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PREFACE.

It isin the hope of laying before aspirants to spiritual

knowledge, both in the East and the West, particularly before

those who do not know Sanscrit, the theory of the Higher Self

and the mode of its realization that the book is published. It

contains English Translations of a few celebrated treatises on

the subject

1. Sankeracharya’s Aparokshannbhati (Direct. cognition

of the Unity of Jiva and Brahma ).

2. Sankaracharye’s Atmanatma Viveka, setting forth the

scope and prrpose of the Vedanta philosophy. ‘

8, Shri Vakyasndha, teaching the annihilation of egoism

to realize the Universal Atma.

4, Vedanta Séra of Sadanand Swami giving a short

resumé of the Vedanta philosophy.

5, Sankaracharya’s Crest Jewel of wisdom.

6. Charpat Panjari.

We venture to assure onr readers that a carefnl study of

these treatises will lead them to an exalted state of the mind

which will raise them above the sphere of physical sorrows and

pains and ultimately enable them to overcome the limitation

of time and space by realizing the Lmmortal Ego,
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aqtraraaa
DIRECT COGNITION

OF THE

UNITY OF JiVA AND BRAHMA
BY

SBIMAT S/ANKARACHARYA WITH NOTES

TRANSLATED By LATE

MANILAL NABUBHAI DVIVEDI, r. +. 8.

Seoftatt warizgqazerdteary |

STK TSE BIT aT AUTETTT Wk
1, I* bow to Sri Harif—-to Is'var—the highest happi-

ness, the best instructor, the all-pervading, the one cause

(material instrumental as well as final) of the Universe.

srtargatad Tay arehrse |

afgta vaca dhreirar ade: Wn
2. Hence forward is expounded the course of realising the

Invisible, for the easy acquisition of final absolotion (from the

bonds forged by ignorance~avidyd) ; let those only who have

sufficiently prepared themselves for being initiated into the

secrets of thia Science, by every effort frequently meditate npon

the traths herein inculcated. ‘

* The ego—the ae/uddha jta (6th principle) sa it wers contemplates upo

Lshwan—Brahma—the oreator and yot—the destroyer of all avidyt—tignd-.

vanod, i. @, tries to realise Ita primal identity with Brokma,

+ He who by the light of lmowledge tokes away, melts away all avidgd—

‘the common substratum of the three Biates of sleep, dream and waking.
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exratarrader agar eiarera, |

are savedat teenkesqery wt tt

8. Indifference (1) and the other (3) preliminary qualifict«
tions are acquired by the performance of daties peculiar to

one’s own caste and creed, by austerities,and by propitiating

the deities &c.*

merkearaceay trad Pare |
aay arefigrat tari afy Arieg WY

4. That is pure Indifference which consists in the loss of

all desire for the enjoyments of the senses, beginning from the

Satyaloka (the highest heaven) to the Martyaloka (this world),

as for the dung of a crow.

fraarreaed fe ext afgatary |

Ua at frag: aeahagar vegas a 34
5. The determination that the only eternal and permanent

principle of the Cosusos is Atman (the Sudject of all perception),

and that every thiag elas is opposed in its very nature to this
Atman G.-<.i8 9 .) as being the objectt of percep-

tion—Sach fi: determination, the cause of Zn-

difference, is ee ‘Ribht Anowledge (2) of objects.

* afrard 7 ftrartaaingaarnatisiiaanested stare.

aah seardtar arafkitguiagear feadtitirnnaadreny-

staictigemerena fotatrioctinargerecrT: wae
Renu w Bg n also

Perl gen Prargeraetega: | arfeeaintramngeagrafee:
PRET Rrener eenlepemen: | gagita & metaEcardierat Fat

0 Paaqeraiie

+ Compare Vékya Sudha 1.
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ada Trae: wiisaefe afeqas |

faaet sreaetat 7a cerita 4
«°6, Now the effects (8) of Indifferences:—Sama, Dama and
four others. The abandonment of all previous impressions ma-

turing themselves into tangible effects now (i. ¢. the controlling

of the Antaskarana) is called Sama (1); complete restraint

over the bent of the external senses (over our bodily acts) is

called Dama (2).

Fretea: qarghe: ceteiett at

agi wtgarat fear at Gat sar 8
7. The entire turning away from all objects of sense, the

almost voluntary absence of all desire for such objects, is the

height of Uparati (3); and the patient suffering of sil pain or

sorrow is the state of happy Titihsh4* (4),

Porrardaaag aie: safe Peart
Patarsd g wget aarerafela wage tt

8. Faith in the words of the Upanishads, as well also ia the

‘words of those who interpret them—the teachers, (as also and

perhaps chiefly, in one’s self)}—is called Sraddhé (5); the

absorption of the mind in the one paramoant aim of all exer-

tion—the Sat—the Universal Atman—i. e., excessive desire,

to know and realise that Paramdtman; or the utter incapability

arising from euch a state, of deviating from the right path) is

called Samddhéna (8).

dareanaien: wt & career fs

ata at geet Sheemear aT eee Ne Hl
9. When and how shall, oh my Fate, 1 be free from the

bonds of this world—birth and rebirth—this strong and alk

absorbing desire constitutes the fourth and last of the four

preliminary stages—Desire of Absolution (4).

* “The cessation of desire, » constant readiness to with at thy
in the world”—Theogophist, Vol, Y,, No. 12, P, 292. mr rosy think
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swHarraged free: get fet

Sie srafreadarera: qafaesar tt ye a

10, One who having passed through the said preliminary

stages, desires Anoewledge for final absolution must set himself

serionsly to think,

aere’d feat act Peateeraraas 1

awrar carats fe metas Prat eTag wl 0
1l. Knowledge is not produced by any means other than

Tight thinking; jost as the objects of this universe are never

perceived bat by the help of light.

mist waftt ard att watser fray |
aqrara faaedte frare: drsadtea: ute U

12, (a) Who am I? (4) How is this evolved? (c)

Who is its creator? (d) What is the material of which it

ia made ?—This is the form of rational thought.

ATE TAT A are STENTGTUT |

gators: aPafrare: srsadtem 1 2e a

18, @) [certainly cannot be this body—a mere collection

of the various Tatvas ; nor can I be any one of the senses

(for the same reason), I must certainly be something quite

apart from both of them :—This is &.

aera ot Waa aTaestaa |

dae fitrn wat frare disadtem: nAe

14. () Everything emanates from ignorance, and melts

away into knowledge ; (c) the various fancies the antaskarana

must be the (as understood by us) creator—This is &.
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qaatdgrerake qt aera t

aaeqgerdtat frat: dtsadtew: 24 tt
o°15. (d) The material cause of these two, ignorance and

fancy, is ube incomprehensibly minnte bat unique and undecay-

ing everlasting sat, jast as the earth isthe cause of jars etc.—

This &c.

aghatste yeaa erat ardt azeaa: |

ae ars doer Prare: safer: 1 28
16. There is no donbt thet Jam one with that supreme

€go,T am the very ego, which is common to all men, which is

unigne and one, which is incomprehensibly amall, the subject

of all perception, the everpresent witness, (seeing everything

without the ordinary means of knowledge), the ever existent,

undecaying, spirit This &.

aren fattest tat Bet cehrerga |

wilted vesdia Prag N te
17. The one Atman, the ever present Universal apirit—is

free from all conditions (as organs of sense &c.), whereas the

Deha, i.e. hngadeha or satral body is bound by many :* what

ignorance could surpass that of those who confoond these two

together ?

arent Praenaiaeay eet Praca: |

aaee te Ul
18 The Aman is the internal governor of this deka which

is the governed and therefore external: what ignorance &c.

HAT ATAATS TA Bey aia SAPs? |
aaitedo 128 1

19. The Aimar is all conscious Intelligence and all holi-

ness: the deha, ie. the Sthidladeha or physical body is all

"Le 1%, The § Pranct+5 Dnyanendriyas-+-5 Karmendriyas-+ Buddhts-

Montare=1),
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Besh and blood, (i. e, inert) and therefore unclesn : what igno-
rance &c.

STAT ARIAT TTY TeaTAT Teas t

Wltefo Ne
20. The Atman is the illamination of the Universe and

purity itself ; the deta is all darkness (evolved fromignorance)

what ignorance &c.

arent Prat fe agat Satshrat waa |

aaiteto RR Hl
21. The Atman is permanent, eternal and therefore exis-

tence itself : whereas the delas are non-eternal (subject to

change) and non-existence incarnate: what ignorance &c.

HTUTATHTN TITASTATAAT |

arrarededthtaated aay Pfr w Re tt
22. That is the self-illaminating power of Altman which

enlightens alZ the objects of this Universe : it ia not any ordi-

nary light like that of fire or any other thing, which has no

power to interfere with the presence of darkness in any the

same contiguous place.*

Resethad gat GET fegerey aa: t
HATA TAT TeeVaT THAT WAR

23. It is very atrange that people though always talking

ofthis dehzas something belonging to me (the subjective Atman)

and therefore apart from Hie who poseesses it, like one seeing

a jar of earth talking of it as seen by him, and therefore, apart

from him, should rest contented with identifying thie ego

with its (temporary tenement) deha ?

* Is xany bo argued that if the light of tha Atman ie unlike that of fire ato,
for reason of the latter bemg impotent to dispel all darkness, where did any
one observe the absence of daricnes my foe the Tk Mint ita Atman

ous Hissnalon prvetig trom he Atman thet datknend or fre of any
‘such thing becomes comprebensible. 16 is that self-rustaining light W

iMumines all and ss not oppoved in itw ustuze to any thing. Me



‘

mdtart eee ate afeanizewe |
arg Set warit arafreyeaa gt 0 Re A

o%4 ‘The ego, i, @, the substratum of the ego—the (subjective
Atman) is the Universal Atman, Brahma, being, with it,

unique and one, ever-existent and self-i!lumined, free from all

conditions, and by nature all existence, conscious intelligence

and joy. The Deha surely can never be the substratum of thie

ego : the deha which, is non-existence itself. This ia called

real knowledge by the wise (who have realised the real Atma-

tatioa.

faizardt frerardt Preatsensaa:

are Bet waza srafheqea’ g&: 0 24 0
25. The ego is free from ali change, without any form, un-

describable and undecaying or indestructible. The Deka &.

Pacraat Perera Fafaeetsearat |

arg Beto UAH

26. The ego is beyond all disease, not within the reach of

comprehension, free from all imagination, and all-pervading.

The Deha &.

4 Badely Paferat Prat Pramaiiseasaae
ATE eto UAH

2%. It ia unaffected by the three Gunas—qaalities—of

matter,—Sattea, Rajas and Tamas—motionless, eternal, ever

free from all conditions, undecaying and unique. The Deka &.

friat Parsisda: getseraitiset: |

are Berto W Re tt

28 It is, again, free from every impurity—ignorance caused

by Avidyd—Immoveable, Infinite, Holy, Immortal, and

Unborn. The Deka &.



eat shat He gaurd eT daa)

fe gel qeannard tard wah as 8
29. Oh you Ignorant fool! when you have got in your

own body the holy Atman, which is evidently different from

the body, and which is known as the Purusha (residing in the

body of men, in the form of the ego), how can yon (in spite of

thie testimony) assert that this Atman is nothing, is mere

void ,—-mere nil ?

erat Ty ae ct Ya TIT T TT!

Rerdks marae geet wares W ge
30. (if abandoning your hypothesis as incompatible with

the phenomena even of your own consciousness and exiatenee,

you should assert that there may be something, which however

cannot be any thing other than the body itself), Oh ignorant

one! kuow the ego within you to be that Purusha which is

implied in the srutss, and demonstrated by Reasoning. It

is other than the body in as much as it is the only one of whom

you can predicate existence in the real sense of the word: bat

it is very difficult to be realised as such by people of your cast

of mind,

weneae Preara TH oT feaat we 1
eqercrtpat sa: we CNET: FATT FR

31. The Atman, which is the substratum of the ego in man,

is one: and therefore different from the physical bodies which

on the other hand are many. How can this body then be the

Atman?

we sgaat frat Fer exaaay Pera: 1

aararane Pgaresdte YU
32. The ego is well-established as the subject of all per-

ception, whereas the body is the object: this is proved from

the fact of our every time esying of the physical body as being

“mine” “belonging to me” &c. How can this body &e, = _
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at Breveditey Set Pret Prevent

gla aeftaa arareade 1123 0

2°38. tis well-known tous in our daily experience that the

“ego is free from all change (cansed by happiness, misery or
time. The ego remains the same in childhood, young age, old

age, though the body changes ) whereas the physical body is

sabject to many. How can é&e.

RATT AT TA FRITS TATA

fatrofit Prasat ato wae

4. The characteristics, Oh lord of the ignorant! of this

Altman ere laid down in the S’rut qenraey de. (that is the

Purusha than whom there ia nothing higher &.) How can &c.

Ba gee Tate qe cereifet |
AAT TH TAT HHo WAG

‘*, Again the S’ruéi in the Pornsha Sukta ( the hymn to

dvr ashe) says, all this is Puruska ete, How then can &.

HTT FEU TAT TETTTRSTY Ft

aaaaedhee: Hite 8k

86. Even in the Brihadéranyake it ie said “this Puruske ia

free from every thing etc.” How could this body besmeared

with endless dirt be this Purusha ?

att + aeTeae: ee sate eT I

HE: TOTSTSE Hee I Ys Hl

37. In the same S’ruti, it is said the Purusha is self-illo-

mined &. How could this body which is all darkness and illa-
mined by something quite extraneous, be this Purusha ?
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Traisht adanta qrantenkert: |

faaar wens oF eqa«gaaca_w te Nl

88, Even thet part of the Vedas, which inculeates the pew

formance of various religions ceremonies (as contra-distinguish-

ed from that part which inculcates the usefuluess of knowledge

only) describes the A’tman as different from the deka; and ae

one, eternal, and therefore subsisting to undergo, after the des-

truction of its material coil, the results of actions done during

any previous life,

fox ainda we ext Prank a!

AeITTHAAT THT TATTHTATT ASW

30. Even the astral body is made up of many things (not

one), is unstable, is the object of perception, is snbject to

change, limited, and non-existent. How could this astral body

ever be the Purusha?

at TeTTeT AAT GET LAT! |
aalar aieey waldidiserena: Yo tt

40. Thus the A’tman is evidently different from these two

bodies, and is the Purusha, the Lord, the Soul of All, every

thing in itself, free from all conditions, present in every one ag

the substratum of the ego, and indestructible,

PAIREA TIT AAA |
qarer Tega sae fagearfer vt tt

41, Thus the enunciation of the difference between the

two bodies and the A’tman involving an (indirect) assertion

of the reality of the material transitional Universe, given in

a manner after the principles of the Tarka-S'dsira (Nyaya),

compasses but a very insignificant aim in life.*

* For it loaves the state of final absolution open to some objections as to

ita utility or quality, based on the duality of the cosmic principle,
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Feteita Teed Praha,
geri Sete wees CHT_eTT UA

°° 42, The object however of this enunciation of the vital
fundamental difference between the two bodies and the A'tman

is (uot to establish the reality of the material universe but)

to dissipate the ignorance of confounding or identifying the

Aman with the dehas. It yet remains, however, to clearly

demonstrate the unreslity of the difference between the two,

i.e. it remains clearly to establish that the defas have no

existence independent of, and withoat the A’tman.

RaTeavieayay Fst 7 ater

oftaet T gar Re Took wha TAT ee

43. As Chaitanya or absolute consciousness is but uniform

and unique, it cannot admit of a second, it cannot admit of a

division, Even the individual soni must then be accepted to

be fatile, like the delusion of snake in a rope.

qeenarara waite azgeatt afirdr |
aria aghafa: arenigarartt Bret weet

44. As through ignorance the rope, appears for the time,

to be a snake, so does the unconditioned conscionsness—chit—,

(Brakma)}—appear in the form of this so-called material

universe.

ene Tet wesaw frda |

aeATTSTTa MATH 7 FATT Ye

45. The material cause of this transitional universe can be

nothing else than Bradma ; it follows therefore that the whole

universe is Brahma itself and nothing else.
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Srerearteat freq TeaTRNy area |

aft ath ot wed Ueaeareae: Sat ek
48. In ea much as itis ordained that “Allis Atmang”,

the distinction between the pervading and the pervaded or

subject and object, is illasory. This, the highest trath being

realised, thora could be little room for the distinction of

subject and object etc,

aga Prrfed a areal ae fe 1

wea Tray aaa: RAN TTETATTA VO
47. When the S'ruti bas by denouncing in loud terme the

existence of any variety in this (Brakma), fosed all the

material, instramental and final canses into one ‘unique con-

sciousness, how could there be even the least shadow of any

other thing? (aa the pervading and pervaded, subject and

object ete.)

asit Prita: gar gatiel 6 whe |

xe reat ayared array afd ats Hl ve
48, The Susi has not rested here, but has feetened an

awfal sin to the belief in the existence of the canse aa separate

from the effect, in the words “He who led away by Mdyd or

illusion, accepts any variety in this (Absolute A’tman) passes

from death to death (¢. ¢. is born and reborn often;and often,

sud does not attain to final beatitude.)”

HITS TART TTA TATA |

aenrterhs sree nacdtarrareaz ll Ys Ut
49. Inasmuch as the universe exists in the Absolute

A'tman, allembracing Bradma, it must be understood to be

one, with BraAma, its original cause.

wee alae Sait Pitot TI
waleaty ganrlr fradite qtadet Wg a

50. Moreover the S'ruti plainly declares that all kinds of

names, forms and actions are sustained in and through Brakma.
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graterearaesy gyiat = areas
Ee VTTTTTET Te | TATATTM 42 tt

e

* G1. Aa the being golden of that which is made of gold ia
eternal and unchanging, so should be the being Brahma of

_ that which proceeds from Brahma,

ereracat ger saree: |

a: dfegit gerar ad wearirarieay tt Ge tt

52, The opinions of that ignorant man, who abides by even

the faintest distinction between Jioaand Paramdiman, are very

dangerous and pernicious.

UMTATTTRARATTT TET |

MMA Ver UT AaTETT TTT te tt

58, Distinctions crop up only so long as duality ia main-

tained throngh ignorance, bat when the whole is seen as in and

of A’éman, there could not exist the least shadow of distinction.

afer watia aarit areata firsraa: |

at & neq arate tt Tre sigdtara: U1 48 ll

54. In the condition in which the enlightened identify the

whole with A’tman, there enters not the faintest tinge of delu-

sion, or gorrow, in consequence of the cause of such delusion or

sorrow being destroyed with the dissipation of the idea of duality.

sraarent ft wate eter Pera: 1

af Pratfet gat qearerderay Ul 4g Il

55. The Sru¢i inthe Brahadéranyaka has declared that
this soul is Brakma, and stands as the soul and substance of

the aniverse,
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WeaSHS Stet eeaerewtshy er!
WAG TIEN THUTTATEA: WSR

56. The oniverse thongh it be the subject of daily expetiy

ence and though it be the object of our constant intercourse

(and therefore the living cause of constant delusion so on &e,

vide 64) is unreal like a dream in as much as its existence

even in the moment next ita birth is not provable,

wat arrcasata: eansht aratt ate |

yaatg wt arte eatsht qratty tl 40 0
57, For example: dreams are unreal during waking ; nor is

the waking condition possible in dreams, Both however are

not to be foand in deep absorption, as m dreamless sleep,

which again is not experienced in either.

aaag athacar graf |

area ar gerretat feat taPrerenat Se Ht
58 Thos, all these three conditiona are anreal, being the

illasive creations of méyé with its three gunas; the real,

permanent and anique one is the spirit which atands aloof

‘from these three ganas as the witness of all these conditions.

agente qeariia gat at crater!
wager sheet Tears a Tala Ge

89, Just as after mature contemplation one does net find a

Jerin the clay of which it is made or silver in lump of

nacre, so will the enlightened, on deep meditation, be free

from the delusion of believing Jiva to be separate from

Brakma,

aat gft gat am wak Greer |

gal fe canwarfactigaeat tl oN
€0, The jar exists in earth, the ring in gold, and silver,

in nacre—bat all in mere name, so does Jiva exist in Brahma,
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aka cattery atest war At ager’ |
qeeet vet card aged Pera wa

oi Just as blueness appears in the eky or water ir the

Mirage, or a8 man is geen ino post, so does the universe

appear in the A’tman.

aaa Ga Inet waaiat gt aT

TaTETS Aetaat agenay serait 0 62
62. Just as one sees a giant in vacancy ; a castle in the

air or two moons instead of one in the sky, so do ignorant

persons eee the universe as apart from Brahma.

aa airagidats eTTEy |
qari ast fe meses th RY Hl

63. Just asall that appears is water whether in the form of

waves of ripples on the surface, or as all again thet appears is

copper whether as pots or anything, so are all the various

forms in the universe Lut mere manifestations of the A'tman

weateat tar yedt qearear fe aaa |

areca Prarie et TATATAT: AY
64. Just as it is earth alone that appears ander the name of

a jar, or just as they are the threads only that appear ander the

name of & cloth, so does the INumined—spirit—go under the

name of the universe ; this spirit can be grasped by the nega-

tion of the various imaginary adjuncts superindnced, as name,

form Fe.

aaishy cqaqreer we feat AA t
sarare Prarnia gaa fe serfzag 46 0

65, All intercourse proceeds of, and throngh Brahma. Itis

through ignorance only that people do not clearly understand

that all the jars and pote that appear are but earth and earth

alone. .
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artery Prraret ceqthfar |

aty qirgheat teememntice 1 48 Ul

86. Just asthe relation of canse and effect between cla

and a jar, is constant, s0 in the question at issue is that o!

Brahma and the unreal universe; this is loudly declared by

Revelation and clearly verified by reason.

quae a agegheat anit % sore |
Frere TASH MATTE ATTT, WH 49 H

67, Just as the conscionsness of clay is forced upon our

mind, when we are contemplating of a jar only, so even though

dealing with the unreal aniverse, we are through it and in it,

rendered forcibly and ag it were intuitively conscions of the

all pervading Brakma.

ataren Pragisier egal aft} ear
aa fatter waattrtisePratstrag Wl ¢¢ tl

68. The A’tman though ever pura, ever appears impure

jost as the same cord appears as a serpent and as a cord to an

ignorant and a knowing man respectively.

aaa gong: Serergeatsie Peart |
srennrenfranttsd gta Peat wt: 0 48 tl

69. Just as the jar is ail earth, 50 this body is all spirit ;

the division of A'tman and not A’tman is made by the ignorant

for no purpose whatever,

ada sat ty crest Theat |

fatacitar Pryta Seta earatat Ngo k

70. Just as a cord is understood to be a snake, or a lamp

of nacre to be a lomp ef silver, eo do the ignorant determine

the physical body to be the A’tman.



Cw)

weatg war got wate ae |
fetetter fata Feta awrsere wu o% it

* 71, Just asclay in confounded with the jar made of ita or
the threads with the cloth, so do &c.

Sak Heras gia 3 esa
fafrffate u ean

72. Just as gold is confounded with the rings mede of it

or water with the waves surging over it, so &c.

qevat Tay eurysiedta wether 1
Fatrftare uo it

73. Jast as a post is taken for a man or the mirage for

real water, so do &.

geatda wrarta axatte steer t
Fafrftate 9% tt

74. Just asthe materials are confounded with the house,
or the iron with the sword made of it, 20 do &.

ar gabraiet wergaie wafers

ARATE Beet TATAATTA TAs ti 9 Hl
75. Just as one seeing at a tree through water sees it in-

verted, 80 does the material body appear as Atman to one
viewing it through ignorance.

Pia wea ga: ad arte Weaq

Szeto W 9G It .

76. Juat as to one sailing iu a boat every thing appears te

be in motion, so &e.

dtaet fe tar gt areraatt werhya!

agqre Woo
"27. Just ase “jaundiged eye sees every thing yellow,” so dc,
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sree arerent ef mele eR
ithe Wea

‘ 78. With eyes which are as it were by natare in delusion’
every thing appears illusion, so &.

ard write ve aie gery

WRATo 9% Nl

. 70, Jast as the circle made by a freien epee like
the dise of the san, 80 &c. 2

mee etree kT |

agate ce ll . 1

80. dustias things which are prodigionsly Tange appear
small i in consequence of distance, so &. at

aes ehargrat eet Tigara: |
amare Le Tl

$l. Just as the smallest objects appear very -y lntge when
Viewed through powerful spectacles, so &. 2

aragat wae wt eat fe SreaT

aaMTe Wer

. 82, As a floor of glass should be imagined to be filled with

water or vice versa, 80 de. .

aera afret fc ait at afer gare!
agate hed

83, As one should confound fire with a jewel or vice versa,
89 Ge,

HIT TS Tay seat safe ari Ft
agate Hew

84, As the moon appears to be in motion through | the

glouds which really are moving, co &e,
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ata fefarafat derek weet
en ee

85, Assome one throngh confusion loses all distinction

bétween the different points of the compass, so &c. .

aar aelt 3 ant aaeata aeatea

agate Whee O

86. Just as the moon (on account of its reflection) appenta
moving under the surfice of water to some one, 60

gaareeahrardt Sereqrat fe saa |

a canantarratat 4 Tat wes
87. In thismanner then, arises the delusion of matter (deha)

in the ( spiritual ) 4¢man, which (delusion ) melts away in the
proper realisation of Brahma, by the help of right knowledge,

SAAT RTA HANTITATA TT |

mararendararat Teer Tea Fat Wl se t
88. When the whole universe, movable as well as immov-

able, is known to be Afmen by the negation of all snbstance
-which appear to exist apart from it, there hardly remains any

room even to say that this material body is d¢man.

AAT VTE ATATHTE TT RETA |

“aerated genie, wend ce
89. Oh enlightened one! spend all your time in ever con-

templating upon the diman, consuming out, without repining
or pain, the fruita of your Prérabdia,

weraeaeniegrs wrest Fe gale |

aft Togas Me aTTPEMASyAT It go
90. We now proceed to explain the opinion often declared

by the Sdetras that no body is free from the operations of
the law of Prdrabdha, even thongh he should hava seqnired

fall knowledge of the A’tman.
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aeterttqrgt arced Ay fires t
Rerdrarraeary war carat fewreat #2

91. After the knowledge of the rea? has arisen, there,re-

mains no room for Prdrabdha, in aa ranch as this material body

&e. (thé plane on which the effects of Prdraddha, manifest

themselves) are then redaced as it were to nothing: just ag

there is no room for dream after waking,

wa wart aerate ether

TY Waprcrareraay Fares are hay N&R
92. That Karma acquired ins previons birth whieh is called

Prdrabdia (with respect to the preaent life), has no existence

Cin the form of Sanohita for a fature birth) in as much aa

the man has no other birth to go through,

eaneee qarereredtatd fe Beet |

MeTeTeT SA HH weaTATS He aewAT Uk

* 98. Just as the body at work during dream is 9 mere illo.

sion, so also is this our physical body. How, then, conld an

itinsion, be said to take birth, and when it does not take birth
how again could it be said to exist ?

TUATH TIME FRTTLAT HET t

wart Ye Fertertaed © Rete Hee
“86 The Vedantas declare ignorance (and Brekma) to be the

tnaterial cause of the universe, just as earth of ajar &c, When

this ignorance is destroyed where conld the nniverse subsist ?

aqar wey sitaer at meth 8 sare
ageraeeers Hea edt: 8%

95. Just as some one should ont of confusion understand

& rope to be a serpent, so an ignorant man leaving aside the
truth sets up this (material) transitory universe in its place,
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wget ef’ ater a fife”

arfegrt way ert ree: qeaet mek 1

2°96. The cord heing folly known the serpent disappears at
‘nce : 80 the great substance aud support of the universe being

known, the universe redaces itself to nothing.

Rrershr euaeereneweratentt: Fat |

sanfrentend srt win 8 ant n 4e tl

97. Aathis physical body is thus a mere illnsion where

could there bf any room for the play of Prdrabdka, Hence

the Pi ha &e. described in the Srutis are for the enlighten+

ment of thy ignorant only,

viteod arser walter aftrree Trae |
AR eae rar aed TERT NCU

6. The Plural ueed in the S'ruti “the highest good of all

fAng reached, all his Karmes are destroyed &c.” is to negative

4istinotly the possibility of the action of Prdrabdha (as well

pa the other two; Sanchita and Kriyaména).

seqashturtaegrnizarna: |
Wareaarerd Taal arafae gies wee

00. Ifthe ignorant should still maintain the possibility of

Prérabdha and its action, they will over and above involving

themselvesin twoglaring absurdities, (1. impossibility of mokaha

on account of there being 8 second—a Prdérabdha —Saperior

even to Brahma: 2. moksha being thus, rendered impossible

the atility of the Dnydamdrga—the way of knowledge—will

be nullified), ran counter to the teachings of the Vedénta. It

therefore follows that we must go by the said Srudi ( Vide

Btanza 98 ) which directa the way to real knowledge.
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Proargrtat aya qiferee fe watt

de at: ear ard FairearetT FW tee I
100, Hence forward (for the instenation of those who require

to be taken atep by step to the realisation of the aaid trnt® y
we begin to proponnd the 15 stages necessary for the acqnisi-

tion of the knowledge described before. Knowing all these

one ranat ge all of them towards acquiring a. habit of constant,
firm and active meditation,

Prarearares sifed aaeafierrert i

weatee fafeearafenara: ak Face 08 0
101, The ever—existent, and all—conscions Aman in not

vealized without a constant and rigid practice (of the rules to

be described); therefore one desirous of obbaining absolation

most ever meditate upon Brahma.

ait ft Prem att Beer area t |
stadt geqraa Teqred T eatafa: wok Ut

Kerra We ATTA TTA |
arena cartes rented & rT LO Ht

102.-108, The fifteen stages in order are : 1 Yama, 2 Niyama,

3 Tydga, 4 Mauna, 5 Desh, 6 Kila, 7 Asana, 8 Mulabandha,

9 Dehasdmya, 10 Drikathiti, 13 Prdnasamyamana, 12 Pratyd-

héra, 18 Dhérana, 14 Atmadhyina, 15 Samadhi.

at wate Prerntehemara: t
watshints ditatsoraatey audx: U tow we

104, The natoral restraint over all the senses arising from,

the conviction of everything being Bradwma, is the real yame,

and it should be repeatedly studied.*

* wafer, cet, werd, mE, wT, Be: | CT, ona Parreres
She efreraree 0 44—4—U1 Gareifeet tl The yams of Bathe ox poyni.
cal, yooo, comprises ten formalas of oonduat all however tending 40 secure #!

raental condition desoribed in 104, The ssme remark holds good for at other

illustrations to-be elted from works on Hatha yoga,
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andreas frrefizircesta: |

Peent fe weet Praarieeay gh: req

, 105, The union with the homogeneous (7 ¢. constant and

invariably inseparable couscionsness of unity with Brahms),
and separation from the heterogeneous (such notions as of the

aoiverse and Brahma being apart from each other &.); is the

Wiyama described in the Srutis +—niyama the highest happi-

ness ; such are thought of by the wise.*

aa: Tyeeaey Parnes eara |

want fe eat wa: Bat Treat qe MORN

106, The abandonment of this illusion (of form and name)
by the recognition of the non-material, ever enlightened Brahma
everywhere, is the Tydga honoured by the great, as leading to
inimediate absolation.t

RATA PTsASATeT AAA AE | :
watt Ainhotet ager ga Woon

107. The enlightened moust ever try to possess that Mauna
—that indescribable Brahma—which, thongh the mind turna

back baffled from it, and though words cannot describe it, ie

ever to be found in those who are devoted to the path of pnre

knowledge.t

* a, dary, aniered, ot, Gare qart, 1 atraraestt, =f,
ag ey, ae Pree ce iter Ara a TTT: A idem,

+ This Tydga must it seers be understood as opposed to the Tydgs or

wbandonment of one's duties and Karmas in life—sa underatood by super:

ficial Vedantine,

.f This sauna is opposed to the ordinary practlos of seetasining the
tongue &0,
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arat teriwadt arg 4a weet f

srrdt ak warea: arsht wafeatiza: 0 Xo? it

afe at agai wat qendierg | ‘.
frer att gy arerat rah mererheft: 1 Roe

108,-109, Who can describe that (Brahms) which worda

are not able to comprehend? If thie aniverse of iltusion even

were subjected to examination, that also is beyond the reach of

speech. Hence this may be the real Mauna (viz. abandon-

ment of all doubts as to the relation of Brahma and Jagat )

known to the wise as Sakaja Sthiti—Native condition ;—where

as the Mauna ordinarily known in the form of restreining

the tongue is pronounced by the Advaiti, to be simply

childish.

mrad Tne ott afta frat |
BAS aed Carga Ta Prat |e: Awe

110. That is the real “solitary, Des'a” (place) wherein the

universe does not exist ia the beginning, middle, or end ; and

which is to be found through the whole of this (material life."

aearadqarat weretat fais: |

arena faiker warerarqega: 288

111. In consequence of its being support and sustenance

of all actions, auch as even the winking of the eye &., of all

up to Brnkma and others, the word Héla indicates the real

uninterrupted and unique fountain of joy. ( Brahma )t

FORT THA UA ge Mame veqaerads faniwasihe

eatd afearrer exad eeatitar v won .
-4 ‘This kile uwy by taken as opposed to the time obserted 10 toring

prinbykme fo,
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gars vented malay |
ret atertrartaceygaannag W222 tl

«712, That in which one can easily and oninterruptedly

meditate upon Brafma isthe most proper A’sana, and not any

other interfering with one’s ease and happiness.*

fag techgerit Pearfigrererar |
afera fear aarirered rarest Frys Nan

118. That which is the eternal and well-known container of

the universe of being, and that in which the Siddhas are ever

sitting at ease, is the real Siddhdsana.}

aye Tyarat was Perea t

FIT TAT Beat TaSAT TTA HATA el
114, That which is the origin of all Being, and that on

whom depends the original (ignorance) obstruction of the

manas, ia the midabandha to be always practised, and ia the

only one to be taken up by students of Raja or mental yoga.

sagrat arat frareat water drat 1

Te carey YorrTaT 1226
115, That is Dehasdmya by which the physical body (na-

tarally crooked and distorted ) becomes on account of its being

viewed as of Brahma, immersed in Brahma. If this is not accom.

plished, the forcible straightening of the limbs, like that of the

dead trank of a tree, is certainly the least of Dekasdmya.

* Au opposed to the 8 or any indefinite number of dsanas as Siddhde-on
Padmdsona, Maytirdsan &0—al implying cortain positions of the body

accompanted by an amount of physical exertion and exercise.

F Rarqait Reger ged ges mint gentat = frfqey faaraa~

fre BAT Fo Wo ty,

f alteatta deter deteargeate get xwepalaee gets
ata ge Het,
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efs ara? gear wetgert aa

at ete: euler @ araiTestieat HAAG Ut

116. That one, having converted his internal eye into one
of pure knowledge, shonld view the whole of this transitional

universe as Brahma, is the real concentration of the eye (Drik-

sthiti); and not the one wherein the eye is fixed on the tip of

one’s nose.*

efuedaesarat froat aa ar aq

efeeata anfeat a araratadifeah Ute 0

117. Or, the fixing of the ( internal ) ego on that in which

the triad of the seer, sight and seen is reduced to unity—is the

teal concentration &e.

fratratatg waite weeny |
fata: atartat ararar: & saa Ate Ul

118. The constant and permanent obstruction of all the

senses ( internal }, through the process of viewing upon all ob-

jecta auch as the mind and its creations &c. asin and of

Brahma is called Prépdydma.t

* Compare the various Mudrds of Hatha yoga,

t ae aa ad Prd Pas fread qa

aot eagerrente wat ary Perea 0

* ‘e * * x

serrata art sor TTT

archer amet ga: ier TAIT. #

aot Bo wpe Rageé was |

fateag gaa wer qaaite TaRq_ Wl we we W
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Fated seed tearet: ater: |

weasel ar gta: gear argdifer: WAAR
° aeeaghatared Same arordaa: |

set aistt agarragrat srerdigag we Ut

119. 120. The negation (as by resolving into Brahma é&e.)

of this phenomenal illusion, is the real Rechaka (blowing out of

the breath retained in the lungs); and the conviction “I am

Brahma” is the real Pérasa (the drawing in of the breath );

and then the immovable concentration on that very convic-

tion is the real umbhaka (the retention of the breath in the

longa for some time). This is the real course of Préndydma*

but to be followed by the enlightened, whereas, the ignorant

will go on torturing their nose for nothing.

Prateqnat ogi arate! .

marere: a fadaseqetat sagen Ww wR2 Ut

121. The absorption of the mind in the ever-enlightened

Brahma by resolving all objects into Atman, should be known
as Praiyéhara, and shonld be practised by those who are

desirons of absolation.t

Ye will he observed that the difference in the practice here indionted consti-

‘tutes the real point of difference between Hatha or physical and Raja or

mieutal yog. ‘The point to be reached by olther is the seme—restraint over

the mind and ite oreations, and attainment of the condition of eternal

Samddhé or concentration or identification with this principle of the universe

—but the ways leading to this ond pre different. ‘The former holds that the

snind will be naturally and easily controlled by shutting up all the avennes

of its communication with the external world—vis, the breath &e, The latter

hholda and perhaps correctly holds—that the shortness or length of the breath,

ig but an indication of the state of the mind and that therefore Instead of

fruitlesly avd unneturaily stifing this breath we had much better ourb the

oause of all this breath and everything, vis. the giant AAG or the mind,

* The order of the proosss indicated in the Hathn Yoga is Ist Puraka then

Eumbhaka and then Reckaka,

t eafivarinttinceerengenetamt nave: inate aro
gone uru
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am ay Bat ae MRTENT TATA |

aaa TT Va ATTA AT TET FAT RU

122, The steadiness of the mind arising from the recogni=

tion of Brahma, wherever it travela or goes, is the ‘real and

great Diérand,*

meareditfa agar facresarar feats |
varageaa Paearar aararearfaat Qae tt

123, The independent ( free from any other idep as of mat-

ter, &.) existence consequent upon the full sense of Being ;

arising from the conviction “Iam Brahma,” is the condition

conducive to the highest joy, and is described as Dhydna.f

fafrareaar Fear TATRTTAAT FAs |

qtafrerct aeag auritattiaa: WARY tt

124. The negation ofall mental action, by the mind’s being

reduced toa state beyond all change, and by its being ever

merged into Brahma is called conscious Samddhi.t

Tt aEhares TATA aaeaaATt

GST TANT TS TIS HAATAT WARE

125. This natural course of joy should be studied by the

wise only so long as they acquire the power of, at the spur of

the moment, collecting and concentrating themselves,

% QaeaaETTEN U Me Heo Joe % ll

{ vamdaqaraaenrag tl ge ae qe a.

3 Hiven in Raj yoga GANT is sowatimes concinely defined as HUEY: BP¥-

FRM also on arora erergeatita sary: 11 Te ate gen

Ye %, The Hatha yous bas Tey saflak wre are ey THAN | MNT GAT!

gett aaTfteatae 0 ese ae th
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aa arsataden: feat aft arfiere |

aeeaST Face Prva aaa Brey WRG
9128. Then he( the practitioner ) being free from the neces

‘sity of going through the said and similar processes, becomes

the beat of ell accomplished successful ascetics, The condition

of such an ascetic cannot easily be described in words or con-

ceived by the mind.

aarat Geaart ¢ Praaatie 3 were
Batarrrigaareed WTSsAT NW AR th

aaaag Peay careaet YETAT |

ag aiemarged asd wafaT TAN VRE Hl
127. 128. Even while assidaously practising Samddhi

numerous difficulties crop up in the way: Such aa being pat

off the point of concentration ; idleness; desire of illusive en-

joyments; sleep ; paralysis of the intellect; being drawa off by

temporary objecta of the universe; egoistical immersion in

transitory joy; and dullness or torpidity of the mind, One

knowing Brahma should try to gradually evade all these one

after another.*

aragat fe araet qeagtat fe yeaat |
nagar i get car qoteareqaa, WARS Ht

129. Ifone concentrates his mind on some object, or even

on void, he becomes entirely filled with that object or that

void : so one who fixes his mind on Brahma becomes completely

a» crneaet finer safigoncracarengagoraerey F-

wt: Saath 1 BaeraeaeTTTTSTAT PaaTaiaar | eeTRTTTTA-

aa fargditerteet fie vsaaernassh Hregtrenierarcre-

adhranrdiererrrseraere: adererrsetarsly Farge: ate

eTRTANTRATTA CHEAT: | TATA TAT aferorartereaces TT | AT

frrageds Aref Prd Painters acdeteaarrntet oar

ant fafinernamfireeat uv —aqrarare ft



( 30 ) .

fall of Brahma, sees Brahma everywhere. One should there-

fore study to become perfect, i.e. fall of Brahma.

& fe gfe seetat mereat oratf TTT |

Bg aaa shta gafter aar are WAR
130. Those persons who abandon this holy and sublime

mental attitude of Brahma, live to no purpose, and are though

men equal to brates,

& fe afte Prorat arate teats 4

WS aeqer ara Tae BeTATT UR
181. Hail to those, happy and virtuous beings who, on the

other hand, know this state and knowing it grow perfect in it

by constant practice. Respect is due to them at the hands of

ell the three worlds.

Aat ghee ar gar TIT TAT GA
38 aarerat sear Fat gorarfeas RR

132. Those who have reached to the perfection of this state

of Brahma, and have thoroughly mastered it, the ever-existent,

are Brakma itself; and not those who merely talk glibly abont

the matter.

east wearata’ afedtan: quatre: |

aeaataaar aa gatrariea aia TU 88a
188, Those again who are clever at talking about Brahma,

bat are yoid of any real attempt towards reaching to that state

and are fast bound to the ties of transitory pleasures,—have to

pass and repase (in various births) in consequence of this their

hypocrisy and ignorance.

Praag a figs sf reat fra
Ter Peg hee ATT TART THATS NAA

184, (The enlightened) never remain even for a minute,

Without uniting their souls with Brakma; as did Brahma,

SJanakédika, Shuka and other Mahdtmas.
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ard arerarsarar Bret 7 HE Baa |
arcred eat aeBenrahas Prarza: 0 834 Ul

485. The cause is reflected in the effect but not the effect

ifi the cause. Hence well-directed thought will prove that on

account of the relative non-existence of the effect in the cause

the cause itself also could hardly be called the cause of that

effect; i.e. must vanish as the active instrumental canse of any-

thing—but should ever stand by itaelf—all existence, all in-

telligence and all joy.

wa Te VARY AE aTATRTTTTT I

gest Wests TEVA GATT HAVE Nh
136. Thus there will remain that effalgent universal

essence, which transcends both mind and speech. This should

tepeatesty be studied from such ordinary illustrations aa of

earth and the jar made of it &e.

wate Tete aPestenferst Aq
safe Tatrerat afrart wage 839 Ul

187, Perseverance in this direction brings aboat, in those

whose minds are sufficiently enlightened, the state of constant

knowledge which ultimately leads to its spontaneous and

natoral unification with Brahma.

Breet Saher qurarey Paras!
writ great See Fret TTT WARS UI

188, Every student ahould first contemplate and grasp the

cause as existing apart from its effect; he would then constantly

seé by inseparable relation the cause in the effect.

are fe areet teams Prekee |
arcret at aedzaiing wteahn nase a.

199, Thos having contemplated the cause as reflected in
the effect, the effect must be entirely dismissed (from the
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mind). When this is done, the cause will cease to be such,
and whet will remain will be the ever existent, ever conscions,

all pervading, indescribable Brahma.

afta data ages Frarerrenat |

gatents wastt HT aaTAeTT NW Ave

140, A man becomes that on which he resolutely and per-

sistently thinks, This we infer from the ordinary illustration

of the bee and the worm.*

seed ated T adae Prerereg |

ATTA (AS ATCA TAATT WWW

141, All this universe visible or invisible, (implying the

triad of the seer, seen and sight ) is one eternal consciousness.

eat qeetat dkeat aerate Fraaz |

Parra Praga Petar Paxagetat i 8ee I
142. The enlightened should always look upon the universe

as one in and of Brahma, by resolving the visible into the invi-

sible;—thns will he, through his mind being ever filled with the

bliss of identifying himself with this universal consciousness,

easily attain to the condition of eternal happiness.

CAR aAATAR THAT SITET: |
fatrerwarraret esate ages Ya

143, This with the parts set forth above is dja or mental

yoga mixed with Hatha or physical Yoga prescribed for those

who have already lost great portion of their taste for the

pleasures of the senses.

“ The bee takes hold of any small worm and oven while it isalive puta it

Jato 6 small whole of clay apocially prepared, and blocks up the opening. The
worm thinking in ita dark prison of the bes and bee alone, remanms there till

the bee returning at 1ts proper time, removes the clay and with ita sting

&wakens the worm which immediately files out another bee Incarnate.
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aoe cat Sut Sretsa y fefee: |
adat goal wag AeY

144. To those whose mind is completely ripe (by fits,

Bem &o,) this (Réja Yoga) alone(withoat any Hatha or physical
Yoga) is useful; this yoga again being one easily accessible even

to those who are devoted to their teachers, or to their favourite

gods, &c.

ata sfrrmgaaharnarsrasireseerreat

PraPrarsatarsayie gare |



DISCRIMINATION OF SPIRIT

AND NOT SPIRIT.

( Translated from the original Sanskrit of S'ankarackéryag .

BY MOHINAS M, CHATTERJES, F.1.3.

30%

[Anapology is scarcely needed for undertaking «translation

of S’ankardchérya’s celebrated Synopsis of Vedantiam entitled

“Atméndtma Viveke.” This little treatise, within a small

compass, fully sets forth the scope and purpose of the Vedanta

philosophy. It has been 8 matter of no little wonder consi-

dering the authorship of this pamphlet and its own intrinsic

merits, that 4 translation of it has not already been executed

by gome competent scholar. The present translation, though

pretending to no scholarship, isdatifally literal except, howevers

the omission ofa few lines relating to the etymology of the words

gett (S‘arira) and % (Deha) and one or two other things which,

though interesting in themselves have no direct bearing on the

main sabject of treatment. Some other passages in the text

have also, for the convenience of readers, been removed to an

appendix at the end.—Ts.]

Nothing is Spirit which can be perceived by the senses. To

one possessed of right discrimination, the Spirit is like a thing

perceptible. This right discrimination of Spirit and Not-apirit

is set forth in millions of treatises,

The discrimination of Spirit and Not-spirit is given (below):—

Q. Whence comes pain to the Spirit ?

A. By means of its taking a body. It is said in the S'rati*:

* Not in this (state of existence) is there cessation of pleasure

and pain of a living thing possessed of a body.”

* Ohandogys Upanishad.—Tr,
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Q. By what is produced this taking of a body?

A. By Karma."

Q. Why does it become so by Karma?

e®. By desire and the rest (4, ¢., the passions.)

Q. By what are desire and the rest produced?

A. By egoism (artara:),

Q. By what again is egoism produced?

A. By want of right discrimination.

Q. By what is this want of right discrimination prodaced?

A. By ignorance (2taFt),

Q. Is ignorance produced by anything?

A. No, by nothing. Ignorance is withont beginning and

ineffable by reason of its being the intermingling of the real

(Sq) and the unreal (78q).t Itia a something embodying

the three qualities} and is said to be opposed to Wiedom in as

mach as it produces the concept “I am ignorant.” TheS‘rati

says, “ (Ignorance) is the power of the Deity avd is enshrouded.

by ita own qualities.”§

The origin of pain can thus be traced to ignorance and it

will not cease until ignorance is entirely dispelled, which will

be only when the identity of the Self with Brahma (the

Universal Spirit) is fnlly realized. Anticipating the conten-

* ‘This word, it is Impossible to translate, It means tha doing of a thing

for the attainment of an object of worldly desire. —Zr.

+ This word, as used in Vaidantic works, is genetally misunderstood, it

@oeg not mean the negation of everything; it means “that which does not

exhibit the Truth,” the “illusory.”

aereatrart ageqrpareitand + gq areatarantiod 4
Adhikarans Mala (note)—T7r,

} Satva (goodness), Rajas (foulnoss) and Tamas (darkness) are the thres

qualities,

§ Chandogya Upanishad,—Tr,

i] This portion has been condensed from the original.—Zr,
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tion that the eternal acts (3. ¢, those enjoined by the Vedas),

are proper and would lead to the destruction of ignorance,

therefore it is said that ignorance cannot be dispelled by

Karma, Then—

Q. What comes of such acta ?

A. Conflict of Wisdom and Karma. "Therefore it is clear

that Ignorance can only be removed by Wisdom.

Q. How can this Wisdom be acquired?

A. By discussion—by discussing as to the natare of Spirit

and Not-spirit.

Q. Who are worthy of engaging in auch discassion ?

A. Those who have acquired the four qualifications.

Q. What are the four qualifications ?

A. (1) True discrimination of permanent and impermanent

things. (2) Indifference to the enjoyment of the fruits of

‘one’s actions both here and hereafter. (3) Possession of S'ama

snd other five qualities. (4) An intense desire of becom-

ing liberated (from materiel existence),

(L) Q. What is the right discrimination of permanent

and impermanent things?

A. Certainly as to the Material Universe being false, and

illusive and Brahma betng the only reality.

@.) Indifference to the enjoyment of the fraita of

‘one’s actions in this world is to have the same amount of dis-

inclination for the enjoyment of worldly objects of desire (such

a8 garland of flowers, sandalwood paste, women and the like)

beyond those absolutely necessary for the preservation of life,

as one has for vomited food, &e, The same amount of disin-

clination to enjoyment in the society of Rambb&, Urvasi and

other celestial nymphs in the higher spheres of life beginning

with Svarga loka and ending with Brahma loka,.*

* These, it is supposed, include the whole range of Rupa loka (the world of

forms) in Buddhiatic aioterio philosophy.—r,
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(3.) Q. What are the six qualities beginning with Stama?

A. Stama, Dama, Uparati, Titikehd,Samadhdna and S'raddhd.

Sama i is the repression of the inward sense called Manas, i.¢.,

net ‘allowing it to engage in any other thing but S'ravana
(listening to what the sages say about the spirit), Manaza*,

(reflecting on it ), Nididhydsana ( meditating on the same).

Dama is the repression of the external senses,

Q. What are the external senses ?

A. Tho five organs of perception and the five bodily organs

for the performance of external acts. Restraining these from

all other things bat S'ravana and the rest—is Dama.

Uparatz is the abstaining on principle from engaging in any

of the acts and ceremonies enjoined by the Shastras. Otherwise

it ia the state of the mind which is always engaged in Sravana

and the rest, without ever diverging from them,

Titikekd (literally the desire to leave) is the bearing with

indifference all opposites (such as pleasure and pain, heat and

cold, &c.). Otherwise, it is the showing of forbearance to a

person one is capable of punishing.

‘Whenever a mind, engaged in Sravana and the reat, wandera

to any worldly object of desire, and finding it worthlese, retaras

to the performance of the three exercises——such returning is

called Samadhdna.

S’raddhd is enintensely strongifaith in the utterances of one’s

guru end of the Vedanta philosophy,

(4.) An intenge desire for liberation is called Mumuhshat-

vam.

Those who possess these four qualifications, are worthy of

engaging in discussions as to the natare of Spirit and Not-

spirit and like Brahmacharins, they have no other duty (but

such discussion), It is not, however, at all improper for house-

holders to engage in such discussions; bat, on the contrary,

* ‘Thess terms will be more fully explained {n the appendiz.—Zr,
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such 6 course is highly meritorious. For it ia said:—Whoever,

with due reverence, engages in the disenesion of subjects

treated of in Vedanta philosophy and does proper service to

his guru, reaps happy fruits. Discussion as to the nataré pf

Spirit and Not-spirit is therefore daty.

Q. What is Spirit ?

A. It is that principle which enters into the composition of

man besides the three bodies, and which is distinct from the five

sheaths (Koshas), being sat (existence),* chit (consciousness), t

and dnanda (bliss ),t and witness of the ¢rce states.

Q. What are the three bodies ?

A, The gross (sthula), the subtile su&shma and the causal

{hérana).

Q. What is the gross body ?

A, That which is the effect of the Mahabhutas (primordial

subtile elements) differentiated into the five gross ones (Panchi-

krtta),1 is born of Karma ond anbject to the six changes

beginning with birth.§ It is said :—

What is produced by the (subtile) elements differentiated

into the five gross ones, is acquired by Karma, and ie the

measnre of pleasure and pain, is called the body (serira) par

excellence.

* This stands for Purusha—Tr,

+ This stands for Prokriti ooamic matter, irrespective of the state we

Perceive it to be in— Tr,

t Blion ia Mayd or Sali, it 1¢ the oreative energy producing changes of

stata in Prakriti, Seye the Shroti (Taittiriya Upanishad ):—“ Verily from

Blisa are all theae bhufas born, and being born by it they live, and they

xeturn and enter into Blias,"—7'r,

f The five subtile elemante thus produce the gros ones:—esch of the five

1a divided into eight parts, four of those partsand one part of each of the

others enter into combination, and the regult ig the gross element correspond-

ing with the subtile element, whose parta predominate in the composition -Z'r

§ These aix changes are;—birth, death, being in time, growth, decay, and

undergoing change of substance (parindm) oa nallk ia changed into whey,
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Q. What is the subtile body?

A. It is the effect of the elements not differentiated into

five and having 17 characteristic marks (lingas),
°

*Q. What are the seventeen ?

A. The five channels of knowledge (Jnanendriyas), the five

organs of action, the five vital airs beginning with préna, and

manasa and buddhi.

Q. What are the Jnanendriyes?

A. [Spiritual ] Har, skin, eye, tongue and nose.

Q. What is the ear?

A. That channel of knowledge which transcends the [physi-

cal] ear, is limited by the auricular orifice in which the ékée
depends, and which is capable of taking cognisance of sound,

Q. The shin?

A. That which transcends the skin, on which the skin de~

pends,and which extends from head to foot and has the power

of perceiving heat and cold.

Q. The eye?

A. That which transcends the ocular orb, on which the

orb depends, which is centred in the black iris and has the

power of cognising forms.

Q. The tongue ?

A. That which transcends the tongue and can perceive

taste,

Q. The nose?

A. That which transeends the nose, and has the power

smelling, .

Q. What are the organs of action?

“A, The organ of speock (véch), hands, feet, ete.

Q What is oéch?
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A. That which transcends speech, in which speech resides,

and which is located in eght diferent centres* and has the

power of speech,

Q. What are the eight centres ? .

A. Breast, throat, head, upper and nether lips, palate, lige
tore (frennm), binding the tongue to the lower jaw and tongue.

Q. What is the organ of the hands?

A. That which transcends the hands on which the palms

depend and which has the power of giving and taking. * * *

(The other organs are similarly described ).

Q. What is the antahkarana Pt

A. Manas, buddhi, chitta and ahankara form it. The seat

of the manag is the root of the throat, of duddAi the face, of

chitta the umbilicus, and of ahankara the breast. The

fonctions of these four components of antahkarana are reapec-

tively doubt, certainty, retention, and egotism.

Q. How are the five vital sirs,j beginning with prdna,
named ?

A. Préna, apdna, vydna, uddna and samdna. Their locations

are said to be:—of prana the breast, of epdna the fundamentum,

* The seoret commentaries say seven; for it doss not separate the Lipa into

the “upper” and “nether” lipe, And it adds to the seven centrea the seven

Pesteges in the head conneoted with, and affected by vdch; namely—the

tMouth, the two eyes, the two nostrils and the two ears, "The left eay, aye

and nostril heing the messengers of the right side of the head; the right eax,

eye and nostril—those of the left mde.” Now this is purely scientific. The

Inteat discoveries and conclusions of modern physiology have shown that the

power or the faculty of human speech is loosted in the third frontal cavity

‘of the left hemisphere of the brain. On the other hand, it tae well known

fact thet ihe norve tissues Inter-cross exch other (decussate) in the brain in

wach @ way thet the motions of our left axtremeties are governed by the right

‘hemisphere, while the motions of our right hand limbs are subject to the left

hemisphere of the brain. — 2d.

+ A flood of light will be thrown on the text by an editorial note in 770

aophis, vol, TV, II, 260: Antahkerane is the path of communication

‘Detwoen soul and body entirely disconnested with the former, existing with,

belonging to, and dying with the body,” ‘This path is well traced in the

text —Tr.

$ Those vital alts and eub-airs are magnetic currents,—Z'r.
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of samdna, the umbilicus, of xddne the throat, and vydna is
spread all over the body. Functions of these are:—préna goed

oy, apdna descends, udéna ascends, saména reduces the food

Yaten into an uodistinguishable state, and eydna circulates all

‘over the body. Of these five vital airs there are five subairs,

namely, edga kirma krikara, devadatla and dhananjaye.

Functions of these are:—ertuctations produced by xdga, Aurma

opens the eye, dhananjays assimilates food, devadatta causes

yawning, and Aritara produces appetite—this is said by those

versed in Voy.

The presiding powers of the five channels of knowledge and

the others are dik (4kés’a) and the rest. Dis, vdta (ir), arha

(ann), pracketé (water), Aswini, dabni (fire), Indra, Upendra,

Mrityn (death), Chendra (moon), Brakma, Rudra, and Keket-

rajnesvare,* which is the great Creator aad cause of every-

thing. These are the presiding powers of ear, and the others

in the order in which they occur.

Ali these taken together from the linge s’arira.t It is also

said in the S'astrds:—

The five vital airs, ménas, buddhe, and the ten organs form

the subtile body, which arises from the subtile elements, un-

differentiated into the five gross ones, and which is the means

of the perception of pleasure and pain.

Q. What is the Kérana s‘arira Pt

A. It is ignorance (avidyd), which is the cause of the other

* For on explanation of this termi Seo S’ankart’s commentariea on the

Brakma Sitras.—Tr,

t Zinga moana that which conveys meaning, characteristic mark.

{.Me, Bubba Row understands it in exsotly the sams way. Soe Theo-
eophist, Vol. IV, 10, 249, Gee also in this connection an editorial note in the
sams number of that journal, p, 955, running thus:—

“Thin Kdérana sartra is often mistaken by the unimtiated for Langa
Hartra (2g, Sridhars Swami in his commentaries on the Bhaguat Gud—Tr}
and ninoe it ig desoribed as tho inner rudimentary or latent embryo of the
body confounded with it.”

Iam under this impression that I follow the best suthorities in regarding
Kadrana s'arira ae surviving in devachan, and when the proper time comes,
furnishing the monad with the other two bodies, of which t embodies the
causal germa,—Tr,.

f
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two bodies, and which is withont beginning,* ineffable, reflec

tion {of Brahma} and productive of the concept of non-identity

between self and Brahma, It is also said :~— u

“Without o beginning, ineffable avidyd is called the uptdhi
(vehicle)—Aérana (cause). Know the Spirit to be truly differ

ent from the tree upadhis i. ¢., bodies.

Q. What is Not-Spirit ?

A. It is the three bodies {described above], which are im-

permanent, inanimate (jada), essentially painful and subject to

congregation and segregation.

Q. What is impermanent ?

A. That which does not exist in one and the same state in

the three divisions of time [namely, present, past and futare.}

Q. What is inanimate (jada) ?

A, That which cannot distmgnish between the objects of

its own cognition and the objects of the cognition of othera,
. * . *

Q. What are the three states [mentioned above as those

of which the Spirit is witness] ?

A. Wakefulness (jégrate), dreaming (soapna), and the state

of dreamless slumber, (sushupti).

Q. What is the state of wakefulness ?

A. That in which objects are kuown through the avenue of

[physical] senses,

Q. Of dreaming ?

A. That in which objects are perceived by reason of desires

resulting from impressions produced during wakefulness.

Q. What is the state of dreamless slumber?

A, That in which there isan utter absence of the percep-

tion of objects.

What inmeant by cvitye ong witbont bopnctng, that tomas Rak
in the Karmic chain leading to succeasion of births aud deaths, it is envolved
by & law embodied in prakrus iteclf.—Tr,
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The in-dwelling of the notion of “1” in the gross body

daring wakefulness is vis’va (world of objects),* in subtle body

daring dreaming is taijas (magnetic fire), and in the causal

body during dreamless slumber is préyna (One life.)

Q. What are the five sheaths ?

A. Annamaya, Pranamaya, Munomaya, Vijnénamaya, and.

Anandamaya.t

Annamaya is the transformation of annat (food), pranamaya

of préna (life), Monomaya of manasa, Viyndnamaya of cyjndéna

(finite perception), Anandamaya of ananda (illusive bliss).

Q. What is the Annamaye sheath ?

A. The gross body.

Q. Why?

A, The food eaten by father and mother is transformed into

semen and blood, and combination of which is transformed into
the shape of a body. 1t wraps up like a sheath and hence so

called. [tis the transformation of food and wraps up the
spirit like a sheath—it shows the spirit which is infinite as

finite, which is without the six changes beginning with birth as

subject to those changes which is withont the three kinds of

pain§ as liable to them. Jt conceals the spirit as the sheath
conceals the sword, the hask the grain, or the womb the fetus.

Q. What is the next sheath ?

A. Tha combination of the five organs of action, and the

five vital aira form the Prénamaya sheath,

* ‘That ia to aay, by mistaking the grosa body for self, the consciousness of
external objects producad.—Tr.

+ This eubject is also treated of by the author im the Aimabodha and haa

bean admirably expounded in this journal for Juty inst, p. 255, q. v.—Tr.

} This word also monns the earth in Sanskrit. —Tr,

4] The three kinds of pain are;—

Adi é @, from external objects, eg, trom thieves, wild
animals, do,

Aldhidoivika, ¢. 2, from elementa, ¢, g,, thunder, &,

Adhyainiie, 4. eu, from within one's self, @.g. hoad-ache, fo, See Sénkhya
Kariba, Gaudapada's commentary to the opening Stoka,—Tr,
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By the manifestation of prna, the spirit which is speechless

appears as if the speaker, which never gives as the giver, which

never moves as if in motion, which is devoid of hunger and
thirst aa if hungry and thirsty,

Q. What is the third sheath?

A. Ibis the five (eubtile organs of sense (jndnendriya) and

mdnas,

By the manifestation of this sheath (vi#éra) the spirit which

is devoid of doubt appears as doubting, devoid of grief and

delusion as if grieved and deluded, devoid of sight as if seeing.

Q. What is the Vijndnmaya sheath?

A. [The easence of] the five organs of sense from this

sheath in combination with duddhi.

Q. Why is this sheath so called the jiva (personal ego),

which by reason of its thinking itself the actor, enjoyer, &c.,

goes to the other oka and comes back to this? *

A. It wraps up and shows the spirit which never acts ag

the actor, which never cognises as conscious which bas no

concept of certainty es being certain, which is as never evil or

inanimate as being both.

Q. What is the dnandemaya sheath?
A. It is the antahkarana, wherein ignorance predominates

and which produces gratification, enjoyment etc.

It wraps up and shows the spirit, which is void of desire,

enjoyment and fruition as having them, which has no condition-

ed happiness as being possessed. thereof.

Q. Whyis the spirit said to be different from thethree bodies?

A. That which is truth cannot be untrath, conscionaness

inanimate, bliss, misery, or vice versa.

Q. Why is it called the witness of the three states?

A. Beifg the master of the three states, it is the knowledge

of the three states, as existing in the present, past and fature.t

* That is to eay, first trom birth to birth,—Zr.

$ Tt is the stable basis upon which the three states arise mnd disappear,

&
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Q. How is the spirit different from the five sheaths ?

A. This is being illustrated by an example:—

“This i is my cow,” “this is my calf,” “this is my son or
daiighter,” “this is my wife,” “this is my 4nandamaya sheath,”
and so on*—the spirit can never be connected with these

concepts; it is different from and witness of them all. For it

ig anid in the Upanishad :—

[The spirit is} “ nanght of sound, of tonch, of form, or colour

of taste, or of smell; it is everlasting, having no beginning or

end, superior [in order of involntion] to Prakriti, whoever

correctly understands it as such attains muéti ( liberation.)”

The spirit hag been called [above] sat, chit and dnanda,

Q. What is meant by its being sat (existence) ?

A. Existing unchanged in the three divisions of time and

uninfluenced by anything else.

Q. What by being cAzt (conscionsnese) ?

A. Manifesting itself without depending upon anything

elee and containing the germ of everything in itself.

Q. What by being dnanda (bliss)? ,
A, The ne plus ultra of bliss.

Whoever knows without doubt and apprehension of its being

otherwise, his self as one with Brahma, which its eternal, non-

dual and unconditioned, attains moksha.

APPENDIX

awe eT

~~“Ti the opening Sloka all drisya is described ns andtma (not
spirit) and the spirit of one possessed of right discrimination is

ealled drik. These two Sanscrit words are thus described in

the author’s Brahma ndmdvalimdlé or the String of names of

Brahma, Sicka 18:—“ Drisya and drik exist, different from

each other; the former is mdyé and the latter Brahma—this

is celebrated in all Vedantic works.”

* The “heresy of individuality” or atavdde of the Buddhist —Tr,

+t Difierentiated matter.
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i.

” Sarira (body) is derived from the root s‘ri, to shrink, and
ia called because it shrinks with age or when the knowledge
of identity of self with Brahma is realised.

Deka (body) is from the root da4 to burn, so called on

account of its being burnt up after death or at all events by

the three-fold pain in life (vide supra).

THE ATMABODHA OF SRIMAT S'ANKARA-
CHARYA,

(Translated from the Sanskrit by B. P. Narasimmiah, F.T.S.)

Tas plan adopted in the following translation is, thet the

targinal numbers shell denote the respective numbers of the

S‘lokams in the original, and that the rendering shall be as

literal and verbatim as possible.

1. The work called A’rMasopua, which is desired by

religions observers, and by sinleas and dispassionate seekers

after Mokskam, will now be written,

2 Q. Ofso many ways to Moksham, why should know+

ledge, or wisdom, or Gaydnam alone be the chief ?

A. That relationship which exists between the fuel,

&c., and the fire itself, in the culinary process, exists also

between Tapas, &c., which are the several means of attaining

Moksham, i.e, Niredna and Gnydnam itself. Aa fire is the

most important of ail the materials necessary for cooking, so

Gnyénam is the most important of all the means for attaining

Moksham.

8. Q. Karma, iv¢, ritnal, has got wonderful power.

While e small portion of snch Karma can wash off all Agnyd-

nam or darkness, how is Gnydnam uecessary?

A. Since Agnydnam and Karma are not hostile to each

other, the latter cannot destroy the former, ¢.g., 24 dirt cannot

wash off dirt, a0 no amount of such Karma or ritualistic obser-

vances can dispel that (spiritaal) darkness—Agnydnam. But
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Gnytnam or Light (spiritaal) alone, whieh is self-shining, cat,

remove Agnyanim as the Sun drives off his opponent Darkness.

. 3 Q How is it possible to attribute Keealateam, i. a

Oneness, to Atmé which appears as different in different,

individuals?

A. ‘The sun is far away ftom the clouds, and is larger

than the largest of them all. Still each patch of a clond,

screening the stin from us, gives him a distorted and a special

aspect. This distortion and differeuce in appearance is due,

not to the sun who is all-shining and has a uuiform existence,

but to the nature of such clouds, And no sooner the clouds

vanish than the orb of light is seen to be one and the same,

This analogy holds good in the case of Atmdé peeping out

through so many loop-holes of bodies. When the clond-like

Agnyénam or spiritual darkness disappears, that one Atmd

shines everywhere,

5. Q. How can dtmd have the quality of oneness, i.
non-duality, inasmuch as he hag the knowledge of actions,

which knowledge establishes Dvastam or duality ?

A. The knowledge of things in their trae light (Vaatu-

tatwa-gnydnam), liberating Jive from the fetters of ignorance,

renders it pure, and dies away with that fetter-like ignorance,

just asthe particles of the water-purifying seed sink down

with the sediment which they separate from the impure water

in the process of purifying the same.

6. Q, How can one consistently deny the reality of

this worldly life, this material existence, this samaéram, while

we are enjoying it?

A. Just as dream, which seems to us to be o reality

while wo are dreaming, is not so after waking, ao the world of

pride—Ahankdra-prapancham—which is samsdram, to one who

is blinded by love and hatred, appears to be all real or sub-

stantial eo long as that one is involved in it, or enamonred of

it ; but no longer so after the acquisition of trae knowledge or

Gnyénam,
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_ % So long as the All-snpporting Advayam—non-dual—
Brahma fs not recognized, so long this world ie belived in as 6

teality as mistakeably as one who discovers the real silver in

the brightness of a pearleshell.

8. Asthe water bubbles rise, exiat, and burst in an ocean,

#0 the worlds appear, exist, aud disappear in Upddant Param

éovaré or Material-cause-lihe Paramésvara or god.

9, Althongh the ornaments ate of different shapes, yet they

do not differ from gold in their quality ; similarly the creatures

though of diverse forms, are not different from the Creator—the

all-pervading, omnipresent, Sacichidénanda-evariip Atma.

10. The ruler of mind and all other senses, the all-pervad-

ing Paramdtma, under the cloake of Stidia, Siiksima, and

Kérana S'ariras, seems divided. This divided appearance ceases

with the destruction of such cloaks, This is like the bits of the

A’kas’as of different vessels, or finite spaces, becoming comming:

led with the universal A’ka’sa, of Infinite Space, such when

‘vessels ate destroyed.

11, As tothe water itself, which is naturally white and

sweet, the qualities of bitterness, yellowness, &c,, resulting

from its contact with different avils, are attributed ; so, to Atmd

who is Sackchiddnanda and who is castelesa, nameless, and pro-

fessionless, are assigned some caste, name, and profession, only
through the Upddiis—or canses or under the colour—of Sthila

Siikehma, and Karma S'ariras.

12. Stila S'artram:—is that which is made up of five-

foldly sub-divided five grand elements of Earth, Water, Fire,

Air, and A’kés'a or Ether, which is the creature of Agami

Sanehita Prérabdha Karma and which is the seat of the enjoy-

ment of pleasure and pain, joy and sorrow.

The Method of Panchikaranam.

Panchtharanam means the mixing together of the fivefold,
sub-divisional parts of each of the five grand elements, ez.,
Harth, Water, dc.
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The procsss of such miature i

Of the five grand elements, divide each into two parts, keep
‘ong part separate, and divide the other part into sub-

divisional parts ; and the blending together of each of these

four sub-divisional parts successively with one snb-divisional

part ata time ef every other grand element is whet forms

Panckkaranam. Yor inetance, divide the Earth element into

two parts ; keep aloof one part, and snb-divide the second part

into fonr parts again. Without mixing these four snb-

divisional parts with the first part of the earth element already

set apart, you must mix each of these snb-divisional parts with

one sub-divisional part, at a time, of every other grand element

(here earth element is excluded).

‘The following table of Panchikeranam is intended to illus-

trate in detail the names of Manas, &c., resulting from the

ssid process of mixtare ;—

‘TABLE OF PamOmIKanaNAM.

‘Ata,

‘Akasa,

(Atr or Ether)! yianse, | Buddbi. | Ohittam, | AhankSrarm,
‘karanam.

famine | lady DatosSqmnine wing) wayova.| Prantvayavo. |Apiusriyara,
sara,

Tijas | Fnwendijan|” urinate

Blain Pete LEY | Bam moe aus of
: ‘Taate o

oe Har, Touch or Skin, |yam, ‘The sonee| Bmelling orHearing: Tengen ling
lof Sight or Bi ne,

Rebdn. Rupe, (White) Gandba,
Boma. Teach, bape ot Form, Hare. Smell,

* Ga

(Gar)
Pgyvindriyam|Wégaudsiyan, } Panindsipam. 00)The sures of | Tho senae of | “adéndziyern, Tasnos ot ie,

sense
i

‘The

“hae | toad | Bestor Beet | tela | recy
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Tae EXENPLIFICATION oF AxA‘sAM.

The description of the Tatwams, resulting from the com-

mingling of fourfold-divisioval parts of Alkaeam and one sub-

divisional part ata time of evary other grand element tian
Avka&eam, is as follows ;—

(@). From the union of one of the four sab-divisional parts

fo Akasam and one sub-divisionel part of Earth or Matter,
sprang Ahankdram,

(2). By a similar process of the union of # pert of Akésam

and a part of water, resulted Chittam.

(©). A partof Akésam and part of Fire together produced

Buddh,

(@). A part of Akésam with » part of wind or Vayuva

yielded Manas.

The first and unsubdivided portion of Akasam became

Anthakiaranam.

THE EXEMPLIFICATION OF Va‘vuvu,

(@ On the similar process as above

a part of Vaynva-+a part of Earth = Apdnavdyurn,

@). Do, + do. Water=Pranaviyucu.

©. Do + do, Fire = Uddnavdyuou.

(@). Do + do, A’kisam =Samandndyuru.

The unsubdivided first half of Véynva became Vydna-

odyupu.

THE SXEMPLIFICATION OF Fine.

(a). On the above process

A part of Fire +-a part of Barth = Ghranendriyam.—

The sense of Smell,

> Do. + do. Water =Jiwhendriyam.—
The sense of Taste,

(). Do. + do Vayuva= Twagendriyam.—
The sense of Touch,

(@). Do. + do Akssa= Srotrendriyom—
The sense of Hearing.
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The ansubdivided half of Fire became Chakshurendriyam—

The sense of Sight.

THE EXEMPLIFIOATION OF WATER.

©. On the same process
a part of Water-+a part of Earth= Gandke,—Small.

(4). = Do. + do. Fire=Rupe.—Form or Shape.

(). Do. + do, Vayuvu=Spersa.—Touch,

(2a Da + do. Akasa =Sabda,—Sound.

The unsubdivided half of Water became Rasa.—Taste.

THE EXEMPLIFIOATION oF EanTa on Marrer,

(a). Again on the same process a part of

Earth or Matter+a part of Water =Pdysindriyam.—

The sense of Exeretory Organs

(). Do. + do. Fire—Padendriyam—

The sense of Feet.

{e). Do. + do. Vayuva—Panindriyam—

The sense of Hands,

@. Do. + do. Akaisa— Vagendriyam.—
The sense of Speech.

The unsnbdivided half Earth element became Oopasten-

driyam.—The sense of Generating or Generative Organs,

The group of Panchikaranam (Panchikaranakadambam):—

I. Anthéhkaranam, Saménay4ynvu, Srotendriyam (The

seuse of Hearing, or Har), Subda (Sound), and Véyéndriyam

(The sense of Speech, or Month)—these five form the Group of

A’késam or Akasehadambam,

IL Manas, Vyénavayuva, Twagendriyam (The sense of

Touch, or Skin), Sparsa (Touch), and P&nindriyam (The sense

of Handling, or Hands)—these five form the Group of Véyuva

or Véyukdambam.

TIL. Buddhi, Udénavéyovo, Chakshurendriyam (The sense

of Sight, or Eyes), Rapa (Shape or Form), and Pédéndriyam

(The eonse of Feet, or Feet)}—these five form the Group of Fire

or Téejahkadambam,
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1V. Chittam, Prénavéyavu, Jiwhendriyam (The sense of

Taste, or Tongue), Rasa (Taste), and Péyvindriyam (The sense

of Excretion, or Excrotory Organs)—these five form the Group
of Water or Jalakadambam. ‘

V. Abankdram, Apénavéyava, Ghrénéndriyam (The sense

of Smelling, or The Nose), Gandha (Smell), and Oopastendri-

yam (The sense of Generating, or Generative Organs)—thesa

five form the groop of Earth or Matter or Prithvitadambam.

18, Sdkshmasariram;—is that which is composed of five

vayus (Prins, Ap4na, Vydne, Udéna, and Saména) hesitating

Manas, determining Buddhi, and the senses (Touch or Skin,

Sight or Eyes, Hearing or Har, Taste or Tongue, and Smell or

Nose ; and speech or Mouth, Hands, Feet, Excretory Organs,

and Generative Organs), is born of Smell or Sukshma elements

undivided into five parts, and is the chief internal seat of the

enjoyment of pleasure and pain, In brief, Sikehmeasariram

is the one internal seat of experiencing that pleasure and pain

which is not to be found in Atm&

14, Kéranadeham ia the prop and support of the other two

achame, viz. Sthilea and Siikshma, The indescribable, the

eternal Méya or Avidy4 is the means of Upddii which causes

the Stkiéla and Sukshma dehams. But we ought to assure

ourselves that that Upddhi is quite different from the three

Sartras—Sthila, Sikehma, and Karana; and that Jive itaelf

is made known by Akamsabdam.

15, As 8 erystal, covered with divers-colonred clothes, is

still pure, so the pure Atmé, though enveloped by jive Kosams,

viz., Annamaya, Pranamaya, Manomaya, Vignyanamaya, and

Anandamaya slong with Hunger, Thirst, Sorrow, Love,

Decripitade, and Death, is still untouched by, unconnected

with, and different from, any of those outer sheaths

16. As you separate rice from husk and dust, so by means

of Sravana, Manana,and Nidhidhyasana, you should ascertain

what is Atmé, and know him to be separate from this body

composed of five Kosame,
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17. A‘késam, shapelessly exiating everywhere, ia reflected

only in the pure transparent substances. So also Atm&, who

is shapelees and is everywhere, is reflected in, and seen by, the

mind alone, which is not stained with Love, Méham, &c,

18 Atmé, who is separate from Sarira, Senses, Manas, and

Baddhi, and who ia an anconcerned witness of the actions of

Anthéhkaranam which is made up of Ménas, Buddhi, Chitta

and Abankéra, must be known as the sovereign who dis~

interestedly supervises every deed and action of the Vazirs,

&e., in obedience to his order,

19. As the Moon, screened by the passing clouds, seems to

move, so Atmé, covered with the objects of senses, &c., Cndriya-
vishayamulu) seems to move, and act, with these senses, &.

But the Mumukshus or the Aspirants of mokskam (or Nirvana)

must understand Him otherwise—as unconnected with the

action of any such senses.

20, As we attribute blneness &., to the sky, s0 we

ignorantly attribute body, sensea, qualities and actions, to that

Sachchidananda Atma.

21. The attributes of agent and subject are as falsely

attributed to Atmé, as the motion of water, wherein the moon
is reflected, to the moon herself. This is the ontcome of the

ignorant mind,

22. Atmé is also devoid of Raga (Love), Ichchha (Desire)

Sukha (Happiness), and Dukkha (Misery), which qualities are

the isenes of Buddhi, for they are present in Jagrat (Wakefal

state) and Swapna (dreaming state) alone, and absent in

Sushupti (Bleeping state), 7, ¢., in the absence of Buddhi.

23. Then it is doubted what the characteristic feature or

Swarupa of A’tmé is, As light characterises the sun, coolness,

water, and heat fire; so Sath, Chith, A’nanda, Nitya and

Nirmataiwn typify Aims.

24. divs, the reflection of Sachchidétmé, with the determine

ing quality of Baddhi, and without having any experience of

the teaching of Sratis, pretends to recognize things.
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25. Atmé haa no Viédram and Baddhi has no Gnyanam at

any time. Still Jive, mistaking itself for mAnas, &c., regards

itself as the doer and observer,

As the iron-ball, becomiag one with fire, poasesaes the qu&lj-

ties of redness and barning; so Atmé (to all appearances),
becoming one with Anthahtaranam, seems falsely to think that

He Himself is the doer and the seer; but these latter qualities

of doing and seeing do not really exist in him. This is how

Mumukehis ought to understand Atmd.

26. Now, how does A’'tmé, imposing upon Himself other

qualities experience pleasure and pain?

As the fear is the necessary conseqnence of mistaking @ rope

in darkness for serpent; so the mistaking of A’tma for Jivs is

the source of all pleasare and pain, and the fear of several

births and re-births, But the clear knowledge of the dis-

tinctions in the two cases is the end of all fears, all miseries,

and all births and re-births.

27. Why will not A‘tmd be recognized by Buddhi, Chittam,

and Ménas, which are so close to Him?

The fact is that, as the light enlightens the globes, &c., and

shows them ont, while these globes, &c., themselves in retarn

cannot enlighten or show out that hght; so Atmé enlightens

and enlivens the Manas, Buddhi, Chittam, Ahankdram, and

the senses, but cannot, without Himself, be in return enlight-

ened and enlivened dy them.

28. When it is said that A‘tmé, though not comprebensible

by Ahankéram, is still cognization by Gnydnantaram, it in re-

plied that there ia no Gnydnantaram apart from A’tmé.

For, as one light does not require the belp of another light

to make itself known, ao A’tmé, who ia but Grydnam, needs not

other Gnyénam to know Himeelf,

29, Then, if A’tmé cannot be known by Buddhi, &c., what

are the means of knowing Him? Aa the decisive word ofa

lapidary distinguishes a precious stone from a worthless one,

so A’tmé is knowable by the help of Mahdpahyams, t,¢., Védas,
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which tell us that all the difference between Ainchidgnydtwa

Jivdtmé and Sarvagnydimé Paramdtnd is chimerical, and lies

ouly in disqnisition and xot in the real import of the eternal

His of Sushupt. Cf.—the distinction of largeness and small-

nese of seas exists only in the presence of shores and disappears

in their (shores) absenes,

80. So long as one fancies a serpent in a rope, so long is he

sonk in that fear ; bub no sooner does the distinction between

rope and serpent creep in, than does the dread of the serpent

vanish from one’s mind, Therefore, you should know once for

all that all the bodies are creatures of Avidyd and are subject

to decay and death, hanger and thirst, sorrow and love; and

that your Self ia that Brahma, who is cvove all Avidya, and is

not affected by old age, &c.

31. [Having explained (in Slokams 15—30, both inclusive)

Sravanavidhe which teaches us by Veddértham (the meaning of

Vedas) to see that which is on the other side of ont physical

sight, Mananodhi is now explained in the following five

Siokams, i. ¢., 31—35, both imclasive.]

It should be known that A’tmd is characterised by “I”

because He is different from Sthida, Sukshma and Karana

Sarirams, has not those six changes of Asti, Jayate, Vardhate,

Parinamate, Apakshiyate aud Vinasyate ; and that, becanse he

has no senses, he has therefore no sensations as well.

32. That becange A’tm4 has no Manas (has no Préaam, is

pure, &c., ag Srutis tell us). He has no Sorrow (Duhkha), Love

(Raga), Hatred (Dwesha), &e.

33, [What a Chela experiences by the help of a Gurn, the

author explaina in the following three Slokams.]

The author says, “I (A‘tmé) (baving no Buddhi)am Mirgunat,

i.e, have no Gunams or attributes ; (having no senses), am

Nishkriyah, i. ¢., actionless ; (having no distinction in all three

conditions of Jagrat or wakefal state, Swapna or dreaming

state, and Sushupt or sleeping state), am NityaA, i. ¢., everlaat-

ing ; (having no Manas), am Virvitalpah, i. ¢, desireless ;
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(having no connection with anything), am sinless and omni

present ; (having no Lingadeham filled with Skodasahala or 16

kalas), am Nirvikarah, i. e., formless ; (having no relationship),

am Nityamudiak, i, e, separate ;and (having no Anthbkaran&m,

the creation of Avidya)am Nirmaiah i.¢., have no Ragadirupa

Malinyam or the dirt of Love, Hatred &c.

34. (What is the Swarapam of this A’tmé?) “I, i. ¢., A’tmé,

like A’kdsam, am an endless entity pervading the inside and

ontside of the whole universe; am always impartial and not

bound by any ties of affection, &c.; am pure ; and, being fall

and filling everything, am motionless.

$5. “Lam that very Brahma who is the embodiment of

the eternal entity, purity, freedom, oneness, eternal and un-

divided bliss, non-duality, and that which is endless and in-

destructible iz all the three periods of time.”

36, That the grandest desire of the Mokshik form can be

falfilled by Sravana and Manana, is explained by Nidhidhyd-

sana.

‘The constant practice of thinking, in the aforesaid ways, of

one-self becoming Brahma, destroys the powers of Avaranam

and Viskhepa, both of Méayic origin, as the best medicine cures

a disease.

37. (fo practise this Yoga or what is said above, certain

necessary methods and conditions will be explained.)

Sitting in a solitary place, being desireless, curbing passions,

fixing Buddhi npon nothing eles than A’tma, one should

Ineditate upon the identification of one-self with that A’tms

who is oneand Anentam, i. ¢., has no distinction of place, tine

and things.

38, In respouse to the question, which naturally suggesta

itself, viz., “How is it correct to assert the oneness of A’imd

while this perceptible world exists in Jagradvaksta?”—it is

aaid that one, possessing pure Aut&hkaranam or internal sense

(in other words mind), immersing this perceptible universe in

A'tmé, mast always meditate upon one’s identification with that

A‘tmé who is like clear sky or A’kasé.
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39. [Now it will be told bow to reject this world as the

creation of Avidya and how to ascertain that one-selfis Atma].

One, thet has the knowledge of the real nature of things,

nejecting everything that pertains only to shape, class, &c., as
the child of Avidya, will assume that form which fills all space

and possesses Saf, Chit, and Anandam ; in brief, will become

Atma Himself,

40. Again, if may be asked,“ How con the onencss of

Atma be asserted while the existence of Yriputi is quite

palpable?”

In reply, it is said that, since Atma is the embodiment of

Chit, Ananda, aod Ekatwam or Kevalarupi, the differences of

Triputibhavams cannotcreep in; and that Atma is self-reful-

gent and self-shining.

41. [From the 37th—40th Slokams (both inclusive)

Manana Niyamam was explained. Now the obvious result

of meditating upon that pure Atma will be told.]

According to the above process, by incessant Dhyanam or

meditation in Antiéhtaranam, Guy4énam is created ; which

Gnyénam will, like fire, burn to ashes the whole world of

Agnyénam.

42, Here it is stated that, as the identity and unification of

Jiva and Atma is known, the Avidyaic belief that himself ia

body, senses, &., will vanish ; aud one will sce in one-self that

undivided and indivisible Atma.

As, when dawn expels the previous darkness, the sun shines

most. brilliaatly ; so, after Gnydnam dispels Agnyénam or

mental darkness, the aun-like Atma shines like a glorious light,

43, [ While Atma. is always glowing in the form of Gayénan.

how is it consistent to say that He cannot be approached daring

the period of Agnyinam, bat only by the help of Gnydnam,

aftera time ? This seeming inconsistency is removed by the

following illustrative explanation.]
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Just as the wearer of a neck-lace is nnconscions of it—the

tangible real thing—when his mind is directed away from it

or is engaged upon something else than the neck-lace, and to

him it is practically not existing only when his mindis

brought to bear upon it ; 80 also the wiping-of of Avidya oF

Agnydénam, which is Gnyiuam itself, enables one to know

Atma. .

44, [Hlow is it right to assert the identity of Jive and

Atma, while it is natural for Jiva to have a separate existence

from Atma 7]

The same delusion, which ercatcs 9 thief out of the trank of

atrecin the dead of night, leads us also to funcy the attri-

Dntes or essence of Jiva in the Omnipresent Brahma. But,

when the true nature of Jiva is known, the essence of Jiva

ceases to be seen in Brahma.

45. As the sun-rise helps a man, groping his way in ulter

darkness, aud ignorant of sides and directions; so Gnyinan,

resulting from the practical knowledge of the identity of Jiva

and Brahma, roots ont all the fanciful distinctions of Zand

mine:

46, The perfect Atma-knowing Yogi, with his Gnyanic

eye, sees the whole world as casting zn himseif and as dessole

Atma-like self.

47. [Howcan you say that this world, whiel is plainly

visible as an independent entity, is nothing different from

Atma? The reply is as follows :—]

‘This whole world is Atma and nothing bnt Atma. As there

are no vessels, &c., which arc uot made np of matter, so there

is nothing which is not Atma. Conseynently, the Gaydnee,

erone that possessca Gnyfnam, sees or regards the whole

world as his own aclf.

48, The shirking off of the pre-existing three Upédhus, viz,

Sthila, Stikshma, and Kairana, and three attributes or Giu~

noms viz,, Satea, Rejase, and Tamasa, by an Atma-Gayiini, is

said to be Jivanmedt. Snch Covance as is in this condition
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with the concomittants of Sat, Chit and Ananda, assumes the

form of Brahma, as on insect—Kita—assames the form of a

fly—Bhramara,

49. Having tided over the great ocean of desire by the help

‘ofa ship—Gnyinam,—and killed giants—Love, Hatred, &c.,

—the Yogee is seen possessing the means of Same, Dama,

Uparati, ‘Tutiksha, &e,, and fixing his Chittam on Atma,
60. The characteristic of a Jivanmukta is as follows:—

“The Yogce, who is a Jivanmukta, having renounced all ex-

ternal pleasures aa transient, and overwhelmed with the happi-

ness of knowing and seeing and becoming (rather attaining)

Atmaswarnpa alwayy shines most brilliantly by self and un-

borrowed light as the light in a vessel or a globe.

51, {What kind of life most a Jivanmukta lead till Karmee

effects are all exhausted #]

Though he isa mere spectator in Sthilu, Sikskme, and

Kérane Vehams or bodies the Atmagnyéui or Jivanmukta

must regard himself to be, lke Akdsa, intact with the

attributes of Sthidatiwu, Sikshmatwa, &c.; though he knows

everything, he must be as an ignorant person; and he must not

have a liking for the enjoyment of the andesired-for pleasures

when such happen withont his efforts. Ile must pass over all

pleasnres as smoothly aud as unconcernedly as wind.

52. [Where is Videha Kaicalyam when Sthila, Stkshma

and Karana Dehans or bodies are all destroyed ?]

As water mixes with water, air with air, and fire with fire;

so, after the three kinds of outer cloaks, viz., Sthila, Sikehma

and Karana Sariras, are destroyed, the Gnyéuce becomes moat

inseparably and indivisibly one with the all-pervadtog form of

Brahma.

* 63, Who is Brahma?

That something, then posscssing which there is nothing
more advautageous to be possessed, whose happinesa or blisa

is higher than t the highest kind of happiness or bliss, and farther
than which nothing is to be known, is to be regarded as Brahma.
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54. That something, after seeing which there is nothing

more to be seen; after becoming which there is nothing more

to become, or, in other words, there is no more rebirth ; and

after knowing which os oneself there is uo more to be known

—that something is Brahma. ‘

55, That something, which fills everything brimfal and

crosswise, above and below ; which is of the form of Sath,

Chith, and Ananda; which is indivisible or has no second to

it; which is endless ; which is always present; and which is

one and one alone ;—that something is Brahma.

56. What is viewed by the Upanishads as everlasting, as

the very form of perfect and uddivided bliss, and as the unity;

while non-Brahmie Dehas,Indriyés, or senses, &c., are regarded

as false and powerless—that ia Brahma.

57. [It is said that Brahma, Vishnu, &c., possess perfect

bliss. Then, why do not those, that perform sacrifices to obtain

the Lokams or regions of Brahma, Vishuu, &e., become Brah-

ma himself ?}

It is replied that the bliss of Brahma, Vishnu, &c., is only

a unit in the great whole of the perfect bliss of Atma, They

—Brahma, Vishnu, &c,—possess a proportionately very smalt

amount of bliss, and are proportiouately very small beings,

58. [While it is palpable that every body loves the non-

Atmic Deha, Indriyas, &c., how can you assert that Atma atone

is the object. of onr love? ]

Since Atma pervades everything, and every deed or action,

like ghee in milk, when we love anything or any work, we

love, not the thing or work, but the underlying Atma in then

both,

59. [Here below it is explained how to know that Atma is

pervading everything and everywhere. }

What is neither thin nor thick, neither short nor long
neither lives nor dies, possesses neither form, attribute, caste,

nor name, is Brahma or Atma.
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60. What gives light to san, moon, stars, &c., and what

cannot be enlightened by sun, moon, é&c., and what lightens

all these shining objects, is Brahma.

ft. Like a red-hot iron ball, Atma, pervading the whole

world both inside and outside, enlightens it ; but, without being

enlightened by anything else, shines with its own light,

G2. Brahma is something distinct and different from the

world ; yet there is nothing which is not Brahma. Like wa-

ter in the mirage, the existence of the world, as distinct and

different from Brahma, is a myth.

63, From the real wisdom, trae knowledge, or Tutwa-

gnyana, it is concluded that everything, that is seen and

heard, is that Individual, Sath-Chith-Anands Brahme Himself,

and no other than Brahma,

64. [Why is not that Omnipresent Brahma visible alike to

Agnyana Chakshus ot Agnyinic eye as well as to Gnydéna

Chakahus ?} .

An Atmagnysni alone can see the Omuipresent Sath-Chith-

Auanda Atma ; while one, that believes in the fact that body,

&c., are themselves Atma, cannot see the Omnipresent Atma,

as a blind man cannot eye the brilliant suo.

65, The Jiva, —being purified of all kinds of filth which is

the source of all Sansara, by the gnydnam acquired by means

of Sravana, Manana, &c., 03 aforesaid,—shines like the burnt

gold, with its inherent brilliancy.

66. Driving off the Agnydnic darkness and rising in the

Hrudakasa, the all permeating, the all supporting Atma, like

the Guyénic San (Bodha Bhanu) shines and enlightens the

whole world,

67. Hoe, who has given up all kinds of observances, does not

care for any side, any place, and any time; and acqnires that

alloccuping, cold &c,,—killing eternally happy and eternally

laminous Swimtmatirtha self-explaining (?) water—he becomes

omnipresent and eternal, or, in brief, acquires omnipresence

and eternity,
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APPENDIX 10 THE ATMABODHA.

ay B, DP. Nanasinwian, B. A. F, T. 8.

‘

The matginal numbers in the Translation refer to the

Slokams in the original.

12. The following table illustrates the process of the mix-

tare of the elementa forming Panchikaranam.

In it the letter E represents the undivided half of the

+ Earth Element.

— W — Water

—— F -~— Fire —

-—— W — Wind _—_—

—— A — A’hisa or Ether

e represents the fourth part of the remaia-

ing half of the Earth Element,

—— Ww —— Water
— tf — Fire aed

—— w —— Wind —_—_

a A‘késa

The following is the Mnemonic Table of Panchikaranam:—

A | aw uf | aw ae

wa | W wf | ww we

fa, fw F | tw fe

wa | ww wh | W we
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Atma is the 7th principle in man. (Vide Esoteric

Buddhism, p. 21, on Atma, Manaa, and Buddhi).

Antéhkaranam is the internal sense or sense of senses. [On

several meanings of Kerenam, wide Amaranighantu, 3rd Canto,

211 sloka] The colloquial meaning of love, favour, &ec., is

vaguely and looscly applied to it; for true Jove or favour springa

from the heart of hearts or internal heart and is not superficial.

Manas, Baddhi and Chittam:—Thongh apparently theso

are one and the same, yet they are different from one another

in their respective qualities. Ifunas is what is generally

called Mind ; bat in reality is it only the doubting mind—while

Buddhi is the determining Mind and Céttam is the unsteady

und fickle mind, While Afanas doubts and suspects everything,

Chitiam dwells only for a moment on an object and then passes

on to another, and go on, bat settles nowhere permanently, as

listless birds fly from branch to branch and fly again, Buddhi

plays the part ofa jndge. It settles the issues of doubting

Manas, This is the result of deliberation.

Ahankéram:—(Vide Gurnbalaprabodhika, lat Canto, Verse

204—Garvobhiménéhankard, &e. Here Ahankéra is said to be

that which canses the feeling of the superiority of self.) It is

the sense or love of personality. Mr. Sinneti, in Esoteric

Buddhism (p. 88) says that “ the student must bear in mind

that personality is the synonym for limitation.” This seutence

yethaps, in other words, means the limiting or confining

everything to one’s self or person, and finding nothing beyond

to be attributed to, and thas narrowing the sphere of true

apprehension and comprehension. This love of superiority of

one’s person is the source of much evil as we all know.

Samdna Vdyuvu:—lts scat isin the navel or thercabout.

It digesta food and distributes the digested portion to all parts

of the system, and causes the being to live healthily,

Vydna Vayuou:—lts seat is in every part of the body. Its

fnnetion is to create perspiration, horripilation, &c.
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Udén Veyuou:—Its seat is in the neck or near the throat.

It gives the power of talking. It brings up the sound.

Préna Vayuvu:—ita seat is in the chest. Ite function is to

cause respiration, ,

Apdna Véynou—tte seat is in the excretory organs (Cf:

Gadépanah. Amaranighantn, ist Canto, 64th verse) It

expels matter and orine from the body.

For a more detailed explanation of this difficult sabject of

Panchiharanam readers who understand Telugu are requested

to refer to the Telugu Stthéramdnjan’yam annotated by

M. R. Ry. Palaparthi Nagesvara Sesthralu, Part IE, verses

41-42, pp. 86-90.

14, Akamsabdum in this verse means the sound of 1.7. ¢.,

the remembrance of personulity or self-love. J:vais full of

this quality from which Atma is free.

15, The five Késams or the five coverings or coats are:—

Annamayakésam:—That physical body of hesh and blood which

is born of food and semen, grows by food, aud is bulky and

composed of limbs.

Pranamayakésam:—It is made up of five Karméndriyams

(Vadgindriyam, Pinindriyam, Pédéndriyam, Péycindriyam and

Oopasténdriyam), aud five Prioams (Prdna, Apdne, Vydna,

Udana and Saména). Vide the last. and 2nd columns, fron

above, in the Table of Panckekaranam given in the Translation

of the 12th Slékam.)

Marémayakésam:~—Is made up of manas (doubting mind).

Chittam (unstcady wind), and five Gnydnendriyams—Thwak,
Chakshus, Srétra, Jihea and, Aghrana—Skin, Eyes, Ears,

Tongue and Nose, regpeotively for the explanation of which

terme read the érd colnmu from above in the table of Panch:-

karanam in the 12th Sldkam, horizoutally.) .

Vignydnamayakésam:—Ia composed of Budddi (dctermining

mind and Sabda (Sound), Sparsa (Touch), Rupe (Form), Rasa

(Taste), and Gandha (Smell),
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A'nandamdyahostam:—That Ajnyanam itself which is com-

posed of eternal love and delight, and their fanctions which

are the chief cause of the origin of this world.
°

16. S'ravana :—Hearing or listening to the meaning of

Vedas, &.

Manana:—Thinking over such meanings and trying to re-

concile the seeming inconsistencies, and to find out the real

meaning of the Védas and then to begin to actively meditate

upon sach real meaning,

Nididhydsana:—This meditation is used to enable one to

give up the unnatural qualities e¢z., Lust, Hatred, Miserliness,

Vanity, Revenge, Blind Desire ; and to acquire that resolute

belief in the identification of oneself with Brahma.

18. (Vide the table of Penckkaranam, 12th Slokam.

Read let column from above horizontally and refer to the

Appendix on it. )

19. Indrryavishayaméla:—The objects of Zndriyas or

senses,

20. Sateheddnunda A’tma :—Sat (Satya =trne, eternal) +

Chit (Gnyine or omniscienee, adj.: omniscient)+- A'nanda

(Delight or Bliss. Perfect Bhss.) A'tma who is Eternal

Otnniseient, and perfectly Blissful.

23, Sat, Chita A’nanda, Nitya, Normalatra. Sat: that

whieh ig undestroyed in wakefal hours, dream, and sleep.

Chait: Gnyanam or divine knowledge. A’nanda : eternal bliss.

Nitya: that which is cxisting always. Nirmatatea : the parity

and serenity of form and body.

99. Kinchitagnyatwa :—Kuowing @ little or something,

Sarvagnyatwo:—Kuowing much or everything.

31. Asti, Jéyat, Vardhate, Parinamate, Apakshiyaté, and

Vinasyati, Asia =To be or exist. Jiyat? =To be born. Var.

dhait=To grow. Parinamaté=To ripen. Apakshiyaté =To

decay, Vinnsyate=To dic.
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86, A’carandéaht: :—is that power which canses one to

forget that knowledge of oneself though one is seeing one’s

own self; and, absorbing the difference between oneself and

another originates that difference again—~e. g. sleep.

Vikshepdsakt:—is that power which causes the knowledge

of difference in Jégrat and Swapndoasthas, t.¢., in wakefal

and dreaming houra.

40. Thriputi:—is the Sanskrit word for Gnyatra (the

knower or one that knows), Gaydna (knowing) and Gacya

(that, which is known.)

' 41, Dhydaam:—is no other process than active contem-
plation or meditation of Theosophists.

Antakkaranam:—i» that internal sense whose purity,

firmness and work are more to be cared for, aud on whose

adopting the right course and on whose success in that line

depends one’s spiritual development,

Gnydnam is the knowledge, the spiritual or divine know-

edge, which is the resnlt of the work of Antehharanam

working in right direction.

Agnydinam is the antithesis of the aforesaid Gnyénam.

48. Sutwagunams:—Spiritually best qualities.

Réjasagunams -—Materially or worldly good qualities.

Tamasagunams :—Worldly worst qualities.

Jivanmusia :—Literally means one who has given up Jive

or life; but really one who is ez this world though not of it.

49. The fact of an insect assnming the form of a fly is

known in Sanskrit as Bhrama akitanyayam. This law is

known to every school boy in India and abroad. Hindoo boys

have very often tried this experiment and succeeded. The

process is simple. Make a paper box or a tube; pnt a bee and

e green caterpillar with some tender leaves in the box; and

close the box. Then the bee begins ita operation. It sits to

look steadily into the face of the insect; whenever the latter

moves @ little, the bee stings it, This punitory discipline
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continned for a week or so, creates such terror and fright in
the insect that it entirely forgets everything, nay its self-
existence, but the form of its terrible master—bee; till by the

enfl of nearly a fortnight the insect gradually assumes through
this dreadfal active meditation and devotion the very form of

the bee with wings; and flies off 2s a bee when the lid is

opened. This is both practically and scientifically trne. This

explains also the law of Affinity or Molcenlar attraction or

Integration of homogeueous particles und the molecular

repulsion or disintegration of heterogeneous ones.

49, S’ama, Dame, &c.:—TReferring the reader to the article

on the Quatificatzons for Chelaship in the September, 1884,

Theosopiast, in the opening page, for a better explanation of

these terms, I shail here add my own explanation of the same

with the view of assisting those readers that cannot conveni-

ently see the article referred to,

(1) S’ama:—is controlling or overcoming the internal

sense or passion,

(2) Dama :—is cnrbing the external senses or passion,

(3) Uparaie:—is gradually giving up the observance of

all rituals and ceremonies as the acquisition of divine know-

ledge increases, This is the true meaning of Sannyasam or

asceticism.

(4) Titekshé ;—is being nnaffected by heat and cold, joy

and sorrow.

(5) Sradhdid:—is loving the Gorn, the Roler of the

universe, the Vedas and Séstras.

(6) Samadhkdna :—is enjoyiug the tranquility of mind

after finding the satisfactory explanations of the doubtful and

intricate points or AMahdodhyams inculcated by the Gura;—

rather tranquilising one’s own mind after finding one’s Garu’s

teachings corroborated by the explanations given in Sdstras,

52. Vidéhakaivalyan:—A man is called a Jivenmukta,whose

sole profession is the acquisition of Gnydénam. This Jivanmu-

4ia gives no room for A’gim and Sanchit karmams, for he
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neither is doing nor does any action whose consequence will be

in store for his enjoyment; but be is still subject to consequen~

tial results of his past actions or actions of his past life. He

must taste their fruits whether sweet or sour. This is what is

called Prdrabdha which exhausts in its enjoyment. Thus he

the Jivenmukta, suffers fally in his Stila Sarira which dies

the moment the Prdraddha karma is exhausted. He dies now

once for all, and attains the Kaicalyam or Moksham from which

he never returns and therefore has no more rebirth, and which

therefore is called Videhakarcalyam or htorally body-less-

nervina.
:

57. Brahma, Vishnu Stea, §c:—Here Brahma is the

creating principle. The S'estres personify the same, give ita

body, and say that it is the embodiment of Satoagunc.

66. WUridéhésa:—the A’hasa or sky of Hridaya or heart,

This is a figurative word. As the sun rises in the sky, so

Gnydnam, which is compared to the sun rises in the Jlredeyn

or heart which again is compared to the sky.
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+ SHRI-VAKYA-SUDHA.

TRANSLATED WITH NOTES

BY

Manizan N. Dvyivepr, IT. 8.

Bi EHF ST EW Sa TH EH FT ATATT

gear vigwa: aet gia ag easy nt

Form is the object, aud the eye is the subject of all onr
objective perception: the eye, however, is cogntised by the mind,

(the phenomena of) which agai are objects of perception to the

ever present subjective A’tman(spirit), which m the series can

never be the object of any ultunate perception.*

PadaeeqenseradrarienaTs |

ararfraria sort asta eo
The eye, perceiving various forms, such as blue, yellow, large,

small, short, long, ete., reninins all the same—ever unaffected

and uniformly one. [The rule of perception, implied is this:

those are ofjrcts of perception (gaa), which possess the property

of presenting themselves in wany forms: and those are subjects

* Comparc—

ait a iat aaq eTafararafy t

earaenaatt Tsdarasagg: 0
$8 wna Bri erqanh egos t

aft araat at qermerenfieag

Tag wae sn aed

“ Antabkarena 1s the path of communion between soul and body, entiraly

Aisoonneoted with the former; existing with, belonging to, and dying with

the body."—Hastor’s note. Theosophiss, Vol IV, No. 1, 368.
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or preception (ge), with regard to any the same perception

which remain one and unaffected by the forms of the objects

cognised, ]

aterataqgaty Aral Saar

daria aeaATATT RN
The keenness, slowness, or blinduess of sight imply various

properties in the eye, (present the eye under many forms), all

cognised by the mind, which remains one and unaffected. The

same may, by parity of reasoning, be suid of the other organs of

sense, as the ear, the skin, &e,

HMARCTAET: Tass TaTat |
stifiitaanrdtta araaaanar Fart: wy

The mind again is an odject of perception: the Atman cog-

nises the whole phenomena of the mind, er<., desire, imagina~

tion, donbt, Lehef, disbelief, shame, intelligence, fear, etc.;

remaining itself anne and unaffected.

(The A’tman cannot be assumed to be the object of any farther

perception; for such a theory would involve us in confusion ed

infimtum, Nor is the absurdity that the Attman itself ia both

the sudject and objcet of perception at all tenable. The Atman

therefore shines by its own lustre and illumines afl other objects

of perception.)

diate araaan a ate afa a waa

eat Rrrcarsearis areata area fran < v
The (A’tnan) never appears or disappears, never waxes or

wanes. it shines by its own hghtand enlightens the whole

without any (exterior) lelp.

The snbstance implied is this: that, which does not shine

by its own light, is subject to transformation, as Alanhéra

{egoism). Again, A’tman enlightens the whole as areft-wer

and is therefore not subject to change; for that, which does

not shine independently of visible matier (we), is not free

»
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from change (fifa) as coum, cic. Thus Altman, being

beyond all change (fffare) and shining by its own lustre

(erbrara), ever remains the subject (ger) of all knowledge,

an@ can never be object of any ultimate perception. This

subjective Altman is thus proved to be Paramditman. It is

the one implied by eqq in the S'rute qeeafay; and is one with

the qamg implied by qq im the sane. Thongh in this manuer

Altman and Paramdtman are one and the same, it is necessary

to dispel the eynorance which interferes with the realization

of their unity.
The Linga Deha,

faroradaal gat ad iey Hear feaar

qaiseehaeat ereanctefeet te tl
A reflection of the A‘tman in Buddhe eukindles it (makes

the substantially weteral Buddhs lclicve itself to be entire

spirit). This Buddha is of two sorts: Akankdra and A'ntah.

harana. (The doer, the sudject of all action, is Akankdra; and

the Antakkarane or Manus is its instrument)”

BraIseareatat TAT: faveaeqaT, |

aTgararareateaaaaiaargy Wo tl
The onity of Adeakéra wath the reflection of Attmen is as

inseparable as that of a heated ball of iron with the fire that

heats it. Adenkdra identifies itself with the external physical

body also, which thereupon becomes gpiritualized: believes

itself to be all spirit.t

* Comparo—

TM agtratadar a: Raiser rer arat 1
naene fnad astistareaira’ 0

aingaateaar ae: galcateaa 1

wtiahan wet ateacgeaa v
Tat wae neuen

+ Compare—

arg oat Pagrara: sramraneay a 1

deqrey gh a8 are Tete wT dare He
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RRR Trees Farag garhah: |
s St ete os

aes ait aitaned a herd SATZUe N
The indentification of Ahankdéra with the reflection of Aman,

with the physical external shell, and with the sudject of all

knowledge—A'tman,—is respectively exterent (is trom the

beginning of Ahankdra) through actions (2 ¢., a4, a8 those per-

formed during the waking state), und through égnorance

(arrant).
ae s.

wafer: aaaiia Pryhe: were gt

aieareratars Prada wAZT We
Of these three, the herent identification of .thankéra with

the reflection of Aman is never destroyed; whereas; that with

the other two is destroyed by the exhanstion of aq and by

knowledge respectively.

HERNSA BAT WAV TIAT |

megratraraisd: GA: WRT ATT 2°
When Adtnhére merges into orginal rgnorance, sleep is

induced, and the physical body (eaate), which appeared with

spirit by its identification with slhandeira mm the waking state,

becomes as it were lifeless. Adexkdra is half awake, the state

produced iv the wstral bod (f¥g) 18 the one called dream;

and when itis wide awake, the state prodneed 1s sleeplessness

or waking, (Thus all ais dependent on Adenkéra which

when ymte absent asim sleep, gives rise to uone.)*

“The Vedantnc plulosophy tenches as much as Occult philosophy that

our Monad, during its lfc on carth asa trad (7th, Oth, and Sth principlos,)
has bosides the condition of pure intelligenco, three conditions; exz,, waking,

dreaming aud sushupi:—a stato of dreamloss sleep—from the stant
terrestrial concaption, of real, actual, soul-hfe from the occult atand-point.
While man 1s either dreamiessly profoundly nelecp or ma trance-state the

triad (spirit, soul and the mind) ontersinto perfoct umon with the paramidtman
the Supreme universal soul.’—Huutor's Note, Theosophest, Vol. IV, No. 22,

aan smfzted fea sat qeistas |
aal aft Prataa gfetest aarirg n

Faradi ne Ret
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senaraghed Peeerteraqera |

AAA RETA TAN TT Pears ah WA
fhe antaskarana, identifying itself with the reflection of
atman, creates,in dream, the impressions (qrat) necessary

for the action of such apf as affect the astral body (gute

and, in the waking state, the objective realities (our interest in

those realities) necessary for the enjoyment of such arf as affect

the physical form (erate).

waster fegth svererag |

saerraneate aaa Ras Tar Ak
The astral body (Longa deha), which is made up of Bfanas

and akankéra, is essentially material in its nature. It experi-

ences the three states of waking, dreaming and sleeping, as

undergoes also the transformations of death and birth.*

Maya and rts powers.

fag fe ararar: fakes |

fraeaia: fagiie ered creita 23
Having described how fasi@g_is the basis of all our ordinary

intercourse, it is proposed to examine the genesis of this ¥e

from Méya or illnsion, Mdydé has two powers. Vekshepaand

Avarana, of which Vikshepa or extension evolves the whole

world, beginning from the fate to the all-embracing universe,

from Brahma.

aiaioreret afacrrqagt |
meat Barlkkaa at aT TTATT TT ke

This evolution may be described as the attributing name and

form to that Brakmé which is all existence, al] knowledge and

all joy—like the attributing of name and form as 4 (foam),

arr (waves), ay (bubbles), dc., to the waters of the ocean.

* Compare,— ~

Drache aera: |

wearer TEER Hea TAM ATA: Tata 0
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. ©

waters Tel TTT |
~ os .

MTTUAMT AEH? AT AATET HIATT UG Ul

That is another power of Méya-Ararana or immerszon—

which, as the canse of this world, throws, ax it were, the veil

of reality over tle unreal internal distinction between the ob-

ject and the subject of knowledge, as also over the external oue

between Brahma and creation.
= = 2m aN

AAT TAT Ara TSFKEA GATT!
>

_ Pafarararaaraarsita: care oaraeritte: watt

That fees, which shines by the reflection of the immove-

able Aden, the wituess of all phenomena and uonmena, and

which is, as 1t were, one with the easeriic, the external shell,

Iecomes (by the force of Jrarana Sakte) xq in onr ordinary

life 2c. is for our ordinary intercourse termed sfq or soul.

wea Sera Ta, aa TTaTTT |

argat 9 frawrat 82 wreavarit aa, 29
By the force of the same azerana, the witness of all the

qeerae also shines as if it were sig. The aac beg des-

troyed by (rt), this Wlusion melts away,

war aieretey Yeatges frais

a atmagaiga feats aad tl Re

Similarly Brakma appears mampolated into many forms

by the force of that power (Avarana) which covers the distiuc-

tion (anreal distiuctiou) between creation aud Brahma,

sarseargiaaraa Prarie maredats

aera: aTeat a ArT era UR
Here ulso, by the destruction of acarana, the distiaction

between By akma anid creation becomes so far clear, as to enable

us to attribute all change (Pema), ots vate und form, to

the latler und uot to the former.
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ata aria Prt et ara Aaya

ATT TF TACT TART AAT FAT Re Ut
°

All interconrse implies five attributes and no more:

existence (aq); intelligence ( fq); love (saz); form (eq):

and name (arp). The first three of these represent the all-

pervading Bradma, and the lust two the unreal Jogat (world

creation).

* s.

a anes tadtiemig

afrrataararat fra errata 89 0

In the elements, Alisa, Vayu, Tejas, Apes, and Prithor, as

also in the different: degrees of creation, gods, birds, ammals

and men;—the Sat, Che and A’nanda, ore ever one and va

form—that which differs is sumply the form aud the uame,

The course of realising Brahma Tatra

(Samddhi or concentration)

seq aes F abaeraTAT |

warfs waar Pages area she ke tt

Neglecting therefore the wirea! ereation consisting of mere

name and form (abstracting all one’s tterest from the objects of

this world), one (desirons of final absolution) should meditate on

the Satehdanand Brahma, and shonld ever practise mental 3

well as physical concentration.

afined) fataaeq: aabaigiea giz

eqqneraaag afaeg: Targa Re

Mental concentration is of two kinds:—Sarthalpade and

Mirvikalpaka; the former again is of two kinds: Dreshyanu-

viddha und Shabdanuviddha,

ararahaant eeareaatat Faa7 |

SOTAE SHTTAAIST GATES AAT HTIT! WR Ut
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The grargtraataeraafy is the meditation apon the subjec-

tive A'tman,as the witness of the mental world-—the passions,

desires, &e., arising in the Mfénds.

wag: abearrs: ant gratia |
SUATATETASIST AATAT: APT HSTR! WR tt

The qeratraafinerens is the fixing one’s mind on “ I am

(that) Brahma” which is (described in the Vedés)asself-existent

eternal all-intelligence and love, sclf-illuamined and unique

in itself.

RATT TATAT AMS. SAATSTT ANT |

faftaetaarit: caratateradtata te
That is Nerectalpa Samadhi in which, through the ecstacy

of the pleasure consequent upon the knowledge of one’s self

the mentat (gRa) as well as the nominal ( qq) are both over-

looked; and (the mind ) stands like the jet ofa lamp burning in

a place protected from the slightest breeze.*

eds wedaste aaa afer aati

TAIT TATA TTT TTA Nh VO Nl

The separation in any external olyect of sight, of name and

form, from its original substratum, sat 1s external, phenomenal

Caaafia ) concentration (like the internal mental one

described before).

AMSAT TY TT TTTTT |
safarsataad aariedeaa waa

The meditation on the one, unique, and Setchidénanda

Brahma (described in the S'raties), as the only reality in this

universe is (external, nominal ( seqrafam ) concentration,

* Com;

aa at Maret AaR Grea eA |

Afra aaa gad Marea: 1

aaa URS
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store-house is destroyed by the destruction of Iingadehas and

Sanclata, (or that portion of past Karma, which has not yet

borne fruit, plus the resalts of present Karma, which are to hear

their fruit) also has noroom for its operation; for the Lingadeha,

through which all its future manifestations on the plat-form

of our physical frame become possible, has no existence.* ]

The unity of Atman and Parmdtman or Brahma,

BAPTA A AMATI?

faxafatet siverara: oreariiras a8
Jiva is of three kinds. the first is that portion of Brahma,

which is limited (hy Avidyd and Akankéra); the second 18 the

reflection of the Adman into the Lengareha); and the third ia

the one imagined as active in dreams. Of these three, it is

the first only which has any real existence. (If sfrq is only

a limited portion of Brahma, how cau it be Brahms itself?

‘With this doubt in view, 1t is said) :-—

aaa? aera Tay J TTA |

ates, Sara RAS F TATTTT: Re It
The limit (in Brahma, ) issimply imaginary (stnee it is des-

traetible by the merging of Akankéra aud Ardy: into Brahma

by proper knowledge) and the real theng is that which is

limited (v7. Brahma), It is assumed to be Jive only by

imagination, but by nature it is (one with) Brahma,

* Compare— —

arnt: of waits aeaeegeasga ul anager 0

also sraqa Sfaaritaaardta Ter |

afro, area arary aineaqasdtg

qa nv a

also 4 frtar a Grafts Tar at aT:

a gagt § gen gar weardar Saeko
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aafaaer tre Gia reelerar |

TAMCATTATTAgT TAATT ATT UW
It ig the unity of tins imaginary Siva with Brahma, that is

inenleated in sach phrases as qeqaty (in the Chidndogya

Upanishad); and not with the other Jéva.*

remraterar ara Paar |
+ as s

AFAR SAT aren, HST THI WRG
In Brahma exists Jféya in its two aspects of faaq

and arava, whieh, coveriug the unique, unchangeable Brakma,

attributes the nurverse and the soul to it (evolves the

universe trom 1.)

Fiareeahreraa wagrat fe deat

aragehd af art eargeltaag wean
The reflection of Atman in Buddhe 1s the Jéa which enjoys

the frmits of its A@rma;and this transitory aniverse 1s the

tung that 1s eryoyed by it.

sarizarearey sara yas 747

Saget Pera TeMTETa Sara TT RON
The duality (of Jira and Jagat wluch exists from time

immemorwl{ has any reality only till the timet of final

absolution. It 18 therefore useful ouly su far as oor ordinary
intercourse is concerned.

"s Compare—
wehanftdrd ware Sua |

ge: qusaaae aeTe ay eatds 0

sigieraartt aeareatag

waa mTseha AeaaAT TAT

Gat ngeten
{ Compare.~

seit gee Ya Pragardt seats o anata vu
} Compare—

Tet a afi ot, faaat gararyar t

akrarnn did aes 0 dae n
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(This duality is of two kinds: Sarege and sftage the destrac-
tion of the latter is necessary for absolution;* for the name

and form given to the objecta of this world is a creation, purely

mental and obstroctive to absolution, as such.)}

faarirafeaat fray Rerarataet ett t

orga sitaala of get g Beta Wc
The sleep, which, in its two aspects of Vikshepo and Ava-

rana, is the quality of reflected A’tman, covers the whole of

Jiva and Jagat (in sleep) and creates (in dreams) new ones in

their place.

These are called the mffrnfta Jia and Jagat. The

comparison implied is this:—Just as sleep resides in the

frre, Mdya resides, as it were, potentially in amg; and, as

sleep covers the sarapitasite and warq and creates the

wmatanrfea ones in their place, so Miya covers mg and evolves

from it the saraeita sitq and sq instead.)

aatfrare o88 feracaraarfaiae |

at BRTTaT Tat eanieatrera: 2

As these (.Jtva Jagat) appear real only during the time of their

existence, (z. ¢.indream) they are called gfanfiya or imagi-

nary: they are never felt in any other dream after one is awa-

kened from the original dream in which they were experienced.

* Compare.

ara: oder sfiater egeard son deel We aka

Maga verarer Ma zatrastare |

matsaratsaqdtakeigatay u cee uk
+ Compare,

aera wart aft sree gat |

ently cargafad aftr cat ya7 NN

atest |

TAIT NRE RSH
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(The proviens illustration is thus carried to ite legitimate

and logical result As the sitrfes sia and ama are real

only till the dream is broken, so also are sqaaitn aia
and mq real only till the spell of Mdya is broken by qa; and

also es the =mak% is one and unchangeable in the wae
creation, os is 1S in the sasgiee creation. Thus the propo

sition enunciated in verse 37 is established.)

aTirantastat terra, saa |

aread arqaseaey freata saragrice: ave

The wuts fe believes” the sales ana to be real;
whereas the =m sf knows both of them to be false.

SaTTARTALHS AT F SAINT, SaTaeT TT |

aed seater freate aeay qreaiiza: 0 ee

So does the satefie sia believe the snanite aaa to be

real ; but the qremftrmsia (er) knows both of them to be falae.

(This enaeits ora exists only so long as “aEts ofa exists.

Both are therefore unreal to the avantia aa. In sleep, as also

at the time of Pradaya, both these disappear, Brakms alone

sustaining ; so also in those who are ofisegm, absolved even

while living.)

qreatiasttata weed orearitaat

aati dtae area stad azarae Ue

The Pdrdmarthika Jiva knows itself to be one with Braima,

and sees nothing apart from it except perhaps the unreality of

every thing besides it,

arqagaacan® qeaay waTeR !

WATE TAY HAcTgGTAT Tar Weyl

As sweetness, fluidity, coolness and other qualities of water,

are found in the waves that surge on ita bosom, and also in the

foam that plays on the surface of waves :

&
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arirert: afaerrean: dararg sarrerhy |
Tatorarsata aaa ariraTias Wee

So do the aq, frqand sriq—, which are inherent in the

‘gearera, the witness of all—appear in the sarqyrite sera and,

through it, in the arftenfter sre also. ( Vide verse No. 20. )

wy Baer TAT FATTT TaTATHH |

aeas Fey Ae fegeaa aa ger Weal
On the disappearance of foam, its qualities fluidity, &.,

merge into its source, the wave; and, on the disappearance of

the latter, its qualities aguin merge into its source, water, and

remain there as before.

aiirarienstacr St eqeataerite |

aga aiearran Tareas afar een
So, on the disappearance of the imaginary afta its consti-

tuente ( qa, Ferg, arte) flow into its source, the ordinary sit¢

on whose disappearance again all these—~the residauam—flow

into the source whence everything emenated—the quater

Universal Spirit—witness of all.”

0 gta wee.

* Compare,

age Sed wet GeMINT THTNTT |
wereg Haq eat aeqeTAT:

aereearint git Sate eat

wd netudatdl crqmaraftregat un caget WAH Av
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‘Vida-vydsa obtained, by religious ansterities, the discourse

which Krishna held with Arjoona, and, for the following reasons,

from thia discourse wrote the védauta: To humble Kékntst’ha,

& king of the race of the sun, who was intoxicated with an

ides of his own wisdom: ‘To point out, that the knowledge of

Bramha, is the only certain way of obtaining liberation, instead

of the severe mortifications of former yagas, which mankind

at present are incapable of performing, and to destroy among

mien attachment to works of merit ; since, so long as the desire

of reward remaineth, men can never be delivered from tiabi-

lity to future birth. Shankardchdrya worte a comment on

the Védénte and a disciple of Adwéita-nanda-parama-hangsa,

a Sanyasi, composed, from this comment, the Védéota-Séra,

After this introdaction, the author proceeda: The meauing of

Vedénta is, the last part of the Véda; or the “ gnana kands ”

which is also an Upanishad,

He who, knowing the contents of the Véda and of the

Angés,} is free from the desire of reward as the fruit of his

actions; from the guilt of the marder of Bramhans, cows,

women, and children; from the crime of adultery ; who per-

forma the duties of the Shastra and of his caste, cherishing his

relations, &¢; who practises the ceremonies which follow the

birth of a son, &c ; offers the appointed atonements ; observes

fanta ; bestows alms; who continues, according to the directions

of the Véda, absorbed in meditation on Bramha, and believes,

that, seeing very thing proceeded from Bramha, and that, at

* From Véds, and anta the and.—Sdra means eaence, and therefore tha
title of thin work importa, that it is the essence of the Véddnta philosophy.

+ Branches ox members of the Vida,
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the destruction of the universe (as earthen vessels of every

description, when broken, return to the clay from whence

they were formed), all things will be absorbed in him again

and that therefore Bramha is every thing, is heir to the Vada,

All ceremonies are connected with two kinds of fruit, the

snperior, and the inferior: in offering sacrifices, the chief fruit

sought is the destruction of sin, the possession of a pure mind,

and the knowledge of Bramha; the inferior fruit is, the des-

traction of sin, and residence with the gods for a limited

period.* The primary object of a person in planting a tree,

is the frait ; the secondary one is sitting under its shade,

The chief fruit of devotion, is a fixed mind on Bramhe; the

inferior fruit is a temporary enjoyment of happiness with the

gods. He who has obtained emancipation, does not desire

this inferior frait,

Those things which perfect the knowledge of Bramha are:

1. Discriminating wisdom, which distinguishes between what

is changeable and what is unchangeable;—2. A distaste of all

worldly pleasare, and of the happiness enjoyed with the gods;

~=~8. and unrofiled mind; the subjugation of the passions; un-

Tepenting generosity; contempt of the world; the absence of

whatever obstructs the knowledge of Bramha, and unwavering

faith in the Véda;—4, The desire of emancipation.

Bramha, the everlastiag; the everliving, is one; he is the first

cause; but the world, which ia his work, is finite, inanimate,

and divisible. The being who is always the same, is the

unchangeable Bramha, and in this form there is none else.

That which sometimes exists, and at other times is not, and

assumes various shapes, is finite : in this definition is included

all created objects. Devotedness to God is intended to exalt

the character, and to promote real happiness. If in ardent,

attachment to present things there be some happiness, still,

= Pythngorea taught, that when at [the soul], after suffering mooessiva

purgations, ia sufficiently purified, it ia received among the gods,”—Dnjfield,’

page 397,
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throagh their subjection to change, it terminates in real
sorrow, for as affection produces pleasure, so separation pro-

duces pain; bat devotion secures oninterrapted happiness,

Ox this account, divine sages, who could distingnish between
substance and shadow, have sought pleasure in God. Those

learned men who declare that permanent happiness is to be

enjoyed in the heavens of the gods, have erred, for we see,

that the happiness which is bestowed in this world as the

frait of labour is inconstant ; whatever is the fruit of actions,

ig not parmanent, bat changeable; therefore the wise, and

those who desire emancipation despise it.

Hearing the doctrines of the Védinta philosophy; obtaining

by inference, cleer ideas of their meaning, and fixing the mind

on that which is thus acquired; these three acquisitions, addéd

to a knowledge of the rales to be observed by a student, and

that power over the mind by which a person is enabled to

reject every other study, is called Shama. Dama is that by

which the organs and faculties are kept in subjection. If, how-

ever, amidst the constant performance of Shama and Dama,

the desire after gratification should by any means arise in the

mind, then that by which this desire is crashed, is called

Uparati;* and the renunciation of the world, by a Sanyési who

walks according to the Véda, is called by the same name.

Those learned men who wrote the comments on the Védénta

before the time of Shankaréchdrya, taught, that in secking

emancipation, it was improper to renounce religious ceremonies,

but that the desire of reward ought to be forsaken; that worka

should be performed to obtain divine wisdom, which, being

acguired, would lead to emancipation; that works were not to

be rejected, but practised without being considered as a bar-

gain, for the performance of which a person should obtuin auch

and sach benefits; that therefore works, and the undivided

desire of emancipation, were to be attended to; which is illus-

trated in the following comparison: Two persons being on a

* Dingust.
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journey, one of them loses his horse, and the other his carriage;

the firet is in the greatest perplexity, and the other, thongh

he can accomplish his journey on horseback, contemplates the

fatigne with dissatisfaction. After remaining for some time in

great anapense, they at length agree to unite what ia left to

each, and thus with ease accomplish their journey. The first,
is he who depends on works, and the latter, he who dependa on

wisdom. From hence it will be manifest, that to obtain eman-

cipation, works and divine wisdom must be united. Formerly

this was the doctrine of the Védénta, but Shankéracharya in

& comment on the Bhagavat-gitd, has, by many proofs, shewn,

that this is an error; that works are wholly excluded, and

that kuowledge alone, realizing every thing as Bramha,

procures liberation,

Cold and heat, happiness and misery, honour and dis-

honour, profit and loss, victory and defeat, &. are termed

Dwande. Indifference to all these changes is atiled Titikeht.

This indifference, together with a subdued mind, is called

Samidhi. Implicit belief in the words of a religions guide,

and of the Védanta, is termed Shraddh&. This anxious wish,

‘when shall 1 be delivered from this world, and obtain God ??

is called Momokehatwa. The person who possesses these

qualities, and who, in discharging the bnsiness of life, and in

practising the duties of the Véda, is not deceived, possesses the

fruits of the Védanta; that is, he is adhikéri—JZere ends the

Jirst part of the Védénta, called Adhikari.

The next part is called Vishaya, throaghont which this idea

is incnlcated, that the whole meaning of the Védénta are com-

prised in this, that Bramha and individuated spirit are one,

That which, pervading all the members of the body, is the

cause of life or motion, is called individuated spirit (jeeva);

that which pervades the whole universe, and gives life or

motion to all, ia Brémhé. Therefore, that which pervades

the members of the body, and that which pervades the aniverse,

imparting motion to all—are one, The vacuum between the
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separate trees in a forest, and universal space, is of the same

nature; they are both pure ether; and so Bramha and in-

diyiduated spirits are one; they are both pure life. That
wisdom by which » person realizes that individuated spirit
aod Bramha are one, is called Tattwa-gnana, or the knowledge

of realities.

Bramha, the governor, or director of all things, is ever-living

unchangeable, and one; this inanimate, diversified and

changeable world, is his work. Governors are living persons;

the dead cannot sustain this office ; every species of matter is

without life; that which is created cannot possess life. This

comparison is drawn from secular concerns ; and thus, accord-

ing to the Véde, all life is the creator, or Bramha; the world

is inanimate matter. Al] material bodies, and the organs, are

inanimate ; the appearance of life in inanimate things arises

from their nearness to spirits : in thiy manner, the chariot

moves because of the presence of the charioteer. That through

the presence of which bodies and their members are put in

motion, is called spirit. He is the first cause; the ever-living;

the excellent God, besides whom there is none else. There-

fore, in all the shastrés he is called Vishw4tmé ; the meaning

of which is, that he is the soul of all creatures.* This is the

meaning of the whole of the Védénta. Wherefore all [spirits]

are one, not two; and the distinctions of 1, thou, he, are all

artificial existing only for present purposes, and through pride

[Avidys}. Though aman should perform millions of cere-

monies, this Avidyé can never be destroyed bat by the know-

ledge of spirit, that is, by Bramhagnéna.t This Avidya is

* Thales admitted the anclant doctrine concerning God, asthe animating

principle or soul of the world.” Hnfield, pags 143, “The mind of man,

scvording to the Stolos, iss spark of the divine fire which is the soul of the

world.” Ibid page 841.

+ Krishns, in the Bhagavat-gita, thus describes the efficacy of the principle

of abetrsotion: “If one whose ways sre ever go evil serve me alone, be isag

tespestable as tho just man, ‘Those even who may be of the womb of ain;

women; the tribes of valshya shudre, shall go the supreme journey, if they

take sanctuary with me,”
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necessary to the present state only: divine knowledge secares

emancipation.—That Jiva and Bramba are one is, therefore,

the substance of the second part of the Véddnta. ‘

The third part is called Sambandha;* and teaches, thet the

Vedanta contains the knowledge of Bramha and that by the

Vedénta the knowledge of Brémh& may be obtained.

The fourth part, called Prayojana imports, that this part of

the Védénte was written to destroy completely that illusion

by which this body and this organized world were formed, and

to point ont the means of obtaining [re-nnion to] the ever-

blessed Bramhe. This ia called liberation. A person, vexed

with the necessity of transmigrations,t with anger, envy, lust,

wrath, sorrow, worldly intoxication, pride &. takes some flowers,

fruits, &c. to an initiating priest, who understands the Védanta,

aud has obtained the knowledge of spirit, and requests his

instructions. The guide, by endeavouring to excite in his

mind o contempt of the world, leads him to the knowledge of

Bramha.

Worldly attachment is thus illustrated: a person observes

a string on the ground, and imagines it to be a snake: his feara

are excited as much as though it were in reality a snake, and

yet he is wholly under the power of error; so the hopes, fears,

desires, pride, sorrow, &c, of the man who is under the influence

of worldly attachment, are excited by that which has no

substance; and he is therefore placed among the ignorant. But

the wise, the everlasting, the blessed Bramha, is unchangeable

and has no equal. All things past, present, and to come; of

* Union.

+The Pytbagoreans taught, that the soul of man oonsiste of two parts;

the sensitive, produced from the first principles with the elementa; and tha

tational, a demon sprung from the divine soul of the world, and sent down:

into the body as a punishment for ite orimes in afornier state, to remain there

till it ia sufficiently purified to return to God, In the course of the tranami-

gration to wluch human soulg are Hable, they may inhabit not only different

human bodies, but the body of any animalor plant, All nature in subject

to the immutable and eternal Inw of novewity.” Hnyield, page 406,
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every class and description, whether in the earth, or in the air ;

are Bramha, who is the cause of all things, as well as the things

themselves. If it be not admitted, that he is beth the potter

and the clay, it will follow, that for clay (inanimate matter) he

was beholden to another,

The meaning of the word Bramha is, the Ever Great,

Molasses deposited in a quantity of rice diffuse their sweetness

through the whole: so Bramha, by diffusing through them his

own happiness, makes all souls happy; hence, in all the Shastr’s

he is called the Ever-Blessed. Wherefore the ever-blessed,

the everlasting, the incomparable Bramha—he is entity. That

which is without wisdom and withont life, is called Awasta

[uon-eatity].

‘We cannot call illusion entity, for as soon as a person obtains

discriminating wisdom, illusion is destroyed ; norcanit becalled

non-entity, for the universe whichis an effect of this illusion,

is an object of sight; we cannot therefore say whether it is

entity or non-entity; it is something which cannot be des-

etibed. This illusion resembles the temporary blindness under

which the owl and other creatares labour, so that they can

see nothing after the snn has arisen. This bliadness cannot

be called real, nor can it be unreal, for to these creatares it

is real, and [daring the day] conatant blindacss. In the same

manner, illusion does not belong to the wise ; but it constantly

belongs to him, who, owl-like, is destitute of discriminating

wisdom. This {ltnsion ia idontified with Satwa, Raja and

Tama ganas ; it is pot merely the absence of wisdom ; but as

being opposed to the true knowledge of Brambais called

Adny&na. The whole mass of this illusion is one ; individuated

itassumes different shapes ; and in this respect resembles the

trees in a forest, and single trees. The mass of illusion forme

the inconceivable and unspeakable energy of God, which ia

the cause of all things, Individuals. God and individoated

souls are life. Property and its possessor are not equivalent

terms ; therefore wisdom is not the energy of spirit, since

wisdom and spirit are the same ; but illosion forms its energy.

I
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Light isnot the energy of spirit, since light and spirit are

the same ; but darkness furms ita energy ; not that darkness

which arises from the absence of light, but that which sur-

rounds », person in a profound sleep. *

We call the mass of illusion, which equally contains the

three Ganas, and in which the Satwa Guna prevails, excellent

because it is the canse of ali things. This mass of illusion

takes refuge in the ever-living, or the ever-bleased Bramha,

who is called, in the Védds and all the Shastras, the all-wise,

the sovereign of ali, the di§poser and the director of all; the

accomplisher of all his desires of all he appoints ; he assames

the forms of his works ; and is known as the cause of all ; he

knows, and as the chariotcer directs the chariot, directa the

hearts of all. This mass of illusion is identified with God,

and creates all things : it is the cause of vacoum and all other

things which compose the atomic and material word ; it is

therefore called the material canse and the universal canse.

At the dissolution of the universe, all things take refuge in

the aggregate of illasion ; therefore the aggregate of illusion

is represented by a state of deep sleep. This illasion, in its

individuated state, is pervaded by the three Gunas in equal

proportions ; but in individual bodies, on account of the

diminutiveness of the receptacle, there is a depression of the

Satwa Gana, and 2 greater manifestation of the other two

Gunas. The living principle, which becomes that in which

this individuated illusion takes refuge, is called in all the

Shdstras Pradénya. The stute of a person in a heavy sleep,

when every earthly object is excluded from the mind, is called

Pradénya, or subjection to false ideas. We are not to suppose

that during profound repose the son! departs; the sonl is

present ; for when the person awakes he says, “I have been

quite happy ; I was not conscious of anything :” from these

expressions it appears, that the person was conscious of personal

existence, of happmess, and yet had no ideal intercourse with

material things ; for had he not previously tasted of happinesa»
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he conld have had no idea of happiness in sleep. If it be

asked, from whence does this knowledge arise which a person

possesses ina state of profound repose ; does it not arise from

theoperations of the understanding? To this we answer, if

this were the case, why should not the understanding bo

employed on outward object likewise? The fact is, that in

the time of heavy sleep, the operations of the understanding

are withheld, and are buried in illusion Aduy&ua ; but the

knowledge possessed in decp sleep is constant: the Védanta

indentifies this knowledge with the living spirit. That daring

the time of profound repose pleasure is enjoyed, is proved from

the care with which the bed is prepared, that comfort may

be enjoyedin sleep. In the time of profonnd repose, all the pow=

ers are absorbed in illasion, and therefore, having no intercourse

with material objects, the pleasure enjoyed at that time can

have no connection with these objects. Therefore this pleasure

the Védanta identifies with the living sprit. This then is

clear, that spirit is the fulness of constant joy and knowledge.

In the time of profound sleep, all material objects being thus

baried in illusion, this illasion is called the co-existent energy

of spirit ; it is the producing canse of conciousness, of the un-

derstanding, intellect, the five senscs, the five organs, the five

breaths, crade matter and of all other material things; and

hence the Védiute speaks of this energy as the material cause

ofall things, It is called profonnd repose, jaasmuch as in deep

sleep all things are lost, in this illusion, as salt in water ; or

the state of our ideas in waking and sleeping hours may be

compared to the projection or drawing in of the head and fect

of the turtle. The absorption af all things in the mass of

illusion is called the great Pruluya, or destraction ; and the

manifestation or procession of all things from this illusion, is

called creation. The illusion in which individual, souls take

refuge, and that in which the aggregate body of spirit, thatis

the Great Spirit, takes refuge, is the same, resembling indivi-

doal trees and a forest. For as there iso vacaum surrounding

every individual trec in a forest, and many such vacuums in

the forest, and a vacuum unconnected with every thing, in
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which these vacuums are absorbed, so, agreeably to all the

Shistras, there is a perfect spirit in which individual souls,

and the aggregate body of souls, take refuge. This perfect

spirit is united to gross matter, to material things, to indivicual

spirits, and to the aggregate of spirit, as fire to red-hot iron ;

and in this state it is called HEeshwa, or the glorious; when

separate from these, it is called the excellent Brahma.

This illusion possesses the power of concealing an object.

and of deception: a small clond darkening the sight of the

person Iooking at the sin, appears to hide this immense Inminary;

80 this illasion, possessing the energy of spirit, though confined

within bounds, by covering the understanding, hides the

poundless and unassociated living Bramha from the sight of

the person who desires to now him, as though it had covered

Bramba himself. This spirit, thus covered with illusion, be-

comes engaged in various worlds by anxieties, as I am happy,

Iam miserable, I am sovereign, 1 am subject [ to the fruits of

actions}: this illnsion operates in a person snbject to these

anxieties as it does in the case of a persen deceived by a cord.

when he supposes it to be a snake.

This ilinsion, by its power of deception, after having thus

covered spirit, assumes an endless variety of deceptive forms,

simular to real ones, yet uo more real than when a cord, @ cane,

the edge of a river, &c, are feared under the illusive appearance

ofa serpent, Exerting » simular power of illusion, it holds

forth vacuum, the five primary elements, &c. &. as spirit.

This illusion also forms the energy of spirit ; and hence, when

spirit as united to illusion is spoken of as chief, it is called the

primary canse of all things ; and when illusion is spoken of as

chief, then spirit as united to illusion is called the material

cause of all things thus, the spider is himself the primary and

the material cause of his web: in presiding over it, he is the

former, and in forming it from his own bowels, be is the

latter. The ever-blessed God is, in o similar manner, by him-

self and by his energy, both the original and the material
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case of all things ; he isthe potter and the clay. If we sup-

pose another canse of things besides God, we make two canses.

If it be objected, that as the potter cannot work without

elay,s0 God could not make the world without matter, and

that therefore he must have been indebted to another for his

power to make the world, the Védinta maintains, that the one

ever-blessed God is himself both the primary and the material

canse of all things,

Supposing the three Gunas to exist in a state of equilibriam

in the illnsive energy of spirit, till, when the Tama gona is

chief, and spirit is united to the power of deception in this illu-

sion, from spirit arises veennm ; from vacunm air ; from air

fire ; from fire water ; and from water the earth.

Our ideas of the universe divide themselves into two parta,

animate and inanimate ; the animate 1s the caase of all things,

the inanimate (the universe) is the work of God, Therefore all

creatures possessed of life, from man downwards, are animate

in consequence of the presence of the deity, as the chariot

moves in consequence of the prescnce of the horses and the

eharioteer. In the bodies of all living creatures two kinds of

life exist : the first, the ever-living ; the second, the ever-hving

united to the heart. Ju whatever the pure spirit exists, but

in which it is not united to intellect, on account of the absence

of intollect, that is inanimate matter. We conjectnre then

from appearances, thut the Tama gana which prevails in

gross matter must be its material cause, for the excellencies

and funlts of an effect must have previously existed in the

material cause. The five primary elemets are from God. As

in illusion the Tama-gana prevails, so in the five primary ele-

ments, of which illusion is the material cause, the gana prevails.

These elements are termed subtile, archetypal, sud five-fold,

From the subtile elements arose subtile bodies and gross

matter.

The subtile element contains seventeen parts, which united

form the seminal body. These seventeen parts are, the five
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senses, the five organs, the understanding and thoaght, and the

five kinds of breath, The organs of the five senses are the ears,

skin, eyes, tongue and the nose. From the Satwa guna arose

the ear ; from the same in air, arose the skin ; from the same

in fire, the eye; from the same in water, the tongue, and from.

the same in earth, the nose. From the Satwa gona in the

five primary elements, arose mind, which receives, four names

in conseqnence of its different operations, which are, the

understanding, thought, conscionsness of self-existence, and

reflection. The understanding forms decision ; indecision and

doubt belong to thonght ; that which seeks after the nature

of things is called reflection ; that which leads a person to

think, Iam learned, Iam rich, I am corpulent, I am thin, I

am yellow, is called consciousness of self-existence, or pride.

If in this manner, however, mind be subject to four changes

atill reflection must be considered os being united to the

understanding, for both these faculties are employed in forming

decision. Conscionsneas of sclf-existence, or pirde, belongs to

thonght, for both these powers are concerned in the changes

which take place in the mind. Throngh the five senses and

the mind we become acquainted with soand, touch, form, taste,

and smell. The five senses and the understanding form that

clothing or receptecle* of spirit which is made up of knowledge.

Spirit thus inclosed, or in this union, says, 1 am sovereign, I

partake [of enjoyment, &c.,;] and possessed of these thoughts,

it is qualified to practice what belongs to the present and the

fatare state. The five organs and thought form that receptacle

of spirit which is wholly made up of intellect. The five

organs are the mouth, the hand, the feet, the penis, and the

anns; from the Rajo-guna in vacuum arose words ; from that

quality in air, the hands; from the same in fire, the feet ;

from the same in water, the anus, and from the same in earth,

the penis. The five breaths are, that which is in the nostrils,

that expelled downwards, that which pervades the whole

body, that which ascends into the throat and is discharged at the

* The words are Vignana-maya, fulness of knowledge, and Kotha, a receptacles
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mouth, and that which promotes digestion. Some maintain,

that from these five kinds of air proceed five other kinds [here

follow their names; which are said to be connected with di-

gestion, sleep, hnager, sighicg, and corpulency]. The five

kinds of air in the body are derived from the Rajo guna in

each of the five primary elements, These five kinds of air

when united to the five organs form that receptacle of spirit

which is entirely composed of air. This receptacle, being

derived from the active principle, or Rajo guna is identified

with actions. We call the first of these three receptacles,

chief, because it possesses the power of giving knowledge; the

second is identified with action, because it is derived from

thonght; the last is identified with things, because of power

the action belongs to it, These three receptacles united form

for the reception of spirit the subtile body. When we form an

idea of all the subtile bodies, we call them the collected mass

of subtile bodies, ag the idea of a forest is formed when the

understanding conceives of many trees at once, or when many

waters suggest the idea of a lake; and separate ideas of these

aubtile bodies, necessarily lead us to individual substances.

‘We compare the spirit which is united to the collected mass of

subtile bodies te the thread upon which are strung the pearls of a

necklace, The ever-lhving who is united to the knowledge-

possessing mind is called crentor; aud as he possesses the chief

power of action, he is termed breath [Prana]. When we are

awake, the object embraced by the sensos and organs impress

their own images on the imagination, and these images are

revived in sleep; and this is the state of things with Spirit in

reference to its union with these three receptacles: in the firat,

apirit appears as the sovereign ; in the second, as the creator,

and in the third, as the thmg created. In the snbtile body

formed for Spirit out of these three receptacles, the mass of

gross matter is absorbed.* When united to individoal

* Gross matter 1s absorbed in this subtile or Langa body, and the Linga body

isebeorbad in illusion. Doos not this doctrine resemble that of some of the
Grecke, that there 16 no euch thing as real substance, that ovory thing called
material 1a saoraly ideal ?
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subtile bodies and to the luminons imagination, we call

Bnitié the glorions, for then he is the manifester. He

(the collected mesa of the Linga bodies J, who is compared

to the thread upon which are suspended the flowers ‘of

a garden; and who is the glorions [or he who is the

individuated Linga body], in the time of sleep, enjoys the

ideas which have been possessed by the mind when awake:

this is also tanght in the Vada. Individnated spirit differs

from collective spirit only as one tree differs from « forest ;

or asthe vacuam which surrounds each tree differs from

that of a whole forest; in other words, it is a drop, or a lake.

In this manner, from the five subtile elements proceeded

subtile bodies. From these five subtile elements, in propor-

tiona of five, arose the masses of aclid matter; but each is

distinguished by the name of that element which is most

prevalent. In the solid mass of either, sound is found;

in air is found both aound and touch; in fire, sound, touch,

and form; in water, sound, tonch, form and taste ; in earth,

sound, touch, form, taste, and smell. The qualities are,

partly natural and partly artificial. From these five elements

have sprang the seven upper worlds, the seven lower worlds

the four solid bodies, food, &e. There are four kinds of bodies,

viz, such aa are born in the womb, and those produced from

eggs, from heat, and from the earth,

The active principle dwelling in the collected sum of solid

matter is called Vaishwinara, or, he who is conscions of self

existence, and Virdta, as he is held forth or displayed in all

creatures. This collected sum of gross matter is called Anna-

mayakosha [the receptacle raised by food only), because it is

named from its origin; and as it is the seat of action [participa-

tion] it is called Jégarana, or the active. The active principle

2g individuated ina sensible body is called Vishwa, which

name it receives because this body enters into the three

receptacles beforesmentioned. We called these receptacles

koshe, [a sheath or scabbard] because as the silkworm is covered

by its shell, so they cover spirit.
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There are ten deities, regents of the senses and organs,

throngh whom spirit enjoys the pleasures of the senses and or

ganas: through the god of the winds, spirit enjoys the plea-

surks of touch, and thus through the other nine.

The animating principle pervading all bodies, from the most

gross to the most ideal, is the same in all, There is no differ-

ence between the incarcerated and the prefectly abstracted

apirit ; the body is mere illusion.

Having thus explained the doctrine of spirit, and displayed

that which is mere itlnsion, I shall now mention the mistakes

which have arisen from the different representations which

Jearned men have given of the incarceruted spirit. The

ignorant suy, that o son is spirit ; and that we are taught this

in the Véde. ; fora father values a son as himself; when he dies,

he mourns as for himself, aud im the happiness of the son, en-

joys happiness himself. The Charwakas maintain, as they also

aay, from the Véda, that thts body, which owes its existence and

all its changes to food, is spirit, and that a son is not spirit,

since the futher, when the Louse is on fire, abandons his son,

and saves himself; aud that when the futher says, I am

corpulent, or, I am not corpulent, he confines these expressiona

to himself, and never applies them to his son. Other atheists

contend, from the Vida, that the organs are spirit, since they

are the medinm of sound, and are possessed of motion ; and

that this is further proved by the exclamations, I am blind,

Tam deaf, &c. Other atheists endeavour to prove, from the

‘Véde, that from bodies spirit 18 born, and called the animal

soul; since the auipal soul beg gone, the organs cease to

exercise their functions; 1618 the animal soul that says, Iam

thiraty, Tam luogry, &. Another pleads, that intellect is

spirit, and he also quotes the Véda urging that when intellect

ig suepended, life itself is suspended; and that as it is by

intellect and reason that men, are distinguished, it ia plain

that intellect ia spirit, The Boudhas affirm, that the under-

standing is spirit, since in the absence of the moving cause,

me
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the bodily powers are capable of nothing; and it is the under-

standing which says,I am sovereign, I am subject [to the

frit of actions]. The Prabhikaras and the Térkikas say,

quoting the Véda also that besides the understanding there is

another spirit, the all-blessed ; for that the understanding is

absorbed in illusion. The latter add to the sentiment, that

illusion is spirit. The Bhatta effirm, quoting the Véda, that

the animating principle, which is untied to illusion and is

identified with joys, is spirit ; since, in the time of deep sleep,

this animating principle is both animate and illasive-formed ;

for when person says, I know not myself, he gives a proof

both as consciousness and unconsciousness, Another Boudha,

still acknowledging the Véda, maintains, that vacnom is spirit ;

becanse the Véda teaches us, that before creation vacuom

alone existed ; that at the time of absorption nothing remains ;

and when a person awakes afters deep sleep [in which all

material things were forgotten] he says, 1 was wholly ancon-

scious of the existence of any thing,

All these sects make that spirit which is not spirit; though

they pretend to argue from the Véda, from the union of spirit

and matter, and from inference, yet they are supported by none

of these, and they one by one confate each other. Still these

atheistical writers affirm, if we err, we err with the Véda, as

well as with the two other sources of proof. The writer of the

‘Vedanta says, True, the Véda contains a)l these opinions, but its

final decision is, that spirit pervades all bodies: it is not therefore

identified with a son. Spirit is not material, bnt ideal, and

therefore is identified with body. 1t is unorganized, and cannot

therefore be identified with the organs. It is not animal life,

and therefore cannot be identified with breath. It is not intel-

lect and therefore it cannot be identified with mind. It is not

a creator [or governor] and therefore it is not to be identified

with the Vidnyina maya kosha. It is a living principle,

and therefore it cannot be identified with illusion or inanimate

matter. It is pare life, and therefore is not connected with

inanimate matter. It is entity, and therefore must not be
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identified with vacuum. From hence it appears, that the

opinions of these sects are at variance with the Véda, and that

what they term spirit is not spirit. All inanimate things,

frofa a son to vacanm itself, are indebted to the inanimating

principle for manifestation, and from hence it appears, that

they cannot be spirit; and this is still further confirmed by the

Yogi the subject matter of whose meditations is, I am Bramha,

simple life.

This then is the exact doctrine of Védanta, that as spirit is

the principle which inanimates @ son &c.; that as itis con-

stantly perfect and free from illnsion; is wisdom, that is, it

must be constantly identified with knowledge; is alwaya free

or unconnected with the habits of material things; is eternal

and uncreated; and is the all-pervading—it is called Atmé.

Accord, thongh if resembles a snake, is notwithstanding a

real cord; the idea that it is a snake, is pure error, In thia

manner, Bramha is real entity; and the universe, which appears

illusive, is indeed Bramha; in the idea that itis something

different from Bramha, lies the mistake.

From the five primary elements arise all bodies, alao that

which nonrishes all, and the fonrteen worlds. From the five

subtile elements, arise the five grosa elements and their quali-

ties, and the collected mass of subtile bodies. From the living

principle united to illusion, arise the five subtile elementa and

the three ganas, From the perfect Bramha, arise illusion and

the animating principle united to illusion,

The anthor next enters into an explanation of the tenet,

that spirit in its separate state, also as united to the mass of

illusion, or gross matter and is incarcerated in separate bodies,

is identically the same, and, to the Yogi, purified from illnsion

is really the same. Snch an one thus meditatea on spirit:

“T am everlasting, perfect, perfect in knowledge, free from

change, I am entity, the joyfal, the undivided, and the one

Bramha.” Day and night thus meditating, the Yogi at length

loses sight of the body, and destroys all illusion,
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The next stage of the Yogi is that in which he renounces

all assistance from the understanding, and remains without

the exercise of thonght ; in which state every thing attached

to mortal [rather intellectaal] existence becomes extinct. “He

is now identified with Bramha, and remains as the pure glass

when the shadow has left it; and thus illustrates that verse

of the Véda, that the mind 1s both capable and mcapable of

embracing Bramha.

The understanding, throngh the organs, in conceiving of

visible objects assames the forms of these chjevts, und thus

destroys ignorance; after which they become mauifest by the

rays of spirit, Thas when a light enters x dark room, it first

disperses darkness, and then discovers the objects contained in

the room.

Therefore the Yogi, until he sees Bramha, oaght to attend

to the following duties: 1. Hearmy ; 2. Meditation ; 3, Fixing

the mind, and 4. Absorption of wind.

By the first is to be understood, hearing the doctrines of the

Véde explained, all which ceutre in the one Bramha. Iu

this exercise, the student must uttend to the following things;

1. Upakrame, or the beginning of the Védanta ; 2. Upusan-

hara, or the close of the Védanta ; 3. Abhydsa, or committing

to mewory certain portions of the Vaddnta ; 4. Apurvata, or,

gainmg from the Védanta perfect satisfaction respecting

Bramha ; 5. Phala, or the knowledge of that which 13 to be

gained from the Vedanta ; 6, Art’ha-veds, or, the extolling

of the frmts to be obtained from the knowledge of the

Vélanta ; Uparati, or the certifying absolutely what is

Bruhmagnyan.—The second-thing which the student is to

practise, is meditation on the one Brambha, agreeable to the

rules jaid dowa in the Védanta and other writings.—His third

duty 18, uninterrupted reflection on the invisible and only

Brumha, wecording to the ideas contained in the Védanta.—The

fourth effort of the student 18 to obtam a perfect rdea of

Bramha, who is wisdom in the abstract: at first, hie ideas will
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be imperfect, and he will contemplate himself and Bramhs as

distinct: jast as a person seeing in @ horse of clay both the toy

and the earth of which it is composed, cannot help retaining
an ‘idea of the thing represented by the toy. But at length
his mind will become exclusively fixed on the one Bramha,

the operations of the understanding being all concentrated in

God, as salt when thrown into water loses its own form, and

is perceptible only as water.

Those who possess this knowledge of Bramha, are in posses-

sion of or practise the eight following things, viz. 1. Yama,

i, e. inoffensiveness, trntb, honesty, the forsaking of all the

evil in the world and the refusal of gifts except for sacrifice ;

2, Niyama i. ¢. purity relative to the use of water after defile-

ment ; pleasure ia every thing, whether prosperity or adversity ;

renouncing food when hungry, or keeping under the body ;

reading the Véda, and what is cailed the worshrp of the mind ;

3. Asana, or the postare of sitting dung Yoga: 4. Prénd-

y4ma, or holding, drawing in, and letting out the breath dong

the repetition of incantations; 5. Pratyahara, or the power of

restraining the members of the body and mind; 6, Dharana

or preserving in the mind the knowledge of Bramha; 7.

Dhyana, meditation; 8. Samadi, to which, there are four

enemies, ev. a sleepy heart: attachment to any thing except the

one Bramha; human passions, and a confused mind. When

the Yogi ia delivered from these fonr encmies, he resembles

the unruffled flame of the lamp, and his mind continues

invariably fixed in meditation on Bramha.

He who is distinguished ly liberation in a bodily state is

thus described: he possesses the knowledge which identifies

iim with the undivided Bramha, by whtch knowledge he des-

troys the illusion which concealed Bramhe, When this

illusion is destroyed, the true knowledge of Bramha is mani-

fested; and by this manifestation, illusion and its works are

destroyed, so that the free man, absorbed in meditation on

Bramha, is liberated even in a bodily state. Though he is

connected .with the affairs of life; that is, with affairs belong-
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ing toa body containing blood, bones, ordure and uring; to organs

which are blind, palsied, and fall of incapacity ; to a mind, filled

with thirst, hunger, sorrow, infatuation; to confirmed habits

and to the fraits of birth, still, being freed from illusion, * he

does not view these things aa realities. A person may be &

spectator of the artifices of a jaggler, withont being deceived

by them. The Yogi, after being liberated in a bodiiy state,

still eats and drinks, but without desire; so likewise is he free

from envy, and other evil desires; and in the same manner he

is indifferent to every state of the body, and free from every

passion. All his virtues, and the act of kindness which he per~

forms are worn as so many ornaments, so we learn from the

Gita. This Yogi, liberated in the body, for its preservation,

receives aliment, but without desire, let the aliment come in

whatever state, or from whatever quarter it may. Bramha

alone ia seen in his mind.

After this every thing connected with a bodily state having

been renounced, and the body itself having fallen, the Yogi

is absorbed in the excellent Bramha; and thus illusion, and

its effecta, as well as the universe itself, being [to the Yogi]

dissolved, he becomes identified with freedom, with constant

joy, with unchangeableness, and with Bramha himeelf. This

is recorded in the Véda. Thus ends the Védania Sara.



CREST-JEWEL OF WISDOM

OF SHRI-SANKARACHARYA

TRANSLATED BY

MOHINI M, CHATTERJI, F. T. 8.

I prostrate myself before the trae teacher—before him who

is revealed by the conclosions of all systems of Vedantic

philosophy, but is himself unknown, Govinda the supreme

bliss.

2, Among sentient creatures birth ag a man is difficult of

ettainment, among human beings manhood, among men to be

2 Brahmin, among Brahmins desire to follow the path of Vedic

Dharmma, and among those learning. But the spiritual

knowledge which discriminates between spirit and non-spirit,

the practical realisation of the merging of oneself in Brahma-

atma and final emancipation from the bonds of matter are

unettainable except by the good karma of hundreds of crores

of incarnations.

8. These three, so difficult of attainment, are acquired only

by the favor of the Gods*:—humanity, desire for emancipation,

and the fuvor of (spiritually) great men.

4, One who, having with difficulty acquired a2 boman

incarnation and in that manhood a knowledge of the scriptures,

through delusions does not labour for emancipation, is a

snicide destroying himself in trying to attain illusive objects.

5. Who is there on this earth with soul more dead than he

who, having obtained a human incarnation and & male body,

madly strives for the attainment of selfish objects ?

* Favour of the Gods is the previous karms of an rodividusl.
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6. He may study the scriptares, propitiate the gods (by

sacrifices), perform religious ceremonies or offer devotion to the

gods, yet he will not attain salvation even during the sneces-

sion of a hundred Brahma-yugas except by the knowledge of

union with the spirit.

7. The immortality attained through ‘the acquisition of any

objective condition (sach as that of a god) is liable to end, as

it ia distinctly stated in the scriptures (Sruti) that karma is

never the cause of emancipation.

8. Therefore the wise man strives for his salvation, having

renounced his desire for the enjoyment of external objects, and.

betakes himself toatrne teacher and accepts bis teaching

with an unshaken soul,

9. And by the practice of right discrimination attained by

the path of Yoga he rescues the soal—the sonl drowned in the

sea of conditioned existence.

10, After giving up all karma for the purpose of removing

the bonds of conditioned existence, those wise men with resolute

minds should endeavour Lo guin a knowledge of their own Atma,

11, Actions are for the purification of the heart, not for the

attainment of the real substance, The substance can be attamed

by right discrimination, but not by any amount of karma.

12. A perception of the fact that the object seen is a rope

will remove the fear and sorrow which result from the illusive

idea that it 18 a serpent.

13. The knowledge of an object is only gained by percep-

tion, by investigation, or by instruction, but not by bathing or

giving of alms, or by a hundred retentions of the breath,

14, The attainment of the object principally depends upon

the qualification of him who desires to attain ; all artifices and

the contingencies arising from circumstances of time and space

are merely accessories.

15. Therefore he who desires to know the nature of his own
atma, a(ter having reached a guru who has got Brahmagnyan and

is ofa kindly disposition, should proceed with hs investigation.
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16. One who has a strong intellect, who is a learned man

and who has powers of comprehension, is a man qualified for

such an investigation.

fr. He only is considered worthy to enqnire into spirit who
is without attachment, without desire, having Sama and the

other qualifications and is desirous of obtaining emancipation.

18. For this purpose there exist four kinds of preparatory

training, so cay the wise; with them the attempt will be

successful ; without them unsuccessfal.

19. The first is reckoned to be the discrimination of the

eternal and the transitory ; then follows renunciation of the

desire to enjoy the fruits of action here and hereafter.

20. Thirdly, the six possessions beginuing with Sama; and

fourthly, aspiration for emancipation. Brahma is true, the

transitory world is @ delusion; such is the form of the final

conelasion which is said to be the discrimination between the

transitory and the eternal.

21, Renunciation of desire consists in giving up the plea-

sures of sight, hearing, ete.

22. Also in giving up all pleasures derivable from all

transitory objects of enjoyment from the physical body op to

Brahma the creator, after repeatedly pondering over their

defects and shortcomings ; the undisturbed concentration of

mind upon the object of perception is called Sama,

23. Dama is said to be the confinement to their own proper

sphere of organs of action and of sensual perceptions, after

having turned them back from objects of sense.

24, A condition not related to or depending on the external

world is true Uparati.

25, The endarance of all pain and sorrow without thought

of retaliation, without dejection and without lamentation, is

said to be Titikeha,

26. Fixed meditation upon the teachings of Shastra and

Gara with a belief in the same by means of which the object

of thought is realised, is described as Sraddba.
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27. Constant fixing of the mind on the pure spirit ie called

Samadhans. Bat not amusing the mind by delusive wordly

objects.

28. Mumukshatva is the aspiration to be liberated by know-

ing one’s true self from all created bonds, beginning with the

feeling of personality and ending with the identification of one-

self with the physical body by ignorance,

29, Hiven should the qualifications enumerated be possessed

in a low or moderate degree, still these qualifications will be

strengthened and improved by absence of desire, by Same and

the other qualities and the kindness of the teacher, and will

bear fruit.

30, In one in whom absence of desire and espiration for

emancipation are prominent, Sama aud the other qualifications

will be productive of great results.

31. When absence of desire and aspiration for emancipation

are feeble, there will be but indications of Sama and the other

qualifications, as of water in a mirage,

32, Among the instrimeuts of emancipation the supreme is

devotion. Meditation upon the true form of the real self is

said to be devotion, ®

33. Some say devotion is meditation on the nature of one’s

atma. He who possesses all these qualifications 13 one who is

fit to know the true natnre of atma.

34. Such a person most approach the guru throngh whom

freedom from bondage is attainable; one who is wise, well

versed in the scriptares, sinless, free from desire, knowing the

nature of Brahimbam.

35. One who has attained reat in spirit, like the flame

which has obtained rest when the fuel is consumed, and one

whose kindness is not actnated by personal considerations, and

who is anxious to befriond those that seek for help.

36. Having obtained the favonr of such a preceptor through

obedience and respectful demeanour, the object of one's inquiry

is to be addressed to him when he is not otherwise engaged.
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37. “Salutation to thee, O Lord, {nll of compassion O friend

of those who bend before thee. I have fallen into the ocean of

Dirth and rebirth. Rescue me by thy never failing glance

whfch rains the ambrosia of sincerity and mercy.”

38. “Protect from death him who is heated by the roaring

wild fire of changing life so difficult to extinguish, him who is

oppressed and buffeted by the blasts .of misfortane, since no

other refnge do I know.”

39. The great aud peaceful ones live regenerating the world

Jike the coming of spring, and after having themselves crossed

the ocean of embodied existence, help those who try to do the

same thing, without personal motives.

40. This desire is spontuncous, since the natnral tendency

of great souls is to remove the suffering of others just as the

ambrosia-rayed (moon) of itself cools the earth heated by the

harsh rays of the sua.

41. “O Lord, sprinkle me, heated as I am by the forest fire

of birth and re-birth, gratify the ear with ambrosial words as

they flow from the vessel of thy voice mingled with the essence

of thy experience, of the pleasure afforded by Brahmagnyan,

sacred and cooling. Happy are they who come into thy sight,

even for a moment, for (they become) fit recipients and are

accepted (as pupils),

42. “How shall I cross this ocean of birth and re-birth ?

‘What is my destiny, what means exist, O Lord, I know not.

© Lord kindly protect me, lighten the sorrows arising from

birth and re-birth.”

43. The great soul, beholding with eyes moistened with

mercy the refuge-seeker who, heated by the forest fira of birth

and re-birth, calls upon him thus, instantly bids him fear not.

44, Thatwise one mercifully instructs in trath the pupil who

comes to him desirous of emancipation, and practising the right

means for its attainment, trangnil minded and possessed of Sama.

45. “Fear not, wise man, there ia no danger for thee ; there

exists a means for crossing the ocean of birth and re-birth—that

by which Yogis have crossed. I shall point it oat to thee.
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46. There is an effectual means for the destruction of birth

and re-birth by which, crossing the ocean of changing life, thou

wilt attain to supreme bliss.”

47. By a proper comprehension of the purport of the

Vedanta is produced the excellent knowledge; by that the

great misery of birth and re-birth is terminated.

48. It is directly pointed ont by the sayings of the Scrip-

tures that Sradha, Bhakti, Dhyan and Yoge, are the causes

which bring about emancipation. Whoever abides by these,

attains emancipation from the bondage of incarnated exis-

tence,

49. By reason of ignorance a connection between yon who

are Paramatma and that which is not Atma is brought aboat

and hence this wheel of embodied existence. By the fire of

wisdom arising from this discrimination the growth of igno-

rance is burnt up to its very roots.

60. O Lord, in mercy hear! Iam proposing a question,

and when I have heard the answer from your own mouth, I

shall have accomplished my eud.

51. What is bondage? Whence is its origin ? How is it

maintained ? How is it removed ? What is non-spirit ? Whatis

the supreme spirit ? How can one discriminate between them ?

The Master said .—

52. Thon art happy, thou hast obtained thy end, by thee

thy family has been sanctified, in-as much as thou wished to

become Brahm by getting rid of the bondage of Avidyé.

53, Sons and others are capable of discharging a father’s

debts; but no-one except oneself can remove (his own)

bondage.

54, Others can remove the pain ( caused by the weight of)

bardens placed on the head, but the pain (that arises) from

hanger and the like cannot be removed except by oneself.

55. The sick man is seen to recover by the aid of medicine

and proper diet, hut not hy acts performed by others.
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56. The nature of the one reality must be known by one’s

own clear spiritual perception and not through a pandit (learn-

ed man) the form of the moon mast be known through one’s own.

eye, how can it be known through (the medium of) others ?

57. Who bnt oneself (atma) is capable of removing the

bondage of Avidyé, Kama and Karma (ignorance, passion

and action) even in a thousand million of Kalpas ?*

58. Liberation cannot be achieved except by the direct

perception of the identity of the individual with the universal

self neither by Yoga (physical training), nor by Sankhya

(speculative philosophy), nor by the practice of religions

ceremonies, nor by mere learning.

59. The form and beanty of the Inte (eima) and skin in

sounding its strings are for the entertainment of the people

and not for the establishment of an empire (in the hearts of

subjects throngh the good government of the king.)t

60. Good pronunciation, command of language, exegetical

skill and learning, are for the delectation of the learned and

not for ( obtaining ) liberation.

61. Ifthe snpreme truth remains unknown, the atady of

the scriptures is fruitless; even if the supreme trath is known

the stady of the seriptnres is useless (the stady of the letter

alone is useless, the spirit must be songht out by intuition.)

62. Ina labyrinth of words the mind is Jost like a man in

a thick forest, therefore with great efforts most be learned

the trath about oneself from him who knows the truth.

63. Of what ase are the Vedas to him who has been bitten

by the snake of ignorance ? (Of what use are ) scriptures, incan-

tations, or any medicine except of supreme kuowledge ?

* One day of Brahms, é. ¢., one period of coemio activity.

} To understand the purport of this eloka it must be remembered that the

etymological derivation of the Saneorit word for king ( Réj4.) 18 from the root

dj to please. ‘The king waa the man who ploaeed his subjects most. A com.

pareon of thia derivation with that of the word king from ounan, to know,

will bring out a striking dhflerence between the old and the Aryan Teutonic

minds,
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64, Disease is never cured by (pronouncing) the name of
medicine without taking it ; liberation is not achicved by the

(pronunciation of the) word Brahm without direct percep-

tion. -

65. Withont dissolving the world of objects, without

knowing spiritual trath, where is eternal liberation from mere

external words having no result beyond their mere utterance ?

66. Without the conquest of enemies, without command of

the treasure of a vast country, by the mere words “lam a

King,” it is impossible to become one,

67. Hidden treasnre does not come out at (utterance of)

the simple word “ out,” but there must be trustworthy infor-

mation, digging; and removal of stones ; similarly the pure truth,

itself transcending the operation of maya ( maya here meaning

the force of evolution ) is not obtained without the instraction

of the knowers of the supreme, together with reflectivu medita-

tion, and so forth, and not by illogical inferences,

68, Therefore wise men should endeavour by (using) all

efforts to free themselves from the bondage of conditioned

existence just as (all efforts are made ) for thecure of diseases.

69. The excellent question now proposed by thee should be

asked by those desirons of liberation, like a sage aphorism it ig

in agreement with the scriptures, it is brief and full of deep

import.

70. Listen attentively, O wise man, to my answer, for by

listening thon shalt truly be freed from the bondage of condi-

tioned existence.

71. The chief cause of liberation is said to be complete

detachment of the mind from transitory objects ; after that

(the acqairement of} sama, dama, titikshé, and a thorough

renunciation of fall arma (religious and other acts for the

attainment of any object of personal desire ).
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72, Then the wise student (should devote himaelf) daily

without intermission to the study of the seriptures, to reflection

and meditation on the truths therein contained; then (finally)

hawing got rid of ignorance the wise man enjoys the bliss of

Nirvana even while on this earth,

73. The discrimination between spirit and non-spirit which

it is now necessary for thee to understand is being related by

me; listen carefully and realize it in thyself.

74,75, The wise call this the gross body which is the com

bination of marrow, bone, fat, flesh, blood, chyle and semen and

is made up of feet, breast, arms, back, head, limbs, and organs.

It is the cause giving rise to ignorance and the delnsion “1”

and “my.” The subtle elements are akasa, air, fire, water aud

eatth (the higher principles of these elements are to be under-

stood here. )

76. By mixture with one another they become the gross

elements and causes of the gross body. Their fonctions are

the production of the five senses and these are intended for the

experience of their possessor.

77, Those deluded ones who are bound te worldly objects

by the bonds of strong desire, difficult to be broken, are forcibly

carried along by the messenger, ther own karma, to heaven

(swarga ), earth and hell (naraka).

78. Severally bound by the qnalities of the five (senses)

sound and the rest, five (creatures) meet with their death, viz,

the deer, elephant, moth, fish and black bee;* what then of

man bound by all (the senses ) jointly ?

* It ia said thet musio exercises a powerful facinating effest on the desr.

‘We ara told that ancient Indian hunters used to take advantage ol this fact

and attract deer by playing soft music on the flute and thus lure animals to

therr death. ‘The elephant is constantly surprised and killed by huntera while

in wa etata of stupefaction caused by the ploasure the animal denves from

rubbing fta forhead sgaimst tho pine tree. Sanskrit writers frequently

mention this circumstance, The moth and bee are respectively attracted by

night, tate and smell,
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79. In point of viralence sensuous objects are more fatal

than the poison of the black snake (Naja Trapidianua); poison

only kille one who imbibes it, but sensuous objects can kill

(spiritually) even by their mere outward appearance (literaily:

by the mere sight of them),

80. He who is free from the great bondage of desires, so

difficalt to avoid, is alone capable of liberation; not another,

even though versed in the six systems of philosophy.

81. Those only sentimentally desirous of liberation and

only apparently free from passion, seeking to cross the ocean of

conditioned existence, are seized by the shark of desire, being

caught by the neck, forcibly dragged into the middle and

drowned.

82. He only who slays the shark of desire with the sword

of supreme dispassion, reaches without obstacles the other side

of the ocean of conditioned existence.

83, The mind becomes turbid of him who treads the rug-

ged path of sensnous objects, death awaits him at every step

like a man who goes out on the first day of the month (according

to the saying of the astrologers);* but whoever treads the right

path under the instruction of a gura or a good man who looks

after his spiritual welfare, will obtain by his own intuition

the accomplishment of his object; know this to be the trath.

84, If the desire for liberation exists in thee, sensuous objects

must be left at a great distance as if they were poison, thou

must constantly and fervently seek contentment as if it were

ambrosia, also kindness, forgiveness, sincerity, tranquillity and

self-control,

85. Whoever attends only to the feeding of his own body,

doing no good to others and constantly avoids his own duty and

not seeking liberation from the bondage caused by ignorance,

kills himself.

* There is here a play on the word pratipada, which mosus both “the fist

atep” and « the first day.”
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86. He who lives only to nonrish his own body, is like one

who crossea a river co aa alligator thinking it to be a log

of wood.

“987, For one desirous of liberation, desires pertaining to the
body &c. lead to the great death; he who is freo from such

desires is alone fit to gain liberation.

88. Conquer the great death—desire for the ( sake of) the

body, wife, son, and so on. Having conquered it the ascetics

(munis) enter the supreme abode of Vishnu (i, ¢. attaia union

with the Logos whe resides in the bosom of Parabrahm).

89. This gross body which we condemn is made op of

skin, flesh, blood, nerves, fat, marrow and bones, and is filled

with filth.

90, This gross body, produced out of the five grosa elements

themselves produced by the quintupling process, through

previous karma, is the vehicle of earthly enjoyments. In the

waking state of that body gross objects are perceived,

91. The ego embodied in thie through the external organs

enjoys gross objects suck as the various forms of chaplets of

flowers, sandal-wood, woman and so forth.* Therefore it is

conscious of the body in ite waking state.

92. Know that this gross body, on which depend all the

external manifestations of the purusha,t is but like the house

of the honseholder.

93. The prodacts of the gross (body) are birth, descrepitude,

and death. Its stages of development are childhoodt and the

rest. To the hody, anbject to diseases, belong the innumerable

* Pypioal of all senstious objects.

¢ This word is cot to be understood here as the absolute solf, but merely

the embodied self. Purusha literally means the dwoller in the city, that tein

the body. 16 is dorived trom pura which means the city or body, and uska w

derivative of the verb vas to dwell,

{ According fo the Hindus the body passes through six stages,—birth

existence, growth, change, decline and death,

e
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regulations concerning caste and condition,* as do also honour,

disgrace, adulation and the like,

94. Intellect, hearing, touch, sight, smell and taste ( are

called ) senses by reason of their conveying perceptions of gross

objects, Speech, hands, feet, &. are called organa of action

because throngh them acts are performed.

95,96. The manas, buddhi, ahankriti and chitta, with

their fonctions, are called the interna] instruments, Manas is

(so called ) by reason of (its ) postulating and doubting ;

buddhi by reason of ( its} property of ( arriving at a ) fixed

jodgment about objects ; ahankriti arises from egotiem, and

chitta, is so-called on account of its property of concentrating

the mind on one’s own interest.

97. Vitality (prdna, the second principle), by the difference

of its fanctions and modifications becomes like gold, water f

and so on, prana, apdna, vydna, uddna, saména.

98. The five ( faculties } beginning with speech, the five

( organs ) beginning with the ear, the five ¢ vital airs)

beginning with préna the five ( elements ) beginning with

dkésa, buddhi (intellect ) and the rest, avedyd, ( ingorance )

whence Adma ( desire ) and karma ( action ) constitute a body

called suksima ( subtle ) body.

99. Listen! This body produced from five subtle elements is

called sukshma as also linga (characteristic) sartra ; ibis

the field of desires, it experiences the consequences of karma

(prior experience ); it ( with the Karana Sarira added ) being

ignorant, has no beginning, and is the upadhi (vehicle) of atman.

* There are four conditions of Lie : bramacharya, houseless celibacy ;

grihasthya, family life a80 householder ; vanaprastha, religious life in the

forest ; and Shaskshya, mendioancy, Hindu legislators have prescribed rules

epplicable to persons in each of theta conditions,

+ As gold is transtormed by modifications of form into bracelets, earrings

ote, ; and water, by change of function, becomes steatn or ice or modifies its

form scoording to the vesel in which itis contained, so vitality reogives

ifferent forms in accordance with the different functions it nasumess
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100, The characteristic condition of this body is the dreamy

state ; this state is distinguished from the waking state by the

pecaliar manner in which its senses work; in the dreamy state

mfnd itself revives the conditions created by the desires of the

waking state.

101, This body having attsined the condition of the actor

manifests itself. In it shines the absolate self ( seventh prin~

ciple) which has aa its vehicle intellect (higher fifth principle)

and which is unaffected by any 4arme as ifan independent

witness.

102. Because it (seventh principle ) is free from all union, it

is unaffected by the action of any upadhi, This linga sarira

performs all actions 2s the instrament of efma just as the

chisel and other tools (perform the actions ) of the carpenter ;

for this reason the atma is free from all union.

103. The properties of blindaess, weakness and adaptability

exist on acconnt of the good or bad condition of the eye ; eimi-

larly deafness, dumbness and so on are properties of the ear

and are not to be considered as belonging to the self.

104, In-breathing, ont-breathing, yawning, sneezing and go

forth are the actions of préna and the rest, say the wise men ;

the property of vitality is manifested in hunger and thirst.

105. The internal organ is in communication with the

path of the eye and the rest, and by reason of the specialising

(of the whole ) the ego* (ahankara) is manifested.

* The corporeal eye by itsolf is incapable of seeing, otherwise it would not

cease to seo atthe death of the body, In reality the eye sees by reason of ite

somnection with the self through the egotism (ahankara) by the concept or

object which may be described aa “Iam the secr,” That this object ia

different from the egotiem itself ia clear from the fact that there exist other

objects of a similar nature strung together or connected by the egotism such

aa “I am the hearer,” ote.; hera it is plain that the abovementioned ooncepta

are none of them the egotiem iteelf, for the dissppearance of the concept * I

am the seer" does not involve the disappearance of the egotiam which mani-

festa through other similar concepts .
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106, This ego which is the subject of enjoyment and ex~

perience is to be known as chankara*. It attains three

conditions by association with the qualities,f satva and the

rest. ' :

107. By the agreeableness of objects it becomes happy and

by the contrary unhappy; happiness and unhappiness are its

properties and not of atma which is the eternal blias.

108, Objects become dear not in themselves but by reason

of their nsefnlness to the self because the self is the most

beloved of all.

109. Therefore the atma is the eternal bliss, for it there

is no pain. The bliss of the atma, dissociated from all objects

which is experienced in drepmless slumber, is daring waking

perceived by direct cognition,} by instruction and by inference.

110. The sapreme maya out of which all this universe is

born, which is Paramesa sakti (the power of the supreme

Lord) called aayakta ( unmanifested ) and which is the begin-

ningless avidya {ignorance ) having the three gunas (qualities ),

is to be inferred through its effects by (our) intelligence.

111. This Maya is noumenal nor phenomenal nor is it

essentially both; it is neither differentiated nor is it nndifferen-

tiated nor is it essentially both; it is neither particled nor is

it the unparticled nor is it essentially both; it is of the most

wonderful and indescribable form,

* Tt will be seen that hitherto only sensatlonal conssiousnees of objects has

bean treated of. But in every act of sansationel conse.ousneas is involved the

conscionmess of the eelf that exporiences sensation, when I hecomo consel-

ous say for instance of w book there are two distinct branches into which that

consciousness resolved r4solf, I em conscious of the book and I am oonsoious

of the fact that Iam conscious of tha book. ‘Thia latter branch of conscious.

tem or reflection, ooncciowmess or self-consciousness in egotiom or ahankars,

+ Tho qualities are satva or pleasure and goodness, rajas pein and passions),

sotivity, tamas indifference or dullness. In adsoclation with these qualities,

forming the three classes into which objects ere divided, the egotiam atinins

its three conditions, ‘The excew of safra produces super-human conditloas

excess of rajes human and excess of damas sub-buman existence.

$ Which practical psychology or ocoultism gives,
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112. Its effects can be destroyed by the realization of the

non-dual Brahman, #s the illusion of the serpent in the rope is

destroyed by the realization of the rope. The qualities of it

aré called rajas, tamas and satva and these are known by

their effecta.

118, The power of rajas, is extension (vékshepa) which is the

essence of action and from which the pre-existing tendencies

to action were produced, and the modifications of the mind

known, as attachment and other qualities productive of sorrow

are always produced by it.

114. Lust and anger, greed, arrogance, malice, aversion

personality, jealousy and envy are the terrible properties of

rajas ; therefore by this quality is produced inclination to

action, for this reason rajas is the cause of bondage.

115. The power of temas is called avriti (enveloping) by

the force of which one thing appears as another ; it ia this

force which is the ultimate canse of the conditioned existence

of the ego and the exciting canse for the operation of the force

of extension ( Vedshepa ).

116. Even though intelligent, learned, skilful, extremely

keen-sighted in self examination and properly instructed in

various ways, one cannot exercise discrimination, if enveloped

by famas; but, on account of ignorance one considers as real

that which arises out of error, and depends upon the properties

of objecta produced by error. Alas! for him! great is the

enveloping power of zamas and irrepressible!

117. Absence of right perception, contradictory thinking,

thinking of possibilities, making unsubstantia! things for sub-

stance, belong to rajaa. One associated with rajas is perpe-

tually carried away by its expansive power.

118. Ignorance, laziness, dallness, sleep, delusion, folly and

others are the qualities of ¢amas, One possessed by these

perceives nothing correctly bot remains as if asleep or like

& post.
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119. Pure satea, even thongh mixed with these two, in the

fame way as one kind of water mixes with another,” becomes

the means of salvation; [for} the reflection of the absolute

self (snpreme spirit), received by saéra, sunlike manifests ‘che

universe of objects.

120, The properties of mixed sate are self-respect, self

Tegulation, self control, and the rest, reverence, regard, desire

for liberation, god-like attributes and abstinence from evil.

121, The properties of pure safva are purity, perception of

the aéma within us, supreme tranquillity, asense of content-

ment, cheerfulness, concentration of mind upon the self by

which a taste of eternal bliss is obtained.

122. The unmanifested (avyaktam) indicated by these

three qualities is the (cause of) karana sarira (causal body)

of the ego. The state of its manifestation is dreamless

slumber, in which the functions of all organs and of the Buddhi

are latent.

123, Dreamless slumber is that state in which all consci-

ousness ig at rest, and intellect (uddhi)} remains in a latent

state ; it is known as a state in which there is no knowledge.

124, The body, organs, vitality, mind (manasa), ego and the

rest, all differentiations, the objects of sense, enjoyment and

the rest, 6asa and other elementa composing this endless

universe, including the avyaétam (unmanifested), are the not-

spirit.

125. Maya all the functions of Meya—from Makatt to the

body know to be asat (prakriti or the unreal objectivity) like

the mirage of the desert by reason of their being the non-ego.

126. Now I shall tell you the essential form (ewarupa) of

the supreme spirit (Pauawatua), knowing which, man freed

- from bondage attains isolation ( reality of being ).

* & 6, undintinguishably.

+ Buddhi, the first manifestation of Prakriti,
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127, An eternal somewhat, upon which the conviction

relating to the ego rests, exiats as itself, being different from

the five sheaths and the witnesa of the three conditions.

188 Who daring waking, dreaming, and dreamless alumber

knows the mind and its fanctions which are goodness and its

absence—this is the ego.

129. Who by himself sees* everything, who is not seen by

any one, who vitalizes duddhi and the others and who is not

vitalized by them—this is the atma.

180. The aéma is that by which this universe is pervaded,

which nothing pervades, which causes all things to shine, but

which all things cannot make to shine.

131. By reason of its proximity alone the body, the organs,

Manas and Buddhi apply themselves to their proper objects as

if appeared [by some one else].

132. By it having the form of eternal conscionsness all

objects from ahénkara to the body and pleasure and the rest

are perceived as a jar [is perceived by us.]

133, This Purusha, the essential aémet is primeval, per-

petual, unconditioned, absolute happiness, eternally having the

seme form and being knowledge itself-—impelled by whom

speech (vach) and the vital airs move.

134, This unmanifested spiritual consciousness begins to

manifest like the dawn in the pure heart, and shining like the

midday sun in the “cave of wisdoms” (the agnichakra sce

“Places of Pilgrimage” October Theosophist) illuminating

whole universe.

135. The knower of the modifications (operations){ of the

manas and akankriti, of the actions performed by the body

organs aud vitality present in thew, as the fire ia present in

the iron, [heated by fire], does not act nor modify (in the same

sense ag the above,) nor follow ( their actions ),

> Coguisen

t Boouuse it is manifested as itealt In the manifested univeries
$ Yeu Vitality, the organs, otc,



( 120 )

136. That eternal is not born, does not die, or grow or decay

or modify, is not itself dissolved by the dissolution of this

body, as space (is not dissolved ) by the dissolution of the jar.

137. The supreme spirit ( paramatma), different from Pra-

rid and its modifications, having for its essential characteristic

pure consciousness shines equally in, manifests this infinity of

reality and unreality, manifests* aham (the root of self ) itself

in the conditions, waking and the rest, as the witness (or sub-

ject) of buddhi.

138. disciple, with mind under control, directly perceive

this, the atma in thyself as—* this I am ”—throngh the tran-

quility of buddhi crosa the shoreless sea of changefal existence,

whose billows are birth and death, and accomplish thy end,

resting firmly in the form of Brahma,

139. Bondage is the convictiont of the “I” as being related.

to the non-ego; from the ignorance ( or error )} arising out of

this springs forth the cause of the birth, death, and suffering of

the individual so conditioned. And it is from this (error) alone

that (he) nourishes, anoints and preserves this body mistaking

* Tho original word Is valasaté, playa. Iam compelled to ssonfice in the

translation, the suggestion in the original as to the absenoaof want and there*

fore of & motive for action in the absolute ego.

{ Tho original word 1s mati which is» synonym for buddhi. Bondage thers-

fore is that condition or modification of buddhi in which it takes the form of

the error mentioned in the text, Starting from this initual modification buddhé

seoretes, larve-Like, the world of objects which it reflecta upon the afma and

Produces its bondage or iliusive conditions. Atma is otaraally pare and un-

conditioned, bys through ita erronecus identification with buddhé, secreting

the illusion of objesta, it becomes bound that 19 to aay the modifications of

duddhi bevomte ascntbable to 16.

{ The words avidya and agnéné are usually rendered “ignorance ;” but

itis necessary to state that in this connection the word ignorance has a

moaning slightly different from the usual one. It does not mean negation of

Knowledge but ia & pomtive concept as we said before. Perhaps error is

better rendering. The negative particle « in these words does not imply the

negation of the term it qualifies but ata antithesis, Thus akarma=evil aot,

akkyoli=all-fame &o,
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the unreal for the real and geta enveloped in objects of sense

in the same way as & cocoon maker ( Jarva ) gets enveloped in

its own secretion.

140. 0 friend listen! The action of ego im one deluded by
temas becomes strengthened in this (asat). From such absenco

of discrimination springs forth the notion® of rope in the snake.

From this 2 mass of great suffering befalls the entertainer of

euch notion, Therefore the acceptance of zeat as the “I” in

bondage.t

141. The enveloping power of tamas completely enshrouda

this afme, having infinite powers (Vibkava), manitested by the

indivisible, eternal, non-daal power of knowledge, as Raku (the

shadow of the moon) enshronda the sun’a orb.

142. On the disappearance of the sapremely stainless

vadiance of one’s atma, the deluded individual imagines the

body which is not self to be self. Then the great power of

rajas called ocitskepa (extension) gives great pain to this in-

dividual by the ropes of bondage [such as] Inst, anger, etc,

143. This man of perverted intellect, being deprived of the

real knowledge of the atma though being devoured by the

shark of great delusion, ia subject to conditioned existence on

account of this expansive energy (vikskepa). Hence he, con-

temptible in conduct, rives and falls in this ocean of conditioa-

ed existence, full of poison.

144, As elonds produced (¢.¢., rendered visible) by the rays

of the sun manifest themselves by hiding the sun, so egotism

* The original word is dhishana, It significa that eub-consctous ootivit

which goca on during the vivid cognition of any partictilar state of consclous

Teme nad becomes realized in the snoceading state, Thus the dhishana of wak-

ing consciousness becomes real and objective in dream-lte, See Sankara's

Cormmentary on the opening Stansa of Gauzapada’s karika on the Mandukys
Upanichad,

+ In other words bondage is the condition in which the notion of bas any

content which is objective, in the largest sense of tho word. But as there ara

graded of liboration this definition of bondage is to bo taken ns tho absolute

imi
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arising through connection with the atma (or ego) manifests

itself by hiding the real character of the atmea (or ego).

145. As on the unpropitious day when thick clouds devour

the sun, sharp cold blasts torment the clouds, so when the ego

is without intermission enveloped by demas the man with de-

luded buddhi is, by the intense expansive power (vikshepa,]

goaded on with many sufferings.

146, By these two powers is produced the bondage of the

individual; deluded by these two he thinks the body to be

the atma.

147. Of the tree of conditioned life truly the seed is tamas,

the sprout is the conviction that the body is the ego, attach-

ment is tho leaf, karma truly is the sap, the body is the trank,

the vital airs are the branches of which the tops are the organs,

the flowera the objects [of the organs], the fruit the variety of

sufferings from manifold arma, ond Jiva* is the bird that

feeds.

148, The bondage of non-ego, rooted in ignorance, produces

the torrent of all birth, death, sickness, old-age and other evils

of this (the Jiva), which is ia its own nature manifest without

beginning or end.

149, This bondage is incapable of being severed by weapons

of offence or defence, by wind, or by fire or by tens of milliona

of acts,t but only by the great sword of discriminative know-

ledge, sharp and shining, through the favour of Yoga.}

150. For a man having his mind fixed upon the conclusions

of the Vedas (there is) the application to the duties prescribed

for him; from such application comes the self-purification of

the Jiva, In the purified buddhi is the knowledge of the

supreme ego and from thas is the eatinetion of conditioned life

down to its roots,

* Individual ego,

+ Boligions saorifices, etc.

} Dhatuh is used in this sense in coveral Upanubads avo,
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151. As the water in the tank covered by a collection of

moss does not show itself, so the déma enveloped by the five

sheaths, prodnced by its own power and beginning with the

atnamaya, does not manifest itself.

152. Upon the removal of the moss is seen the pure water

capable of allaying heat and thirst, and of immediately yielding

great enjoyment to man.

153, When the five sheaths are removed the pure pratyag-

atma (the Logos), the eternal happiness, all-pervading, the

supreme light itself shines forth.

154, A wise man most acquire the discrimination of spirit

and not spirit ; as only by realising the self which is absolute

being, consciousness and bliss, he himself becomes bliss.

155. Whoever, having discriminated the pratyagetma that

is without attachment or action, from the category of objects,

as the reed is discriminated from the tiger-grass, and having

merged everything in that, finds rest by knowing that to be

the true self, he is emancipated* by recognition of the pra-

tyagatme and trausfer of the haman individuality to it.

156, 157. This food-produced body, which lives through

food and perishes withont it, aud is a mass of skin, epidermis,

flesh, blood, bone, and filth, is the axnamaya sheath : it can-

not be regarded as the self which is eternal and pure.

158. This (4tma) was before birth and death and is now :

how can it, the true self, the knower of conditionf and modi-

fication, be ephemeral, changeable, differentiated, a mere

vehicle of consciousness ?

159, The body is possessed of hands, feot, and the rest; not

eo the true self which, though without limbs, by reason of ita

being the vivifying principle and the indestructibility of ite

various powers, is the controller and not the controlled.

* ¢, ¢, By recognition of the praiyagdima (logos) aa the individuality in man.

+ The original word thava would perbaps be better explained aa the stable

basis of modifications,
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160. The trne self being the witness of tho body and its
properties, its actions and its conditions, it is self evident that

none of these can be a characteristic mark of the atma.

161. Fall misery, covered with flesh, fall of filth, fall “of
sin, how can it be the knower? Tho ego is different from this.

162. The deladed man considers the ego to be the mass of

skin, flesh, fat, bones and filth, The man of discrimination

knows the essential form of self, which is the sapreme truth, to

be without these as characteristic marks.

163. “ Tam the body”—such is the opinion of a delnded

man ; of the learned the notion of J is in relation to the

body, a8 well as to the jiva (monad). Of the preat sont

possessed of discrimination and direct perception, “I am Brah-

man, such is the conviction with regard to the eternal self.

164. © you of deluded judgment, abandon the opinion that

the ego consists in the mass of skin, flesh, fat, bone, and filth;

know that the real self is the all-pervading, changeless Atma

and so obtain peace.

165. As long as the wise man does not abandon the notion

that the ego consists of the body, organs and the rest, the pro-

duct of illusion, so long there is no prospect of his salvation,

even though he be acquainted with the Vedas and their meta-

physical meaning.

166, As one’s idea of L ia never based on the shadow or

reflection of the body, or the body seen in dream or imagined

by the mind, thus also may it be with the living body.

167. Because the false conviction that the ego is merely the

body is the seed producing pain in the form of birth and the

sest, paing must be taken to abandon that idea; the attraction,

towards material existence will then cease to exist.

168. Conditioned by the five organs of action, this vitality
becomes the pranamaya sheath through which the embodied

ego performe all the actions of the material body.
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169. The prénamaya, being the modification of life-breath

and the comer and goer, in and ont, like air-correnta, is also

not the étma, because it cannot by itself discriminate between

Spd and evil, or the real self and another, it is always depen-

dent on another (the self).

170, The organs of sensation together with the manas from

the manomaya sheath which is the cause (beta) of the differ-

entiation between 1 and mine; it is the result of ignorance, it

fills the former sheath and it manifests its great power by dis-

tinguishing objects by names, ete.

171, The fire of the manomaya sheath, fed with objects as

if with streams of melted butter by the five senses like five

Hotris*, and blazing with the fale of manifold desires, burns

this body, made of five elements.

172, There is aeidyd besides the manas. Manas itself is

the avidyd, the instrument for the production of the bondage

of conditioned existence. When that (avedya) is deatroyed, all

is distroyed, and when that is manifested, all is manifested.t

173, In dream, when there is no substantial reality, one en-

tere a world of enjoyment by the power of the manasa. Soit is

in waking life, without any difference, all this is the manifesta-

tion of the manas.t

174, All know that when the manas is merged in the state

of dreamless slumber nothing remains. Hence the content of

* Priests offering oblations to the fire.

+ Manas being tho organ of doubt or the production of multiplicity of oon

cepts in relation to one and the same objective reality, is bere taken to be

the same as avidyd. The buddht determines these manas born concepta as

real and through the ahankara specishses them by an mzocistion with the

rua ego, Thus 1s the world of usons produoed, It will now be agen thas

if the manas attains tranquillity, the world of illusions ia destroyed. For then

the buddn baving no hypothetical concepts with regard to the ane objective

reality to deal with, refleots that reality and the chankara is destroyed by the

destruction of ita limitations and becomes merged in the nbeolute self.

{ Soo Mr, Koightloy’s Synopais of Du Prel’s “ Philosophie der Myutlk,—

Theosophist, V ol. Vi—for the peychology of droams,
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our consciousness are created by the manas and have no real

existence.

175. Clond collects by the wind® and is again dispersed by

the wind ; bondage is created by the manas, and emancipation

is elso produced by it.

176. Having produced attachment to the body and all
other objects, it thus binds the individual as an animal is

bonnd by a rope, afterwards having produced aversion to these

as if to posion, that manas itself frees him from bondage.

177. Therefore the manas is the cause of the bondage of this

individual and also of its liberation. The manas when stained

by peasion is the cause of bondage, and of liberation when pare

devoid of passion and ignorance,

178. When discrimination and dispassion predominate, the

manag having attained purity becomes fit for liberation, there.

fore these two (attributes) of a man desirons of liberation and

possessed of buddki, must at the outset be atrengthened,

179, In tho forest land of objecta wanders the great tiger

named manas, pure men desirous of liberation, do not go there.

180. The manas, through the gross body and the subile

body of the enjoyer, creates objects of desire and perpetually

produces differences of body, case, condition, snd race all results

of the action of the qualities,

181, The manas having clouded over the absolute conscious-

ness which is withont attachment, it acquires notions of “1”

and “mine.” and throngh attachment to the body, organ, and

life, wanders ceaselessly in the enjoyment of the frait of his

actions.

182. By ascribing the qualities of the atmé to that which

is not atmd is created (the series of incarnations). This as-

* The word translated wind includes the atmosphese, together with its

moisture and currente,
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cription is produced by the manag, which is the primary canse

of birth, suffering etc. in nian devoid of discrimination and

tainted by rajas and temas.

"183. ‘Therefore learned men who have seen the trath call
the manas avidya, by which the universe is mado to wander as

the clouds are by the wind.

184, For this reason pains should be taken to purify the

manas by one desirons of liberation. It being purified, liberation

is ot hand,

185, Through the sole desire of liberation having rooted out

attachment to objects and renounced personal interest in action;

with reverential purity, he who is devoted to study (sravana )

and the rest, shakes off mental passion.

186, Even the manomaya (sheath) is not the supreme ego

on account of its having beginning and end, its modificable

nataore, its pain-giving characteristics, and by reason of its be-

ing objective. It is not seen by that which is itself scen

(or objective) for it is the seer (or subject),

187. The buddhi with its fanctions and combined with the

organs of perception becomes the egnanamaya sheath whose

characteristic is action and which is the cause of the revolution

of births and deaths.

188, The modification of prakriti (to-gether with) the power

accompanying ehita pratibimba (jiva or monad) is called vig-

nanamaya the atma, and is possessed of the faculties of cog-

nition and action,* and its function is to specialise the body,

organs and the rest as the ego.

189. This (ego) having no beginning in time is the jiva or

monad. I is the guide of all actions, and governed by previ-

ous desires, produces actions, righteous and unrighteous and

their consequences.

* For explanations of gnanasali (faculty of cognition) and krryasakli (faculty

of notion) soe-Five years of Theosophy, pp. 110—1.
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190. It gathers oxperiencs by wandering through various

grades of incarnation and comes below and goes above It is

to this vigndnamaya that belongs the pleasure and pain, per-

taining to waking, dreaming and the other conditions.

101. Preeminently illumined by the light (of the Logos)

on account of its close proximity to the Pardima (the Logos }

the vigndnamaya sheath which produces the difference between

“]” and “mine” and all actiona pertaining to different stages

of life and condition becomes its upadhi ( objective basis )

when Jira passes from one existence to another through

ignorance,

192, This clothed ia the vigndnamaya sheath shines in the

vital breaths (subtle currents of the suéshmasarira) and in

the heart. Thisatma acting on Kuthastha ( mulaprakriti)

and manifesting in this upadéi appears to be the actor and

enjoyer,

198, Being limited by (duddfz) (intellect) the atma though

pervading all appears different (from other objects) throngh

the illusive natare (the ego), just as the water-jar and the reat

(appear different) from the earth.

194, Pardtmd by reason of connection with an objective

basis, appears to partake of the attributes (of this upadhi) just

as the formless fire seems to partake of the form of the iron (in

which it inheres). The atma is, by its very nature, essentially

unchangeable. The pupil said.

195. Whether through ignorance or any other cause, the

atma invariably oppears as Jive (higher portion of fifth prin.

ciple); this wpadsi, having no beginning, its end cannot be

imagined.

> Buch an animal, human, eto,

+ Objective and subjective conditions,

{ Tho seat of abstract thought,
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196, Hence the connection of the afma with jica does not

seem to be terminable, and its conditioned life appears to be

eternal, then tell me, O blessed Master, how there can be libe-

ragion? The blessed teacher said :—

197. O wise man: yon have asked rightly. Now, listen

corefally. The illusive fancies arising from error are not con-

elnsive.

. 198. Without error truly the atma, the independent and

non-acting, and formless cannnot be connneted with objects,

jost a8 blue colonr is attributed to the sky (on account of our

limited vision.)

199, The seer of the self (pratyugatma), being without

action, without attributes, is knowledge and bliss. Throngh the

error (caused by) duddhi it appears conditioned (connected

with jive) but this is not 30. When this error is dispelled, it

no longer exists, hence it is unreal by nature.

200. As long as there is this error, so long this (connection

with jiva) created by false kuowledge, exist ; just av the illu-

sion, prodaced by error, that the rope is the snake, last only

during the period of error—on the destruction of error no

snake remains—it is even so.

201,202. Ignorance has no beginning, and this also applies

to its effects ; butupon the production of knowledge, ignorance

althongh without beginning, is entirely destroyed aa is every-

thing of dream life upon awakening. Even thongh without

beginning this is not eternal, being clearly analogons to

pragabhava.*

203, 204, The connection of the atma with jie, created

through its basis, buddhé, though having no beginning, is thus

seen to have an end. Hence this connection does not exist,

* Antecodent non-exutence, Of, Nysya philosophy for explanation of thie

term ¢.g, the state of @ pot before manufacture is ono of antecedent

noneristenca,

q
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and the atme is entirely different from the jiva in natare and

attributes. The connection between aéme and éuddti (mind)

is established through false knowledge.

205. This connection can only be terminated by true knogr-

ledge—it cannot be otherwise, The knowledge that Brakn

(the first cane) and a/ma are one and the same is trac know-

ledge aud according to the Vedas.

206. This knowledge can only be acquired by the perfect

discrimination of ego and non-ego ; after that discrimmation,

18 to be practised im relation to pratyagatma (the Logos) and

sadatma (the ego).

207, 208. As the most maddy water appears pure water on

the removal of the mud, even so the pratyagatma shines

clearly when sadétma (the ego) is removed from unreality

agat." Therefore the Logos shoald be separated from saddtme

and all that pertains to the false self.

209, Hence the Paratma (the Logos) is not that which is

called the cignanamaya. By reason of ita changeable, de-

tached character and materiality, as well as on account of its

objectivity and liability to error, it (Vignanamaya sheath)

cannot be regarded as eternal.

210. Anandamaya sheath is the reflection of the absolute

bliss, yet not free from ignorance. Its attribntes are pleasure

and the like, through it the higher affections are realised (@ y.

in swarga). This sheath, whose existence dependa upon virtn-

ons action, becomes manifest as Axandamaya without effort

(that is, ag the necessary resnlt of a good life) ina virtuons

man enjoying the fraits of his own merit.

211. The principal manifestation of the Anaxdamayu sheath

is in dreamless slamber. In the waking and dreaming states

it becomes partially manifested at the sight of pleasant objecty.

212. Nor is this Anandamaya Paratma (the Logos) the

supreme spirit, becanse it is subject to conditions. It in a

modification of Prakriti, an effect, and the sum of all the

consequences of good acts.

* This refera to the upadhis,
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213. By inference and according to the Vedea the atma is

what remains after the subtraction of the five sheaths. It is
the witness, it is absolute knowledge.

214. This aéma is self-illamined and different from the five

sheath; it is the witness of the three states (waking, dream-

ing and dreamlesa sleep); it is stainless and anchanging, it is

eternal blisa and thua it most be realised by the learned

Brahman. The pupil said -—

215. When the five sheaths are subtracted on acconnt ot

their unreality, I do not see, O Master, that any thing remains

bnt auiversal negation. What, then remains to be known by

the learned Brahman, as ego and non-ego? The Master

said :—

216. O wise man, thon hast spoken well, thon art skilfal in

Niscrimination, afma is that which is void of all changefal

things, such as egotism, etc.

21%. That by which everything is known, that which is not

known by anything—through the subtle intellect, realize that

knower to be the atma.

218. Whoever knows anything is the witness thereof.

‘With regard to an object not perceived by any one, the

characteristic of being—~the witness—can berightly postulated

of none. .

219 The fact that oneself is the witness is perceived by

oneself. Therefore Pratyagatma (the Togos) is itaelf the

witness and not another.

220. The manifestation of this Pratyagatme ia ideutical

in the states of waking, dreaming and dreamless slumber ; it

ia the one inward manifestation of self-consciousuess in all

egos ; and is the witness of all forma and changes, snch as

egotism, intellect, etc., and manifeste itself as chidatma (real

self) and eternal bliss. This realize as Pratyagatma in your

own heart.

221. The fool, having seen the image of the sun in the

water of the jar, thinks it is the sun. So an ignorant man
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seeing the teffection of the logos in any of the upadhis

(vehicles), takes it to be the real self,

222. As the wise man looks at the sun itself and not the

jet, the water, or the reflection ; 80 also the wise man looke to-

wards the self-illuamined Pratyagatma which shines in the

three upadhis but does not partake of the functions,

223, 224. Thus it is that the individual, abandoning the

body, the intellect and the reflection of yiva (ego) becomes

ainless, pasaionless and deathlesa by knowing the all-illuminat-

ing atma, which is seer, which is itself the eternal know-

ledge, different from reality as well as anreality, eternal, all

pervading, supremely subtle, devoid of within and without the

only one, in the centre of wisdom.

225, The wise man (who becomes Pratyagatma by know-

ing it), is free from grief and filled with bliss, He fears

nothing from anywhere, Without knowledge of the true self

there is no other path open to those desirons of liberation

for removing the bondage of conditioned life.

226, The realization of the oneneas of Brahm ia the canae

of liberation from conditioned existence ; thongh which the

only Brehm, which is bliss, is obtained by the wise.

227, The wise man, becoming Brahm, does not retarn te

conditioned existence ; hence the unity of the self with Brahm

tmaust be thoroughly realized.

228, Brakm which is truth, knowledge and eternity, the

supreme, pure, self-existing, uniform enternal bliss, always

pre-eminent.

229, By the absence of all existence besides itself this

Brolm is troth, ia supreme, the only one ; when the supreme

troth is fully realized nothing remains but this.

230, By reason of ignorance this universe appears malti-

form, but in reality all this is Brafm, (wich remains) when all

defective mental states have been rejected.
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231. The water-pot which is the effect* of clay is yet not

different from the clay, its essential nature always remaining

clay. The form of the water-pot has no independent existence

‘but is only a name generated by illusion.f

232. By noone can the water-pot be seen as itself and
distinct from the clay. Therefore the water-pot is imagined

from delusion; the clay alone is essentially real.

283. All products of Brahm, which is reality, are them-

selves algo real; and there is nothing different from it. Who-

ever says that there is (anything different,) is not free from

illusion but is like a man talking in his sleep.

234. Brakmis this universe—such is the saying of the

excellent sruti of the Atharva “Veda. Therefore all this

universe is but Brakm, what is predicated of it as separate from

Brakm hea no existence.

235. Ifthis aniverse is a reality, then the cima is finite,

the Vedas have no authority and want of veracity is attributed

to Iskwara( the Jogos )- These three things cannot be ac-
copted by great souls,

236. The Lord, the knower ofall objectsin their reality,

has declared, “I am not supported by these phenomenal

manifestations, nor are they within me.”

287. If this universe isa reality, it should be perceived in

dreamless slamber. Since, however, nothing is perceived (in

that condition) it is as unreal as dreams.

238. Therefore there is no real existence of the universe

distinct from the Paretma; its distinct perception is an unreal

as that of the serpent in the rope. What reality can there be

in that which is merely manifest through ignorance?

239, Whatever is perceived through error by an ignorant

person ia nothing bat Brakm—the silver ie truly bat the

+ EGeot=product

4 An empty sbetenction with wo substance to correspond to it.
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mother-of-pearl.” In this way Brahm is ever and again invest~

ed with forms, but they are nothing but mere names ascribed

to Brakm.
°

240, Therefore the supreme Brakm is the one reality, with-

out a second, itis pure wisdom, the stainless one absolnte

peace withont beginning and without end, void of action and

the essence of ceaseless bliss.

241. When all the differences created by maya (illusion)

have been rejected, (there remains) a self-illamined something

which is eternal, fixed, without stain, immeasurable, withont

form, unmanifested, withont name, indestructible.

242. The wise know that as the snpreme trath which is

absolute consciousness, in which are united the knower, the

known and the knowledge, infinite and unchangeable.

243, Ahammahas (the trae self or the Logos clothed in its

own light) is {a manifestation of) all-pervading Parabrahm

which can be neither taken hold of nor abandoned, incon-

ceivable by the mind and inexpressible by speech immeasur-

able, without beginning, without end.

244. Brakm and aime which are respectively designated

by the terms ‘that’ and ‘thon,’ are fally proved to be identical

when investigated by the light of Vedic teaching such as

tatwamasi.t

245. The identity of the two thns indicated and predicated,

cannot be proved on account of matnally exclusive attributes

(that is, when the light of the Logos is manifested in upadhis

as the jica or ego) any more than that of the fire-fly and the

san, of the king and the slave, of the well and the ocean, of

the atom and the mouutain (Merz),

* Tn reference to the well-known anslogy of the erroneous perception of tho

mothor-of-peatl ns silver.

+ Thin great aphoricm of the Upanishads is formed of three words taf (that,

Parabrahm) twam (thon, fica or ego) aa (art the) Logos or Ishwara,
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246, The distinction is created by conditions (upadsss),

which in themselves are unreal. Listen this Maya (Mula-

prakriti) of the logos ( Ishwara) isthe cause of Mahat (the first

differentiation of Mulaprakriti) and the five sheaths are the

effect of jica (ego).

247. When these two wpadiie—those of the Para (the

Logos) and the jive—are completely rejected, there is neither

Para nor jiva. The king has his kingdom, the warrior his

arms ;on the removal of these there is neither king nor

warrior.

248, Hence the sruti (Vedas) says that the quality created

(by illusion ) in Brahm is eliminated through knowledge, then

atma and jive disappear.

249. Through logical inference having rejected as unreal

every conception of what is visible, created by mind like the

notion of the serpent (imagined) in the rope, or Jike (things

seen in) dream ; the identity of atma with Brahm is realized.

250. Therefore, having ascertained these attributes, their

identity is established just as that of a fignre of speech which

loses its original meaning and takes an additional sense.

But in order to realize this identity, neither the literal nor

the fignrative signification is to be lost sight of, both must be

united in order to realize the identity of the logos and para-

érakm, (Harmony mast be sought in the analogy of con-

traries).

251, ‘That Devadatta is myself,’—here the identity is in-

dicated by the rejection of the contrary attribntes of the terms.

Similarly in the saying, ‘ that thon art,’ rejecting the contrary

atribntes in both terms, identity is established.

252, The wise know the perfect identity of the atma with

parabrahm, In hundreds of great aphorisms is declared the

identity of Brakm and the atma,

253, 254. Renonnce the false conception you have formed

and understand through thy purified intellect that thou

{atma) art that subtle, selfexistent. Brakm which is perfect

knowledge and indefinable as ether,
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255. Just as the pot made from clay is to be considered

clay, 80 Saddima (the ego) evolved out of Sat (Parabrahm
is to be regarded ag sat, and every thing is sat, and there i 8

noting existing apart from it; therefore thou art < thet

absolute peace, without stain, great, Brahm without a second.

256. Jnstas in dreams the place, time, objects and intellec-

tion are all unreal, so all this world, created by ignorance is

unreal, and so are also this body, senses, vital airs, egoism,

etc. Therefore understand thou art ‘that’—absolute peace,

withont stain, great,—Brahm without a second.

257. Realize that thon art ‘that ’—Brakm which is far

beyond caste, wordly wisdom, family and clan, devoid of name,

form, qualities and defects, beyond time, space and object of

consciousness.

258, Realize that thou art ‘that’—Brakm which is

supreme, beyond the range of all speech, but which may

be known through the eye of pare wisdom. It is pure

absolute coneciousness, the eterual substance.

259. Realize that thon art ‘that’——Brakm which is

untouched by the six human infirmities* ; it is realiaed in

the heart of Yogi, t it cannot be perceived by the senses, it is

imperceptible by intellect or mind.

260. Realize that thou art ‘ that’—Brakm on which rests

the world, created throngh ignorance, it (Brakm) is self-sus

tained, is different from (relative) trath, and from untrath,

indivisible, beyond menial representation.

261. Realize that thou art ‘that’—-A8rakm which is devoid

of birth, growth, change, loss, of substance, disease and death,

indestructible, the cause of the evolution of the universe, ita

preservation and destruction,

262. Realize that thon art ‘that'—Brakm which is the ces-

sation of all differentiation, which never changes its nature end

is ag unmoved as a waveless ocean, eternally unconditioned and

undivided,

* Bunger, thirst, greed, delusion, decay and death.

+ ie, in Samadhi,
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263, Realize that thou art ‘that’—Brakm which is the one

only reality, the cause of Multiplicity, the cause that elimi-

nates other canses, different from the law of cause and effect.
*

264. Realize that thon art ‘that’—Brakm which is without

modification, very great, indestructible, the supreme, different

from all destractible elements and the indestractible logos,

eternal, indestructible bliss, and free from stain.

265, Realize that thon art ‘that’—Brohm, that reality

which manifests as many throagh the illusions of name, form,

qaalities, change, but is yet ever unchanged like gold (in the

various forms of golden ornaments.)

266. Realize that thon art ‘that’—Brakm which alone

shines, which is, which is the one essence and beyond the logos,
all-pervadiug, uniform, trath, consciousness, bliss, having no

end, indestractible.

267. By kuown logical inferences and by intuition realize

thyself as Bram, just as the meaning of a sentence is under-

stood ; the certainty of thie truth will be established without,

doubt just as (the certainty of) the water in the palm of the

hand.

268, Having realized the supremely pare truth, which

ig perfect knowledge, remaining ever constant in the atma

asa king in battle depends on his army, merge this objective

aniverse in Brehm.

269, Brahm, the truth, the supreme, the only one, and,

different from both (relative) troth and untroth, is in the
centre" of wisdom ; whoever dwells in that centre has no

rebirth.

270. Even if the substance (or truth ia intellectually

grasped, the desire which has no beginning ( expressed in the

worda ) “Iam the actor and also the enjoyer” is stroug and

firm, and is the canse of conditioned existence. That desire

may be got rid of with great effort by the knowledge of the

* Literally the cavity between tho eye-browe.
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Logos. The sages on earth call the getting rid of that desire

(literally thinning away, desire being compered toa rope)

emancipation,

271 The erroneous conception that attribates one thitg

to another, snch as that etma is the agoism, body, senses, etc.

muat be rejected by the wise through devotion to atma.*

272. Knowing that aime as the witness of mind and its

operation, and having realized through pure conduct, that atme

is the self ; abandon the perception of non-spirit as spirit.

273, Having given up following the way of the world, the

body, or the scriptures, remove the erroneous conception that

atma. is non-atma.

274. Qwing to a person’s desire for the things of the

world, the scriptures and the body, true knowledge cannot be

produced.

275. This cruel trinity of desire is called by those who

know the iron chain that binds the feet of one aspiring for

liberation from the prison-house of conditioned existence ; he

who is free from this attains liberation,

276, As by mixtore with water and by friction, sandal-

wood emits an excellent odour removing all bad smells ; so

divine aspiration becomes manifest when exteral desire is

washed away.

277. Aspiration towerds the supreme afma is covered by

the dost of fatal desires lnrking within, but becomes pure and

emits @ fine odonr by the friction of wisdom just as the sandal-

wood (emits odour.)

278. The aspiration towards atma is stifled by the net of

nuspiritual desires, for by constant devotion to atma they are

destroyed, and divine aspiration becomes manifest.

279. In proportion as the mind becomes firm by devotion

to atma, it renonnces all desires for external things ; when all

desires are completely exhausted, the realization of aime is

uinobstracted.

Gp. Light on the path,
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280. By constant rest in the atma the ( individualized )

mind of the Yogia disappears and desires are exhausted ; there-

fore remove the erroneous conception that not-spirit is spirit.

“281. The quality of tdmas is eliminated by the other two
qnalities,—rajas and satwa,—rajas by satwa and satwa by

purified satwa ; therefore, having recourse to satwa, remove

the erroneons conception that not-spirit is spirit.

282. Having ascertained that the body cherishes past

darma, become firm and calm and with great efforts remove

the erroneous conception that not-spirit is spirit.

283, By realizing “I am not jica but Parabrahm,” remove:
the erroneons conception that not-spirit is spirit, which is

produced by the force of desire.

284, Having understood from the scriptare, from logical

reasoning und from experience, the oll-pervading nature of
«tma ; remove the erroneous conception that not-spirit is spirit

which is produced through fallacious reasoning.

288. For the muni (ascetic ) there is no activity concerning

giving or taking, therefore by devotion to the one, diligently

remove the erroneous conception that not-spirit ia spirit.

286. In order to strengthen the conviction of self-identity

with Brahm, remove the erroneous conception that not-spirit is-

spirit through the knowledge of the identity of self and Brakz

which arises from such sentences as ‘thon art that.’

287, So long as the notion ‘1 am this body’ is not com-

pletely abandoned, control yourself with great concentration,

and with great effort remove the erroneous conception that not

spirit is spirit,

288. © wise man ! so long as the notion remains that there-

is jive and the world, even but as a dream ; without interrup-

tion remove the conception that not-spirit is spirit.

289, Wivhout allowing any interval of forgetfalness through

sleep, news of worldly affairs, or the objects of sense, meditate-

on the self'in the self.
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290, Having quitted this body which is composed of flesh

and impurities and produced from the impurities of father and

mother, as ( one quits ) an onteaste ; become Brakm and attain

the end. ‘

291, Having merged the ego in the logos even as the

space ocenpied by the water-jar is merged in free space ;

‘remain for ever silent in that state, O ascetic.

292. Having become the self-illamined Puramatma (the

Logos) on which every thing rests through sedatma ( ego) the

macrocosm is to he abandoned as well as the microcoam, like

@ pot containing foul matter.

293, Having transferred the concept of individaality or

ego as inhering inthe body, to chedatma (real self) which

is truth and bliss and having abandoned the lixgasariram

(astral body) become for ever one { with the Logos ).

204, Realizing as the “1” {the Logos) am (# manifesta-

tion of} Brakm in which this universe is reflected aa a city in

the mirror, thon shalt attain the final object.

295, Having attained that primeval consciousness, absolute

bliss, of which the nature is trath, which is withont form and

action, abandon this illasive body that has been assnmed by

the atme just aa an actor (abandons the dress put on.)

296. The objective aniverse is false from (the etand-point

of) the logos, and this ( objective universe ) is not “1” (Logos }

becanse only transitory. How then can the concept “I know

all” be established with regard to transitory objects (such *)

-egoism and the rest ?

297, Aham Padartha (the logos ) is the witness of the ego-

ism and the reat as its being is always pereeived—even in

dreamaless sleep; and the scripture itself calls (it’}) unborn and
eternal ; therefore the Pratyagatma is different from ( relative )

trath and untruth.

298, The eternal unchangeable logos alone can be the

sknower of all differentiationa of those which are differentiated.
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The character of these (differentiable aud differentiation)

ig unreal because repeatedly and clearly perceived in the desires

of mind (waking state) in dream and in dreamless sleep.

°299, Therefore abandon the notion of “I” in connection
with a mass of flesh as also this notion itself whichis a product

of Buddii. But having known the atma which is perfect

knowledge, which affected by neither past, present nor future

attain peace.

300. Abandon the notion of “I” in family, clan, name, form

and state of life, which all depend on this physical body and

also having abandoned the properties of the linga sar:ra such

as the feeling of being the actor and the rest—become the

essential from which is absolute bliss.

301, There are other obstacles which are perceived to be

the cause of a man’s embodied existence. Of these the firat is

the modification called akankdra (egoism).

302, So long as one is connected with the vile akankéra

(egoism), there is not the least indication of muééé (final

emancipation) which is a strange (thing to him).

803. He who becomes free from the shark of atenkara

attains the essential form which is self-illnmined, stainless as

the moon, all-prevading, eternal bliss.

304, He who throngh bewildering ignorance is deprived of

the firm conviction that I (the real self )am He ( the Logos )

realizes the identity of Brakm with Atma on the complete

destruction (of ignorance),

305. The ocean of anpreme bliss is guarded by the very

powerfal and terrible snake ahankéra, which envelopes the

self with its three heads, the guzaz. The wise man is able to

enjoy the ocean of bliss after cntting off, these three heads

and destroying this serpent with the great aword of spiritual

knowledge.

306. So long as there is the least indication of the effects

of poison in the body, there cannot be freedom from disease.

In like manner the ascetic (Yogi) will not gain mukti so

jong as there is egoism.
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307. By the complete cessation of egoism the (conse-

quent) extinction of all its deceitful manifestations, thia es-

sential trath— This I am’—is reulized throngh discrimination

of the real self. '

308, Abandon at once the notion of J in the akantdra

which is the canse of change, which experiences the conse-

quences of Karma, and which is the destroyer of rest in one’s

own real self. To this erroneous conception that attributes

one thing to another (¢.., that ahankdra is the real self) is

dae embodied existence—birth, death, old age, sorrow in

yon, the (reflection of the) Logos who is consciousness and

is bliss.

309. There is no other (canse) of this changefal existence

of yon (the reflection of) the chedatma (Logos) who is an-

changeable bliss itself, and whose only form is reality, of stein-

Tess glory, than this erroneons conception (that ahankara is

the real self.)

310. Therefore having, with the great sword of real know-

edge, cut down this akankdra, the enemy of the trne self—

and perceived (to be) like the thorn in the eater’s throat,

enjoy to heart’s content the clearly manifest bliss of the empire

of self.

311. Therefore having put an end to the fonctions of the

ahankara and the rest, and being free from attachment by the

attainment of the supreme object, be happy in the enjoyment

of spivitnal bliss, and remain silent in Brahm by reaching the

all-pervading Jogos and losing all sense of separateness.

812. The great akankura, even though (apparently) cut

down to the roots, will, if exeited only fora moment by the

mind come to life again and canse a hundred distractions, jnst

as dnring the rains clouds (are scattered about) by the storm.

313, Having subjugated the enemy akankéra, no respite

is to be given to it by reflection abont objects; such respite is

the cause of its revival, just as water is in the case of the ex-

tremely weakened lime tree.
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314. How can the desirer who exists through the notion of

the body being the ego, be the canser of the desire, who is

(thus) different ? Therefore submission to the pursuit of

objects is the cause of bondage, throngh attachmeat to

differentiations,

315. It is observed that the growth of motive is the growth

of the seed (of changing existence), the destraction of the

former is the destruction of the latter : therefore the former is

to be annihilated.

316. By the strength of vésand,* kérya (action) is accumu-

lated, and by the accumulation of Airya, vésancd increase, (thns)

in every way the changefal life of the ego continues.

317. An ascetic must burn ont these two, (sdsand and hirya

in order to sever the bond of changing existence. The growth

of vésend is due to these two, thought and external action.

318. Visond, nourished by these two, produces the chang-

ing hfe of the ego. Means for the destractton of this triad

always, under all circumstances (should be songht.)

319. By everywhere, in every way, looking upon every-

thing as Brahm, and by strengthening the perception of the

(one) reality this triad will disappear.

320, By the extinction of action,t comes the extinction of

anxious thought, from this (latter) the extinction of vdsandé

The final extinction of yésand is liberation—that is also called

jivan mukti,

321, Aspiration towards the real being felly manifested,

vasand as directed to ehankara and the rest disappears, as

darkness does in the light of the sapremely brilliant san.

322. As on the rising of the sun darkness and the effects

of darkness—that net of evila—are not seen, so on the reali-

zation of absolate bliss, there is neither bondage nor any trace

of pain.

* Vasond : an impression remening unconsciously in the mind from past
good or evil Karma,

4 Absolute detachmont of'the self trom action. Bea Bhagavad Gita. ob. iis.
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323, Transcending all perceptible objects, realizing the only

trath which is full of bliss, controlling the external and inter-

nal (organs), so you should pass the time while the bondage of

Karma remains,

324. In devotion to Brahm there must be no negligence,

Brahma’s son* has said that negligence is death.

325, For the wise there is no other danger than negligence

in regard to the real form of self. From that springs delusion,

from delusion ahankéra, from ahankéra bondage, and from

bondage pain.

326. Forgetfulness (of his trae self) casts {into the ocean of

births and deaths) even a learned man attracted by sense-

objects, his mind being perverted, as a woman (casts off) her

Jover.

827, As moss (covering a sheet of water) does not remain

(when pushed back) (fixed) even for a moment, so illusion

(maya) veils even the learned who tarn back (forgetting the

real self.

328. If the thinking ego loses its aim and becomes even

slightly diverted, then it falls away from the right direction

like a playing-ball carelessly dropped on a flight of steps.

329, The mind directed towards objects of sense determines

their qualities (and thus becomes attracted by them), from this

determination arises desire, and from desire haman action.t

330. From that comes separation from the real self; one

thus separated retrogrades. There is never seen the reascent

bat the destrnction of the fallen one.

831. Therefore for one possessed of discrimination, know-

ing Brahm in samadhi, there is no death other than from

negligence. He who is absorbed in (the real ) self, achieves

the frilest success ; hence be heedful and self-controlled.

* Sanat Sujata ssya in the Sanat Sujatiyom Mahabharata,» Udyog P. :—

“I vorily call heedlossnesa death, and likewise I call freedom from heedless-

neea immortality.” Telang’s trans.

t Gf, Bhagavad Gis, i1. 63, 68,
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‘ 382, ° Therefore abandon thoughts (about sense-objects), the
cause of all evils. He who while living realizes unity (with the
supreme), does so aiso when devoid of the body. For him who

- id’ conscions of even the slightest differentiation there is fear—~
so says the Yajur Veda.*

$33. When at any time the learned man perceives even an

atom of differentiation in the infinite Brahm, then what is

perceived as difference through negligence is to hima (canse

of ) fear.

334. He who regards what is perceived as the ego, in spite

of hundreds of injunctions to the contrary in Srut: ( Vedas ),

Smriti (law books), end Nyaya (logic), fulls into a multitude

of sorrows on sorrows ; (such a man ) the doer of what is for-

bidden, ia like a mademluch (a demon).

835. The liberated man devoted to the persnit of truth,

always attains the glory of (the real) self, while he who is

devoted to the pursait of the falachood perishes; this is seen

even in the case of a thiefand an honest man.

336. The ascetic abandoning the pursnit of nureality, the

cause of bondage, rests in the spiritaal perception, “I am the

Logos.” Devotion to Brahm gives bliss through realization of

(the real) self and takes away the great pain experienced as

the effect of avidya.

837. Pursuit of external objects results in increasing evil

odsand more and more ; therefore realizing the true character

of such objects throngh discriminative knowledge, and aban-

doning them, be constantly engaged in the pursuit of the

real self.

338, The (pursnit of ) external objects being checked, tran-

quillity of the mind (dénas) is produced ; from the tranquil-

lity of ménag arises the vision of Paramétma (the Logos);

from the clear perception of Paramétma (results) the destruc-

tion of the nondage of conditioned existence. Restraint of the

external is the way to liberation.

* Kathe Upanishad, .



( 46 )

889, What learned man, capable of discrimination between

the real and the unreal, understanding the supreme object

according to the conciusions of the Srati, and aspiring for

liberation, would, like a child, rest in the unreal, the cause of -

his own fall ?

340. There is no moksha for him who is attached to body

and the reat; in the liberated there is no notion of the body

and the rest being the ego. The sleeping man is not awake,

and the man awake is not asleep—different attributes inhering

in each (condition).

341. He is liberated, who, having (by spiritual intelligence)

perceived the Logos within and without, in moveable and

immoveable (things), realizing it as the basia of the ego

and abandoning all updédiis, remains as the all-pervading

indestructible Logos.

42, There is no other means for the removal of bondage

than the realization of the nature of the Logos. When ob-

jects of sense are not pursned, the state of being of the Logos

is attained through unremitting devotion to it.

343, How can the non-pursnit of objects of sense which

can only with effort be accomplished by the wise, who know

the trath, ceaselessly devoted to the Logos, aspiring for eter

nal blisa, and who have renounced all objects of dharma (cus-

tomary observances) and darma (religious ritesand ceremonies),

be possible to oue who regards the body as the self, whose

mind is engaged in the pursuit of external objects, and who

performs all actions connected with them?

$44, For the attainment (of the state of) the Logos by the
Bhikshu,* engaged in the stady of philosophy, samddhi ia
enjoined by the Srnti-text—Posscssed of control over exter-
nal organs and mind,” and so forth.t

345. Even the wise are not able at once to cause the de-

struction of egoism which has become strong by growth.

* One in fourth stage or dsrame of life, a mendicant,

4 From the Brihadaranyaka Upanishad (Se supra, x1, 20 et sez.)
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Except in those who are fixed in Nirvikalpa samédhi, vasand

(creates) many births.

2346. Vikskepa sakti, binding a man to the delnsive idea of

self throngh the power of Avarana sahti," carries him (into

embodied existence) by ite qualitics.

347. Until the Avarana sahkti ceases completely, the con-

quest of the Vikshepa sakt: is impossible. From its inherent

natnre the former is destroyed in the self when subject and

object are distinguished, as (one distinguishes) milk and water.

348, When there isa complete cessation of the {activity

of) the Vikshepa sakti in regard to the unreal, then without

donbt or impediment arises perfect discrimation, born of clear

perception, dividing the real and unreal principles, cutting

agaader the boud ofdelusion produced by Miya, for one eman-

cipated from that there ia no more changefal existence.

849. The fire of the knowledge of the oneness (of Brahm)

withont limitation, burns down completely the forest of avidya;

where then is the seed of changeful existence of him who has
completely attained the state of onencss ?

850, By the thorongh realization of the (one) substance

Avarana sakti ceases. The destruction of fulse knowledge is

the cessation of the pain (arising from) the Vekshepa salti.

351, By the perception of the true character of the rope

these three are seen.t Therefore by the wise the essential aub-

stance is te be known for the sake of liberation from bondage.

352. Baddhi in conjunction with consciousness,—similar to

the union of iron and fire—manifests itself as the faculties of

sensation. The effect of this (manifestation) are the three

(mentioned above); wherefore what is perceived in error, in

dream and in desire, is false.

* Avarana sakié is the power that makes one thing appear as another,

Vide Sloke 115,

+ The power that envelopes the rope as the serpent, the mental perturbee

Hion caused thereby, and the erroneous knowledge that the rope is the

serpent, aré all three of them, seen to disappoe when it is perceived that the

rope is the rope aad not the serpent.
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858. Therefore all these objects beginning with akankara,

and ending in the body, are the modifications of Prakriti«

These are nareal, because every moment they appear different

whereas the atma is at no time otherwise,

354. Paramatma is the eternal, nomixed bliss, the eternal,

non-dual, indestractible consciousness, ever the same form, the

witness of uddhi and the rest, different from both ego and
non-ego, its true significance is indicated by the meaning of

the word ‘I? (akam), the real self,

355, The wise man, having thus discriminated between ego

non-ego, having ascertained the one reality by innate (spiri-

tnal) perception, having realized his own atma as indeatractible

knowledge, rests in the real self, being free from the two

(ego and non-ego).

356. When by avikalpa samadhi the non-dual atma is

realised, then is ignorance—the knot of the heart—completely

destroyed.

357. Paramatma (the Logos), being non-daal and without

difference, such conceptions as I, thon, and this, are produced

throngh the defects of buddkz. But when samadhi is mani-

fest, all differentiation connected with him (the jiva) becomes

destroyed through the realization of the (one) real substance.

358, The ascetic possessed of sama, dama, supreme

uparati and Ashénati (endurance), and devoted to samadhi,

perceives the state of the Logos, and throngh that (perception)

completely burns down all zekalpa (error) produced by avidya

and dwells in bliss in Brahm free from eéalpa and action.

359. Those alone are freed from the bondage of conditioned

being who, having transcended all externals, such as hearing,

mind, self and egotism in the chiddtma, (the Logos), are

absorbed in it, not these who simply speak about the mystery,

860. Through the differences of upadhi, the trne self seems

to be divided, on the removal of upadhi the one true self

remains, Therefore let the wise man remain always devoted

to Akalpa samédi: until the final dissolution or upadhi.
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361, The man, devoted to sat (the real), becomes sat

through exclusive devotion to that one, (As) the insect think-
ing constantly of the humble-bee becomes itself the bee.*

362. The insect, abandoning attachment to all other action,

meditating on that hamble-bee, attains the state of the

homble-bee. Similarly the Yogi meditating on the Paramstma

(Logos), becomes it throngh devotion to that one,

363. The excessively subtile Paramatma (the TLogos)

cannot be perceived through the gross vision, (It is) to be

Known by worthy men, with very pure buddéi through the

samadhi and supremely subtile (spiritual) faculties,

864, As gold, properly purified by fire, attains its essential

quality, abandoning all dross ; so the fanas, abandoning the

impurities satoa, rajas, and tamus through meditation attains

the Supreme Reality.

865. When the Afanas matured by ceaseless discipline of

this kind, becomes merged in Brahm, then samadii, devoid of

all cikalpa (differences such as between subject end object),

becomes of itself the producer of the realisation of the non-daal

bliss,

866. By this samadhi there is destruction of the entire

knot of vasana (desires), and (there is) extinction of all karma

(action). So there is always and in every way, within and

withont, @ spontaneous manifestation Scarupa (Logos),

367. Know meditation to be a hundred times (superior) to

listening, assimilation, to be hundred thousand time (superior)

to meditation, and Nirethalpa Samadhi tobe infinitely

(superior) to assimilation,

* It ia usually believed in India that » cockroach, shut up with s humble-

bee, becomes after a tima changed into the latter. A writer in this maga-

zine states that he has witnessed such # transformation. (Sea

vol, vi), ‘The phenomenon in question is unknown to modern entomologista.

bseems desirable that very carefal and repeated observation should by

made to determine the matter, Of course the statement in the text is but an.

Mlusteation_and not an argument; pnd it ia quite independent of the genuine.

ness of the phenomenon.
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868, Verily byMirokalpa Samadhi the essential reality

called Brahm is clearly realized : not by any other means. (As

the non-daal reality) becomes mixed with other conceptions
through the iuconstancy of the activities of the Manas.

369. Therefore with the organs of sense restrained, and in

aninterrnpted tranquility of mind, be engaged in meditation

on the Logos ; and by perception of one reality, destroy the

darkness cansed by beginningless avedya.

870. The Firat gate of yoga is the control of speech, then
non-acceptence (of anything and all), absence of expectation,

absence of desire and uninterrupted devotion to the oue

(reality).

871. Uninterrapted devotion to the one (reality) is the

cause of the cessation of sense-enjoyment, dama is the cause

of the tranquillity of the thinking self, and acconnt of sama

egotism is dissolved. Theuce proceeds the yogi’s perpetaal

enjoyment of the bliss of Brahm, ‘Therefore the cessation of

the activity of thinking self is to be attained with effort

by the ascetic,

372. Control speech by (thy) self, and that by duddhi

(intellect) ; and éuddhi by the witness of buddhi (divine

light), merge that in Nirvikalpa purmatma (the Logos where

no distinction exists between ego and non-ego) and obtain
supreme rest.

873, The yogi attains the state of those upadhis, viz., body,

life principal, senses, mind, intellect, etc., with whose functions

he is engaged (for the time being).

874. It is observed that on the cessation of activity (of

those functions and upadhis,) there comes for the Muni that

perfect happiness which is cansed by abstinence from the plea-

sures of the senses and the realization of eternal bliss,

875, Renunciation, external and internal, is fit only for him

who is dispassionate. Therefore the dispassionate man on

account of the aspiration for liberation forsakes all attachment,

whether internal or external,
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376. External attachment is to objects of sense, internal is
to egotiam and the rest. It is only the dispassionate mans
devoted to Brahm, who is able to renounce them.

“377. © thon, discriminating man ! Know renunciation and
spiritual knowledge to be the two wings of the embodied ego,
By nothiug other than these two can ascent to the top of the
creeper of nectar called liberation be accomplished,

378, For him who is possessed. of excessive dispassion there

is samadhi ; for him in samédhi there is unwavering spiritual

perception. For him who has perceived the essential reality

there is liberation, and for the liberated atme there is realiza-
tion of eternal bliss,

79. For one whose self is controlled, I see no better gene-

rator of happiness than dispassion. If that, again, is accom-

panied by clear spiritual perception, he becomes the enjoyer

of the empite of self-dominion ; this is the permanent gate of

the maiden (vemed) liberation, Therefore thou who art

different from this, being void of attachment to everything,

ever gain knowledge of (thy) self for the sake of liberation.

380. Cut off desire of objects of sense which are like poison,

these are the canses of death. Having forsaken selfish attach-

meut to caste, family and religions order, renounce all acts

proceeding from attachment. Abandon the notion of self in

Tegard to unreality—body and the rest—and gain knowledge

of self. In reality thon art the seer, stainless, and (the mani-

festation of) the supreme non-dual Brahm.

381. Having firmly applied the manag to the goal, Brahm,

having confined the external organs to their own places, with

the body motionless, regardless of its state or condition, and

having realized the unity of the atma and Brahm by absorp-

tion, and abiding in the-indestractible, always and abundantly

bring in the essence of Brahmic bliss in thyself. What is the

use of all else which is void of happiness ?

382, Abandoning all thought of not-spirit, which staing

the mind and is the cause of safferiug, think of dtmé, which

is bliss and which is the cause of liberation.
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888. (Thia &mé) is self i{linminating, the witness of alt

(objects) and is ever manifest in the Vigndnamaya Kosha,
Making this, which is different from asat (unreal), the ain,
realize it as the indestractible self by abiding in it.

384, Uttering its name, realize it clearly as the essential

form of self, the indivisible being, not dependent upon another.

385. Thoroughly realizing it as the self, and giving up the

ides of self as being egotism and the rest, and yet remaining

in them, (regard them) as broken earthen-pots through

want of interest in them.

386, Having applied the purified antatharna (the mind to

the real self, which is the witness, the absolute knowledge,

leading ithy slow degrees to steadiness, realize the Purn-

otma.

387. Regard the indestractible and all-pervading atma-

freed from all the upadtis—body, senses, vitality, mind, ego,

tism and the rest-~produced by ignorance as mahd akasha

(great space).

388. As space, freed from a huadred upadhis (such as) the

small and large earthen pots, containing rice and other grains

is one and not many, similarly the pure Supreme, freed from

egotism and the reat, is but one.

389. From Brahm down to the post, all upadhis are merely

illusive. Therefore realize the all-pervading atma as one and

the same.

390. Whatever is imagined through error as different (from

the real), is not so on right perception, but it ia merely that

(thing itself). On the cessation of error what was seen

before as a snake appears as the rope, similarly the universe

is in reality the atma.

* Have no more oonoem than people have about such worthless things at

broken pots, which the ordinary Hinda house-holder looks upon. es inauspi-

blous objects not fit to be kept in any prominent part of the houtde
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301 The atma is Brahma, the atma is Vishnu, the atma
is Indra, the atma is Siva, the atma is the whole of this
universe 3 besides atma there is nothing.

392, The atma is within, the atma is without, the atma is
before 3 the atma is behind, the atma ia in the south, the atma,
iy in the north, the atma is also above and below.

393. As wave, foam, whirlpool and habble—are all
essentially bat water, so all, beginning with the body and
ending with egotism, and but consciousness, which is pure are
absolute happiness.

394. Verily all this universe, known through mind and

speech, is the spirit ; verily nothing is except the spirit which

lies on the other side of Prakriti. Are the various kinds of

earthen-vessels different from the earth? The embodied ego,

deladed by the wine of Maya, speaks of ‘1’ and ‘you.’

395. By the cessation of action there remains uo other

than this. The Srati declares the absence of duality, for the

purpose of removing the erroneous conception that attributes

one thing to another,

396. The real self 1s (iu essence) the Supreme Brahm, pnre

ox space, void of mAalpa, of boundary, of motion, of modifica-

tion, of within aud withont, the secondless, having no other,

(so) what else is there to kno® ?

307. What more is there to say * Jiza (ego), swayam, (the

teal self), from the atom to the Universe, all is the non-dnal

Brahm—in different forms ; the Sruti says : I (the Logos am

Parabrahm. Those whose minds are thus illuminated, having

abandoned all externals, abide in the eternal Chedananda

Atma (the Logos which is conscionsness and bliss ) and thas

reach Brahm, This is quite certain.

348. Kill out by the foree (of Will ) desires raised through

vyoism in the physical body full of filth, then those raised

iu the astral body which is like air, Know the (real) self,

whose glory is -celebrated in the Vedas, to be eterual, very

bliss, and remain in Brahm.

é
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399. So long as @ man is attached to the corpse-form,* he

is impnret throngh enemies,} there is suffering associated with

birth, death and disease. When he perceives the pure atma

which is bliss and is immoveable, then only (be) becomes free

from theae—so the Vedas declare.

400. On the removal of all phenomenal attributes imposed

upon the self, the true self is (found to be) the supreme, non-

dual, all pervading and actionless Brahm.

401. When the fauctions of the thinking self are at reat in

Paratma (the Logos), which is (in essence) Parabrahm void of

ukalpe, then this vkalpa is perceived no longer and mere

wild talk remains,

402, Inthe one snbstance, undifferentiable, formless and

devoid of visesha§ where is there difference ? Hence the dis-

tinction that this is the nniverse, is a false conception.

403. In the one substance, devoid of the conditions (of be-

qngs, such as knower, knowledge and known, and undifferenti-

able, formless and devoid of wsesha, where is there difference ¥

404. In the one substance, full as the ocean of Kalpa,|| and

undifferentiable, formless, and devoid of visesha, where is the

difference ?

405, In the supreme reality, secondless and devoid of zse-

sha, in which ignorance the cawpe of illusion is destroyed, 2»

darkness is in light, where is the difference ?

406. In the supreme reality, how cau there be auy in-

dication of difference? By whom has auy difference been per-

ceived in sushuptr, which is merely a state of happiness,

407. On the realization of the supreme Truth, in none of

the three divisions of time is there the universe in sadadme

(the real self), which is (in substauce) Brahma, void of
vkalya (distinction or duality). (As on the trath being

* &. e» the physical body.

t Ine Levitioal senge.

3 dc, the six passions, lust, anger, groed, delusion, pride aud jealousy,
§ Tho distinctness of one object from another.

}| Ocean—the supremely subtle onuse into which everything returns at the

universal pralaya.
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perceived ) there is no snake in the rope nor a drop of water
in the mirage.*

0408. This quality exists only through Maya, in absolute

reality there is no qnality ; this the Vedas say clearly and

it is pereeived in sushupti.

409. The identity of that which is attributed to the sub-

stance with the substance itself has been perceived by the wise

m the case of the rope and serpent. The distinction is kept

alive by error.

410, This distinction has its root in the thinking principle ;

withont the thinking principle if does not. exist. Therefore

bring the thinking principle to rest in Parematme which is

the Logos.

411. The wise man in samadhi perceives in his heart ( that

something which is eternal knowledge, pure bliss, the supreme

limit incomparable, eternally free, actionless, as limitless as

space, stainless, without distinction of subject and object, and

is the all-pervading Brahm (in essence.)

412, The wise man in samadhi perceives in his heart ( tha

something ) which is devoid of Prakriti and its modificatious,

whose stute or being is beyond ( our ) conception and which is

nniform, nuequalled, beyond the knot of manag, established by

the declarations of the Vedas,and known as the eternal Logos,

sud is the all pervading Bruhm (in essence ).

413, ‘The wise man in semedfi perceives in his heart the

undecaying, immortal anbstance, which is like a motionless

ocean not indicated by mere negation, withont name, in whom

the activity of the gunas is at an end, eternal, peaceful

and one.

414, Having bronght the extakkarana ( mind ) to reat, in

the true self, you shonld perceive it, whose glory is indestrac-

tible ; with assi@nons efforts ‘sever the bondage tainted by the

smell of conditioned existence, and render fruitfal your manhood.

To which they had been perceived erroneously,
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415, Realize the atma existing in yourself, freed ‘from all

upadhis, the non-dual being, consciousness, and bliss, and you
will no longer be subject to evolution, ‘

416. The Mahatma having (once) abandoned the visible

body as if it was corpse—the body which, through experi-

encing the effects of Karma, is regarded as a reflected shadow

of the man—does not again fix hia thoughts apon it.

417. Having approached the Logos which is eternal, pure

knowledge and blies, abandon this upadéi (the body ) which

is impure. Then it is not to be thonght of again, the re-

collection of what is vomited is only calenlated to disgust.

418. The great wise man having burnt all this down to

the roots in the fire of the real self, which is the non-dual

Brahm in essence, remains in the Logos, which is eternal, pure

knowledge and bliss,

419, The knower of truth, whose being is (gradually) being

absorbed into the Logos, which is bliss, and Brahm, does not

again look at the body, strang on the thread of praraidha*

Karma and (anholy) as cow’s blood —whether the body remains

or disappears.

420. Having perceived the Logos which is indestructible

and the knower of trath nourish the body ?

_ 42i, The gain of the yogi who has attained perfection and

is a Jivanmukta is the employment of perpetual bhss in the

atma who is within and without.

422. The result of dispassion is right perception ; of right

perception, abstention from the pleasures of sense and cere-
monial acts, The peace that comes from the realization of the

bliss of self is the fruit of abstention from ceremonial acts,
from the pleasnres of sense.

428, The absence of what follows (in the order given above)

renders fruitless the one that precedes it, Perfect satisfaction
proceeding from the unparalleled bliss that comes from self is
liberation.

* Latent possibilities which have become dynamic.
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424, * The fruit of wisdom is declared to be freedom from

attgiety at the sight of trouble, How can a man of tight dis-

qimiuation do afterwards* the blameworthy acts done when

deluded?

425. It is perceived that the fruit of wisdom is liberation

from asat (Prakriti), that of ignorance is attachment to it.

If this (difference) is not perceived between the ignorant and

the wise, as in the mirage, etc., where can we see any gain for

the wise ?

426. Ifthe knot of the heart,t ignorance, is entirely de-

stroyed, then how can objects by themselves be the cause of

attachment in respect of one who is withont desires ?

427. The non-apfearance of even conscious inclination to-

wards objects of enjoyment is the extreme limit of diapassion;

the none-volntion of egotism is the supreme limit of right dis-

crimination ; the none-volution of self-conscions being by

absorption in the Logos, is the extreme limit of uparati. $

428. He on this earth is happy and worthy of honour who,

by always resting in peace in the form of Brahm, is freed from

external consciousness, regarding the objects of enjoyment. ex-

perienced by others as a sleeping child ywonld do) looking

npon the universe as the world perceived in dream, at times

recovers conscionsness and enjoys the froit of en intinity of

weritorions deeds.

429. This ascetic, firm in wisdom, free from changes of

condition, actionless, enjoys perpetnal bliss, his atma being

absorbed in Brahm.

430, Pragan or wisdom is said to be that state of ideation

which recognises no such distinction as thet of ego and non-

ego, and which is absorbed in the manifested unity of Brahm

and etme.

ée,, when the iD) asion is extunguished,

+ Between object and vubject there is no relation exoept through illusion

and henos it ia looked upon as knot tying together the ego and non-ego.

1 Ponoe, tranquillity. Seo sl 24,
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431. He who is perfectly at rest (in this wisdom,) is said to

be firm in wisdom. He who is firm in wisdom, whose bliss is

uninterropted and by whom the objective aniverse is well-nigh

forgotten, is regarded as jevenmuhta.

432. He is regarded as ;rvaxmukta who, thongh having his

econscionaness absorbed (in the Logos), is awake and yet: devoid

ofall characteristics of waking, whose cousciousness is free

from even unconscious traces of desire,

433, He is regarded as jicanmukta in whom all tendency

io evolntion is af rest, who thongh possessed of Aa/a (ray of

the Logos), is yet. devoid of it (from the standpoint of Brahm),

whore thinking principle ir devoid of thinking.

434, The existing in this body which is like a shadow

to be yet devoid of egotasm and the consciousness of posses-

sion,* is the charactersatic of a jevenmuhia.

435, Want of ingniry into the past, absence of speculation

about the future, and indifference (as to the present), are the

characteristics of a pranmuhta..

436, By nature (from acquired natura] disposition) to re-

gard all as equul everywhere 1 this world of opposites, fall as

of good and bad qualities, is the characteristic of a jicanmusta.

437. On meeting with objects, agreeable and disagreeable.

to regard them all as equal in (respect to oneself and to feel

no pertarbation in ether case, is characterstic of a yeanmubte,

43%, The absence of external and internal perception in

the ascetic by reason of lus couctonaness being centred in the

enjoyment of Brahmic bliss, is characteristic of a jeranmuhio.

439, He who is freefrom egotism and ‘my-ness’ in what is

done by body, senses, etc., and who remains indifferent, is

possessed of the characteristic of a yranmuhta.

440, He who has realized the identity of Atma with Brahm

by the power of Vedic wisdom and is freed from the bondage

of conditioned existence, is possessed of characterstic of a

jivanmuhta,

+” Literally my-ne,
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441, ° He in whom the conscionsness of 7 in regard to the
bally aud orgaus, and of tis in regard to other subjects, never

arises, is considered a jroanmuhta.

* 449. He who, by reason of wisdom, knows there is no
difference between Pratyagatma (Logos) and Brahma, as also

between Brahma and the universe, is possessed of the charac-
teristic of a jivanmuhta.

443, He who is the same, whether worshipped by the good
or harassed by the wicked, is possessed of the characteristic of

a jevanmuhta.

444, The ascetic, into whom (into whose conciousness)

enter and become merged objects called into existence by Para
(light of the Logos) as the rivers flow into the ocean by reason

of his being nothing but sat (becanse Parabrahm), and do not

produce any change, is liberated.

445, Forhim who has guined the tre knowledge of

Brahwa there is no more evolution as before : if there be these

the Brahmaie state is not known (he is ont of it.)

446, If it is said ‘he evolves through the force of previuts

casans’—it is not so, Vasexa * becomes powerless by the

realization of identity with the Reality.

447, As the tendency of the most lustful man ceases before

his mother, so (the vasane ) of the wise ceases on kuowing

Brahm, the perfect bliss.~

448, Dependence on (external) objects is seen in one cue

gayed in deep meditation ou account of the results of Kariua

already in operation—so say the Vedas.

49. So long as there is perception of pain and pleasure, sv

long Praravdha exists ; these results are preceded by Karma
for oue devoid of Karma they cannot be anywhere.

45u, By the knowledge that I (the Logos) am Brahm, the

Karma acyired in thousand millions of kalpas is extinguish-

ed, as is the Karma of dream life on awaking.

450, Whatever is done, whether manifestly good or bad iu

dreams—how is it (efficacious) for the going to heaven or hell

of the dreamer awakened ?

| Tmprossions remfining unconsciously in tho mind from pai Karuta,



CHARAPATAPANJARI

OF

Srimat Sankoracharya translated

By

Mr. J, N. Parmanond.

I salute the glorions Ganesh. Worship god, Oh tuolish man,

worship god. When death approaches, the study of grammar

will not save yon, The child is absorbed in play, the young

man is attached to the young woman, the old man is lost

in apxiety, and none devotes himself to the Great Brahma,

Worship &c. 2.

The body has become impaired, the head heavy, and the

touth toothless, the old man goes stick in hand, yet hope

does not leave him, Worship &. 3.

(Dead) persons are born again and die again and again lie
in the wombs of their mothera or this insurmountable world ;
gave me, Oh Lord by Your Grace, take me to the opposite shore
Worship &c. 4,

Day and night, morning and evening, winter and spring

come round (in succession); time passes on and life is spent
but hope does not leave man, Worship &. 5.

Man keeps clotted hair or shaves his head bald, puts on
dress ofa reddish colonr ; he sees and is yet blind and dis-

guises himself variously for the sake of hia belly. Worship &c. 6.

‘Where is passion when youth is gone, what is the lake when

lig water dries up, where is the band of dependents when

wealth is exhansted, and what is the world when the reality is

known, Worship &. 7.

_1n his frout is fire, on the back sun-shine, at night he puts

his knees to his chest, he begs and lives beneath w tree, yet
desires do not leave him, Worship &e. 8,

So long as he is engaged in earuing money his dependents

affectionately follow him ; when he becomes disabled in Ledy

he is not cared for at home. Worship &. 9.

It is (like) a sheet of rags joined together ;a path in which
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metit, and demertt. are alike neglected. There is neither

yon hor IT nor a third persou, why then are yon aggrieved.

Worship &e. 10.

On seeing the breasts and hips of women you fondly become

attached to them, bat consider constantly that they are merely

forms of flesh, fat &e. Worship &e. 1.

The G-ta shonld be sung, the almighty shoald be constantly

medita’od uipoa the mund should be devoted tu the company

of die enod, and anones shonld be given fo the poor.

Worship &e. 12.

Wa nvar sid the Gita a hittle, has drank & particle

of the saters of tie Ganges, and has worshipped god, him. dues

Yama nivest.gate into (? his conduct )* Worship de. 13.

Who am J. who are yoo, whence have you come, who is iy

nother who is my father. Leaving aside all wareal dreams

constder Chis Worship de. 14.

Whe is yous wie, whois your son, this workd is very curious

whence have you come; Oh brother consider the reality in

your mid, Worship &. 15,

Une'> habitation should be the foot of a tree on the lnuks

of the Gauges, bed the aurface of the earth, clothes a deerskyis

alt objects of enjoyment should be abandoned : to whom does

soch abandonment of the world not give lappmess +

Worship de. 16.












