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PREFACE.

It is in the hope of laying before aspirants to spiritual
knowledge, both in the East and the West, particnlarly before
those who do not know Sanserit, 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—

1. Sankaracharys’s Aparokshanubhati ( Direct coguition
of the Unity of Jiva and Brahma ).

2. Sankaracharya’s Atmanatma Viveka, setting forth the
seope and purpose of the Vedanta philosophy. ‘

3. Shri Vakyasndhs, teaching the annihilation of egoism
to realize the Universal Atma,

4, Vedénta Bira of Sedanand Swami giving a short
resumé of the Vedanta philosophy.,
5. Sankaracharya’s Crest Jewel of wisdom.

6, Charpat Panjari.

We ventore to assure our 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 physicel sorrows and
pains and altimately enable them to overcome the limitation
of time and space by realizing the Immortal Ego,
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DIRECT COGNITION

OF THR

UNITY OF JIVA AND BRAHMA

BY

SRIMAT FANRKARICHARYA WITH ROTES
TRANSLATED BY LATE

MANILAL NABUBHAI DVIVEDI, r. 1. 5.

Safigie qraTHRgRRErteaTy |
ST AASTRIAT FIOH & AL X 0
1. I* bow to 8'ri Harit—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.

ITARTTYTT =gy AW |
qfra A5 fraofar ggag 1R 0

2. Hence forward is expounded the course of realising the
Invigible, for the easy acquisition of final absolution (from the
bonds forged by ignorance-atidyd) ; let those only who have
sufficiently prepared themselves for being initiated into the
secrets of this Science, by every effort frequently meditate npen
the traths herein inculcated. '

* The sgo—the as'uddke jins (6th principle} ma it wers contemplates upon
Ishwrar—Brahma—the creator and yet—the destroyer of all avidys—igno-.
YANOW, L, @, tries to realise Ha primal identlty with Brakma.

t Ha who by the light of imowladge takes away, mells away all avidgd—
the common substratum of the three Biates of sleep, dream and waking.
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STNHAIHT T TRATorA |
| Tavedat ttrmRregeE 0 L N

3. Indifference (1) and the other (3) preliminary qualificd-s
tions are acquired by the performance of duties peculiar to
one’s own caste and creed, by austerities, and by propitiating
the deities &e.*

HETIEEITIATFAY FRT fedreag |
T wIEfgEt Jnw avg fadeg 1 v

4. That is pure Indifference which consists in the loss of
all desire for the enjoyments of the senses, beginuing from the
Satyaloka (the highest heaven) to the Mariyaloka (this world),
a8 for the dung of a crow.

frarnersd & o afgadana |
Q¥ O7 frex9: aeaieRsr g T A i

6. The determination that the only eternal and permanent
principle of the Coswos is Atman (the Sudject of all perception),
and that every thing elas is opposed in its very natare to this
Atman (i.-¢..i8 Dppermsanapl) os being the objectt of percep-
tion—~Buch fixe pafdopl determination, the cause of Iz~

difference, is unllht&ha Right knowlsdge (2) of objects.

* gfymdt 3 AfvardeganrAmEdsiomnEinTd siae-
=% YAt A wEvgasaguet fgAiesuaiadagang-
ortitRrsreT  Paptdeanarragezesy: -
feertn W AFTREIT 0 also

Brardt ged PRy | sivsainimgesyrsiya:
R freee wafanin: | grgita & swtwrerdisar 7ar o
(RECE S CiL AT

1 Compare Vikya Sudhba 1,
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§29 qTRATERT ATy afga |
gt wwgfiai gyl 4y 0

+*6. Now the effects (8) of Indifferences :—Sama, Dama and
four others, The abandonment of all previous émpressions me-
turing themselves into tangible effects now (i. e. 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).

v qorghet Wl )
e et frRmr e gaT RAT NS W

7. The entire tarning away from &1l objects of sense, the
almost voluntary absence of all desire for snch objects, is the
height of Uparati (3); and the patient suflfering of all pain or
sorrow is the state of happy Titikshd* (4).

PRy wiw: sryfa foger
PeRurd 1 wgyd quraraful @ i < i

8. Faith in the words of the Upanishads, as well aleo in the
words of those who interpret them—the teachers, (a3 also and
perhaps chiefly, in one’s self)}—is called Sraddid (5); the
gbsorption of the mind in the one paramoant aim of all ezer-
tion—the Sat—the Universal Atman—{i. e., excessive desire,
to know and realise that Paramdtman; or the utter incapability
arising from ench a state, of deviating from the right path) is
called Samdédhina (8).

dargatitg: &9 X e 2y |

g1 U gEar qfgI ey ar gggar N N
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 apd last of the fomr
preliminary stages—.Desire of Absolution (4).

* 4The cessation of desire, & constant resdinees t;_partwithnmg thing
in the world"—Theosophist, Vol, V,, Xo. 13, P, 292,
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THETIALRA AT T8N0 ¢
s wAfreqdaraa: gafysoar i 1o n

10, One who having passed through the said preliminary
stages, desires Anowledge for final absolntion must set himself
serionsly Zo think.

Arevgd Ry o Raereagma |
YT TR 1% KFTR PR S 2 0

11. Knowledge is not produced by any means other than
right thinking; just as the objects of this universe are never
perceived bt by the help of light.

RISE FAE T $1  Faisen frad |
IO vty fyare: Srsadim 0 R0

12, () Who am I? (5) How is this evolved? (¢)
Who is its creator 7 (d) What is the material of which it
is made P—This is the form of rational thought.

ATE SEFIOT 2N ATE Ty |
qatzewe: SO9TEETe Srsadftem: 1w n

18. () I certainly cannot be this body—a mere collection
of the various Tafvas ; nor can 1 be any one of the senses
(for the same reason), I must certainly be something quite
apart from both of them :—This is &c.

RFWTAE T FTAT ATHSAA
daeq fatra: wat frare Sisadizm nien

14, (5) Everything emanaies from ignorance, and melts
away into knowledge ; (¢) the varions fancies the anfaskarans
must be the (as understood by us) creator—This is &e.
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QARTAITEIANE P Gy |
qiwggerfiat frare arseftems o
¢*15. (d) The material canse of these two, ignorance and
fancy, is vhe incomprehensibly minute bat unique and andecay-
ing everlasting saf, just as the earth is the eanse of jars etc,—

This &c.
AERISTY qEan grav grft ag=ag: |
wEt AT ¥ frar dsweftem 0w

16. There is no doubt that 7 am one with that smpreme
¢go, I am the very ego, which is common to all men, which is
unique and one, which is incomprehensibly small, the subject
of all perception, the everpresent witness, (seeing everything
without the ordinary means of knowledge), the ever existent,
undecaying, spirif :—This &c.

ity fafrswat @Y 3T axhra: |
FORFT TR PFIFATATL ) e )

17. The one Atman, the ever present Universal spirit-—is
free from all conditions (a8 organs of senee &c.), whereas the
Deka, 1. e, lingadeka or satral body is bound by many :* what
ignorunce conld surpass that of those who confound these two
together ?

AT Pramsaiadt et s
aqREde 1l ¢ I

18. The 4éman is the internal governor of this deka which
is the governed and therefore external : what ignorance &c.

T FTARTS T09T Y wrwwarsgi: |

aqitEde 00
19. The Aiman is all conscions Intelligence and all holi
nesn: the deha, i. e. the Sthdladeka or physical body is all

* i.w 17. The § Prance45 Dnyanendriyas--0 Ecrmendriyas-- Buddhi4-
Ahonkara=1{,
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Besh and blood, (i. e, inert) and therefore nnclesn : what igno-
rance &e.

ATT THRTGR: CTSDY TEATHT I |
wREde 0 Re Ul

20, The Aiman is the illamination of the Universe and
purity itself ; the deka is all darkness (evolved fromignorance)
whst ignorance &e.

wrear Yy fe wgat F0shat weas |
sfitede n LN

21. The Atman is permanent, eternal and therefore exis-
tence itself : whereas the dekas are non-eternal (subject to
change) and non-existence incarnate : what ignorance &e.

YTIACETIRTY AAETASTATEAY |
AR idaated aar fafl o k200

22. That is the self-illuminating power of Aimaen which
enlightens all the objects of this Universe : it i# not any ordi~
rary light like that of fire or any other thing, which bhas no
power to interfere with the presence of darkness in any the
same contignous place.*

sevad gAY T PgeTEY W |
YATRIAAIY AT G2EPGT q4T U _3 U

23. It is very strange that people thongh always talking
of this defaz s something belonging to me (the subjective Atman)
and therefore apart from He who poseesses it, like one sesing
& 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) deka ?

* It mny bo argued that if the light of tha Atman is unlike that of fire etc,
for resson of the latter being impotent to dispel ull darkness, where did any

ons observe tl:a a.bsenn; of g"'rha ] for thewi t of tllnhu;:;onnl Atman
being everywhare adsutin, ratort, it ¥ on aocount
of the Eumlnaﬁon provesding from the Atman that darkness or fire or an
‘such thing becomes oompregm'ble. It is thai self-muetaining light w.
illumines all and 18 not opposed in ite nature to any thing,
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wRare au: wta: wfegrETEE: |
ar§ AT WAL FrACRISAR gR: U e

¢4 The 4o, 1. e, the substratam of the ego—the (subjective
Atman) is the Universal diman, Brakma, being, with it,
unique and one, ever-existent and self-illnmined, free from all
conditions, and by nature all existence, conscions intelligence
and joy. The Deka surely can never be the substratnm of this
ego : the deha which, is non-existence itself. This ia called
res] knowledge by the wise (who have realised the real Atma-
taliva.

fafgmm fAursr fresgrsag: |
Aré A wagd iR 8 0 R

26. The ego is free from all change, withont any form, un-
describable and undecaying or indestructible, The Deka &e.

faradt FARTITRT fMfaFeasTREa: |
¢ Te WKW

26. The ego is beyond all disesse, not within the reach of
comprehension, free from all imagination, and all-pervading.
The Deka &e.

4+ ot fafery fast Pragerseasgat |
g qEre W90

27, It is unaffected by the three Gumas—qualitics—of
metter,—Sativa, Rajas and Tamas—motionless, eternal, ever
free from all conditions, undecaying and nnique. The Deka &e.

fadet frmersda: gEISTHAAUSTT |
arf &qre U ke Ul

28, It is, again, free from every impurity——ignorance cansed
by Avidyd—Immoveable, Infinite, Holy, Immortal, ard
Unborn. The Deka &«.
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28. Oh you Ignorant fool! when you have got in yomr
own body the holy Atman, which is evidently different from
the body, and which is known as the Purushe (residing in the
body of men, in the form of the ego), how can yon (in spite of
this testimony) assert that this Atman is nothing, is mere
void ,—mere nil ?

WA g9 39 & HqU TFAr ¥ [T/ |
BOrdI wRTRre grEa W 0 xo 0

30. (If abandoning your hypothesis as incompatible with
the phenomena even of your own consciousness and existenee,
you should assert that there may be something, which however
cannot be any thing other than the body itself). Oh ignorant
one! know the ego within you to be that Purusha which is
implied in the srufis, and demonstrated by Reasoning. It
is other than the body in as mnch as it is the only one of whom
you can predicate exiatence in the real sense of the word : but
it is very difficalt to be realised as sach by people of your casé
of mind.

wkgEe freqra OF 9T fogas 1
TIeEARal qTE $4 SONTE: RN LN

31. The .Atman, which iz the snbstratum 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 ?

g gEaaT fagy 3O Twaar fevat )

ARTETAY Prmresde N AR N
32. The ege 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 eaying of the physical body as being
“mine” “belonging to me” &. How can this body &. .
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w§ frerolteg 3 e Rremae
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L33 Itis well-known tows in our daily experience that the
cgo is free from all change (euused by bappiness, misery or
time, The ego remains the same in childhood, young age, old
age, thongh the body changes) whereas the physical body is
sabject to many. How can &e.

QEATAIATT 2[AT &4 qEveqoq, |
fafworid frga w9 1 e n

84. The characteristica, Ob lord of the ignorant! of this
A'tman are leid down in the S'ruts gearsrrg &e. (that is the
Purusha than whom there is nothing higher &c.) How can &e.

a3 o7 iy g9 gevdfE
ALY TA¢ HAT FFo N A2l

‘. Again the 8'ruti in the Porusha Sukta ( the hymn to
L wrdska ) says, ell this is Purusha etc, How then can &c.

HEME TEX! T FEETCGRSTY 7 )
AAANBHOFE: Fho 0 /N
38. Even in the Brihadéranyaka it is said « this Puruska ia

free from every thing etc.” How coald this body besmeared
with endless dirt be this Purusha ?

T ¥ QATEArA: €AF LA T |
AT TEARTIASH Fdo U 39 1)

37. In the same 8'ruti, it is said the Purusha is sclf-illo-
mined &e. How could thie body which iz all darkness and illa-
mine(cl. by something quite extraneous, be this Purusia ?
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TRTSN FAFTRA WRCNFSHL: |
faan aohe 9§ JURIEATCHH ¥ i

88. Even that part of the Vedas, which incnleates the pe
formance of varions religions ceremonies (a8 contra-distinguish-
ed from that part which inenlcates the usefuloess of knowledge
only) describes the A'tman as different from the deka; and as
one, eternal, and therefore subsisting to undergo, after the des-
traction of its material coil, the results of actiona done during
any previous life,

fof armdys I8 o frwrk 7
WATIRAGEY THT WA U R W

39. Even the astral body is made up of many things (not
one), is unstable, is the object of perceptiom, is snbject to
chenge, limited, and non-existent. How conld this astral body
ever be the Purusha?

g ALZATEA ATHT J8Y $44 |
/AT IS qRIFAISEEga: U Yo I

40. Thoa 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 oune as
the snbstratam of the ego, and indestructible.

REEAE Jq¥eds qaqar |
qYIET SRQIAW a8 TRoeardar 0 vy 0

41, Thoe the epunciation of the difference between the
two bodies and the A'tman involviug an (indirect) assertion
of the reality of the material transitional Universe, giver in
a manner after the principles of the Tarka-S'dstra (Nyays),
compasses but & very insignificant aim in life.”

* Tor it leaves the wiate of final abmolution open to some objections as to
itp ytility or quallty, baeed on the dualily of the cosmic principle,
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* 42, The object however of this enunciation of the vital
fondamental difference between the two bodies and the A'tman
i (not to eatablish the reality of the material opmiverse bnt)
to dissipate the ignorance of confomnding or identifying the
A'tman with the dehas. It yet remains, however, to clearly
demonstrate the nnreality of the differcnce between the two,
i e, it remaing clearly to establish that the defas have no
existence independent of, and withont the A'tman,

YEATRIRTRET JRT T FICRIA)
oftaet T 9T ¥4 TY WXET v U VY N

43. As Chaitanya or absolute conscionsness is hat nniform
and unique, it eannot admit of a second, it cannot admit of a
division, Even the individusl sonl must then be accepted to
be fatile, like the delnsion of snake in a rope.

maﬁﬁm&aﬁﬂu
wria agrafa: quaiyasmRe F9@r 1 ve U

44. As through ignorance the rope, appears for the time,
to be a snake, #0 does the unconditioned conscionsness—cekit—,
(Brakma)y—appear in the form of this so-called material

universe.

TEIET AYAET AWONS-IW 4 |
SEAREITTEG AQArRE 7 AN v o

45, The material paunse of this transitional universe can be
nothing else than BraAma ; it follows therefore that the whole

universe is Brakma itself and nothing else,
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sqTeqsqTeRAT freqr AT wreET
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48, In as much asitis ordained that “Allis Atmant”,
the distinction between the pervading and the pervaded or
sabject and object, is illasory. This, the highest truth being
realised, there could be little room for the distinction of
subject and object ete.

gar Frarfed AT @gwe i)
w4 ATH AL RUY TEARTH U Vo U
47. When the S'ruti has by denouncing i loud terms the

existence of any variety in this (Brakma), fused all the
material, instrnmental and final canses into one unique con-
sciousness, how conld there be even the least shadow of any
other thing? (a3 the pervading and pervaded, subject and
object ete.)

Lissity frita: g e 8 i

¥ TR e wraay afeat i ve
48, The S'rufi has not rested here, but has fastened an
awful gin to the belief in the existence of the canse as separate
from the effect, in the words “ He who led away by Mdyd or
illusion, sccepta any variety in this (Abeolute A‘tman) passes
from death to death {f. e. is born and reborn often;and often,
and does not attain to final beatitude.)”

HWOIS HRATA AT AL |
weATRaTt ARty wreftaeaTede N e

49, Inas much as the urniverse exists in the Absoluie
A'tman, allembracing Bralima, it must be nnderstood to be
one, with BraAma, its original cause.

R AT SR Tty T 1
FATvy gowTir Readife sgidat o «e 0

50. Moreover the 8'ruti plainly declares that all kinds of
names, forms and actions are sustained in and throngh Braima,
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FUOTHTARTT guoia ¥ qreaq
WAt aTaVrTe el ¥ aETaR i A i

*
* 51. Agthe being golden of that which is made of gold ie
oternal and unchanging, so should be the being Braima of
that which proceeds from Brakma.

AL GeAT SARTeRqTaTea |
q¢ ghyghy qerar o4 awqriiariers i &R 0

62. Theopinions of that ignorant man, who abides by even
the faintest distinction between Jirazand Paramdiman, ave very
dangerons and pernicious.

TNTATIZARARATEN QY |
ITMAF 9FT §E FaT@T qroafy U <4 o

58, Distinctions crop up orly so long as duality is main-
tained throngh ignorance, but when the whole is seen as in and
of A'tman, there could not exist the least shadow of distinction.

gt waitor s wreaEs s |
T T aeq qAEE T JershpdE U Qv

54. In the condition in which the enlightened identify the
whole with A'tman, there enters not the faintest tinge of delu-
sion, or sorrow, in consequence of the canse of such delnsion or
sorrow being destroyed with the diesipation of the idea of dnality.

syqrt fy gty auferma feras |
g i g yegrooaenar U &k I

55. The S'ruti in the Brahadéranyaka has declared that
this soul is Brakma, and standa as the soul and snbstance of
the nniverse,
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TSR el swagrwsisy o1
WHEAT SYTERH TETATIH: 04k |

58. The nniverse thoagh 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 20 on &e.
vide 54) is unreal like a dream in as much as its existence
even in the moment next its birth is not provable.

T ArrcasdlF: @Sl ST g |
FIAY oY Arie wavsTy g I do

57. TFor example: dreams are unreel daring waking ; noris
the waking condition possible in dreams. Both however are
not to be foand in deep absorption, as m dresmless sleep,
which again is not experienced in either.

SYY§ AATeACqT gUAIFGIAAIY |
oTeq Zur Joratar freat AsPagraw: 0 ac
58. Thuos, all these three conditions are unreal, being the
illosive creations of mdyd with its three gunas; the real,

permanent and unique one is the spirit which stands aloof
from these three gunas as the witness of all these conditions.

QY STETF JET /T TorAper |
aggwi T et 7 R Nk

69. Just as after mature contemplation one does not find &
Jarin the clay of which it is made or silver in » lump of
pacre, so will the enlightened, or deep meditation, be free
from the delusion of believing Jiva to be separate from
Brakma.

quT §IT T2 I FAE FICRTOMT |
gt it TEqiasiaaEaaa o se 0

60, The jar exiats in earth, the ring in gold, and silver,
in nacre—buot all in mere name, so does Jiva exist in Brong,
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¥y sffw frew ot K vl |
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. $1. Juet as blueness appears in the sky or water in the
mirage, or a8 & man is seen in a post, 80 does the universe
appear in the A'tman.

T TA F@ weagiat g% quv
TATETY Pz agensy wwfeenta: 0 e 0

62. Just as one sees B giant in vacancy ; a castle in the
air or two moons instead of one in the sky, so do igmorant
persons see the universe as apart from Brakma.

YT MRS RASN TFTIRY |
Qv avst fy AwmodTeagTar | &y

63. Justasall that appears is water whether in the form of
waves ot ripples on the sarface, or as all again that appears is
copper whether as pots or anything, go are all the various
forms in the universe hut mere manifestations of the A'tman.

QEATFEAT 94T 9ot qzrFan i a=aat |
qamrEr PagTand 39 augaTEa L wv i

64. Just as it is earth alone that appears nnder the name of
& jar, or just as they are the threads only that appear ander the
name of 8 cloth, so does the Illumined—spirit—go under the
name of the ouiverse ; this spirit can be grasped by the nega-
tion of the varions imaginery adjuncts superindnced, a8 nawme,
Jorm fe.
Ralsfy sqqerTeg wwom ey w3 |

wyrw fawafa g2 it gmisg i W

65. All intercourse proceeds of, and throngh Brakma. It is
throagh ignorance only that people do not clearly understand
that all the jars and pots that appear are but earth and earth
alone. .
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86. Just as the relation of canse and effect between cla
and & jar, is constant, so in the question at issue is that o
Brakma and the unreal universe; this is loudly declared by
Revelation and clearly verified by reason,

wﬁ@qﬂmmﬁimi
freawmt geRSRY FBTRIRY TG Uk 40 1

67, Just as the conscionsnese of clay is forced npon our
mind, when we are contemplating of a jar only, 8o even thongh
dealing with the unreal nniverse, we are through it and in it,
rendered forcibly and as it were intuitively conscions of the
all pervading Braima.

e frygisia ol wif ¥
q¥y fifaar waniteisTEtsixag 1 ae I

68. The A'tman though ever purs, ever appears impure
just as the same cord appears a8 a serpent and a8 & cord to an
ignorant and & knowing man respectively.

Ty gona: GRSy fewas |
ATHATATRIATSE g Bk ot 0 8k i

69. Just as the jar is ail earth, so this body is all spirit ;
the division of A'tman and xot A'tman is made by the ignorant
for no purpoge whatever.

QAT qUT T AR YRFHET |
fafroftar Py g@a aaromar 0 oo 0

70. Just a¢ a cord is understood to be a snake, or a lump
of nacre to be a lump of silver, so do the ignorant determine
the phyeical body to be the A'tman.



(1)

waaW gt Pt Ry o |
fafaeftar A AT awrsm 0 o

* 71, Just as clay is confounded with the jar made of lt., or
the threads with the cloth, so do &e.

AE FUERA TAXT T wIY |
Puferoftare 1 @3

72. Jdust es gold is confounded with the rings made of 11:
or water with the waves surging over it, so &c.

m&mwmﬁﬁwnﬁfﬁwu
fateoitare it o3 It

73. Just as a post is taken for a man or the mirage for
real water, so do &ec.

FERAT SR WERAT S
Prfordare n o 1

74. Juat ag the materials are confonnded with the house
or the iron with the sword made of it, so do &ec.

QT TERTETEr AETEain weafag
AFTT T AR f ook 1

75. Just as one seeing at a tree through waler sees it in-
verted, so does the material body appear as Afman to one
viewing it thraugh ignorance.

A7 mea: Ju: 88 iy TEey |
UETo H 9% It )

76. Just a8 to one sailing in & boat every thing appears o
be in motion, 8o &o.

fracd Y Ta1 g& Trorgaty et

YETFe U 92
77, Just asa “jaundiged eye sees every thing yellow,” so &c.
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* 78, With eyes which are as it were by natare in delusion,
every thing appesrs illusion, so &c. .

NGB TN g ATR 74T )

AT Ho N
70. Just as the circle made by a ﬁre-bmud tppea.rs’ like
the dise of the sun, 80 &c. -2
e FIREAT uﬁwn | I
aggre W <o . . ,
+ 80. Justws thinge which are prod:glonsly la.rge appear
small in consequence of distance, so &e. a1
LA FIERE g2 Figaqas |
e U et Ul .
8l. Just as the smallest objects appear very large when
viewed through powerful spectacles, so &ec. ;
HTTYR WS A0 oreqat f§ wraan 3
e ez i

. 82, As a floor of gless shonld be imagined to be filled with
le:er or vies versa, 80 &e. .

. aggeRt aivred fe Ao AT Ak SA
e et It

83, Asone should confound fire with a jewel or vice versa,
89 &e.

w3y qog T WA Sraf qr Y L

agare ke il

84. As the moon appears to be in motion throngh the
sl6uds which réxlly are moving, eo &e,
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85, As some ome through confusion loses all distinetion
bétween the different points of the compnas, so &o.

T Wt 4 ATy THIRT
agaTe 1 €8 0

86, Just as the moon (on account of its reflection) appea.lis
moving under the sarfice of water to some one; so &e.

" qqATEsgRgTaY FErearaY fy sed
® QRATRAATGY S qmEtr hes 1

87. Inthismanner then, ariser the delnsion of matter (dgka)
in the ( spiritual ) Atman, which (delsion } melts away in thé
proper realisation of Brahma, by the help of right knowledge.

FAATHAAT FTH ATETITAEAL, |
AARETATARF JEET AT 02 W €< 1l

88. When the whole universe, movable as well as imnmov-
able, is known 4o be Atman by the negation of all substance
which sppear to exist apart from it, there hardly remains a.ny
room even to say that this material body is Atman.

AT QA% SIS 79 G )
" NIETATNE JEANEH FYAE b <R ¥
89. Oh enlightened one! spend all your time in ever con-

templatmg upon the Atman, consnming ont, without repmmv
or pain, the fruita of your Préraddia, T

THAATARYI AT A7 gafy |
fﬂlﬂ‘?ﬁﬂt&nmmﬁssarnun

90. We now proceed to explam the opiuion often declared
by the Sdatras that no body is free from the operations of
the law of Prdrabdia, even thongh he ghould have mq_mrecl
full knowledge of the A'tman.
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91. After the knowledge of the real has arisen, there re-
mains no room for Prdrabdha,in as mnch as this material body
&e. (thé plane on which the effects of Prdraddiia, manifest
themselves ) are then redaced as it were to nothing: just ag

“there is no room for dream after waking,

% werealtd TeRreearty St
aY FRIATTTATET AT SR 0

92, That Karme ncquired ina previons birth which is oalled
Prdrabdia (with respect to the present life), has no existence
(in the form of Sanchita for a future birth) in as much ag
the man has no other birth to go through,

WY gyreqrTedAT Y 3Eet )
WqRe AT Woq I T aspas U /2 i

98. Just as the body at work duoring dream is a mere illn.

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

Insion, be said to take birth, and when it does not take birth
how again eounld it be said to exist ?

ITETH NIWEY JETTERT Head |
Wyt Yy Wgrasarawd & feear n e

'28. The Vedantas deolare ignorance (and Brakma) to be the
Inaterial canse of the universe, just as earth of a jar e, When
this ignorance is destroyed where conld the nniverse snbuist ¥

qur T TREeT wY g ¥ s
ATEAARATT RaTqiy qeedts n oa

05. Just as some one shonld ont of confusion understand
s ropé to be a serpent, 4o an ignorant man leaving aside the
truth sets up this (material)} transitory universe in its place,
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o, *96. The cord being folly known the serpent disappears at
once : 80 the great substance and support of the universe being
known, the npiverse redaces itself to nothing.

RreaTsiy FOwRTeRTISAraeaY: Tat |
apfrariarg xrey aw R i n e

97. A= this physical body is thns a mere illnsion where
could there bt any room for the play of Prdrabdia. Hence
the P b &e. doscribed in the Srutis are for the enlightens
ment of thy ignorant only,

VT qrser watf afte st
,’ﬁﬁmﬁwmwmau 0

4. The Plural need in the S'ruti the higheet good of all
fing reached, all his Karmas are destroyed &c.” is to negative
stinetly the possibility of the acticn of Prdrabdia (as well
. i the other two ; Sanchita and Kriyamdna).

gerrsHiwrtawrmizams: |
WETARALE T QA JAtaly g u ke |

#9. If the ignorant should still maintain the possibility of
Prérabdha and its action, they will over and above involving
themselves in twoglaring abaardities, (1. impossibility of mokska
on acoonnt of there being & second—a Prirabdhe —Saperior
even to BraAma : 2. moksha being thus, repdered impossible
the atility of the Dnydnmdrga—the way of knowledge—will
be nullifled), run counter to the teachinga of the Veddnta. It
therefors follows that we must go by the said Sruti ( Vide
Btanza 98 ) which directs the way to real knowledge.
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100, Hence forward (for the instenotion of those who require
fo be taken step by step to the realization of the said trtf )
we begin to proponnd the 15 stages necessary for the acqnisi-
tion of the knowledge described before. Knowing all these
one must nse all of them towards acqniring a h.ab:t of censtant,
ﬁrm and active meditation,

frarsqraTey SR wAewtamm U
eTEw faireamiswErg: 3R/ fagl ve

101, The ever—exintent, and all—econscions A%man is not
realised without a constant and rigid practice (of the rules to
be described); therefore one desirovs of obkaining absolution
maost ever meditate npon Brakma.

Tt fy Prgwearn a4 2o wrean

NS GO TCATRT T Treafat 4 e i
RO ¥ ATATCCCH qTTT |

TRAEAT FHITTA RAHTATLT & wota hyo vt

102.-103. The fifteen stages in order are : 1 Yama, 2 Ns‘yamu;
8 Tyiga, 4 Maune, 5 Desk, 6 Kdla, 7 Asana, 8 Milabandia,
9 Dekasdmya, 10 Driksthiti, 11 Prénasamyamans, 12 Pratyd-
héra, 18 Dhdrana, 14 Atmadhyrna, 15 Samadki.

a% wety Aartriaradan 1
qRESTT QATHISTARATET JYHK: U LoV

104. The natursl restraint over all the senses arising from,

the conviction of everything being Brakma, is the reel yame,
and it should be repeatedly studied.*

¥ wfi, v, W, WWS, g, g 1 e, sk e

M wfRFATE 0 18-V-U §STTHRT 0 The yoms of Hatha or physi-
oal, yopa, comprises ten lormulas of sonduat sll howevar tanding 4o secure the,
moental condition desoribed in 104, The sams remark holda good for &IJ cther,
fllustrations to- be clted trom works on Halfha yog.
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105, The union with the homogeneous [# e. constant and
invariably inseparable courcionsness of unity with Brahma),
and separation from the heterogeneons (such notions as of the
noiverse and Brahma being apart from each other &c.); is the
Niyama desoribed in the Srutis;—niyama the highest Lappi.
ness ; such are thought of by the wise®

| ATARTER (A rHATTS AT
| i At wa mﬁ RAARaT T Hyowd)

108, The abandonment of this illusion (of form and name)
by the recogmtlonot‘ the non-material, ever enlightened Brahma
evarywhere, is the Tydga Lionoured by the great, as leading to
immediate absolation.t

QEATZTAY PIAFASKTET AANT §E |
il QiR agieEaRt 49t 0 Yoo 0

107, The eniightened must ever try to possess that Mauna
—that indescribable Brahma—which, thongh the mind turna
back baffled from it, and though words cannot describe it, is
ever to be found in those who are devoted to the path of pnre
knowledge,}

* aw, 48, s, T, bae v, | Ratrerge, i,
& wdy, g PrEaT qu gMen ATmREAIRE | idem, ‘
1+ This Tydgs must it seems be understood as opposed to the Tydgs or
sbandonment of one's dukies and EKarmas in life—as understood by super-
floinl Vadanling,
} Thic mating is opposed o the ondinary practlos of m’mimnsth-
tongue &o, .
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108.-109, Who can describe that (Brahma ) which worda
are not able to comprehend ? If this aniverse of illusion even
wete 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 Brafima and Jagar )
koown to the wise as Sakaje Sthiti—Native condition j—where
a¢ the Mauna ordinarily known in the form of restraining
the tongue is pronounced by the Advaiti, to be simply
childisl.

wmﬁ!uﬁwﬁt-mhﬂl
At wad sy w AN Provers wpas 0 L

110, That is the real “solitery, Des’a” (place) wherein the
universe does not exist ia the beginning, middle, or end ; and
which is to be found throagh the whole of this (material life).'Il

FEATRAGAAT weeiat friae 1
FreTdw fAiker qeuerTgaga: 1 2L 0

111. In comsequence of its being sapport and sustenance
of all actions, such ns even the winking of the eye &c., of all
up to Brakme and others, the word Kdla indicates the real
uninterrapted and unique fountain of joy. ( Brakma ).t

» JOR G W gy Premiy e aaTwdd fasrfitwaeiin
qxtd afFwme egady gsdimar » . Fe | .

4 This kila umy by iekan a5 opposed to the Hime observed l.n_pcdormins
pdnlylmn&c.
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« Y112, That in which one can easily and uninterruptedly
meditate npon Brakma is the most proper A'sana, and not any
other interfering with one’s ease and happiness.*

R qeadqanty fearivgragsmg i
gftaa fagr: eaTfreTes fagradt fag: n1an

118. That which is the eternal and well-known container of
the nniverse of being, end that in which the Siddkas are ever
sitting at ease, is the real Siddidsana.t

TS gqaHl o= Peaeaan |
TR GET ¥ RIS AT AL Ll

114, That which is the origin of all Being, and that on
whom depends the originel (ignorance) obstruction of the
mangs, is the midadandha to be always practised, and is the
only one to be taken up by students of Rgja or mental yoga.f

wFTAT wHat fraran awiw fHaq o
AT FAAATIS TIHRTTAT_ N 2%

115, That is Dehasdmya by which the physical body ( na-
turally crooked and distorted ) becomes on aecount 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 Dekesdmya.

* Ay opposed to ihe 8 or any indefinite number of Atanas s Siddhdson
Padmadsana, Mayirdsan &o.—all implying certaln positions of the body
aoccompanied by an amount of physioal exertion and axbroise.

+ ngrgalt feer gt qee ool | pewtat  Gifyrr fagran-
g W 1) g&o Ho I,

1 witeraria gdter Arframady TR, | swrEaew geddts
mﬁq’f;n e do ll,
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116. That one, having converted his internel eye into o‘nel
of pure knowledge, shonld view the whole of this transitional
oniverse as Brahma, is the real concentration of the eye (Drik-
sthity); and not the one wherein the eye is fixed on fhe tip of
one’s nose,*

efgrdarmmat ft 99 T w_q)
ribeaRe HdsaT T ATRBITSRAL 1 239 |

117. Or, the fixing of the ( internal ) ego on that im which
the triad of the seer, sight and seen is reduced to unity—is the
real concentration &e.

faaTiadwTIY AORAT qIEAT
fadra: gd3giat Ao g 9sqd 0 2e Nl

118. The constant and permanent obstruction of all the
senses { internal), through the process of viewing npon all ob-
jects such as the mind and its creations &c. asin and of
Brohma is called Prdndyime.t

* (hmpare the various Mudrds of Hetha yoga.
¥ a3 IR 9 fadd Fad faad g
Frft eropemohfy wdr g P 0
* k] * » L
wEuaTge Foft au SRw [N
TRt aqefn ¥a: ghe taga
i g wrpw gAged wd |
RTyay gas wer gasRn T 1 go te W
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119. 120. The negation (as by resolving into Brahme &e.)
of this phepomenal illugion, is the real Reckaka (blowing out of
the breath retained in the langs); and the conviction “I am
Brahma ” is the real Pdraka (the drawing in of the breath );
snd then the immovable concentration on that very convic-
tion is the real Aumbliake (the retention of the breath in the
langs for some time ). Thig is the real course of Préndydma®
but to be followed by the enlightened, whereas, the ignorant
will go on tortnring their nose for nothing.

fredsaraat egT Aqaiimena | :
AYIEIC § FARATSTaAtar aggiin it LR 0|

121. The absorption of the mind in the ever-enlightened
Brakma by resolving all objects into Atman, should be known
a8 Pratyihara, and shonld be practised by those who are
desirons of absolution.f

It will be obaerved that the difference in the practics hare indioated consti-
tutes the real point of difference betwesn Hatha or physical and Rajs or
mentel yoga. The point to be reached by elther ic the same—restraint ovar
the mind and its orestions, end atisinment of the condition of eternal
Samddhe or concentration or identification with this principls of the universe
—but the ways leading to this end are different. The former holds that the
mind will ba naturally and easily controlled by shutting up all the avennes
of its communication with the axternal world—vis, the breath &z, The latier
holds snd perhapa correctly holds—that the ghortness or length of the breath,
ig but an Indicatlon of the atate of the mind and that therefore Ingtead of
fruitlessly and nnoaturally stifling this breath we had muoh better ourb the
oanse of all this breath and everyibing, vis. the giant HRY or the mind,

* The order of the process indicated In tha Haitha Yogn is 1st Puraks them
Bumbhaka and then Reckaka,

URIELCICER R B UL CIL RS (L L
ge IR 4R,
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122, The steadiness of the mind arising from the recogni-
tion of Brakma, wherever it travels or goes, is the ‘real and
great Didrand.*

FRaretfy agear fresaaar feafas |
qATEEA (ATl QAT i ARy i

123, The independent { free from any other iden as of mat-
ter, &c.) existence consequent upon the full sense of Being ;
arising from the conviction “I am Brakma,” is the condition
conducive o the highest joy, and is deseribed as Diydna.t

fafasaar g@m SeTRITEAT 998
ghafeomt weaE auriigiTans: | 1
124. The negation of all mental action, by the mind’s being

reduced to a state beyond all change, and by its being ever
merged into Brahma is ealled conecious Samddhi.}

T UEFWRTE AWTY GUEERT L
TET ARG AT FAAeeTqq N 2%
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,

* TUCATHOEIIRCN | 7o e o W 2 R, 1
f ARARTEARAATAY | Mo Glo o U 2. R, U
1 Even in Raj yoga HANY is sometimes concinely defined as gHfiy: §fip-
TR also a0 WAIGATHRAYG FEVTARHT A2 | To Fre o 0
1. 1, The Hatha yoga has T YYAR NI AAE & ALY | WY GAC
g @ anfandiad 0 gse me 0
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»128. Then he ( the practitioner ) being free from the neces-
%ity of going through the said and similar processes, becomes
the best of all accomplished successful ascetics, The condition
of such an ascetic cannot essily be described in words or cone
coived by the mind.

gt fEaard g PrEraaTRy ¥ veE
AFFIAVLAATEEE ASEay i LR |
Jqtaay PRrQr TareaTg eaar |

F qIEHAIGEG AT AT TN 1 2R<

127. 128. FEven while assidaously practising Semddhi
nomerocns difficnlties erop up in the way : Sach as being put
off the point of concentration ; idleness; desire of illusive en-
joyments; sleep ; paralysis of the intellect; being drawn off by
temporary objects of the unmiverse; egoistical immersion in
trangitory joy; and dullness or torpidity of the mind, One
knowing Brahma should try to graduelly evade all these one
after another.*

AHFAT ¥ Araed qragyr Y yeaar |
HETAT 1% Jored 99T qoiaavqad I 22

128. If one concentrates his mind on some object, or even
on void, he becomes entirely filled with that object or that
void : 50 one who fixes his mind on Brakma becomes completely

» QEAEIFA fafisery aaflIfoseqrarngaymEay Q-
AU gaA | SRR ArwAa faagdikar | ST rRyATIN-
A7 faogaased A |\ saRfendsy frogtromiramaea-
aftmrdeasrdvaney:  wderranrgwRrshy fewrd afx-
FIRTARTRAILA TARAIE: | GARARAGHY SRFETRAQENTET a7 ) 9A%
fawugeds Ay frd Prafmtorges areieYagammReR o
aqr Frfiwernamfresad  —yrET f
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full of BraAma, sees Brahma everywhere. One should there-
fore study to become perfect, i. e. fall of Brakma.

¥ f 3t sedat sereat qraet @R L
T a 747 AT quhivg gRT A 0 Wwe 0l ¢,
130. Those persons who ebandon this holy and sublime

mental attitude of Brakma, live to no purpose, and are though
men equel to brates.

¥ fr gt Rl FraTly sgata ¥
A} FETEAr W TR 9TEE N R

131. Hail to those, happy and virtuous beiogs 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
all the three worlds.

Wgﬁ:wmw&imamgan
A T agrwat TTET TA qeEATEA: ( WIR N

132. Those who have reached to the perfection of this state
of Brakma, and have thoroughly mastered it, the ever-existent,
are Brakma itaelf; and not those who merely talk glibly abont
the matter.

TS FwArAigt ghadan s )
Agtfaaar §4 gATETFa e T R 0

133, Those again who are clever at talking about Braima,
bat are void of any real attempt towards reaching to that state
and are fast bonnd to the ties of transitory pleasures,—bhave to
pass and repass (in varions births) in consegnence of this their
hypocrisy and ignorance.

frard 7 fagta f swwad far )
qur fagivr STy FIRIE YRIEAR NRYe)
184. (The enlightened) never remain even for a minute,

without nniting their sonls with Braima: ss did Brahma,
3anakéadike, Shuka and other Makditmas.



) o (81)

FH FITAATSACAT FILA T 7 Hrdav |
FICTH a0 A<BHEATAN T 1 el

135. The canse is reflocted in the effect but not the effect
iff the canse, Hence well-directed thonght will prove that on
acconnt of the relative non-existence of the effect in the canse
the cause itself also conld 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 itself—all existence, all in-
telligence and all joy.

A F WAgEy G2 FrITeraeL
FOSE JERAT TEEAT GHTE N R A

138, Thus ¢there will remain that effalgent universal
essance, which transcends both mind and speech., This should
ropeatesfty be studied from such ordinary illustrations as of
earth and the jar made of it &e.

XY TR gPaswierwT 739
Iaie gEfraEl shaee Tee i 2o I
187, DPerseverance in this direction brings aboat, in thoge
whose minds are anfficiently enlightened, the state of constant

knowledge which ultimately leads to ite spontancous and
natoral onification with Brakma.

RO SARRBT UATRY BT |
weqda gAeatE I8 A Temi 0 e |

138. Every stndent ahonld first contemplate and grasp the
canse a8 existing apart from its effect; he would then constantly
sed by inseparable relation the canse in the effect.

®14 fE STCF TRRqATEHTE Pradye |
T qar negafag a¥=afa 0wk d .

139, Thus having contemplated the canse as reflected in
the effect, the effect must be entirely diemissed ( from the
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mind ). When this is done, the canse will cease to be s.uch,
and what will remain will be the ever existent, ever conscions,
all pervading, indeseribable Brakma.

iy S 9ge traa |
guieaiy AT ¥ AATREAR N e

140. A man becomes that on which he resolutely and per-
gistently thinks, This we infer from the ordinary illustration
of the bee and the worm.*

STEFE ARG 7§09 (NZTHHY |
WIAITAAAT (%G €T araagas i Wl

141, AN this universe visible or invisible, (implying the
triad of the seer, seen and sight ) is one eternal consciousness.

T weeEal Jiar ARFRT [Fadq |
fagva tragR fagfgar fagagdtar i R 0

142. The enlightened should always look npon the universe
a8 one in and of Brahma, by resolving the visible into the invi-
aible;—thaos will he, throogh his mind being ever filled with the
bliss of identifying himself with this universal conscionsness,
easily attain to the condition of eternal happiness.

O} GATTHT TAART SAER: |
frTqcawaararat T3gtm &ga 4 L N

143, This with the parts set forth above is Rdja or mental
yoga mixed with Hathe or physical Yoge preacribed for those
who have elready lost great portion of their taste for the
plozsures of the senses.

* The boee takee hold of any small worm and oven while 1% is alive puta it
into & gmall whols of clay apeciaily prepered, and blosks up the opening. The
worma thinking in ita dark prison of tha bes and bes alone, remsins there fill
the bee returning at its proper time, removes the clay snd with it asing
awakens the worm which Immediately files out another bee Incarnate.
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o144, To those whose mind is completely ripe (by frs,
309 &c.)this (Réja Yoga)alone(without any Hatha or physical
Yoga) is usefnl; this yoga again being one easily accessible even
to those who are devoted to their teachers, or to their favourite

gods, &,

gfa sfronmePEmaTraEimeeEerNar
frefqarsatiwrsyia: qam |



DISCRIMINATION OF SPIRIT
AND NOT SPIRIT.

( Translated from the original Sanskrit of 8'ankerdchieyad

BY MOHINRE M, CHATTRBJEE, F.T.%

<0

[Anapology is scarcely needed for undertaking atranslation
of §'ankardchérya’s celebrated Synopsis of Vedantism entitied
“Atméndtms Viveks.” This little treatise, within a small
compass, fully sets forth the scope and purpose of the Vedanta
philosophy. It hae been a matter of no little wonder consi-
dering the authorship of this pamphlet and its own intrinsic
merits, that & translation of it has not already been executed
by some competent scholur. The present translation, thongh
pretending to no scholarship, isdatifally literal except, however,
the omission of s few linea relating to the etymology of the words
ol (S'arira) and §F (Deha) and one or two other things which,
thongh interesting in themselves have no direct bearing on the
main subject of treatment, Some other passages in the text
have also, for the convenience of readers, been removed to an
appendix af the end.—Tgr.]

Nothing is Spirit which can be perceived by the senses. To
one possessed of right diserimination, the Spirit is like a thing
perceptible, This right discrimination of Spirit and Not-spirit
is get forth in millions of treatises.

The digcrimination of Spirit and Not-spirit is given (below):—
Q. Whence comes pain to the Spirit ?

A. By meens ofits taking a body. It is said in the 8'ruti*:
* Not in this (state of existence) is there cessation of pleasure
and pain of a living thing possessed of & body.”

* Ohandegys Upanishad.—T.



( 35)

Q. By what is produced this taking of a body?

A. By Karma,*

Q. Why does it become so by Karma?

A By desire and the rest {4, e., the passions.)

Q. By what are desire and the rest produced?

A, By egoism (3f3mra:).

Q. By what again is egoism produced?

A, By want of right diserimination,

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

A, By ignorance (1),

Q. Is ignorance produced by anything?

A, No, by nothing. Ignorance is withont beginning and
ineffable by reason of ifs being the intermingling of the real
(8%) and the unreal (38q ).t Itis a something embodying
the three qualities} and is said to be opposed to Wisdom in as
much as it prodaces the concept “I am ignorant,” TheB‘ruti

gays, “(Ignorance) is the power of the Deity and is enshrouded
by its own qualities.”§

The origin of pain ean thus be traced to ignorance and it
will not cease until ignorance is entirely dispelled, which will
be only when the identity of the ®elf with Brahma (the
Universal Spirit) is fnlly realized.| Anticipating the conten-

* This word, it is Imposeible to translate. It means the doing of a thing
for the attainment of an object of worldly desive.—Tr.

+ 'This word, ne used In  Vaidantic works, is generally misunderstood. It
doea not mean the negation of everytnng; it means *that which does noi
exhibit the Truth,” the “illusory.”

RN aqqrFAANHAMY A J reataraniHang o
Adhikarans Miléd (note)—TY,
%} Satvs (goodness), Rajas (foulness) and Tamas (darkness) are the three
qualities,
§ Chandogya Upsanishad,—Ty.
|| This portion has boen condenged fyom the original,~T'r,
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tion that the eternal acts (i. e., those enjoined by the Vedas),
are proper and wonld lead to the destruction of ignorance,
therefore it is said that ignorance cannot be dispelled by
Karma. Then—

Q. What comes of such acts ?

A. Conflict of Wisdom and Karma. Therefore it is clear
that Ignorance can only be removed by Wisdom.

Q. How can this Wisdom be acqaired ?

A, By discussion—by discussing as to the natare of Spirié
and Not-spirit.

Q. Who are worthy of engsging in such discassion ?

A. Those who have acquired the foar qualifications.

Q- What are the fonr gualifications ?

A. (1) Troe discrimination of permanent and impermanent
things. (2) Indifference to the enjoyment of the fruits of
one’s actions both here and hercafier. (3) Posssssion of S'ama
and other five qoalities. (4) An intense desire of becom-
ing liberated (from materiel existence).

(L) Q. Whatis the right discrimination of permanent
and impermanent things?

A. Certainly a8 to the Material Universe being false, and
illusive and Brahma being the only reality,

(2.) Indifference to the enjoyment of the fraits of
one’s actions in this world is to have the same amount of dis-
inclination for the enjoyment of worldly objects of deaire (such
a8 gerland of flowers, sandalwood paste, women and the like)
beyond those absolutely necessary for the preservation of life,
88 one has for vomited food, &e. The same amount of diein-
clination to enjoyment in the society of Rambbé, Urvasi and
other celestial nymphs in the higher spheres of life beginning
with Svarge loks and ending with Brakma loka*

* These, it is supposed, include the whols rangs of Rupa loka (the worid of
forme) in Boddhiatie esoterio philosophy.—T,
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(3) Q. What are the six qualities beginning with Stama ?

A. S'amo, Dama, Upama Titikehd, Samddhdna and S'raddid.
S'ama. is the repression of the inward sense called Manas, i. ¢,
net allowmg it to engage in any other thing but S'ravana
(listening to what the sages say abont the apirit), Manana*,
(reflecting on it ), Nididhydsane ( meditating on the same).
Dama is the repression of the external senses,

Q. What are the external senses ?

A, The 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.

Uparat: i8 the abstaining on principle from engagiog in any
of the acts and ceremonies enjoined by the Skasiras. Otherwise
it is the state of the mind which is always engaged in Sravana
and the rest, without ever diverging from them,

Titikshd (literally the desire to leave ) is the bearing with
indifference all opposites (such as pleasure and pain, heat and
cold, &e.). Otherwise, it is the showing of forbearance to a
person one is capable of punishing.

‘Whenever a mind, engaged in Sravana and the rest, wanders
to any worldly object of desire, and finding it worthless, retarns
to the performance of the three exercises—-such returning is
called Samadhidna.

S’raddhd is anintensely strongifaith in the utterances of one’s
gury and of the Vedanta philosophy.

(4.) An intense desire for liberation is called Mumukshat-
van.

Those who posgess these four qualifications, are worthy of
engaging in discussions as to the natare of Spirit and Not~
gpirit 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; but, on the contrary,

* Thess ke will ba more fully axplained {n the sppondiz—Tr,
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soch a course is highly meritorious. For it is said:—Whoever,
with dune reverence, engages in the discvesion of subjects
treated of in Vedanta philosophy and does proper service to
his guru, reaps happy fruite. Discuesion as to the natar& of
Spirit and Not-spirit is therefore & duty.

Q. 'What is Spirit ?
A. Itis that principle which enters into the composition of
ran besides the three bodies, and which is distinet from the five

sheaths (Koshas), being sat (existence),* ckif (consciousness),t
and dranda ( bliss ),} and witness of the three states.

Q. What are the three bodies ?

A, The gross (sthule), the subtile sukshma and the causal
(kérana).

Q. 'What is the gross body ?

A, That which is the effect of the Makabiutas (primordial
stbtile elements) differentiated into the five gross ones (Panchi-
frita),¥ is born of Karma and subject to the six changes
beginning with birth.§ It is said :—

What is produced by the (subtile) elements differentiated
into the five gross ones, is nequired by Karma, and is the
measnre of pleasure and pain, is called the body (sarira) par
excellence.

* This stands for Purusha~Tr.

t This etands for Profrili coamic mabier, lrrespective of the state we
pexceive 1t to be in—Ty,

1 Blisa is Mdyd or Sakti, it 18 the creative emergy producing changes of
ctato in Prakrifs. Beyethe Bhruii (Twittixiya Upanishad ):—* Verily from
Bliga are all thess bhaudas born, and being born by it they live, and they
roturn and enter into Bliss,"—T'r,

o The five subtile slements thos produce the gros ones:—each of the fiva
12 divided into eight parts, four of those parts and one paxt of each of the
others enter into combination, and the result ig the gross element sorrespond-
ing with the subiile element, whose parta predominaie In the composition.~T'r.

§ These six changes are;—Dbirth, death, being in time, growth, decay, and
undergeing change of substance (parindm) e milk is changed into whey—%,
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Q. What is the subtile body?

A. It is the effect of the elements not differontiated 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 prdne, and
manas and duddki.

Q. What are the Jranendriyas ?
A. [S8piritnal ] Ear, 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 anricalar orifice in which the &kds
depends, and which is capable of taking cognisance of sonnd,

Q. The skin?

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 tengue?

A, That which trauscends the tongne and can perceive
taste.

Q. The nose?

A, Thet which transeends the nose, and bas the power
smelling, .

Q. What are the organs of action?
"A. The organ of speeck (véch), hands, feet, ete.
Q. What is o6ch?
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A. That which transcends speech, in which speech resides,
and which is located in eight different cemtres* and has the
power of speech,

Q. What are the eight centres ? :

A, DBreast, throat, head, upper and nether llps, palate, hg'a.-
tare (frennm), binding the tongue to the lower jaw and tongue.

Q. What is the organ of the Aands?

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 antahtarana ?t

A,  Manas, buddhi, chitte and akankare form it. The seat
of the manas is the root of the throat, of buddki the face, of
chitta the umbilicus, and of akankara the bresst. The
fancetions of these four components of antahbarang are respec-
tively doubt, certainty, retention, and egotiem.

Q. How are the five vital airs,} beginning with prdna,
named ?

A, Prang, apdns, vydna, uddna and samdna. Their locations
are said to be:—of prdna the breast, of apdna the fundamentum,

*The secret commeniaries say seven; for it doss not psparate the lips into
the “upper' and #pether” lipe. And it adds fo the paven cemtres the seven
pesspges in the head connsoted with, and ofected by vdch; namely—the
mouth, the two eyes, tha two nostrila and the two ears. " The left eay, aye
sud postril being the messengery of the right side of the haad; the right ear,
eye and nostril—thoss of the loft mde,” Now this is purely solentific. The
1abest dlsooveries and soncluslons of moders physloiogy have shown that the
powear or the faculty of human speech is located In the third froutal cavity
of the lefé hemisphere of the brain. On tha other hand, it i e well known
fact that ihe nerve tissues inier-oross ench oiher {decussate) in the brain in
sach & way that tha moilons of our left extrematios are governed by the right
hemigphere, while tha motlons of gux right hand limbe are subject to the left
hemisphers of the brain.—Ed.

1 A flood of light will be thrown on the taxt by an editorial nots in Theo-
aoohish, wol, 1V, II, 289:—« dntahkerans is the path of communioniion
betwoesn soul and body entirvely disconnested with the former, existing with,
belonging to, and dying with the body,” This path is well traced in the
taxt—1.

1 Thoss vital alzs and sub-airs are magnetls currents,—Ty,
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of samdna, the umbilicus, of uddna the throat, and vydna is
spread all over the body. Functions of these are:—prdéaa goes
oyt, apdna desconds, uddra ascends, samdna reduces the food
®aten into an nndistingnishable state, and oydaa circulates all
over the body. Of these five vital airs there are five sub-airs,
namely, wdga Ahrma krikara, devadatin and dhamanjoye.
Fanctionn of these are:—erructations produced by ndga, tirma
opens the eye, dhananjays assimilates food, devaduatta canses
yawning, and 4rédare prodaces appetite—this is said by those
versed in Foym.

The presiding powers of the five channels of knowledge and
the others are ik (§kés’a) and the rest. Dik, vita (air), aréa
(san), pracketd (water), Aswini, dahni (fire), Indra, Upendra,
Mrityn (death), Ckexdre (moon), Brokme, Rudra, and Kphet-
rgjnespars,* which is the great Creator wad canse of every-
thing, These are the presiding powers of ear, and the others
in the order in which they occur.

All these taken together from the linga S'arira.l It isalso
#aid in the S'astrds:—

The five vital airs, ménee, duddke, and the ten organs form
the subtile body, which arises from the subtile elemeats, an-
differentiated into the five gross ones, and which is the means
of the perception of pleasure and pain.

Q. What is the Kirana sarira?}
A. It is ignorance {avidyd), which is the cause of the other

* For sn explanation of this term See S'ankam's commentaries on the
Brahma Stiras—Tr,

t Lisga means that which conveys meaning, characteristio mark.

1 Mr, Bubba Row understands it in exsctly the same way, Soe Theo-
sophist, Vol. 1V, 10, 249, Bee aleo in this connection an editorial note in {he
sams pumber of that journal, p, 355, running thus:—

Thin Efrans s'orira I8 often mistaken by the unimtiated for Lwmga
tarire (.9, Sridhara Bwami in his commentanee on the Bhagvat Ghid—1Tr)
and sinos 1t ig described as the inner rudimentary or latent embryo of the
body confounded with it

I sm onder this impression that I follow the best suthoritiss in regerding
Kdrana artre as surviving in devachan, and wben the proper time comes,
furnishing the monad with the other two bodies, of which it embodiss the
causal germs,—T',

/
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two bodies, and which is without beginning,* ineflable, reflecs
tion {of Brabma} end productive of the consept of non-identity
between self and Brahma, It is also said 1~ v

“Withkout o begiuning, ineffuble avidyd is called the up&d:!i
(vehicle)—rAérana (conse). Know the Spirit to be truly differ-
ent from the tree upadhis i. e., bodies.

Q. What is Not-Spirit ?

A, 1t is the three bodies [described above), which are im-
permanent, inanimate (jada), essentially painfal and snbject 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 future.]

Q. What is inanimate (jada) ?

A, That which cannot distingnish between the objects of

its own cognition and the objects of the coguition of others.
- * - -»

Q. What are the three states [mentioned above as those
of which the Spirit is wituess] ?

A. Wakefulness (jdgrata), dreaming (svapne), and the state
of dreamless slamber, (sushupti).

Q. What is the state of wakefulness?

A. That in which objects are known throngh the avenue of
[physical] seuses,

Q. Of dreaming ?

A, Tbat 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 is an utter absence of the percep-
tion of objects,

* It must sot be supposed that aridyd is here confounded with prakriti.
‘What iz mesant by avidyd being without nning, 18 thet it formano Mok
in the Earmic chain leading to succcaglon of births sud desths, it is envolved
by a law embodied in prakrus itect . —~Tr,
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The in-dwelling of the notion of “I’ in the gross body
doring wakefulness is véis’va (world of objects),* in subtle body
during dreaming is faijes (magnetic fire), and in the causal
bodly during dreamless slnmber is préna (One life.)

Q. What are the five sheatha ?

A. Annemaya, Pranamaye, Munomaya, Vijndnamaye, and
Anandamaya.t

Annamaya is the transformation of ennal (food), pranemaya
of prana (lite), Manomaya of manas, Vyninamaya of vijndna
(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 bicod, and combinntion of which is transformed into
the shape of & body. 1t wraps np like & sheath and hence so
called. [t is the traunsformation of food and wraps up the
gpirit like a sheath—it shows the spirit which is infinite as
finite, which is without the six changes beginning with birth as
subjeet fo those changes which is withont the three kinds of

painy as liable to them. Lt conceala the apirit as the sheath
conceals the gword, the husk the grain, or the womb the foetus,

Q. What is the next sheath ?

A. The combination of the five organs of action, and the
five vital airs form the Prénamaya sheath,

* That ia to ey, by mistaking the gross body for self, the copscionsness of
extarnal objecta preducad.—Tr.

t This eubject is also freated of by the author in the d#¥mabodha end haa
been admirably expounded 1n this journal for July last, p, 365, q. v.—~T'r.

1 Thia word alsc means the sarth in Banskrit.—T'r,
9 The three kinde of pain are;—

Adi % 8, from eoxternal objects, &g, from fhiem, wild
animalg, &0,

Aighidaivika, §. 2, Irom elemanta, ¢, g,, thunder, &o,

Adﬂ:ﬂmﬂm, 4. &, from within ove's self, & 7. head-nche, &o, See Sdnkiya
Karikd, Geudapada's commentary to the opening Stoks,—T',
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By the manifestation of prina, the spirit which is speechless
appears as if the speaker, which vever gives as the giver, which
never moves ad if in motion, which is devoid of hunger and
thirst as if hungry and thirsty, &

Q. What is the third sheath?

A. 1t is the five (subtile organs of sense (jndnendriya) and
mdinas,

By the manifestation of this sheath (vikéra) the spirit which
is devoid of doubt appeara as doubting, devoid of grief and
delusion as if grieved and deluded, devoid of sight as if seeing.

Q. What is the Vijndnmaya shenth?

A. [The essence of] the five orgens of sense from this
sheath in combination with buddhi.

Q. Why is this sheath so called the jiva (personal ego),
which by reagon of its thinking itself the actor, emjoyer, &e.,
goes to the other lokz and comes back to this? *

A. It wraps up and shows the spirit which never acts as
the actor, which never cognises as comscions which has no
concept of certainty as being certain, which is as never evil or
inanimate 88 being both,

Q. What is the Anandamaya sheath?

A. It is the antabkarana, wherein ignorance predominates
and which produces gratification, enjoyment ete.

It wrape up and shows the spirit, which is void of desire,
enjoyment end fruition as having them, which has no condition-
¢d happiness as being possessed thereof.

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

A. That which is truth cannot be untroth, conseionsness
inanimate, bliss, misery, or vice versa.

Q. Whyis it called the witness of the three states?
A. Beifig the master of the three states, it is the knowledge
of the three states, as existing in the present, past and foture.}

* Thet is to say, flvst from birthk to birth,—Tv.
E Ik is tho stablo basis upon which the three staiesarise mnd dissppear.

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

A. This is being illnstrated by an example:—

“Thls is my cow,” this is my calf,” *this is my son or
datighter,” “this is my wife,” this is my Anandamaya sheath,”
aud so on®—the spirit can never be connected with these
concepta; it is different from and witness of them all. For it
ie said in the Upanishad :—

[The spirit i¢] “ nanght of sound, of tonch, of form, or colour
of taste, or of smell; it is everlusting, having no beginning or
end, guperior [in order of involntion] to Prakriti,} whoever
correctly nnderstands it as such attains mukti ( liberation.)”

The spirit hae been called [above] sat, ckit and dnanda.

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

A. Existing unchanged in the three divisions of time and
uninfluenced by anything else.

Q. What by being ckit (conscionsness) ?

A. Manifesting itself without depending npon anything
else 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 mokska,

APPENDIX
o g0, ot N I.

»~Tu'the opening Sloka all drisya is described s andtma (oot
upirit) and the spirit of one possessed of right discrimination is
ealled drik. These two Banscrit words are thus described in
the author’s Brakma ndmdvalimdlé or the String of names of
Brahma, Sloka 18:—* Drisya and drik exist, different from
each other; the former is mdyd and the latter Brahma—this
is colebrated in all Vedantic works.”

* The "heresy of individuality” or atiavdds of the Buddhists.—Tr.
t Differentiated matier,
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II.

" arira (body) is derived from the root s'rd, to shrink, and
in called because it shrinks with age or when the knowledoge
of identity of self with Brahma is realised.

Deke (body) is from the root dah to burn, se 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 SANKARA-
CIIARYA.

(Translated from the Sanskrit by B, P. Narasimmiak, F.T.8))

Tag plan adopted in the following translation is, that the
marginal numbers shall denote the respective nnmbers of the
S’lokams in the original, and that the rendering shall be as
literal and verbatim as possible.

1. The work called A‘TMamoDmA, which is desired by
religious observers, and by sinless and dispassionate seckers
after Mokskam, will now be written,

2. Q. Of 5o many ways to Moksham, why should know-
ledge, or wisdom, or Gnydnam alone be the chief ?

A, That relationship which exiats between the fiel,
&c., and the fire itself, in the culinary process, exists also
between Topas, &c., which are the several means of attaining
Moksham, . o., Nirvdna and Gnydnam itself. Aa fire 18 the
moet important of all the materials necessary for cooking, so
O'nydnam is the most important of all the weans for attaining
Moksham.

3. Q. Karma, i e, ritual, has got wonderfal power,
‘While & small portion of snch Karma can wash off all Agnyd-
nam or darkness, how is Gmydnam pecessary?

A. Bince Agnydnam and Karma are not hostile to each
other, the latter cannot destroy the former, e.g., 88 dirt cannot
wash off dirt, so no amount of snch Karma or ritnalistic obser-
vances can dispel that (spiritaal) darkness— Agnydnam. But
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Guydnam or Light (spiritnal) alone, which is self-shining, tat
remove Agnydndm as the Sun drives off his opponent Darkness,

o 3. Q Howis it possible to attribute Ketalatvam, i. e
Oneness, to Atmé which appears as different in different,
individuals P

A. The sunis far away from the clonds, and is larger
then the largest of them all. 8till each patch of & clond,
screening the sun from ns, gives him a distorted and a special
aspect. This distortion and difference in appearance is due,
not to the sun who is all-shining and has a wniform existence,
but to the nature of such clonds. And no sooner the clouds
vanish than the orb of light is seen to be one and the same,
Thie analogy holds good in the case of Atmd peeping out
throngh so many loop-holes of bodies. When the clondlike
Agnyéinam or spiritaal darkness disappears, that one Atmd
shines everywhere,

5. Q. How can Aétmd have the guality of openess, i.e,
non-duality, inaswoch as he hay the knowledge of actions,
which knowledge establishes Duaitam or duality 7

A, The knowledge of things in their troe light (Vastu-
tatwa-gnydnam), liberating Jive from the fetters of ignorance,
renders it pure, and dies away with that fetter-like ignorance,
just as the 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 copsistently deny the reality of
this worldly life, this material existence, this samsérasm, while
we are enjoying it ?

A. Juat as dream, which seems to ms to be & reality
while we are dreaming, is not so after waking, so the world of
pride—Akankdra-prapancham—which is samsdram, to one who
is blinded by love and hatred, appears to be all real or pub-~
stantial go long as that one is involved in it, or enamoured of
it ; bat no longer so after the acquisition of true knowledge or
Gnydnam,
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. 7. 8o longas the All-snpporting Advayam-—non-ual—
Brahma s not recoguized, so long this world ie belived in as o
reality as istakeably a8 one who discovers the real silver in
the brightness of a pearlcshell.

8. Asthe water bubbles rise, exist, aund burst in an ocean,
#o the worlds appear, exist, aud disappear io Upddand Param-
devaré or Materinlacanse-like Paramésvara or god.

9. Although 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 Creatop—the
all-pervading, omnipresent, Sachchiddnanda-stardp Atmé.

10. The rulet of mind and all other senses, the all-pervad-
ing Paramitma, under the cloaks of Sthitla, Sikshma, and
Kdrana S'ariras,seems divided. This divided appearance ceases
with the destrnction of anch cloaka. This ia like the bits of the
A'kaw’se of different vessels, or finite spaces, becoming comminge
led with the universal A'ka’sa, ot Infinite Spacs, such when
vessels are destroyed.

11, As to the water itself, which is naturally white and
sweet, the qualities of bitterness, yellowness, &ec,, resnlting
from its contact with different soils, are attributed ; so, to Atmd
who is Sackehidinanda and who is casteless, nameless, and pros
fessionless, are assigned some caste, namo, and profession, only
through the Upddhis—or canses or under the colonr—of Sthula
SiiksAma, and Karma S'ariras.

12, Sthtla S'artram:—is that which is made np of five-
foldly sub-divided five grand elements of Earth, Water, Fire,
Air, and A'kds’a or Ether, which is the creature of Agami
Sanchsta Prirabdhe Karma and which is the seat of the enjoy-
ment of pleasure and pain, joy and sorrow,

The Method of Panchikaranam.

Paxnchikaranam means the mixing together of the ﬁn-feid
sub-divisional parts of each of the five grand elements, wiz.,
Earth, Water, &c.
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The process of such miature s

Of the five grand elements, divide each into two parts, keep
ong, part separate, and divide the other part into aub.
divisional parts ; and the blending together of each of these
four sub-divisional parts successively with one sub-divisional
part at a time of every other grand clement is whet forms
Panchkzranam. For instance, divide the Xarth element into
two parts ; keep aloof one part, and snb-divide the second part
into fonr parts again. Without mizing these fonr anb-
divisional parts with the first part of the earth element already
set apart, you must mix each of these sub-divisional parts with
one sab-divisional part, at a time, of every otker grand element
(here earth element is excluded).

The following table of Panchikaranam is intended o illus-
trate in detail the names of Maenas, &c., resulting from the
said process of mixture ;—

Tanry oF PANORIEARANAM,

Atras,

ARezsane.
{Alr or Ether)
Anthih-
Iaranam.

Puddhi. Chittam, Ahenkéram,

1t

m ’nﬂ Udinsvaynve. | Pranivayuven JApiusviyura,

H]

Thiaa, : Ghrinén.
Jikwendri
Brotzindviyam. Pwagindriyam uﬁ" TR driyam.
Themﬁr The sensa of M%‘{;ﬂnﬂﬁ- ﬂ&moﬁ The sense of
Hearing or Ear.|Touch or Skin, [ysm, seniss Bmeliing or
jol 8ight or Eyu} Toergue. Nose,

‘i

(V%:&) Gandbs,

Babdn. . Ry
Bownd. Tonh, [Shaps orForm|  Hasm. Smell,
»  Taste,
(Taren)
Piz:lndrim
Vigsudziyan, { Pavindsipam. PRddndsi Oo;
Tha senes n? The senes of Jmol. sense of 15;“"'

Tha sense Excretion or -y
or 1 ¥anding or The senss of
m Hapds. Foot or Feet, Jotml shory -'a::a "ﬂ
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THE EXEMPLIFICATION OF AXA'AM.

The description of the Tziwams, resulting from the come-
mingling of fourfold-divisional parts of Akasam and one sub-
divisional part ats time of evary other grand element tRan
A'kisam, is us follows ;—

(2). From the union of one of the four sub-divisional parts
fo Akdsam and one sub-divisional part of Earth or Matter,
sprang Adenkdram.

(5). By a similar process of the union of & part of Akésam
and a part of water, resnlted Chittam.

(c). A partof Akésam and part of Fire together prodnced
Buddh,

(@) A part of Akésam with a part of wind or Vayuvu
yielded Manas.

The first and unsubdivided portion of Akisam became
Anthdhkaranam.

TEE EXEMPLIFICATION oF Vavuvu.

(2). On the similar process as above

a part of Vayuva+a part of Earth = Apdnavayuoy.
@). Do, + do.  Water=Pranawiyuo.
). Do + do. Fire = Uddnardyuvu.
(dy» Do, + do. A'kisam = Samandsdyuru.
The wonsubdivided first half of Véyuva became Vydna-

vdyuvit.
Tar xxEMpLIFICATION OF FiImE,

(2). On the above process
A part of Fire -+ & part of Barth = Ghranendriyam.~
The senge of Smell,

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

(e) Do. 4+ do. Vayuvo= Twagendriyame—
The senee of Touch.

(. Do. + do. Akhso = Srotrendriyam.—

The sense of Hearing.
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The unsubdivided half of Fire became Chakshurendriyamo—
The sense of Bight.
THE EXEMPLIFICATION OF WATER.

(a)f On the same process

a part of Water+a part of Earth= Gandhe.—Small.
4. Do, + do. Fire=Rupe.—Form or Shape.
(¢). Do + do.  Vayovu=S8parsz.—Tounch,
(@ Do + do. Akhsa =Sadda.—8ound,

The unsubdivided half of Water became Rasa.—Taste.

THE EXEMPLIFICATION OF EARTH OR MATTER,

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

Karth or Matter+a part of Water = Pdyvindriyam.—

The sease of Excretory Organs

). Do. + do. Fire—Padendriyam.—
The sense of Feet.

() Do, + do. Viyava—ZPanindriyam —
The sense of Hands.

). Do. +  do. Akdse— Vagéndriyam.—
The sense of Speech.

The unsnbdivided half Earth element became Oopasten-
driyam.——The sense of Generating or Generative Organa,

The group of Punchikaranam (Paochikaranakadambam):—

I. Anthéhkaranam, Saménaviynvu, Srotendriyam (The
sense of Hearing, or Ear), Sabda (Sound)}, and Végéndriyam
(The sense of Speech, or Month }—these five form the Group of
A'késam or Akasahadambam,

II. Maoss, Vysnavhyuvu, Twagendriyam (The sense of
Tonch, or Skin), Sparsa (Tonch), and Panindriyam (The sense
of Handling, or Hands)—these five form the Gronp of Yiyuva
or Véayukdambom.

1I1. Boddhi, Udénavdynvn, Chakshurendriyam (The sense
of Sight, or Eyes), Rapa (Shape or Form), and P&déndriyan
(The sense of Feet, or Feat)—these five form the Gronp of Fire
or Téjakkadambam,
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1V. Chittam, PréesvAyuvy, Jiwhendriyam (The sense of
Taste, or Tongue), Rasa (Taate), and Péyvindriyam (The sense
of Excretion, or Excretory Orgaps)—these five form the Group
of Water or Jelakadambam. o

V. Ahankéram, Apénavdynvn, Ghrénéndriyam (The sense
of Smelling, or The Nose), Gandha (8mell), and Oopastendri-
yam (The sense of Generating, or Generative Organs)—thesa
five form the groop of Earth or Matter or Pritheikadambam.

13. Siukshmasarirem;—is that which is composed of five
vayos (Prioa, Apéna, Vydna, Udéns, and S8amfina) hesitating
Manas, determining Buddhi, and the senses (Touch or Skin,
Sight or Eyes, Hearing or Xer, Taste or Tongue, and Smell or
Nose ; and speech or Mouth, Hands, Feet, Excretory Organs,
and Generative Organs), is born of Smell or Stukshma elements
undivided into five parts, and is the chief internal neat of the
enjoyment of pleasure and pain. In brief, Stkshmasariram
is the one internal seat of experiencing that pleasure and pain
which is not to be found in Atma.

14, Kéranadeham is the prop end support of the other two
dehams, viz., Sthils and Siikshma. The indescribable, the
eternal Méya or Avidyd is the means of Upddhi which causes
the BStkila and Sukshma dehams. But we onght to assure
onrselves that that Upddhi is quite different from the three
Sariras—Sthitla, Sitkshma, and Karana; and that Jiva itsclf
is made known by Akamsaddam,

156, Aw 8 crystal, covered with divers-colonred clothes, in
still purs, so the pure Atmé, thongh enveloped by five Kosams,
viz., Annamaya, Pranamaya, Manomaya, Vignyanamaya, and
Anandamaye slong with Huonger, Thirst, Borrow, Love,
Decripitode, and Death, is still untouched by, unconnected
with, and different from, any of those onter sheaths

18. As yon separaie rice from husk and dust, so by means
of Sravana, Marana, and Nidhidiyesana, you shonld ascertain
what is Atmd, and know him to be separate from this body
composed of five Kosarns.
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17.  A’kfsam, shapelessly existing everywhere, ia reflacted
only in the pure transparent substances. 8o also Atm4, who
is shapeless and is everywhere, is reflected in, and seen by, the

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

18 Atm4, who is separate from Sarira, Senses, Ménas, and
Boddhi, and who is an unconcerned witness of the actions of
Anthdhkaranam which is made up of Manas, Buddhi, Chitta
sud Abankéra, muet be known as the sovereign who dis-
interestedly sopervises every deed and action of the Vazirs,
&e., in chedience to bis order,

19. Aa the Moon, screened by the passing clonds, seems to
move, so Atmé, covered with the objects of senses, &e., (Indriya-
vishayemulu) seeme to move, and act, with these senses, &e.
But the Mumuktshus or the Aspirants of mokskam (or Nirvina)
must understand Him otherwise—as nnconnected with the
action of any such senses.

20. As we atfribute blueness &c., to the sky, so we
ignorantly attribute body, senses, qualities and actions, to that
Sackchidananda A'tmd

21. The attributes of agent and subject are as falsely
attribated to Atms, 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), Jchckha (Desire)
Sukka (Happiness), and Dukkka (Misery), which qualities are
the issnes of Buddhi, for they are present in Jagrat (Wakeful
state) and Swapna (dreaming state) alone, and absent in
Suskupti (Sleeping state), i, ¢., in the absence of Buddbi.

23. Then it is dombted what the characteristic feature or
Swarupa of A'tmé is. As light characteriges the san, coolness,
water, and heat fire; so Seth, Chith, A'nonde, Nitya and
Nirmalatwa typify Atmé,

24, Jivs, the reflection of Sachchidstmé, with the determin~
ing quality of Baddhi, and without having any experience of
the teaching of Sratis, pretends to recognizs things.
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25, Atmé has no Vikiéram and Buddhi has no Gryanam at
auny time, Still Jive, mistakiog itself for ménas, &c., regards
itself as the doer and observer,

As the iron-ball, becoming one with fire, possesaes the quilli-
ties of redness and burning; so Atmg (to all appearaunces),
becoming one with Anthahkaranam, seems falsely to think that
He Himself is the doer and the seer; but these latter qualities
of doing and seeing do not reazlly exist in him, This is how
Mumukshiis ought to understand Atmd.

26. Now, how does A'tm4, imposing upon Himself other
gualities experience pleasure and pain ?

As the fear is the necessary conseqnence of mistaking e rope
in darkness for serpent; so the mistaking of A’tm4 for Jiva is
the source of all pleasure and paiv, and the fear of several
births and re-births, But the clear knowledge of the die-
tinctions in the two cases is the end of all fears, all miseries,
and all births and re-births.

27. Why will not A'tms be recognized by Bnddhi, Chittam,
and Ménaa, which are so close to Him?

The fact is that, as the light enlightens the globes, &e., and
shows them oat, while these globes, &c., themselves in retarn
cannot enlighten or show out that light; so Atmé enlightens
and enlivens the Manas, Buddhi, Chittam, Ahankdram, and
the senses, but cannot, withont Himself, be in return enlight~
ened and enlivened Jy them.

28. When it is said that A’tro4, though not comprehensible
by Ahankdram, ia still cognization by Gaydnentaram, it is re-
plied that there is no Gnydnantaram apart from A'tméd.

For, as one light does not require the belp of another light
to make itself known, so A'tm4, who is but Gaydnam, needs not
other Gnyénam to know Himself,

29. Then, if A’tm4 cannot be known by Buddhi, &e., what
are the means of knowing Him? As the decisive word of a
lapidary distinguishes a precious stone from a worthless one,
so A’tmA4 is knowable by the help of Makdvakyams, ¢, e., Védan,
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which tell us that all the difference between Kinchidgnyéiwe
Jivdtmd and Sarvagnydtmé Paramdtms is chimerical, and lies
ouly in disqnisition and nof in the real import of the eternal
Wi®h of Sushupte. Cf —the distinction of largeness and swall-
ness of seas exists only in the presence of shores and disappears
in their (shcres) absence.

80. So long as one fancies a serpent in a rope, 80 long is he
sonk in that fear ; but no sooner does the distinction between
rope end serpent creep in, than does the dread of the serpent
vanish from one’s mind, Therefore, yon 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 is that Brefme, who is chove all Avidya, and is
not affected by old age, &e.

31. [Having explgined (in Slokams 15—30, both inclusive)
Sravanavidk: which teaches vs by Vedirtham (the meaning of
Ved4s) to see that which is on the other side of onr physical
sight, Mananvidki is now explained in the following five
Slokaws, i. ¢, 31—35, both mclusive, ]

It should be known that A’tmd is characterised by “I”
because He is ditferent from Sthile, Sukshma and Karang
Sarirams, hus not those six changes of Asti, Jayate, Vardhate,
Parinamate, Apakshiyate and Vinasyate ; and that, becanse he
has no senses, he has therefore no sensations as well.

32. That becanse A’'tmé has no Manas (has no Pranam, is
pure, &c., as Srutis tell us). He has no Sorrow (Duikia), Love
(Raga), Hatred (Dwesha), &e.

33. [What a Chela experiences by the help of & Gurn, the
author explains in the following three Slokams.]

The author seys, “I (A'tm4) (baviug no Buddhi)am Nirguna#,
i. €, have no Gunams or attributes ; (having no senses), am
Nishkriyah, i. e., actionless ; (having no distinetion in all three
conditions of Jdgrat or wakefnl state, Swapna or dreaming
state, and Sushupti or sleeping state), am Nityahk, i. ., everlast-
ing ; (having no Manas), am Nurvikalpah, i. e., desireless ;
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(baving no connection with anything), am sinless and omni-
present ; (having no Lingadeham filled witk Shodasakala or 16
kalas), am Nirvikarak, i. e., formless ; (having no relationship),
am Nityamuktak, i, e., separate ; and (having no Antdhkarandm,
the creation of Avidya) am Nirmalak i. e., have no Ragadirupa
Malinyam ov the dirt of Love, Hatred &e,

34. (What is the Swaropam of this A'tmé ?) “L, i, e, A'tm4,
Jike A’kdsam, am an endless entity pervading the inside and
outside of the whole universe; am always impartial and not
bound by any ties of affection, &c.; am pure ; and, being full
and filling everything, am motiozless,

85. “Iam that very Brahma who is the embodiment of
the eternal entity, pority, freedom, oneness, eternal and an-
divided bliss, non-duality, and that which is endless and in-
destractible in all the three periods of time.”

36, That the grandest desire of the Mokshik form can be
falfilled by Sracanc and Manana, is explained by Nidhidhyd~
ana.

The constant practice of thinking, in the aforesaid ways, of
one-self becomiog Brahma, destroys the powers of Avaranam
and Viskhepa, both of Mayic origin, as the best medicine cures
a disease,

37. (To practise this Yoga or what is said above, certain
necessary methods and conditions will be explained.)

Sitting in a solitary place, being desireless, carbing passions,
fixing Buddhi npon nothing eles than A’tma, one shounld
meditate npon the identification of one-self with that A'tmd
who is one and Anaentam, ¢. e., has no distinction of place, time
and things.

38, In response to the question, which naturally snggesta
itself, viz., “How is it correct to assert the oneness of A’%tmd
while this perceptible world existe in Jdgradvaksta?"—it is
aaid thaf one, posseasing pure Antihkaranam or internal sease
(in other words mind), immersing this perceptible nniverse in

A'tmé, mast always meditate upon one’s identification with that
A'tmd 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 Atmal

One, that has the knowledge of the real nature of things,
sejecting everything that pertains only to shape, class, &c., as
the child of Avidya, will assume that form which fills all space
and possesses Saf, Chet, and Anandam ; in brief, will become
Atma Himself,

40. Again, it may be asked, “ How can the onencss of
Atma be asserted while the existence of Triputi is quite
palpable?”

In reply, it is said that, since Atma is the embodiment of
Chit, Ananda, and Eketwam or Kevalarupi, the differences of

Triputibhavams cannot creep in;and that Atma is self-reful-
gent and self-shining.

41. [From the 37th—40th Slokams (both inclusive)
Manana Nwamam was explained. Now the obvious result
of weditating npon that pure Atma will be told.]

According to the above process, by incessant Dhyanam or
meditation in Antikkeranem, Gnyinam is created ; which
Gnydnam wili, like fire, burn to ashes the whole world of
Agnyénam,

42. Here it is stated that, as the id entity and unification of
Jiva and Atma is known, the Avidyaic belief that himself ia
body, senses, &so., will vauish ; and one will sce in one-self that
nadivided and indivisible Atma.

As, when dawn expels the previous darkness, the sun shines
most brilliaatly ; so, after Guydnam dispels Agnydnam or
mental darkness, the sun-like Atma shines like a glorious light,

43. [ While Atma is always glowing in the form of Gayinam.
how is it consistent to gay that He cannot be upproached daring
the period of Agnyinam, bnt only by the help of Gnydnam,
after & time ? This seeming inconsistency is removed by the
following illustrative explanation.]
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Just a8 the wearer of a neck-lace is nnconscions of it—the
tangible real thing—when his mind is directed away from if
or is engaged npon eomething else than the neck-lace, and to
him it is practically net existing only when bis mindis
bronght to bear upon it ; 8o also the wiping-of of Avidya of
Agnydnam, which is Goyknam itsclf, enables one to know
Atma, .

44. [How is it right to assert the identity of Jiva and
Atma, while it is natural for Jiva to have o geparate existenee
from Atma 7]

The same delusion, which crestes o thief eut of the trank of
a trec in the dead of night, leads us also to fancy the attri-
bntes or essence of Jiva in the Omuipresent Brahma. DBat,
when the troe nature of Jiva is known, the essence of Jiva
ceages to be seen in Drahma.

45. Ag the sun-rise helps a man, groping his way in uiter
darkness, and ignorant of sides and directions; so Gnyhnam,
resnlting from the practical knowledge of the identity of Jiva
and Brahma, roots ont all the fanciful distinctions of 7 and
mine:

46, The perfect Atma-knowing Yogi, with his Gnydnic
eye, sees the whole world as cxisting en himseif and as Zissole
Atma-like self,

47. [Ifow can you say that this world, which is plainly
visible as an independent entity, is nothing different {rom
Awtma ? The reply is as follows :—]

This whole world is Atma and polhing but Atma. As there
are 1o vessels, &c., which are not made np of matter, so there
is nothing which iz not Atma. Conseynently, the Gaydnee,
or onc that possesses Gnyfnam, sces or regards the whole
world as his own self,

48, The shirking off of the pre-existing three Upddhus, viz,
Bthala, Bikshma, and Kirana, and three attributes or G'e-
nams viz, Satoa, Rejase, and Temase, by an Atma-Goydai, is
said fo be Jivarmakf:. Snch Govance as is in thiz condition
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with the concpmittants of Sat, Chit and Apanda, assomes the
form of Brahma, a8 an insect—Kita—agsumes the form of o
fly—Bhramara.

*49. Having tided over the great ocean of desire by the help
of a ship~—~Guoyinam,—~and killed giants—Love, Hatred, &ec.,
—the Yogee is seen posscasing the means of Sams, Dama,
Uparati, Tatz'kska, &c., and fizing his Chittam on Atma,

50. The characteristic of & Jivanmukts is as follows:—
“The Yogee, who is & Jivanmukta, having renonnced all ex-
ternal pleasures as trangient, and overwhelmed with the happi-
ness of knowing and seeing and becoming (rather attaining)
Atmaswarapa always shines most Drilliantly by self and un-
berrowed hight as the light in a vessel or a globe.

51, [What kind of lifemust a Jivanmukta lead till Kerme
effects are all exhausted ¥ ]

Though he is a mere apectator iu Sthilu, Sikshms, and
Kirana Dehams or bodies the Atmagnydni or Jivanmukta
must regard himself to he, like Akdsa, intact with the
attributes of Sthitlation, Sikshmatwa, &e.; thongh he koows
everylhing, ie must be as an ignorant person; and he must not
have a liking {or the enjoyment of the undesired-for pleasures
when such happen withont his efforts.  ITe must pass over all
pleasures as smoothly aud as unconcernedly as wind.

52, [Where i3 Videhe Kaivalyam when Sthila, Sikshma
and Kérana Dehans or bodies are all destroyed ¢]

As water mixes with water, air with air, and fire with fice;
10, after the three kinds of outer cloaks, viz., Sthals, Sikshma
and Karana Sariras, are destroyed, the Gnydoee becomes most
ingeparably and indivisibly one with the all-pervading form of
Brahma.
© 53, Whois Brahma?

That something, than posscssing which there is nothing
more advautageous to be possessed, whose happiness or blisa
is higher than the highest kind of happiness or bliss, and further
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 npolhing
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 as oneself there is uo more to be known
—that something is Brahma. '

55. That something, which fills everything brimfal aud
crosawise, 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 Brabma.

56. What is viewed by the Upanishads as everlasting, as
the very form of perfect and uddivided bliss, and as the umity;
while non-Brahmie Dehss,Indriyss, or senses, &c., are regarded
as false and powerless—that is Brahma.

57. [Itis said that Brahma, Vishon, &ec., possess perfect
bliss. Then, why donot those, that perform sacrifices to obtain
the Lokams or regions of Brahma, Vishun, &e., become Brah-
ma himself 7]

It is replied that the bliss of Brahma, Vishrn, &e., is only
a unit in the great whole of the perfect bliss of Atma. They
—Brahma, Vishnu, 8&c,—possess a proportionately very small
amount of bliss, and are proportiouately very small beings,

58. [ While it is palpable that every body loves the non-
Atmic Deha, Indriyas, &e., how can you assert that Atma altoue
is the object of our 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 them
both,

59. [Here below it i explained how to know that Atma is
pervading everything and everywhere.]

What ia neither thin nor thick, neither short nor long
neither lives nor dies, possesses neither form, attribute, caate,
not name, is Brahma or Atma,.
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60, What gives light to sun, moon, stars, &e., and what
cannot be enlightened by sun, moon, &c., and what lightens
all these shining objects, is Brahma,

.. Like a red-hot iron ball, Atma, pervading the whole
world both inside and outside, enlightens it ; but, withont being
enlightened by azything else, shmes with its own light.

62. 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 distinet and
different from Brahma, is a myth.

63. From the real wisdom, trne knowledge, or Tutwa-
gnybne, it iz concluded that everything, that is seen and
heard, is that Individoal, Sath-Chith-Ananda Brahma Himself,
and no other than Brahma,

64. [Why is not that Omnipresent Brabma visible alike to
Agnyine Chakshus or Agnyinic eyeas well as to Gnydna
Chakshus ?} )

An Atmagnydni alone can see the Omnipresent Sath-Chith-
Auanda Atma ; while one, that believes in the fact that bedy,
&¢., are themselves Atma, cennot see the QOmnipresent Alma,
as & blind mun cannot eye the brilliant sun,

63. The Jiva, —being purified of all kinds of filth which is
the source of all Sansara, by the gnydnam acqnired by means
of Sravana, Manana, &c., a3 aforesatd,—shines like the burnt
gold, with its inherent brilligney,

66. Driving off the Agnyénic darkuess and rising in the
Hrudakasa, the all permeating, the all supporting Atma, like

the Guydnic San (Bodlha Bhanu) shines and enlightens the
whole world.

67. He, who has given up all kinds of observances, does not
care for any side, any place, and any time ; and acquires that
all-oceuping, cold &c.,—killing eternally happy and eternally
lominons Swimtmatirtha self-explainiog (?) water—he becomes

omnipresent and eteroal, or, in brief, acquires omniprescnce
and eternity,
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APPENDIX T0 THE ATMABODHA.

BY DB. I’. NARASIMMIAH, B. A., F, T. f.

L ]
The matzinal numbers in the Trapslation refer to the
Slokams in the original.
12. The following table illnstrates the process of the mix-
tare of the elements forming Panchikaranam.

In it the letter E represents the undivided half of the
« Earth Element.

W Water

I Fire _—
W Wind —
A A'kdun or Kther

e represents the fourth part of the remaia-
ing half of the Earth Element,

w Water
f Fire —_—
w Wind —_—
a A'kdsn

The following is the Msemonie Table of Ianchikaranam:—

A aw uf aw ne

- L) 1 ] ]
wo W wi | ww we

fa fw I fw fo

wa wW wi W we
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Atma is the 7th principle in man. (Vide Bsoteric
Buddhism, p. 21, on Atma, Manas, and Buddhi).

Antakkaranam is the internal sense or sense of genses. {On
soveral meanings of Keranam, vide Amaranighantn, 3rd Canto,
211 stoka] The collognial meaning of love, favour, &ec., is
vagusly and loosely applied to it; for trne love or favour springa
from the heart of hearts or internal heart and is not superficial.

Manes, Bnddhi and Chittam:—Thongh apparently these
are one and the same, yet they are different from one another
in their respective qualities. Munas is what iz generally
called Mind ; but in reality is it only the donbting mind—while
Buddhi is the determining Mind and CZittam is the unsteady
und fickle mind, While Afznas doubts and suspects everything,
Chittam dwells only for a moment on an object and then passes
on to another, and 80 on, bat settles nowhere permanently, as
listless birds fly from branch to branch and {ly aguin. Duddhi
plays the part of a judge. It settles the issnes of doubting
Manas, This is the result of deliberation.

Ahankdram:—(Vide Gurnbilaprabodhika, 1at Canto, Verse
204—Garvobhimanthankard, &e. Here Akankdra 18 said to be
that which canses the feeling of the superiority of self)) It is
the sense or love of personality. Mr. Binnett, in Esoteriwc
Buddhism (p. 83) says that “ the student must bear in mind
that personality is the synonym for limitation.” Tlhis sentence
perhaps, in other words, means the limiting or confining
everything to one’s sclf or person, and finding nothing beyond
to be attributed to, and thus narrowing the sphere of true
appreliension and comprehension. This love of saperiority of
one’s person is the source of much evil a3 we all know.

Sumdna Viyupwi—Its scat is in the navel or thercabout.
It digests food and distributes the digested portion to all parts
of the system, and canses the being to live healihily,

Vydna Viyuvw:—Lts seat is in every part of the body. Its
function is to excate perspiration, hiorripilation, &e.
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Uddn Viyuvu:—1Its seat is 1n the neck or near the throat.
It gives the power of talking, It brings np the sound.

Prana Viywvu:—Ita seat is in the chest. Ite function is to
canse respiration, '

Apdna Viynvu:—Ite seat is in the excretory organs (Cf:
Guodépanah. Awaranighantn, 1st Canto, 64th verse) It
expels matter and nrine from the body.

For a more detailed explanation of this diffienlt subject of
Panchékaranam resders who nnderstand Telugn are requested
to refer to the Telugn Séthdrdmdnjeniyam annotated by
M. R. Rty. Pilaparthi Nagesvara Sesthrolu, Part II, verses
41-42, pp. 86-90.

14, Ahamsabdum in this verse means the sound of L i.e.,
the remembrance of personnlity or self-love. Jive is {ull of
this quality from which Atma is free.

15, The five Késams or the five coverings or coate are:—
Annamayakbsam:—That physical body of Aesh and blood which
is born of food and semen, grows by food, aud 18 bulky and
composed of limba,

Pranamayakisam:—It is made up of five Karméndriyams
(Vdgindriyam, Pdnindriyam, Pidindryyam, Péyvindriyam and
Oopasténdriyam), and five Prinams (Prdne, Apdna, Vyina,
Uddna sud Samdna). Vide the last and 2nd columns, from
above, in the Table of Pasrckekaranam given in the Translution
of the 12th Sl1ékam.)

Mardmayakisam:—Is made up of manas (doubting mind).
Chittam (unsteady mind), and five Grydnendriyams—Thwak,
Chakshus, Srotra, Jikve and, Aghrina—Skin, Eyes, Ears,
Tongue and Nose, respeotively for the explanation of which
terms read the 3rd colnmu {rom above in the table of Panch.-
karanam in the 12th SMkam, horizontally,) ’

Vignyinamayakisam:—ls composed of Buddki (dctermining

mind and Sebde (Sound), Sparse (Touck), Rupe (Form), Rasa
(Taste), and Gandha (Smell),
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A'nendamdyiakos'am :—That Ajnyinam itself which is com-
posed of eternal love and delight, and their fonctions which
are the chief canse of the origin of this world.

16, S’ravana :—Hearing or listening to the meaning of
Vedas, &e.

Manang :—Thinking over such meanings and trying to re-
concile the seeming inconsistencies, and to find out the real
meaning of the Véidas and then to begin to actively meditate
upon such real meaning,

Nididhydsana:—This meditation is used to enable one to
give op the unnatnral «ualities 2iz., Lust, Hatred, Miserliness,
Vanity, Revenge, Blind Desire ; and to acquire that resolate
belief in the identification of onesclf with Brahma,

18. ( Vide the table of Panchikaranam, 12th Slokam.
Read 1st column from above horizontally and refer to the
Appendix on it.)

19. Indroyevishayamile:—The objects of Indriyas or
genses,

20, Safcleddnoende Atmey :—Sat (Satya=trne, eternal)+
Chat (Gmydne or omniscience, ad].: omniscient)4- A'nande
{ Delight or Bliss. ITerfect Bhss.) A'tma who is Eternal
Ouaniseient, and perfectly Blissful.

93, Sat, Chita A'nande, Nitya, Nermalotra. Set: that
which is undestroyed 1n wakeful lours, dream, and sleep.
Chut « tinyanam or divine knowledge. A’nandea : eternal bliss,
Nitya + that which is existing always. Airmalatra : the purity
and serenity of form and body,

99, Kwmchidagnyatwa :—Kuowing w little or something,
Sarvagnyatwe:—Knowing much or everything.

31, Asti, Jayati, Vardhate, Parigpamate, dpakshiyateé, and
Vinasyati, Aste=To be or exist. .Jiyati =To be born. Var.
dhatc=To grow. Parinamati=To ripen. Apakshiyaté =To

decay., Vinnsyati=To dic.
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36, A'sarandsakt: :—is thut power which canses one to
forzet that knowledge of oneself though one is seeing one’s
own self; and, absorbing tle difference between oneself and
another originates that difference again—e. g. sleep.

Vikshepdsalti:—is that power which causes the knowledge
of difference in Jagrat and Swapndvasthas, i. ¢, in wakeful
and dreaming houre,

40, Thriputi :—is the Sanskrit word for Gnyatra (the
knower or one that knows), Guydra (knowing) and Greye
(that, which is known.)

" 41, Dhydnam:—is no other process than active contem-
plation or meditation of Theosophists.

Antahbaranem:~is  that internal sense whose purity,
firmness and work are more to be cared for, aud on whose
adopting the right course and on whose snccess in that line
depends one’s spintual development,

Gnydnam is the kuowledge, the spiritual or divine know-
edge, which is the resnlt of the work of Anfadiaranam
working in right direction.

Agnydnam is the antithesis of the aforesaid Guydnam.

48, Sutwaegunems:—Spiritually best gualities.

Rijasagunams :-=Materinlly or worldly good qualities.

Tamasagunams :—Worldly worst gnahties.

Jivanmukte :—Literally means one who has given up Jise
or life; but really one who is «» this world thongh not of it.

49. The fact of an insect assuming the form of a fly is
known in Sanskrit a8 Bhrame akitanydyam. 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
cloge the box, Then the bee begins its operation. It sits to
look steadily into the face of the inseet; whenever the latter
moves ® little, the bee slings it, This punitory discipline
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continned for & week or so, creates such terror and fright in
the insect that it entirely forgets everything, nay ita self-
existence, but the form of its terrible master—bee; till by the
enfl of nearly a fortnight the jusect gradually assumes through
this dreadfnl active meditation and devotion the very form of
the bee with winga; and flies off as a bee when the lid is
opened. This is both practically and scientifically trne. This
explains also the Iaw of Affinity or Molecnlar attraction or
Integration of homogencous particles and the molecular
repulsion or disintegration of heterogeneons ones.

49, S'ama, Dama, &c.i—Refereing the reader to the article
on the Qualifications for Chelaskip in the September, 1884.
Theosoplust, in the opening page, for a better explanation of
these terms, 1 shall here add my own explanation of the same
with the view of nssisting those readers that cannot conveni-
ently see the article referred to,

(1} Sama:—is controlling or overcoming the internal
sensge Or passion,

(2) Dama :—is curbing the external senses or passion.

(3) Uparate :—is gradnally giving up the observance of
all ritnals and ceremonies as the acquisition of divine Lknow-
ledge incresses. This is the true meaning of Sannyasam or

asceticism,
(4) Ttekshi:—is Deing nnaffected by heat and cold, joy

and sorrow,

(5) Sradhdhd:—is loving the Gurn, the Ruoler of the
nniverse, the Vedas und Sistres.

(6) Samadhdna —is enjoylug the tranqaility of mind
after finding the satisfactory explanations of the doubtful and
intricate points or Makdeityams incnleated by the Guru;—
rather tranquilising one’s own mind after finding one’s Garn's
teachings corrohorated by the explanations given in Sdstras.

52, Vidéhakaivalyam:—A man is called & Jivanmukta,whose

gole profession is the acquisition of Gnyénem. This Jivanmu-
kte gives no room for A'gim: and Samchit karmams, for he
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neither is doing nor does any action whose eonsequence will be
in store for his enjoyment; but he is still subject to consequen~
tial results of his past actions or actions of his past life. He
must taste their froits whether sweet or sour. This is wliat is
called Prdrabdle which exhausts in its epjoyment. Thus he
the Jivenmukie, suffers fally in his Sthdle Sarira which dies
the moment the Prdraldia karma is exhausted. He dies now
ouce for all, and attains the Aaivalyam or Mokskam from which
he never returns and therefore has no more rebirth, and wheclt
therefore is called Videkakairalyam or hterally body-less

nerodng.
”,

57. Brakmd, Viskwu Shea, §fc..—Here Brakme is the
creating principle. The S'wstras persomify the same, give ita
body, and say that it is the embodiment of Satvegunc.

66, Ilriddkisa :.—the A'kdse or sky of Hridaye or heart,
This is a figurative word. As the snr rises in the sky, so
Gnydnam, which is compared to the snn rises in the Ziredeyn
or heart which again is compared to the sky.
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Form is the object, aud the eye is the snbjeet of all onr
objoctive perception: the eye, however, is eoguised by the mind,
(the phenomena of) which agarare objects of perception to the
ever present subjective A’tman (spirit), which in the series can
never be the object of any ultunate perception.*

fzdfacysge-geaadiariziea: |
ATt FUOOT GRBIFAAARIT 8 R )

The eye, perceiving various lorms, such as blne, yellow, large.
small, short, long, ete., remains all the same—ever unaffected
snd aniformly one. [The rule of perception, implied is this:
those are ofyrcts of perception (g}, which possess the property
of presenting themselves in mrny forms; and those are subjects

* Comparc—
It 9 (k4 agg ArgafRNarafy .
TRTRAA qsHianIIfagy: o
LR LHCRR GO DR CHERS Hito t
gt wrgay g3 TATSEIdIEg 0
qagHt Ny kS B 9e b
* Antahlnrans 19 the path of communion between soul and body, entiraly

disconnacted with the former; existing with, belonging to, nnd dying with
the body.”—Edsior’s note. Theosophast, Vol. IV. No. 11, p, 3G8.



( 70 )

or preception (we), with regard to any the same perception
which remain one and unsffected by the forms of the objects

cogniged, ]
AeqATYYZAY ATTHT JF4T |
AR ETE ATl 3 U

The keenness, slowness, or blindness of sight imply varions
properties in the eye, {present the eye nnder many forms), all
cognised by the mind, which remains one and unagfected, The
same may, by parity of reasoning, be said of the other organs of

sease, as the ear, the slan, &e.
FIHEFEYEILT ALSAT THiag |
AL IRCEC AL GREE e (A G R R A

The mind again is an odject of perception: the Atman cog-
nises the whole phenomena of the miad, 212, desire, imagina-
tion, donbt, behef, dixbelief, shame, intelligence, fear, ote.:
remaining itself angne and unaffected.

(The A'tmun cannot be assnmed to be the sdject of any further
perception; for snch a theory would involve us in corfusivn ed
infinetem, Nor is the absurdity that the Attman itself is both
the subject and object of perception at all tenable. The A'tmarn
therefore sglines by its own lustre and illamines all other objects

of perception.)

Aixi ATGAYNT A g AT T 9
w4 PrrErsgTi qraaaaad R e

The (Aftman) never appears or disappears, never waxes or
wanes, lt shines by its own hight and enlightens the whole

without any (exterior) lelp,

The substance implied is this: that, which does not shine
by its own light, is snbject to transformation, a8 Adhanidre
(egoism). Again, A'tman enlightens the whole as ardfi-yer
and is therefore not subject to change; for that, which does
not shine indepradently of visible matier (W), is not free

£l
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from change (fafer) as egosm, ete. Thus A'tman, being
beyond all change (fxf&=re) and shining by its own lustre
(ereiware), ever remains the sudject (ger) of all knowledge,
and® can never be obyect of any ultimate perception. This
subjective A'tman is thus proved to be Paramdtman. It is
the ene implied by eqm in the S'rut: wegaify; and is one with
the qvagr implied by gq in the same. Thongh in this manuer
A'tman and Paramatman ave one and the same, it is necessary
to dispel the gnorance whiell interferes with the realisation
of their nnity.
The Livgn LDeha.

fa=graraAmar Bt A1 Hieg fzar fear |
TRISTHIATAT TAZASFLURIGIT It & 0

A reflection of the Ad'tman 1 Buddi eukindles it (makes
the substantinlly wmaeterial Buadidhe believe itself to be entire
spirit). This Buddh is of two sorts: Ahankdra and A'ntah-
harang. (The doer, the sudsect of nll action, is Ahankira;and
the Anfakkarane or Manres is 1ts instrument ),

BIAISERTERTE aqra: fqveT=qq7. |
FEERCAFIETRTATTAT0EIT 0 © 0l

The wuity of Akerkdra with the reflection of AMwen is as
ingeparable as that of a heated Lall of irou with the fire that
heats it. Akanfdre wWdentifies itself with the external physieal

body also, which therenpon beeomes gpiritnalized: believes
itself to be all spirit.t

* Compare—
= qgiATAAT 1: HATSAl q8T e |
wereaeg fras asdfedafirifa® o
siag@nhelar o saloaieay |
sRAAHAT qf aieAggHa

=EIH N ngNwN
t Compaye—

aig g (HENIE: TARNNRRT ¥ ¢
gy gaa aR SR AT awr ndETT n e B Y nel
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IEF AR Pa=srarggariaia: |
wES N witawsd T BT FA 0 < n
The indentification of Akankdra with the reflection of A'tman,
with the physical external shell, and with the sudject of all
knowledge—A'tman,—is vespectively ew/ierent (is from the
beginning of Akankdra) through actions (2 r., w7, as those per-
formed dnring the waking state), and throngh igrerance

(sxfram).
Hafae: sag Tghas weweg g
FHERAIAIS 9990 FAZA 0 = )

Of these three, the inherent identification of .tiankéra with
the reflectron of A men is never destroyed; whereas; that with
the other two is destroyed by the exhanstion of %% and by
krowledge respectively.

HERITSY YT Ve gqa=, |
AEFETAFTEIST: @A 99T FEE ) 20 N

When Ahrnkars merges into onginal rgnorance, sleep is
mduced, and the physicat body (vamgg), which appenred with
spirtt by its idenlification with sbhankira 1o the waking state,
becomes as it were Iuicless,  Ahwnkdre 13 half awalke, the state
produced in the ustral body (#n%e) 18 the one called dream;
and when it1s wule awake, the state prodnced 1s sleeplessness
or woking., (Thus all #d is dependent on Akenkéra which
when gmic absent as m sleep, gives rise to none.,)*

* «The Vedantic philosophy tenches as much as Occult phiosophy that
our Monad, during 1tz Lifc on carth as & tmad (7th, Oth, and 5th prineiples,)
has basides the eondition of pure 1ntelligence, throe conditions; ¢z, waking,
drearming and sush upiz—a stato of dreamless sloep—irom the stand-pownt of
berrestrial conception, of resl, actual, soul-fe from the ccculs atand-point.
Whila man 15 either drenmiessly profoundly sslecp orin s trance-state the
iriad (spirt, goul and the mind)enters into perfoct union with the paramdiman
—the Buprems nmversal saul.’—Hdslor's Note, Thevsophnst, Vol i¥, Ne. 11,

. R67,
7 AT ARsy Ja-s FoNsasn |
gaY aify frded ghwdrest amiivg o
HTH N € )] Re 1)
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HTNITET TS TRTGYTTaT |
TTAAT FEIRT, TIT TN T Freara, §hgs 1

Fhe antaskarana, identifying itself with the refiection of
atman, creates,in dream, the impressions {(s1&ar) becessary
for the action of such aw{ as affect the astral body (gawie
and, in the waking state, the odjective realities (our interest in
those realities) necessary for the enjoyment of such s az affect

the physical form (eyaRe).
FASEFANIE ToghH FerHy |
HATEYTAARA [ TTUR (79T a9r 0 2=

The astral body (Linga deka), which is made up of 3anas
and akankira, is essentially material in its nature, It experi-
ences the three states of waking, drenming and sleeping, as
undergoes also the transformations of death and birth.*

Mayid and s powers.

qiwEd 1% arrarn fEieseF)
trRwai: femfy Awmoerd A e
Having described how f&srig is the basis of all our ordinary

intercourse, it is proposed to examine the genesis of this¥g
from Maya or illusion. Mdyd has two powers. Vikshepaand
Avarana, of which Vikshepa or extension evolves the whole
world, beginning from the f&a¥e to the all-embracing universe,
from Bruakma.

gigaREey qragEeEIEgi |
et HATiEaa 99 AREITGrCrA_ U 2% |
This evolntion may be described as the attributing name and
form to that Brakmd which is all existence, all knowledge and
all joy—like the attributing of name and form as gw (foam),
wr (waves), wzy (babbles), &c., to the waters of the ocean,

* Gom};r&— -
NIRRT RTEANYEITRT: |
HERIEY TIR AHTAN e | FEdiar o
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wradeaidg aigy aEewE |
ATFOTAGT With: AT GHIET FTOA_ B & U

That is snother power of Mdya-Ararane or immersion—
which, as the canse of thus world, throws, as it were, the vell
of reality over the nnreal internal distinction beiween the ob-
ject and the snhject of knowledge, as also over the external oue
between Brahme and creation.

- ™, a P ', -
QA ITE1 19 [SFEEA It
= ,
. TATA=BqraqaAISia: TE sAIAgHE: 1Ll

That faergrer, whicl shizes by the refleetion of the immove-
able Atmaw, the wituess of all phienoinenn and nonmena, snd
which 18, us 16 were, one with the wgmerdig, the externul shell,

hecomes (by the force of Jrarana Sukis) =g in onr ordinary
life 2.c., 18 for our ordinary intercourse termed sfig or sonl

. AAARTUYTT, QIOTITIES |
ATFAT § THAETAT AT WEEIHT a9 9 1

By the foree of the sawe azorana, the witness of all the
also slunes as 1f 1t were Srg. The sracer being des-
troyed by (@rar), thus 1llusion melts awny.

FAT [AIWOA HEAFA Tagia |
Y FFRAEAEA AFAET w19 1 26 0

Similarly Brekme appears maupuolated inte many forms
by the foree of that power {Avarans) wluch covers the distine-
tion (anrcul distisction) between creation sod Srakma,

JAISAIFOAART AN Teratan: |
ATEAATIRIC TEEA T AT F94. 1 2

Here also, by the destruction of aearana, the distinction
between Biealma and creation hecomes wo far clear, a8 to enable
ns to attribute all change (fww), ¢¢s, vowe wnd forw, to
the latler uud not to the former.
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wfea wiie rd &4 A IqTIAFRA_N
ATy F4 AWET FAZT q9¥ FILU R

b

All interronrse implies five attributes and no more:
existence ( &y ); intelhigence ( Fag ); love (swdz); form (& ):
and name ( g ). The first three of these represent the all-
vervading Brokme, and the lust two the noreal Jogat (world

ereation).
W AN EY IIAITURY |
ATNACFATAAET T4 ®EM@A 0 22 1)

In the elewents, Akdse, Véyu, Tejas, Apaxs, and Prither, as
also tn the different degrees of creation, gods, birds, animals
and menj—the Saf, Chet and A'wande, are ever one and ok
form—that which differs is sunply the form and the name,

The course of realising Brahma Tatra
{(Swmddhe 0r concentrateon.)

YT AHRY & FIHIEATT |
|qAIfT 9337 @tﬂgﬁf T Aty R A

Negleetineg therefore the nncenl ereation consisting of were
name and form (abstracting all one’s interest from the objects of
this world), one (desirons of final absolntion) should meditate on
the Sateladinand Brefma, and shonld ever practise mentad as
well us physical coneentration.

qafywedl fathseq: qRIiITEinay g
TIANSIIITIA GIAHqe TATEIT 0 R3 U

Mental concentratiou is of two kindsi—Sartkalpate and
Nervikalpaka; the former sgain is of two kinds: Drishyans-
viddha and Shaddenuviddha,

FATATHANT TN AT |
SqTSE ETATIAGIST AT AEAFeAR: YU
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The yrqmiraafagergary is the meditation apon the subjec-
tive A’tman,as the witness of the mental world-—the passions,
desires, &c., arising in the Ménds.

qE: ST Y Faaras |
FARATATELTAGYST auTia: aiyFars: W& i

The genaReafyseganm is the fixing one’s mind on * I am
(that) Brafma™ which is (described in the Vedds)asself-existent

eternal allintelligence and love, sclf-illumined and unique
in itself.

TTFIRAATEANE. TTEETI NG |
fafqsegamIiy: Tanaatateradiaga it ke Ut
That is Nereehalpe Semad)iin which, through the ecstacy
of the pleasure conscquent upen the knowledge of one’s self
the mental (T5a) s well as the nominal ( yez ) sre both over-

looked; and (the mind } stands like the jet of & lamp burning in
o place protected from the slightest breeze.*

g7 Ry TR, Fiewy i)
TS FAAATIITHAS I R0 )

The separation 1n any external olyject of sight, of name and
form, from its original substratum, sat 1s cxternal, phenomenal
{ s=mafy@ ) concentration { Itke the infermal mental one
described before).

AUSHTH qEF QIATTTSI |
TSP ATIAY FRURTSAT 93T U R

The meditation on the one, unique, and Satchiddnonde
Brakma (described in the S'ruties), as the only reality in this
universe is {external, nominal { yeygfex ) concentration.

* Compare
qur gidt Fraraedt IFR Gronr egar )

Fifidt Fafaae gaa JaEmas: |
ERLAT W S DY w
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store-house is destroyed by the destruction of FLingadeha: and
Sunclata, (or that portion of past Kerma, which huas not yet
borne fruit, plus the resalts of present Kurmea, which are to hear
their fruit) also has noroom for 1ts 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,

ABATAZIARETA T TAAFTEIA: |
ARATRIRa STEIATT:  CIATTEES 0 3RM

Jiva is of three kinds. the first is that portion of Brafma,
which is limited (by Avidyd and Akankdra); the second 18 the
reflection of the A¢man into the Lingadela); and the third is
the one imagined as active in dreams. Of these three, it is
the first only which has any real existence. (1f sy is only
a limited portion of Brakma, how can it be Srafms itself?
With this doubt in view, 1t is said) :—

HIDY: Fieqq: WRAST g Ir|d |
ARAT, STTTARTQ TS g TRas 1 33
The limit (in Brakma, ) issimply imaginary (stnce it is des-
traetible by the merging of Akankdra nud Avidyd into Brakme
by proper knowledge) and the real ihing is that which is

limited ( p22., Brakme). It is assumed to be Jioe only by
imagination, but by nature it is (one with) Braima,

* Compare—-
gt gf il weagrepdsyH 0 waRiat 0
also A SfEFIAERTAREIN 8T 1
it wIeT Harg soTagdsRg N
TERF N0 N0

also 7 fadidr 7 Irufed T6 T § QTw
7 gauA ¥ g% (A9 qardar n gFEEt nenwa



(79 )

FATea S WA AWATIAT |
AAEATEIFAT FAAGCTANL 1 3¢ 1)

It is the unity of tins imaginary Jive with Bralma, that is

inenleated in sach phrases as asgaf@ (n the Clidndogya
Upanishad); and vot with the other Jiva,*

AAAI(EAAT 7T (FATTARIYOT |

ATFYFISAT QAT TS THIAAL Nl

In Brohmae cxiste Méya in its two aspects of fadmy
and syEcs, which, coveriug the tnique, unchangeable Braima,
uitributes the wuniverse and the soul to 1t (evolves the
utiverse trom 1t.)

HE e e IEy MAEHT 18 FHq40
qragafed af s eargatitany neu

The reflection of Atman in Buddle 1s the Jéia which enjoys
the frmits of 1ts Aarma; and this trunsitory universe 1s the
thing that 1s enjoyed by it.

FANTFISATCY qrarg gafud 599 |
SqAEI Pedd TEMGHd SAIALITH_ ol

The duality ( of Jire and Jagat wlich exwts from time
immemorielf has any rezhity only till the time} of final
absolution. It 1s therefore useful only so fur ag our ordinary
mtercourse is concerned.

* Compars,—
CEHAEE aqw SASAA |
g2 QUSHAIGEY areFed aiy galda o
SigeeFranid ETIAaftay ¢
oAl NIETSHITE AgFAT AL i
RIS N ol <

} Compare.~

agia 997 47 Aggwdt awaly o amadar
1 Compare,~

|G T aiegT o fReat gawmar

AFFATAC A AT 0 G=EH 0
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(This dunlity is of two kinds: §sreger and sftrzer the destrue-
tion of the latter is necessary for absolation;* for the name
and form given to the objects of this world is a creation, purely
menta] and obstroctive to absolation, as such.)t

ferralfeaar fagr fraratasiyelt |
AT AR 94 T g FEI N 20

The sleep, which, in its two aspects of Vikshepw and Ava-
rana, is the quality of reflected A'tman, covers the whole of
Jiva and Jagat (in slecp) and creates (in dreams) new ones in
their place.

These are called the qifyqfys Jiva and Jagai. The
comparison implied is this:—Just ae sleep resides in the
fayre, Mdya resides, as it were, potentially in zrgr; and, as
gleep covers the surapiiawsfiy and warg and creates the
Ar&sfE ones in their place, so Miya covers mg and evolves
from it the sgrawies wig and wwg instead.)

qdfifaTes QA feramara ST |
Y FARFTGET T squrearaedr: I e i

As these (Jiva Jugat) appear real only during the time of their
existence, (z e.indream) they are called qfgarigs 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.
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(The previons iHustration is thes carried to its legitimate
and logical resmlt As the sifenfimsdfis and @y are real
on:f til the dream is broken, so also are sgpzfts ofa
and 73 real only till the spell of Mdya is broken by g13; and
also as the =wawiEs is one and unchangesble in the w@nRe
creation, os is YW in the sasw{t® oreation, Thus the propo-
sition enunciated in verse 37 is establighed.)

mﬁl*frﬁﬁﬁfﬁ’t A, ATATHEY |
TOEAT A-qaS=aeq I saragries: 2ol

The Tl iy believesfthe SAAe%s =g to be real;
whereas the smEE{® #ix knows both of them to be false.

SAAETRASAT T WENE, SATTFIREY |
/e qeafa el q=99 <rEan™as: o ¥

So does the symefim s believe the arsmis #na to be
real ; but the aremiférssia (#4 ) knows both of them to he false.
(This sqrrofte o existsa only a0 long a8 =ywaits ofig exiats.
Both are therefore nnreal to the qromis s, In sleep, as also
at the time of Pralaya, both these disappear, Brakmae alone
sustaining ; so also in those who are 9fisegw, absolved even
while living.)

TRATTHRSTET FRFT qrRATIH|
TR iy A fiwy aqarRan Wil

The Pdérdmarthika Jiva knows itself to be one with Braime,
and sees nothing apart from it except perhaps the unreality of
every thing besides it,

ArgAZICANT FITAT S |
JAMEAT AAY HASGGTAT qUT 1

As sweetness, fluidity, coolness and other qaalities of water,
are found in the waves that sarge on its bosom, and also in the
foam that plays on the surface of waves :

k
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qriean: qREETRRT HARITE SaTeeE |
FRUTHTSSRET a8T Arfvariew nwen

So do the gx, Few and sriy—, which are inherent in the
qearery, the witness of all—-appear in the sarayrftay wwtw and,
throngh it, in the sy wam also. ( Vide verse No. 20.)

Y §ACY TEAT ZA(AT TEES |
aeqriy fred AR fg=ad gar Q@ deal

On the disappearance of foawm, its qualities floidity, &c.,
merge into its source, the wave; and, on the disappearance of
the latter, its qualities again merge into its soarce, water, and
remain there ag before,

AIAATIRAEIAET 2T TERETRE |
IBY YRR Wt qridnT 1

So, on the disappearance of the imaginary g its consti-
tuents ( g, faw, sty ) flow into its source, the ordinary iy
on whose disappearance again all these—the residuom-—flow
into the source whence everything emeanated—the wavesm
Universal Spirit—witness of all.”
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VEDANT SARA

OF
SADANANDA SWAMI
Translated by Mm, W. Warp.
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Vioda-vydsa obtained, by religious ansterities, the discourss
which Krishna held with Arjoona, and, for the following reasons,
from thin discourse wrote the védanta: To humble Kdkuntet'ha,
& king of the race of the sun, who was intoxicated with an
idea of his own wisdom: To point ont, that the knowledge of
Bramha, is the only certain way of obtaining liberation, instead
of the severe mortifications of former ynges, which mankind
at present are incapable of performing, and to destroy among
men attachment to works of merit ; since, so long as the desire
of reward remaineth, men can never be delivered from liabi-
lity to fotnre birth. Shankaréchdrya worte a comment on
the Viddata and & disciple of Adwiita-nanda-parama-hangsa,
s Sanyasi, composed, from this comment, the Védénta-Séra,

After this introdaction, the anthor proceeds: The meaning of
Veédénts is, the last part of the Véda; or the “ gnana kanda
which is also an Upanishad,

He who, knowing the contenta of the Vida aund of the
Angis.f is free from the desire of reward as the fruit of his
actions; from the guiilt of the muorder of Bramhans, cows,
women, and children; from the crime of adultery ; who per-
forme the duties of the Shistra and of his caste, cherishing his
relations, &c; who practises the ceremonies which follow the
birth of a son, &c ; offers the sppointed atonements ; observes
fauta ; 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

* Fyom Vids, and anta the and.—Sdro means casence, and iherelore tha
title of this work imports, that it is the essance of the Védania philosophy.
1 Branches oy mambers of the Vida,
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the destruction of the universe {as earthen vessels of every
description, when broken, refurn to the clay from whence
they were formed), ell things will be absorbed in him again
and that therefore Bramhe is every thing, ia heir to the Vada.

All ceremonies are connected with two kinds of fruit, the
snperior, and the inferior: in offering sacrifices, the chief fruit
gought is the destruction of sin, the possession of & pure mind,
and the knowledge of Bramha; the inferier fruit is, the des-
trnction of sin, and residence with the gods for a limited
period.* The primary object of a person in planting a tree,
is the froit ; the secondary one is sitting under its shade,
The chief frait of devotion, is & fixed mind on Bramhe ; the
inferior fruit is a temporery enjoyment of happiness with the
gods. He who has obtained emancipation, does not desire
thia inferior fraif,

Those things which perfect the knowledge of Bramha are:
1. Discriminating wisdom, which distingnishes between what
is changeable and what is unchangeable;—2. A distaste of all
worldly pleasare, and of the happiness enjoyed with the gods;
~-~3. and unrofiled mind; the subjugation of the passions; un-
repenting generosity; contempt of the world; the absence of
whatever obstructs the knowledge of Bramba, and unwavering
faith in the Véda;—4, The desire of emancipation.

Brambha, the everlasting; the everliving, is one; he is the first
cause; bat the world, which is his work, is finite, inanimate,
and divisible. The being who is always the same, is the
nnchangeable Bramha, and in this form there is none else.
That which sometimes existy, and ab other times is not, and
assumes various shapes, is finite : in this definition is included
all created objects. Devoteduess to God is intended to exalt
the character, and to promote real happiness. Ifin ardent
attachment to present things there be some happiness, still,

= Pythagoras taught, that when 1t [the soul], aiter suffering sncosssive
pargations, ia suffoiemtly purified, it ia received smong the goda,*—Dnjied,
Page 897,
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throngh their subjection to change, it terminates in real
gorrow, for as affection produces pleasure, so separation pro-
duces pain; but devotion secnres uninterrupted happiness.
On this acconnt, 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 happineas which is bestowed in this world as the
fruit of labonr is inconstant ; whatever is the froit of actions,
is not parmanent, bat changeable; therefore the wise, and
those who desire emancipation despise it.

Hearing the docfrines of the Védinta philosophy;obtaining
by inference, cleer ideas of their meaning, and fizing the mind
on that which is thus acqnired; these three acquisitions, addad
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 facnities are kept iz sobjection. If, how-
ever, amidst the constant performance of Shama and Dama,
the desire after gratification shonld by any means arise in the
mind, then that by which this desire is crushed, 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 Vidénta
before the time of Shankaréchirys, tanght, that in seeking
emancipation, it was improper torenonnce religious ceremonies,
but that the desire of reward ought to be forsaken; that works
should be performed to obtain divine wisdom, which, being
acquired, would lead to emancipation; that works were not to
be rejected, but practised withoot being considered as a bar-
gain, for the performance of which a person shonld obtuin such
and soch bepefite; 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

T * Dingust.
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journey, one of them loses bis horse, and the other hig carriage,
the firat is in the greatest perplexity, and the other, though
he can recomplish his jonrney on horseback, contemplates she
fatigne with dissetisfaction. After remaining for some time in
great suspense, they at length agree to anite what is left to
each, and thas with esse 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 Védants, but Shankérachirya in

& comment on the Bhagavat-gitd, has, by many proofs, shewn,
that this is an error ; that works are wholly excluded, and
that knowledge alone, realizing every thing as Bramha,
procures liberation,

Cold and heat, happiness and misery, honour and dis-
honour, profit andloes, victory and defeat, &ec. are termed
Dwande. Indifference to all these changes is stiled Titiksha.
This indifference, together with a subdned mind, is called
Samidhi, Implicit belief in the words of a religions guide,
and of the Védanta, is termed Shraddhsé. This anxious wish,
‘when shall 1 be delivered from this world, and obtain God ?°
is called Momnkshatwa. 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
frmits of the Védanta; that is, he is adhikfri.—Iiere ends the
Jirst part of the Vidénta, called Adhikéri.

The next part is called Vishaya, thronghout which this idea
is inenleated, 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
eause of life or motion, is called individuated spirit {jeeva)
that which pervades the whole nniverse, and gives life or
motion toall, is Bramhd, Therefore, that which pervades
the members of the body, and that which pervadesthe universe,
imparting motion to all—are one, The vacnnm between the
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separate trees in & forest, and universal space, is of the same
nature; they are both pure ether; and so Bramha and in-
dxvldua.ted spirits are one; theyare both pure life., That
wisdom by which & person realizes that individoated spirit
and Bramba are one, is called Tattwa-gnina, or the knowledge
of realities.

Bramha, the governor, or director of all things, is ever-living
nnchangeable, 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 Véda, all life is the creator, or Bramha ; the world
is inanimate matter. All material bodies, and the organs, are
inanimate ; the appearance of life in inanimate things arises
from their nearness to spirits : in this manner, the chariog
moves becnnse of the presence of the charioteer. That through
the presence of which bodies and their mewmbers are put in
motion, is called spirit. He is the first canse; the ever-living;
the excellent God, besides whom there is none else. There-
fore, in all the shastrds he is called Vishwatm4 ; the meaning
of which is, that he is the soul of all ereatnres.* This is the
meaning of the wholo of the Védante. Whaerefore 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 a man shonld perform millions of cere-
monies, this Avidys can never be destroyed bat by the know-
ledge of apirit, that is, by Bramhagnéna.t This Avidya is

* «Thales admitted the anclent doctrine concerning (God, ae the animating
principle or soul of the world.” Enfleld, pags 143, « The mind of man,
scoording to the Stolce; is & spark of the divine fire which is the aoul of the
world.” Tbid page 84l.

t Ktishna, in the Bhagavat-gita, thus describes the effieacy of the principle
of abstraction: <II one whose wayssre ever so svil serve me alome, beisas
tespectable a3 the just man, Thoze even whoe may be of the womb of sin;
women; the bribes of valshya shudrs, shall go the supreme journey, if they
take snuotusry with me,"
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necessary to the present state only: divine knowledge secires
emancipation,—That Jiva and Bramhs are one is, therefore,
the substance of the second part of the Véddnta. .

The third part is called Sambandha;® and teaches, that the
Veédénta contains the knowledge of Bramha aud that by the
Vedénta the knowledge of Brémhé may be obtained.

The fonrth part, called Prayojana imports, that this part of
the Védénta 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 fre-nnion to] the ever-
blessed Bramhe. This is called liberation. A person, vexed
with the necessity of transmigrations,t with anger, envy, lust,
wrath, sorrow, worldly intoxieation, pride &e. takessome flowers,
fraits, &c. to an initiating priest, who understands the Védanta,
end hes obtained the knowledge of spirit, and requests his
instructions. The guide, by endeavonring to excite in his
mind & 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 reslity & 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 infinence
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 anchangeable
and has no equal. All things pest, present, and to come; of

* Union.

{ The Pytbagoreans taught, that *ihe soul of man oconsiste of two parts;
the sensitive, produced from ihe first principles with the elements; and the
rationsl, a demon sprung from the divine soul of tha woxld, and sent down
1nto the body aa & ponishment for it crimes in a former atnate, to remain there
til] it is sufficiently purified to return to God, In the course of tha tranemi.
gratlon to which human souls are liable, they may Inhabit not only diffarant
human bodias, but the body of sny animal or plant. All nature 1s subject
o the immufable and eternal law of nocessity.” Xmfeld, page 406,
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every class and deseription, whether in the earth, or in the air ;
ore Bramha, who is the cause of all things, as well as the things
themselves. 1f i be not adinitted, that he is both the potter
and the clay, it will follow, that for clay (inanimate matter) he
was beholden to another,

The meaning of the word Bramhd is, the Ever Great,
Molasses deposited in & quantity of rice diffuse their sweetness
through the whole : go Bramha, by diffusing throngh them his
own bappiness, makes all soals happy; hencs, in all the Shastri
he i3 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
[non-entity].

‘We cannot call illusion entity, for as acon as a person obtaina
discriminating wisdom, illusionis destroyed ;noreanitbecalled
non-entity, for the universe whichis at effect of this illusion,
is an object of sight ; we cannot therefore say whether it ig
entity or non-entity ; it is something which cannot be des.
ctibed. This illusion resembles the temporary blindness under
which the owl and other creatares labour, so that they can
gea nothing after the sun has arisen. This blindness cannot
be called real, nor ean it be unreal, for to these ereatores it
18 real, and [during the day] conatant blindness. In the samse
manner, illusion does not belong to the wise ; but it constantly
belongs to him, who, owl-like, is destitnte of discriminating
wisdom. This illnsion is idontified with Satwa, Rajo and
Tama gunas ; it is pot merely the absence of wisdom ; but as
being opposed to the true knowledge of Bramha is called
Adnyine. The whole mass of this illnsion is one ; individuated
it asanmes different shapes ; and in this respect resembles the
trees in a forest, and single trees. The mass of iltusion forms
the inconceivable and unspeakable enmergy of God, which is
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 apirit are the same ; but illusion forms its energy.

!



( 90)

Light isnot the energy of spirit, since light and epirit are
the seme ; but darkness forms its energy ; not that darkness
which arises from the absence of light, but that which sar-
rounds s person in & profound sleep. *

Wae call the mass of illasion, which equelly contains the
three Gionas, and iz which the Satwa Guna prevails, excellent
because it is the canse of all things, This mass of illasion
takes refuge in the ever-living, or the ever-blessed Bramha,
who is called, in the Védds and all the Shdstras, the all-wise,
the sovereign of all, 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, directs tbe
hearts of all. This mass of illusion is identified with God,
and creates all things : it is the cause of vacenm and all other
things which compose the atomic and material word ; it is
therefors called the material canse and the universal canse.

At the dissolation of the nniverse, all things take refuge in
the aggregate of illasion ; therefore the aggregate of illusion
1s represented by a state of deep sleep. This illasion, in its
individuated state, is pervaded by the three Gunas in eqnal
proportions ; bunt iu individual bodies, on account of the
diminativeness of the receptacle, there is a depression of the
Satwa Guna, and & greater manifestation of the other two
Gunas. The living principle, which becomes that in which
this individuated 1llusion takes refuge, ig called inall the
Shéstras Pradénya. The state 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 ure not to suppose
that during profonnd repose the soul departs; the sonl is
present ; for when the person awakes he says, * I have been
qoite happy ; I was not conscious of auything :” from these
expressions it appears, that the person was conscious of personal
exigtence, of happiness, and yet had no ideal intercourse with
material things ; for had he not previously tasted of heppiness:
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he conld have had no iden of happinessin sleep. If it be
asked, from whenece does this knowledge arise which & person
poasesses in a state of profound repose ; does it not arise from
the®operatione of the understanding ? To this we answer, if
this were the case, why should not the wnderstanding be
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 illnsion Adnyfua ; but the
koowledge possessed in deep sleep is constant: the Védinta
indentifies this knowledge with the living spirit. That doring
the time of profound repose pleasnre is enjoyed, is proved {rom
tho care with which the bed is prepared, that comfort may
be enjoyedin sleep. In the timeof profonnd repose, all the pow-
ers are absorbed in illasion, and therefore, having no intercoarse
with material objects, the pleasnre enjoyed at that time can
have no connection with these objects. Therefore this pleasure
the Védanta identifies with the living spirit. This then is
clear, that spirit is the fulness of constant joy and knowledge.
In the time of profonnd sleep, all material objects being thus
baried in llusion, this illasion is ealled the co-existent energy
of spirit ; it is the producing canse of concionzness, of the un~
derstanding, intellect, the five senscs, the five organs, the five
breaths, crude matter and of all other material things; and
hence the Vidiuta speaks of this energy as the material canse
ofall things, It is ealled profonnd repose, inasmuch as in deep
sleep all things are lost in thig illasion, as salt in water ; or
the state of our ideas in waking and sleeping lLonrs may be
compared to the projection or drawing in of the head and fect
of the turtle. The absorption afall things in the mass of
illagion is called the great Pruluya, or destraction ; and the
manifestation or procession of all things from this illusion, is
called creation. The illusion jn which individaal, souls take
refuge, and that in which the aggregate body of spirit, thatis
the Great Spirit, takes refuge, is the seme, resembling indivi-
doal trees and a forest. For as there is a vacanm surrounding
every individoal iree in & forest, and many such vacnums in
the forest, and a vacunm unconnected with every thing, in
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which these vacuums are abscrbed, so, agresably to all the
Shiistras, there is a perfect spirit in which individual souls,
and the aggregate body of souls, take refuge. This perfect
epirit is united to gross matter, to material things, to individual
gpirits, and to the aggregate of apirit, es fire to red-hot iron ;
and in this state it is called Eeshwa, or the glorious; when
separate from these, it is called the excellent Brahma.

This illusion possesses the power of concesling an object
and of deception: a small cloud darkening the sight of the
person looking af the sin,appears to hide this immense Inminary;
go this illosion, possessing the energy of spirit, though confined
within bounds, by covering the understanding, hides the
boundless and nnassociated living Bramha from the sight of
the person who desires to know him, as though it had covered
Bramha himself. This spirit, thus covered with illusion, be-
comes engaged 1o various worlds by anzieties, as I am happy,
1 am miserable, I am sovereign, I am subject [ to the fruits of
actions]: ths illnsion operates in o person subject 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 illusion, by its power of deception, after having thus
covered spirit, assames an endless variety of deceptive forms,
pimilar to real ones, yet no more real than when a cord, a cane,
the edge of a river, &c¢. are feared under the illusive appearance
of a serpent. Exerting a similar power of illusion, it holds
forth vacnum, the five primary elements, &c. &e. a8 spirit.

This iltusion also forms the energy of spirit ; and hence, when
spirit as anited 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 formng it from hiy own bowels, heis 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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canse of ol} things ; he is the potter and the clay. If we sup-
pose another canse of things besidea Giod, we make two canses.
If it be objected, that as the potter cannot work without
clay, 50 God conld not make the world without matter, and
that therefore he must have been indebted to another for his
power to make the world, the Vidfinta maintains, that the one
cver-blessed God is himself both the primary and the material
canse of all things,

Suppoging the three Gunas to exist in & state of equilibriam
in the illosive energy of spirit, tll, when the Tama gona is
chief, and spirst is umted to the power of deception iu this illu-
sion, from spirit ariscs vaenum ; from vacunm air ; from air
fire ; from fire water ; and from water the earth.

Our ideas of the universe divide themselves into two parts,
animate and ingnimate ; the animate 1s the eanse of all things,
the inanimate (the universe) is the work of God, Therefore all
creatures possessed of life, from man downwurds, are animate
in consequence of the presence of the deity, ns the chariot
moves in consequence of the presence of the horses and the
charioteer. In the bodies of all living creatures two kinds of
life exist : the first, the ever-living : the second, the ever-hving
nnited to the heart. In whatever the pure spirit exists, bat
in which it is not nnited to intellect, on account of the absence
of intelleet, that is inanimate matier. We conjectnre then
from appearances, thut the Tama gona which prevails in
gross matter most be its material canse, 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 illueion the Tama-guna prevails, go in the five primary ele-
ments, of which illusion is the material canse, the gana prevails,
These elements are termed subtile, archetypal, and five-fold,

From the subtile clements arose subtile bodies and gross
matter,

The enbtile element containg seventeen parts, which nnited
form the seminal body. These meventeen parts are, the five
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sensed, 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, srose the sgkin ; from the satne
in fire, the eye ; from the same in water, the tongue, and from
the same in earth, the nose. From the Satwa guna in the
five primary elements, arose mind, which receives, foor names
in conseqnence of its different operations, which are, the
nnderstanding, thonght, consciousness of self-existence, and
reflection. The nnderstanding forms decision ; indecigion and
doubt belong to thonght ; that which seeks after the nature
of things is called reflection ; that which leads o person to
think, 1 am learned, I am rich, I am corpulent, I am thin, I
am yellow, is called comscionaness of self-exisience, or pride.
1f in this manner, however, mind be subject to four changes
still reflection must be considered as being nnited to the
understanding, for both these faculties are employed in forming
decision. Conscionsneas of sclf-existence, or pirde, belougs to
thonght, for both these powers arc concerned in the changes
which take place in the mind. Throngh the five senses and
the mind we become acquainted with scand, touch, form, taste,
and emell. The five senses and the understanding form that
clothing or receptacle® of spirit which is made up of knowledge.
Spirit thos inclosed, or in this union, says, 1 am sovereign, 1
partake [of enjoyment, &ec.,;] and possessed of these thoughts,
it is qualified to practice what belongs to the present and the
fatare state, The five organs and thonght form that receptacle
of spirit which is wholly made up of intellect. The five
organs are the month, the hand, the fect, the penis, and the
anns ; from the Rajo-guna in vacunm arose words ; from that
quality in air, the bands; from the same in fire, the feet ;
from the same in water, the anns, 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-mays, fulness of knowledge, and Kosha, a recepiacls
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mouth, anrd that which promotes digestion. Some maintain,
that from these five kinds of air proceed five other kinds [here
follow their names; which are said fo be connected with di-
gestion, sleep, hnager, sighing, and corpulency]. The five
kinds of air in the body are derived from the Rajo gnna 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, becanse of power
the uction belongs to if, These three rcceptacles united form
for the reception of spirit the subtile body, When we form an
tdea of all the subtile bodies, we call them the collected mass
of subtile bodies, as the idea of a forest is formed when the
understanding conceives of many trees at once, or when many
waters suggest the idea of & lake; and separate ideas of these
subtile bodies, necessarily lead us to individual substances,
We compare the spirit which is united to the collected mass of
subtile bodies to the thread upon which are strung the pearls of a
necklace., The ever-living who is united to the knowledge-
possessing miod i3 called crentor; and as he possesses the chief
power of action, be is termed breath [Prina]. When we are
awake, the object embraced by the senscs 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 first,
spirit appears a8 the sovereign ; in the second, as the creator,
and in the third, as the thing created. In the subtile body
formed for Spirit out of these three receptacles, the mass of
gross matter is absorbed.* When united to individoal

* Gross matter 18 abeerhed 1n this subtile or Tanga body, and the Linga body
is abeorbed in 1llusion. Doos not this doctrine resemble that of some of the
Greelts, thal there 16 no such thing 88 real substance, that overy tlung called

material 18 yaorsly ideal 2
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sibtile bodies and to the luminons imagination, we call
gpitit the glorions, for then he is the manifester. He
[ the collected mass of the Linga bodies ], who is compared
to the thread upon which are suspended the flowers ‘of
o garden ; and who is the glorions [or he who is the
individaated 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 Vdda. Individnated apirit differs
from collective spirit only as one tree differs from a forest ;
or as the vacnam which surronads each tree differs from
that of a whole forest; in other words, it is & drop, or o lake.
In this manner, from the five subtile elements proceeded
subtile bodies. From these five subtile elements, in propor-
tions of five, arose the masses of solid matter; but each is
distinguished by the name of that element which iy most
prevalent. In the solid mass of either, sound is found;
in nir ia fonnd both sound and tonch; in fire, sound, tonch,
ond form; in water, sound, tonch, form and taste; in earth,
sound, touch, form, taste, and smell. The qualities are,
partly nataral and partly artificial. From these five elements
have sprang the seven upper worlds, the seven lower worlds
the fonr solid bodies, food, &e. There are four kinds of bodies,
viz such as are born in the womb, and those produced from
eggs, from heat, and from the earth,

The active principle dwelling in the collected sam of solid
matter is called Vaishwanara, or, he who is conscions of self-
existence, and Virdia, 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), becanse it is
named from its orizin; and as 1t is the seat of action [participa-
tion] it is called J&garana, or the active, The active prineciple
a8 individuated in & sensible body is called Vishwa, which
name it receives becmuse this body enters into the three
receptacles beforementioned. We called theso receptacles
kosha [a sheath or scabbard] becanse 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 pleasnres of the senses and or
gany; throngh the god of the winds, spirit enjoys the plea-
sur®s of tonch, 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 duffer-
ence between the incarcerated and the prefectly abstracted
spirit ; the body is mere illusion.

Having thos explained the doctrine of gpirit, and displayed
that which is mere illusion, I shall now mention the mistales
which have arisen from the different representations which
learned men have given of the incarceruted spint. The
ignorant sy, that o son i3 spirit ; and that we are tanght this
in the Véde ; for a father valnes a son as himsell'; when he dies,
he mourns us for himself, and 1n the happiness of the son, en-
Joys happiness imself. The Charwakas maintain, as they also
say, from the Vida,that ths body, which owes its existence and
ell its changes to food, is spirit, and that & son is not spirit,
gince the father, when the liouse is on fire, abandons his son,
and saves himself; aud that when the futher says, I am
eorpulent, or, L am not corpnlent, he confines these expressiona
to himself, and never applies them to his son. Qther 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 Llind,
I am deaf, &c. Other athelsts endeavoar to prove, from the

Véda, that from: bodies spirit 18 born, and ealled the animal
gonl; since the annnal sonl being gone, the organs cease to
exercise their functions; 1t 13 the animal soul that says, I am
thirsty, I am lungry, &c. Another pleads, that intellect is
spirit, and he also qnotes the Védn nrging that when intellect
ig snepended, life itgelf is suspended; and that as it is by
intellect and reason that men are distinguished, it is -plain
that intellect ia spirit. The Boudhas affirm, that the under-

standing is spirit, since in the absence of the moving cause,
m
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the bodily powers are capable of nothing; and it is the nunder-
stending which says, I am sovereign, I am subject [ to the
froit of actions]. The Prabhdkaras and the Térkikas say,
qunoting the Véda slso that besides the undersianding there is
another spirit, the all-blessed ; for that the nnderstanding is
absorbed in illneion. The latter add to the sentiment, that
illusion is spirit. The Bhatta effirm, quoting the Véda, that
the enimating principle, which is untied to illnsion and is
identified with joys, is spirit ; since, in the time of deep slesp,
this animating priociple is botk animate and illusivesformed ;
for when a person says, I know not myself, he gives a proof
both a8 conscionsness and unconsciousness, Another Boudha,
atill acknowledging the Véda, maintains, that veennm is apirit ;
becanse the Véda teaches us, that before creation vacuom
slone existed ; that at the time of absorption nothing remains ;
and when a person awakes after a deepsleep [in which all
material things were forgotten] he gays, 1 was wholly nncon-
scious of the existence of any thing,

All these sects make that spirib which is ot spirit; though
they pretend to argue from the Véda, from the union of spirit
and matter, and from inference, yet they are sapported by none
of these, and they one by one confute each other. Still fhese
atheistical writers affirm, if we err, we err with the Véda, as
well as with the two other sonrces of proof. The writer of the
Védanta says, True, the Véda contains all these opinions, but ita
final decision is, that spirit pervades all bodies: it is not therefore
identified with & son. Spirit is not material, but ideal, and
therefore is identified with body. 1t is nnorganized, and eannot
therefore be identified with the organs, It is not animal life,
and therefors cannot be identified with breath. 1t is not intel-
Yect and therefore it cannot be identified with mind. It is not
a crestor [or governor] and therefore it is not to be identified
with the VidnyAna maya kosha. Itis 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 therefors must not be
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identified with vacnum. From hence it appears, that the
opinious of these sects are at variance with the Véda, and that
what they term spirit is not spirit. All inanimate things,
from a son to vacnnm itself, are indebted to the inanimating
principle for manifestation, and from hence it appears, that
they cannot be epirit; 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 Védinta, that as spirit is
the principle which inanimates & son &c,; that as it is con-
stantly perfect and free from illosion; is wisdom, that is, 1t
must be constantly identified with knowledge; is always free
or unconuected with the habits of material things: iz eternal
and nnereated; and is the all-pervading—it is called Atmé.

A cord, thongh if resembles a snake, is notwithstanding &
real cord; the ides that it ie a snake, is pure error. In this
manner, Bramha is real entity; and the universe, which appears
illusive, is indeed Bramha; in the idea that it is something
different from Bramhg, lies the mistake.

From the five primary elements arise all bodies, also that
which nonrishes gll, and the fonrteen worlds. From the five
subtile elements, arise the five gross elements and their quali-
ties, and the collected mass of subtile bodies. From the living
principle united to illusion, arise the five subtile elements and
the three gunas., From the perfect Bramhs, arise illusion and
the animating principle united to illusion,

The anthor next enters into an explapation of the fenet,
that spirit in its separate state, also as nnited to the mass of
illnsion, or gross matter and is incarcerated in separate bodies,
is identically the same, and, to the Yogi, purified from illosion
is really the same. Snch an one thus meditates on spirit:
“} 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
losen pight of the body, and destroys all illusion.
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The next stage of the Yopi 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 1ntellectnal} existence becomes extinet. *He
is now identified with Bramha, and remains as the pure glass
when the shadow has left it; and thus 1llustrates that verse
of the Véda, that the mind 18 both capable and 1ncapable of
embracing Brambha.

The understanding, throngh the organs, in conceiving of
visible chjecta sssames the forros of these ohjects, und thus
destroys ignorance; after which they become mmuifest by the
rays of spirit. Thas when a lizht enters  dark room, it first

disperses darkness, and then discovers the objects contained in
the room.

Therefore the Yogi, until he sees Bramha, onght to attend
to the following dnties: 1. Hearng ; 2. Medutation ; 3, Fizing
the mind, and 4. Absorption of miud.

By the first is to be understond, hearing the doctrines of the
Véde explained, all which ceutre in the one Bramha. In
this exereise, the student must attend to the following things;
1. Upakrame, or the beginuing of the Véddunta ; 2. Upusan-
harg, or the close of the Védanta ; 3. Abhydsa, or committing
to mewory certain portions ol the Veddnta ; 4. Apurvata, or,
gaining from the Védants perfect satisfaction respecting
Bramha ; 5. Phala, or the knowledge of that which 13 to be
ganed from the Veédanta ; 6, Art’ha-veéds, or, the extolling
of tihe frmts to be obtained from the knowledge of the
Védanta ; Uparati, or the certifying absolutely what is
Brahmagnyan.—The second-thing which the student iz to
practise, is meditation on the one Bramha, agreeable to the
rules iuid dowa in the Védanta and other writings.—Hia third
duty 1s, nninterrupted reflection on the inwisible and only
Brumha, sccording te the ideas contained in the Védanta.—The
fourth effort of the student 18 to obtatn & perfect 1dea of
Bramha, who is wiedom in the abstract: at first, his ideas will
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be imperfeet, and he will contemplate himself and Bramhba, as
distinct: just as a person seeing in a horse of clay both the toy
and the earth of which it is composed, cannot help retaining
an "iden of the thing represented by the toy. But at length
his mind will become exclnsively 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, #éz. 1. Yama,
1. e. inoffensiveness, truth, honesty, the fursuking of all the
evil in the world and the refusal of gifts except for sacrifice ;
2. Niyama 7. e. prurity relative to the nse of water after defile-
ment ; plensure in every thing, whether prosperity or adversity ;
renouncing food when hungry, or keeping under the body ;
reading the Vida, and what is cailed the worship of the mind ;
3. Asana, or the posture of sitting durnng Yoga: 4. DPréna-
y4ma, or holding, drawing in, and letting out the breath during
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.
Dhbyana, meditation ; 8. Samaudlt, to which, there are four
enemies, #22. o sleepy heart: attachinent to any thing except the
one DBramha; hnman passions, and a confused mind. When
the Yogi is delivered from these fonr encrmes, he resembles
the unruffled flame of the lamp, and his mind continuew
invariably fixed in meditation on Bramha,

He who is dustingmished Ly liberation in a bodily state is
thus described: he possesses the knowledge which identifies
him with the ondivided Bramhba, by whieh knowledge he des-
troys the iliusion which concealed Bramha, When thie
illosion is destroyed, the true knowledge of Bramha is mani-
fested ; and by thia manifestation, illusion and its works are
destroyed, so that the free man, absorbed in meditation on
Bramha, is liberated even in a bodily state. Thongh he 1s
connected .with the affairs of life; that is, with affairs belong-
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ing to a body containing blood, bones, ordure and urine; to organs
which are blind, palsied, and full of incapacity ; to a mind, filled
with thirst, honger, sorrow, infatnation; to confirmed habits
and to the froits of birth, still, being freed from illusion,* he
does not view these things as realities. A person may be &
spectator of the artifices of a juggler, withont being deceived
by them. The Yogi, after being liberated in a bodiiy state,
still eats and drinks, but withont desire; so likewise is he free
from envy, and other evil desires; and in the same mauner he
is indifferent to every state of the body, and free from every
passion. All his virtoes, and the act of kindness which he per-
forms are worn as so many ornaments, so we learn from the
ita. 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 is seen in his mind.

After this every thing connected with a bodily state having
been renonnced, and the body itself having fallen, the Yogi
is absorbed in the excellent Bramha; and thus illusion, and
its effects, as well as the universe itself, being [to the Yogi]
digsolved, he becomes identified with freedom, with constant
joy, with unchangenbleness, and with Bramha himeelf. This
is recorded in the Véda. Thus ends the Védanta Sara.



CREST-JEWEL OF WISDOM
OF SHRI-SANKARACHARYA

TRANSLATED BY
MOHINI M, CHATTERJL F. T, 8,

I prostrate myself before the true teacher—before him who
is revealed by the conclnsions of all systems of Vedantic
philogophy, but is himself unknown, Govinda the mupreme
blisa,

2. Among sentient creatnres birth as & man is difficuli of
attainment, among heman beings manhood, emong men to be
& Brahmin, among Brahmina desire to follow the path of Vedic
Dbarmms, and among those learning. But the spiritnal
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
unsttainable except by the good karma of hundreds of crores
of incarnations.

3. These three, so difficult of attainment, are acquired only
by the fuvor of the Gods*:—humanity, desire for emancipation,
and the favor of (spiritaally) great men.

4, One who, having with difficulty acquired & human
inearnation end in that manhooed a knowledge of the scriptnres,
through delusions does not labour for emancipation, iz a
snicide destroying himself in trying to attain illnsive objects.

5. Who is there on this earth with sou! more dead than he
who, having obtained a homan incarnation and & male body,
wadly strives for the attainment of selfish objects ?

* Puvour of the Gode is the previous karma of an :dividusl.
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6. He may stody the scriptores, propitiate the goda (by
sacrifices), perform religious ceremonies or offer devotion to the
gods, yet he will nob attain salvation cven 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 (such as that of & god) is liable to end, as
it is distinctly stated in the seriptures (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 to a trne teacher and accepts his teaching
with an anshaken soul.

9. And by the practice of right discrimination attained by
the path of Yoga he rescues the sonl—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 endeavoar Lo guin & knowledge of their own Atma,

11. Actions are for the purification of the heart, not for the
attainment of the real snbstance, The substance can be attained
by right diserimination, but not by any amoont of karma.

12. A perceplion 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 o serpent.

13. The knowledge of an object iz only gained by percep-
tion, by investigation, or by instroetion, bat not by bathing or
giving of alms, or by a handred retentions of the breath,

14, The attainment of the olject principally depends npon
the qualification of hum who desires to attain ; all artifices and
the contingencies arising from circnmstances of fime and space
are merely accessories.

15. Therefore he who desires to know the nature of his own
atma, after having reached a gnru who has got Brahmagnyan and
is of o kindly disposition, should proceed with his investigation.
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16. One who has a strong intellect, who is a learned man
and who hag powers of comprehension, is & man qualified for
such an investigation.

7. He ouly is considered worthy to engnire into spirit who
is withont attachment, without desire, having Sama and the
other qnalifications and is desirons of obtaining emancipation.

18, For this purpose there exist four kinds of preparatory
training, so say the wise; with them the attempt will be
saceeasful ; without them unsuccessfol.

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 beginning with Sama; and
fourthly, aspiration for emancipation. Brahma is troe, the
Cransitory world is 2 delusion; such is the form of the final
conclasion which is said to be the discrimination between the
transitory aud 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 up to
Brehma the creator, after repeatedly pondering over their
defects and shortcomings ; the undistnrbed conceniration of
mind upon the object of perception is called Sama,

23. Dama is said to be the confinement to tkeir own proper
sphere of organs of action and of sensnal perceptions, after
having torned them back from objects of sense.

24. A coudition not related to or depending on the external
world is true Uparati.

25. The endurance of all pain and sorrow without thought
of retaliation, without dejection and without lementation, is
said to be Titiksha,

26. Fixed meditation upon the teachings of Shastra and
Guru with a belief in the same by means of which the object
of thought is realised, is described as Sraddha,
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27. Constant fixing of the mind on the pure spirit is ealled
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, Even shounld the qualifications enamerated be possessed
in & 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 wilk
bear frnit.

30. In onein whom absence of desire and espiration for
emancipation are promnent, 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
gualifications, as of water in a murage,

32. Among the insttnments of emancipation the supreme is
devotion. Meditation wpon the true form of the real self is
said to be devotion, ’

33. Some say devotion is meditation on the natore of one’s
stma. He who possesses all these qualifications 1s one who is
fit to know the true natore of atma.

34. Buch a person must approach the gnru throngh whom
freedom from hondage is attainable; one who is wise, well
versed in the scriptares, sinless, free from desire, knowing the
nature of Brahmham,

35. One who has attained rest in spirit, like the flame
which has obtained rest when the fuel iz consumed, and one
whose kindness is nob actnated by personal considerations, and
who is anxions o befriend those that seek for help.

36. Having obtained the favour of such & preceptor through
obedience and respectful demesnour, the object of one's inquiry
is to be addressed to him when he is not otherwise engaged.
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37, “Balutation to thee, O Lord, fnll of compassion O friend
of those who bend before thee. I have fallen into the ocean of
birth and rebirth, Rescue me by thy never failing glance
which rains the ambrosia of sincerity and mercy.”

38, “DProtect from death him who is beated by the roaring
wild fire of changing life so difficult to extinguish, him who is
oppressed and buffeted by the blasts of misfortune, since no
other refnge do I know.”

39. The great aud peaceful ones live regenerating the world
like 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. Ths desire is spontancous, since the natnral tendency
of great souls is to remove the saffering of others just as the
ambrosiu~rayed { moon) of itself cools the earth hesated by the
harsh rays of the sun.

41. «0Q Lord, sprinkle me, heated as I am by the forest fire
of birth and re-birth, gratify the ear with ambrosisl words as
they flow from the vessel of thy voice mingled with the essence
of thy experience, of the pleasure afforded by Brahmagnyen,
sacred and cooling. Happy are they who come into thy sight,
even for a moment, for (they become) fit recipients and are
aceepted (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 nof.
O 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 trnth the pupil who
comes to him desirous of emancipation,and practising the right
means for its attainment, trangnil minded and possessed of Sama.

45, * Feoar 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 effectnal means for the destraction of birth
aund re-birth by which, crossing the ocean of changing life, thou
wilt attain to snpreme 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-
tares thet Sradha, Bhakti, Dhyan and Yogs, are the canses
which bring about emancipation. Whoever abides by these,
attains emancipation from the bondage of incarnated exis-
tence.

49. By reason of ignorance & connection between yon who
are Parematma and that which is not Atma is brought abont
and hence this wheel of embodied existence. By the fire of
wisdom arising from this diserimination the growth of igno-
rance is burnt np to ita very roots,

80. O Lord, in mercy hear! I am proposing a question,
and when I have heard the answer frowm your own mouth, I
shall have accomplished my eund,

51. What is bondage? Whence is its origin ? How is it
maintained ? How is it removed ? What is non-spirit ? What is
the sopreme 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 thon wished to
become Brahm by getting rid of the bondage of Avidyd.

53, Sons and others are capable of discharging a father's
debts; but no-one except one-self ean remove (his own)
bondage.

54, Others can remove the pain ( cansed by the weight of)
bardens placed on the head, but the puin (that arises) from
hunger 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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66. The natore of the one reality munst 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 throngh one’s own
eye, how can it be known through (the medium of) others ?

57. 'Who bnt oneself (atma ) is capable of removing tlhe
bondage of Avidyd, Kama and Karmae (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 Yoge (physical training), nor by Senkiya
(speculative philosophy), nor by the practice of religions
ceremonies, nor by mere learning.

5%9. The form and beanty of the Inte (#inz)} and skinin
sonnding its strings are for the entertainment of the people
and not for the establishment of an empire (in the hearts of
snbjects throngh the good government of the king.)+

60. Good pronuneiation, command of language, exegetical
skill and learning, are for the delectation of the learned and
not for ( obtaining ) liberation.

81. If the snpreme trath remains unknown, the study of
the scriptures is fruitless; even if the supreme troth is known
the stndy of the seriptnres is useless (the stody of the letter
alone is useless, the spint must be songht out by intaition.)

62. In a labyrinth of words the mind is lost like a man in
a thick forest, therefore with great efforts most be learned
the truth about oneself from him who knows the truth.

63. Of what nse 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 koowledge ?

* Ome day of Brabhms, {. e., one period of cosmuo activity.

+ To undepstand the purport of this eloka it mue! be remembersd that the
etymological derivation of the Sanscrit word for king { Hdjd ) 18 from the root
»dj to pleasa. The king waa the man who plensed hus subjects most. A com.
pareon of thia derivation with that of the word king frem ennan, fo know,
will bring out & striking difference between tha gld mnd the Aryan Tenionic
mindg,
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84, Discase is pever cured by (provouncing) the name of
medicine withont taking it ; liberation is not achicved by the
( pronunciation of the) word Bruhm without direct percep-
tion, g

65. Without dissolving the world of objects, without
knowing spiritual truth, where is eternal Iiberation from mere
external words huving no result beyond their mere utterance ?

66. Without the conguest of enemies, without command of
the treasure of a vast country, by the mere words “Lam &
king,” it iz 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 saprewe, together with reflective medita-
tion, and so forth, and not by illogical inferences,

68. Therefore wise men shounld endeavour by (wsing) all
efforts to free themselves from the bondage of conditioned
existence just a8 (all efforts are made ) for thecnre of diseases.

69. The excellent question now proposed by thee should be
asked by those desirons of liberation, Jike a sage aphoriam it ig
in agreement with the scriptures, it is brief and full of deep
import.

70. Lieten 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 thag
( the acquirement of } sama, dama, titikskd, and a thorough
renunciation of jJall karma (religious and other acts for the
attainment of any object of personal desire ).
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72. Then the wise student (shonld devote himself) daily
without intermission to the study of the scriptures, to reflection
and meditation on the truths therein contained; then (finally)
hawing got rid of ignorance the wise man enjoys the blise of
Nirvana even while on this earth.

73. The discrimination between spirit and non-spirit which
it is now pecessary 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 whickh is the com~
bination of marrow, bone, fat, flesh, blood, chyle and semen and
is made up of feet, breast, arms, back, hesd, limbs, and organs.
It is the cause giving rise to ignorance and the delnsion “1”
and “my.” The subtle elements are akasa, sir, fire, water aud
earth (the higher principles of these elementsare to be under-
stood here. )

76. By mixtare with one another they become the gross
elements end canses of the gross body. Their fonetions are
the production of the five senses and these are intended for the
experience of their possessor.

77. 'Those deluded ones who are bound to worldly objects
by the bonds of strong desire, difficult to be broken, are forcibly
carried along by the messenger, their own karma, to heaven
( swarga ), earth and hell (naraka).

78. Severally bound by the qualities of the five (sensea)
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 effeet on tha deer.
‘We ara told that ancient Indian hunters used to teks advantageof thu fact
snd attract deer by playing soft muaic on the flute and thus lure animals to
their death. The elephant 13 conatantly surprised and killed by huntera while
in n stata of stupelaction caused by the pleasure the animel derived from
rubbing fla forhead agaimst tho pine tree. Banskmi writers frequently
menkion this eiroumstance, The moth und bee are respeclively atiracted by
gight, taste axd gmell,
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79. In point of viralence sensnous objects are more fatal
than the poison of the black snake (Naja Trapidianus); poison
only kills one who imbibes it, but sensuous objects can kill
(spiritually) even by their mere outward appearance (litersuly:
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; mnot another,
even though versed in the six systems of philosophy.

81. Those only sentimentally desirous of liberation and
only appurently free from passion, seeking to cross the ocean of
conditioned existence, are seized by the shark of desire, being
canght 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 rog-
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 nnder the instruction of a gura or & good man who looks
after his spiritnal welfare, will obtain by his own intuition
the accomplishment of his object; know this to be the trath.

84, If the desire for liberation existsin thee, sensnous objects
must be left at & great distance as if they were poison, thom
must constantly and fervently seek contentment as if it were
ambrosia, also kindness, forgiveness, sincerity, tranquillity and
self-control,

85. 'Whoever attenda only fo the feeding of his own body,
doing no good to others and counstantly avoids his own duty and
not seeking liberation from the bondage cansed by ignorance,
kills himself.

* Thare i¢ here a play on the word prafipads, which moans both « the At
sbep " and « the frat day."
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86. He who lives only to nonrish bis own body, is like one
who crosses a river oo &n alligator thinking it to be a log
of wood.

-

87. For one degirous of liberation, desires pertzining to the
body &c. lead to the great death; he who is free from such
desires is alone fit to gein liberation.

88. Conquer the great death—desire for the ( sake of ) the
body, wile, son, and go on. Having conquered it the ascetics
{munis) enter the supreme abode of Vishnu (4. e. attain union
with the Logos who resides iz the bosom of Paradratm).

89, This gross body which we condemn is made np of
skin, flesh, blood, nerves, fat, marrew and bones, and is filled
with filth.

90, This gross bedy, produced out of the five gross elements
themselves prodnced by the quintmpling process, throngh
previons karma, is the vehicle of earthly enjoyments. In the
waking state of that body gross objects are perceived.

91. The ego embodied in thie throngh the external organs
enjoys gross objects such a8 the various forms of chaplets of
flowers, sandal-weod, woman and so forth.* ‘Therefore it is
conscious of the body in its waking state,

92. Know that this gross body, on which depend all the
external menifestations 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 ave childhood} and the
rest. To the body, subject to diseases, belong the innnmerable

* Typioal of all sensnous objects.

t This word is not to bo undersiood here as tha absolufe self, but merely
the embodied self. Purushe literally means the dweller in the city, that lein
the body., It 18 derived from ptirg which mesns the ity or body, and nska
deriwative of the varb vas to dwall,

{ Aoccording to the Hindus the body passes through six slages,—birth
exiytence, growth, change, decline and death,
¢
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regulations concerning caste and condition,* as do also konour,
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, Bpeech, hands, feet, &. are called organs of action
becanse throngh them acts are performed.

95, 96, The manas, buddhi, ahankriti and chitte, with
their fanctions, are called the internal instiuments, Manas is
(80 called ) by reason of (its ) postulating and doubting ;
Suddki by reason of ( its )} property of ( arriving at a ) fixed
judgment about objects ; ashankriti ariges from egotism, and
chitta, is so-called on acconnt of its property of concentrating
the mind on one’s own interest.

97. Vitality ( préne, the second principle), by the difference
of its functions and modifications becomes like gold, water §
and so on, pring, apdna, vydna, udina, saména.

98. The five ( facnlties } beginning with speech, the five
( organs )} beginoing with the ear, the five ( vital airs)
beginning with prdna the five ( elements ) beginning with
dhdsa, buddhi ( intellect } and the rest, avidyd, ( ingorance )
whence &dma ( desire ) and zarma ( action ) constitute & body
called sukghima ( subtle } body.

99, Listen This body produced from five subtle elements is
called sukshma as also linge ( characteristic ) sarire ;itis
the field of desires, it experiences the consequences of karma
( prior experience); it ( with the Karene Serira added ) being
ignorant, hae no beginning, and is the upadhi (vehicle) of atman,

* There ave four ocnditions of Lie : bramacharys, bouseless celibacy ;
grihasihya, family life as & houscholder ; vanaprastha, religious life In the
foress ; and bhatkshys, mendicanoy. Hindn legislmtors have prescrihed rules
spplicable to persons in each of thesa conditions.

t As gold is tmanetormed by modificatlons of form into bracelets, earrings
etc. ; snd waler, by changa of function, hesomes sbeam or ice or modifies it
form acoording to the vessel in which it is contained, so vitalliy receives
differeat forms In accordance with the diffeyent functions it mesumes,
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100, The characteristic condition of this body is the dreamy
state ; this state is distingnished from the waking state by the
pecaliar manner in which its senses work; in the dreamy state
mtnd itself revives the conditions created by the desires of the
waking state.

101, This body having attained the condition of the actor
manifests itself. In it shines the absolate self ( seventh prio-
ciple ) which has gs its vehicle intellect (higher fifth principle)
snd which is unaffected by any karme ag if an independent
witness.

102. Beeause it (seventh principle) is free from all union, it
is unaffected by the action of any upadhi. This linga sarire
performs all actions as the instrament of afma just as the
chisel and other tools (perform the actions ) of the carpeater ;
for thig reason the atme is free from all union.

103. The properties of blindness, weakness and adaptability
exist on acconut of the good or bad condition of the eye ; simi-
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,ount-breathing, yawning, sneezing and so
forth are the actions of prdnae and the rest, say the wise men ;
the property of vitality is manifested in hunger and thirst.

105. The internal organ is in commuaieation 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 eya by iteolf is inoapable of secing, otherwise it would not
ceaso to seo ni the death of the body.In roality the eye sees by reason of it
connection with the self through the egotism (shankara) by the concept or
object which may be described aa * I am the seer, ™ That this object ia
different from tha egotiom itsalf ia clear from the faot thai there exist other
objeots of » slmilar nature sérung together or connected by the egoktimn such
a8 4 1 pm the hearver, " ete.; hera {{ is plain that the abovementioned conocepta
are none of them the egotlsm itself, for the dissppsarance of the oonoept » I
am the gaer” does not involve the disappearance of the egolism which mani.
feats through other slmilar conospis ,
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106, This ego which is the subject of enjoyment and ex-
perience is8 to be koown ns ahankara®. It attaine three
conditions by association with the qualities,} satva and tpe
rest. ' :

107. By the agreeableness of objects it becomes happy and
by the contrary unbappy; happiness and nnhappiness 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 instraction and by inference.

110. Tbe supreme mays out of which all this nniverse is
born, which is Puramesa sakii (the power of the supreme
Lord) called avyakta ( nnmanifested ) and which is the begin-
ningless avidya {ignorance ) baving the three gunas (qualities ),
i8 to be inferred throngh its effects by (our ) intelligence.

111, This Maya is noumenal mor phenomenal nor is it
essentially both; it is neither differentiated nor is it nndifferen-
tiated nor is it ecssentially 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 asen that hitherto only sensational conseicusnees of obiects has
boen treated of. But in every act of sansational conssiousneas is involved the
conacionsnesa of the self that axperiences sensation, wher 1 become congel-
oua 38y for ingtance of n book there are bwo distinet branches into which that
consclousness reeolvea 1fgolf, I em conscious of the book and I am oconseious
of the fact that I am conssions of the book. This latter branch of eonscions-
ness or reflection, oonecioumess or sell-conscioueness in egotiom or ahankam,

t The qualities are saiva or pleasure and goodness, rajas paln and passional,
aotivity, tamas indifference or dullnees. In pesoclation with these qualities,
forming the thres clnases into which objects wre dlvided, the egotism atiains
iits throe conditions, The excess of saéra produces super-human conditions
exoesd of rajes human and excess of {amas sub-buman existence.

1 Which pracfical peychology or occultism glves,
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112. 1Its effects can be destroyed by the realization of the
non-dual Brahman, &3 the illusion of the serpent in the rope is
destroyed by the realization of the rope. The gnalities of it
aré called rajos, tamas and satva and these are known by
their effects,

113. The power of rajas, is extension (vikshepa) 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 attechment and other qualities productive of sorrow
are always produced by it.

114. Lust and anger, greed, arrogance, malice, aversion
personality, jealonsy and envy are the terrible properties of
rajas ; therefore by this quality is produced inclination to
action, for this reason rajas is the canse of bondage.

115. The power of iamas is called avrit ( enveloping ) by
the force of which one thing appears as another ; it is .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 ( Viksiepa ).

116. Even though intelligent, learned, skilful, extremely
keen-sighted in self examination and properly instructed in
various ways, one cannob exercise discrimination, if enveloped
by tamas; but, on account of ignorance one considers as real
that which arises ont of error, and depends upon the properties
of objects prodnced by error. Alas! for him! great is the
enveloping power of tamas and irrepressible!

117. Absence of right perception, contradictory thinking,
thinking of possibilities, making nonsubstantial things for snb-
stance, belong to rajas. One associated with rajas is perpe-
taally carried away by its expansive power.

118. Ignorance, laziness, dnllness, sieep, delnsion, folly and
others are the qualities of famas. One possessed by these
perceives nothing correctly bt remains as if asleep or like
& post.
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119. Pure safra, even thoogh mixed with these two, in the
same way a8 one kind of water mixes with another,* becomes
the means of salvation; [for] the reflection of the absolute
self (snpreme spirit), received by saira, sunlike mauifests ‘che
nniverse of objects.

120. The properties of mixed safoa are self-respect, self
regulation, self control, and the rest, reverence, regard, f:'lesire
for liberation, god-like attributes and abstinence from evil.

121, The properties of pure satva are purity, perception of
the aima within us, snpreme tranqnillity, a sense of content-
ment, cheerfulness, concentration of mind npon the eelf by
which a taste of eternal bliss is obtained.

122, The unmanifested (avyakiam) indicated by these
three qualities is the (cause of) karana sarira (causal body)
of the ego. The state of its manifestation s dreamless
slnmber, in which the faoctions of all organs and of the Buddki
are latent.

123, Dreamless slumber is {that state in which all conseci~
ousness is at rest, and intellect (duddhi) remaine in a latent
state ; it is known a8 & state in which there is no knowledge.

124, The body, organs, vitality, mind (manas), ego and the
rert, all differentiations, the objects of sense, enjoyment and
the rest, dkisec and other elements composing this endless
universe, including the evyaktam (unmanifested), are the not-
spirit.

125, Maya all the fonctions of Maya—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 (swarupa) of
the supreme spirit (Pazawarma), knowing which, man freed
- from bondage attains isolation { reality of being ).

* & o, undisiinguishably.
1 Buddhi, the first manifestation of Prakriti.
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127, An etermal somewhat, upon which the conviction
relating to the ego rests, exists as itself, being different from
the five sheaths and the witnasa of the three conditions.

128, Who daring waking, dreaming, and dreamless slumber
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 buddki and the others and who is not
vitalized by them—this ig the atma.

130. The atma 1is that by which this universe is pervaded,
which nothing pervades, which canses all things to shine, but
which all things cannot make to shine.

131. By reason of its proximity alone the body, the organs,
Munas and Buddki apply themselves to their proper objects as
if appeared [by some one else].

132. By it having the form of eternal consciousness all
objects from ghénkara to the body and pleasure and the rest
are perceived as a jar [is perceived by us.]

133. This Puruska, the essential atmat is primeval, per-
petual, nnconditioned, absolnte happiness, eternally having the
same form and being knowledge itself-—impelled by whom
gpeech (vack ) and the vital airs move.

134, Thiz nnmanifested spiritual consciousness begins to
manifest like the dawn in the pure heart, and shining like the
midday san in the cave of wisdoms” (the agnichakra sce
“Places of Pilgrimage™ Qctober Theosophist) illnminating
whole aniverse.

135. The knower of the modifications (operations)} of the
manas and akankriti, of the actions performed by the body
organs and vitelity present in thew, as the fire is present in
the iron, [heated by fire], does not act nor modify (in the same
sense 88 the above,) nor follow { their actions k.

L] Gngn‘m.
+ Baoa.l:.se it is manifested as itself In the manifested nhiverses
$ Via Vilality, the organs, etc,
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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 dissolntion of the jar.

137. The supreme spirit ( paramatma ), different from Pra-
Ariti and its modifications, having for its essential characteristic
pure congciousness shines equally in, manifests this infinity of
reality and onreality, manifests® aham (the root of gelf ) itself
in the conditions, waking and the rest, as the witness (or sub-
ject) of buddki.

138. O disciple, with mind under control, directly perceive
this, the atma in thyself as—* this I am ”"—through the tran-
quility of buddki cross the shoreless sea of changeful 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 *1” 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 individoal so conditioned, And it is from this {error) slone
that (he) nourishes, anoints and preserves this body mistaking

® The original word Is vilasati, plays. I ain compelled to sacrifice in the
translation, the suggestion in the originel as to the absencaof want and there-
fore of » motiva for action in the absoluta ego.,

t The original word 12 mait 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. Btarting from this initial modification duddhé
soorotes, larva.like, the world of obisols which it reflects upon the alma and
produces its bondage or iliuaive conditions. Afma is eternally pure and un-
sonditioned, by through 1ta erronecus identification with buddhi, secreting
tha illugion ol objests, it becomes bound that 13 to say the modifications of
buddhi becorte ascribabla to 1f,

t The worde avidya and agndni are usually rendered #ignoramce;" but
it is necessary to stabe that in this connection the word ignomance hes a
meaning alightly different from the nsnal one. I does not mean negation of
knowledge but I8 & pomtive concept as we said hefore. Perhaps error is a
betier rendering. The negafive particle & in these words does not imply the
negation of the term it qualifies but 1ts entcthesis, Yhus akarma=evil act,
akhyali=1ll-fame &o,
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the unreal for the real and gete enveloped in objects of sense
in the same way as & cocoon meker { fzrza ) gots enveloped in
its own secrelion.

140. O friend listen! The aotion of ego it one delnded by
temaes becomen strengthened in this (2s2¢). From such absence
of discrimination springs forth the notion® of rope in the snake.
From this a mass of great suffering befalls the entertainer of
euch notion, Therefore the acceptance of asat as the “I” in
bondage.t

141. The enveloping power of famas completely enshrouda
this atma, having infinite powers (Vibhasa), manifested by the
indivigible, eternal, non-daal power of knowledge, as Raku (the
shadow of thd moon) enshronds the san’s orh.

142. On the disappearance of the sapremely atainless
vadiance of one’s atma, the deluded individual imagines the
body which is not self to be self. Then the great power of
rajes called oikskepa (extension) gives great pain to this in-
dividual by the ropes of bondage [such as] lust, anger, etc,

143. Thig man of perverted intellect, being deprived of the
real knowledge of the atma though being devounred by the
shark of great delnsion, ia subject to conditioned existense on
account of this expansive energy (vikshepa). Hence he, con-
temptible in conduct, rises and falls in this ccean of condition-
ed existence, full of poison.

144, As clouds prodnced (i.c., rendered visible) by the rays
of the sun manifest themselves by hiding the san, so egotism

* The original word is dhishane. It signifies that sab-sonsolous ootavit
which goes on duting the vivid cognition of any particilar state of sonsclous.
Tlae and bécomss realised in the snooeeding atate. Thud the dhishans of wak-
ing consciousness becomsd real and objective in dream-life. See Bankura's
Commentary on the opening Btanss of Gavrapada’s karéka on the Mandukys
Upenighad,

t In other worda bondage ig the condition in which the notlon of I baa any
content which is objective, in the largest sense of tho word. But as thero are
graded of liberation this definition of bondageis tobe taken nes tho abecluta
lmit. -
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arising throngh connection with the atma (or ego) manifests
itself by hiding the real character of the atma (or ego).

145. As on the unpropitions day when thick clouds devonr
the sun, sharp cold blasta torment the clonds, so when the ego
is withont intermission enveloped by famas the man with de-
luded duddki is, by the intense expansive power [vikshepa,]
goaded on with many sufferings.

148, By these two powera is produced the bondage of the
individoal; deluded by these two he thinks the body to he
the atma.

147. Of the tree of conditioned life truly the seed is famas,
the sprout is the conviction that the body is the ego, attach-
ment is the leaf, karma truly is the sap, the body is the trunk,
the vital airs are the branches of which the tope are the organs,
the flowera the objects {of the organs], the fruit the variety of
sufferings from manifold %arma, and Jive*is the bird that
feeds.

148, The bondage of non-ego, rooted in ignorance, prodnces
the torrent of all birth, death, sickness, old-age and other evils
of this (the Jiva), which is in its own nature manifest withent
beginaing or end.

140, This bondage is incapable of being severed by weapons
of offence or defence, by wind, or by fire or by tens of millicna
of acts,t but only by the great sword of discriminative kpow-
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 dnties prescribed
for him; from such application comes the self-purification of
the Jira. In the purified buddii is the knowledge of the
gupreme ego and from that is the ext.mctlon of conditioned life
down to its roots,

* Individual ego,
1 Religious sacrifices, etoy
} Dhaluk is used In thig sense in several Upaniwshads alo,
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151. As the water in the tank ecovered by a collection of
moss does not show itself, so the dtma enveloped by the five
sheaths, prodnced by ita own power and begioning with the
aeMnamaya, does not manifest itself.

152. Upon the removal of the moss is seen the pare water
capable of allaying heat and thirat, and of immediately yiclding
great enjoyment to man.

153, When the five sheaths are removed the pure pratyay-
atma (the Logos), the eternal happiness, all-pervading, the
supreme light itself shines forth,

154. A wise man must acquire the diserimination of spirit
and not spirit ; as only by realising the self which is absolute
beiug, consciousness and bliss, he himself becomes bliss,

155, Whoever, having discriminated the pretyagetma that
is without attechment 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 78 emancipated® by recognition of the pra-
tyagaime and transfer of the human individuality to it.

156, 157, This food-produced body, which lives through
food and perishes without it, and is a mass of skin, epidermis,
flesh, blood, boue, and filth, is the anramaya sheath : it can-
not be regarded as the self which is eternal and pure.

158. This (itma) 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, n mere
vehicle of coneciousneas ?

159, The body is possessed of hands, feat, and the rest;not
g0 the true self which, though without limbs, by reason of its
being the vivifying principle and the indestrnctibility of its
varions powers, is the controller and not the controlled.

* i, ¢. By rocoguition of the praiyagdima (logos) aa the individuality in man.
t The original word bhava would perbaps e better explained aa the sfable
besiy of modifications,
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160. The trne self being the witness of the bod)f and ite
properties, its actions and its conditions, it is self evident that
none of theso can be & charecteristic mark of the atma.

161, Fall misery, covered with flesh, fall of filth, foll of
sin, how can it be the knower? The ego is different from this.

182. The deluded man considers the ego to be the mass of
gkin, flesh, fat, bones and filth, The man of diserimination
knows the essential form of self, which is the sapreme truth, to
be without these as characteristio marks.

168. * I am the body”—such is the opinion of a delnded
man ; of the learned the notion of I is in relation to the
body, a8 well as to the jiva (monad). Of the great son}
possessed of discrimination and direct perception, “I am Brah-
man, such is the conviction with regard to the eternal self.

164, O 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 sbandon the notion
that the ego consists of the body, organs and the rest, the pro-
duct of 1llusion, so long there ie no prospect of his salvation,
even though he be acquainted with the Vedas and their meta-
physical meaning.

166, As one's idea of 1 is never based on the shadow or
reflection of the body, or the body seen in dream or imagined
by the miad, thus also may it be with the living body.

167. Because the false conviction that £he egois merely the
body is the seed producing pain in the form of birth and the
yest, paing mnst be taken to abandon that idea; the attraction
towards material existence will then ¢ease fo exist.

168. Counditioned by. the five organs of sotion, this vitality
becomes the pranamaye shesth through whick the embodied
ego performs all the actions of the material body,
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169. The préramaya, being the modification of life-breath
and the comer and goer, in and ont, like air-currents, is also
not the dtma, becanse it cannot by itself diseriminate between
gqpd and evil, or the real gelf 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 (hetu) of the differ-
entiation between I and mine; it is the result of ignorance, it
fille the former sheath and it manifests its great power by dis-
tingnishing objects by names, eto.

171. The fire of the manomayas sheath, fed with objects as
if with streame of melted butter by the five senses like five
Haotris®, and blazing with the fule of manifold desires, burns
this body, made of five elements.

172, There i8 gvidyd besides the manas. Manas iteelfl is
the avidyd, the instrument for the prodnetion of the bondage
of conditioned existence, When that (avidya) 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-
ters & world of enjoyment by the power of the manas. Soitis
in waking life, without any difforence, all this is the manifesta-
tion of the manas.}

174. All know that when the manas is merged in the state
of dreamless slamber nothing remeins. Hence the content of

* Priosts offering obiations to the fire,

+ Manas being the organ of doubt or the prodaction of multiplieity of con~
capta in yelatlon to one and the same objective reality, is here taken to be
the same as avidyd. The buddhi determines these manas born concepla as
renl and through the ahankara speoishizes them by sk mesocistion with the
4ruo ego, Thus 18 the world of illumons produced. It will now be scem thas
if the manas attains tranguillity, the world of illuslons in destroyed. For then
the buddhi having no hypotheticnl concopts with regard to tha one cbjective
reality to deal with, reflacts that reality and the shankara is desiroyed by the
destruction of ita limitations and becomes merged in the nbecluie self.

1 Ses Mr, Keightley’s Synopeis of Du Prel's « Philosophie der Mysilk'—
Theosophist, Vol. VI—for the psychology of droams,
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our consci ousness are created by the menas and have no real
existence.

175. (loud collects by the wind® and ia again dispersed by
the wind ; bondage is created Ly the manas, and emancipation
ia also produced by it.

176. Having produced attachment to the body and all
other objects, it thus binds the individnal as an animal is
bound by a rope, afterwards having produced aversion to these
o8 if to posion, that manas itself frees him from bondage.

177. Therefore the manas is the cunse of the bondage of this
individual and also of its liberation. The manas when stained
by pession is the cause of bendage, and of liberation when pure
devoid of passion and ignorance,

178. When discrimination and dispassion predominate, the
manas 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 strengthened,

179, In the forest land of objects wanders the great tiger
named manas, pure men desirous of liberation, do not go there.

180. The manas, throngh the gross body and the subile
body of the enjoyer, creates objects of desire and perpetually
produces differences of body, cage, condition, and race all results
of the action of the qualities,

181, The manas having clouded over the absolnte conscious-
ness which is withont attachment, it acquires notions of “1”
and “mine.” and throngh attachment to the body, organs, and
life, wanders ceaselessly in the enjoyment of the froit of his
actions.

182. By ascribing the qualities of the atmd to that which
is not atmd is created (the series of incarnations),  This as-

* The word translated wind includey the atmoaphese, ftogether with iis
moisture and currents,
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cription is produced by the manas, which is the primary canse
of birth, snffering eto. in a man devoid of diserimination and
tainted by rajas and lamas.

.183. Therefore learned men who have seen the truth call
the manas avidya, by which the nniverse is mado to wander as
the clonds are by the wind.

184. For this reason pains should be taken to parify the
manas by one desirons of liberation, It being purified,liberation
is nt hand,

185, Through the sole desire of liberation having rooted out
attachment to objects and renounced personal interest in action;
with revercntial purity, he who is devoted to study (sravana )
and the rest, shakes off mental passion.

186, Even the manomaya (sheath)is not the snpreme ego
on account of its having beginning and end, its modificable
nature, 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 vignanamaya sheath whose
characteristic ia action and which 18 the ¢anse of the revolution
of births and deaths.

188. The modification of prekriti {to-gether with) the power
accompanying ehite pratibimbe (jiva or monad) is called vig-
nanamaye the atma, and is possessed of the facalties 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. It is the gnide of all actions, and governed by previ-
ous desires, produces actions, righteouns and unrighteons and
their consequences.

* For explanations of gnanasakii {faculty ofcognition) and kriyesekis (faculiy
of action) see-F1ve years of Theosophy, pp. 110—1.
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190. It gathers experience by waudering through varions
grades of incarnation® and comes below and goes ahovet It is
to this vigndnamayae that belongs the pleasure and pain, per.
taining to waking, dreaming and the other conditions.

191. Preeminently illomined by the light (of the Logos)
on account of ite close proximity to the Pardima (the Logos )
the vigndnamaya sheath which produces the difference between
*I" and “mine” and sll actions pertaining to different stages
oflife and condition becomes its upadhi ( objective basis )
when Jiva passes from one existence to another through
ignorance,

192. This clothed in the vigndnamaya sheath shines in the
vital breaths (snbtle currents of the sukshmasarira) and in
the heart.} This atms acting on Kuthastha ( mulaprakriti )
and manifesting in this upadii appears to be the actor and
enjoyer.

193, Being limited by (fuddlkiy (intellect) the atma though
pervading all appears different (from other objects) throngh
the illusive natare (the ego), just as the water-jar and the rest
(appear different) from the earth.

194. Pardtmd by reason of connection with an objectiva
basis, appears to partake of the attribates (of this upad#i) just
as the formless fire seems fo partake of the form of the iron (in
which it inheres). The atme is, by its very nature, cssentially
unchangeable. The pupil said.

195. Whether through ignorauce or any other cause, the
atma invariably oppears as Jive (higher portion of fifth prin-
ciple); this ¥padki, having no begivning, its ead cannot be
imagined.

" Buch an animal, human, sto,
1 Objective and subjective vonditions,
+ Tho seat of abstract thought,
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196, Hence the connection of the afme with jive 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-
rajion? The blessed teacher said :—

197. O wige man : yon have asked rightly. Now, listen
carefully. The illusive fancies arising from error are not con-
elnsive.

. 108, Without error traly the atme, the independent and
non-acting, and formless cannnot be connneted with objects,
Jjust a8 blue colonr is attributed to the sky (on account of our
limited vision.)

199, The seer of the self (pratycgaima), being withont
action, without attributes, is knowledge and bliss. Throngh the
error (cansed by) duddii it appears conditioned (connected
with jive) but this i3 not 0. When this error is dispelled, it
no longer exists, hence it is nnreal by nature.

200. As long as there is thia error, so long this (connection
with jize) created by false kuowledge, exist ; just as the illn-
gion, 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 prodnction of knowledge, ignorance
althongh without beginning, is entirely destroyed as is every-
thing of dream life upon awakening. Even thengh without
beginning this is not eternal, being clearly analogons to
pragabhava”

203, 204, The connection of the atma with jire, created
through its basis, duddhi, thongh having no beginning, is thus
seen to have an end. Hence this connection does not exiat,

* Aptecedent non-existence, Of, Nyaya philosophy for explanstion of thia
teym ¢, g, the state of & pot lefore manufaecture im one of sntecedent
nonexictenca,

g
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and the atmy is entirely different from the jiva in natare and
sttributes. The connection between atme and buddii (mind)
is established throngh false knowledge.

205. 'This connection can only be terminated by trne knog-
ledge-—~it cabnot be otherwise, The knowledge that Brakm
(the first canse) and alma are one and the same is true know-
ledge aund according to the Vedas.

206. This knowledge can only be acqnired by the perfect
diserimination of ego and non-ego ; after that diserimnation
18 £0 be practised 11 relation to prafyegatme (the Logos) and
sadetme (the ego).

207, 208, As the most muddy water appears pure water on
the removal of the mud, even so the pratyagatma shines
clearly when saddtme (the ego) is removed from unreality
asat.* Therefore the Logos should be separated from serdtme
and all that pertains to the false self.

209, Hence the Paraima (the Logos) is not that which is
called the #ignanamaye. By reason of its changeable, de-
tached character and materiality, as well as on acconnt of its
objectivity and Hallity to error, it (Vigranamaya shenih)
cannot be regarded as eternal.

210, Anandamaya sheath is the reflection of the absolnte
bliss, yet not free from ignorance. Its attributes are pleasure
and the like, through it the higher affections arc reslised (e. ¢.
in swarga). This sheath, whose existence depends upon virtn-
ons action, becomes manifest as Anandamaya withont effort,
(that is, as the necessary resnlt of o good life) ina virtoons
man enjoying the froits of his own merit.

211. The principal manifestation of the Arandamaye sheath
is in dreamless slomber. In the waking and dreaming states
it becomes partially manifested at the sight of pleasant objects.

212. Nor is this Anandamaya Paratma (the Logos) the
supreme spirit, becanse it is subject fo conditions. It is a
modification of Prekriti, an effect, and the sum of all the
congequences of good zots.

* Thia Tefera to the upadhis,




( 181 )

213. By inference and according to the Vedas the atma is
what remains after the subtraction of the five sheaths, It is
the witness, it is absolate knowledge.

214, This atma is self-illamined and different from the five
sheath; it is the witness of the three states (waking, dream-
ing and dresmless sleep) ; it is stainless and anchanging, it is
eteraal blisa and thus it must 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 vuiversal 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
discrimination, afma 18 that which is void of all changeful
things, such as egotism, etc.

21%7. That by which everything is known, that which is not

known by anything—through the subtlc intellect, realize that
kunower to be the atma.

218. Whoever knows apything is the witness thereof.
With regard to an object not perceived by any one, the
characteristic of being—the witness——can berightly postnlated
of none. .

219, The fact that oneself is the witness is perceived by
oneself. Therefore Pratyagatma (the Togos) is itself the
witness and not another.

220. The manifestation of this Prafyegatme is ideutical
in the states of waking, dreaming and dreamless slumber : it
js the one inward manifestation of self-conscionsuess in all
cgos ; and is the witness of all forms and changes, such as
egotism, intellect, etc., and manifests itself as chidatma (real
self) and eternal blies. This realize as Praityagaima in your
own leart,

221. The fool, having seen the image of the smn in the
water of the jar, thinks it is the san. S¢ an ignorant man
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seeing the reflection of the logos in any of the wpaddis
(vehicler), takes it to be the real self.

222. As the wise man locks at the sun iteelf and not the
jor, the water, or the reflection ; 6o also the wise man looks to-
wards the self-illnmined Prafyagatma which shines in the
three apadhis but does not partake of the functions.

223, 224. 'Thos it ia that the individual, abandoning the
body, the iutellect and the reflection of yive (ego) becomes
sinless, passionless and deathless by knowing the all-illuminat-
ing atma, which is seer, which is itself the eternal kmow-
ledge, different from reality as well as nnreality, eternsl, all
pervading, sapremely subtle, devoid of within and withont the
only one, in the ceutre of wisdom.

225, The wise man ( who becomes Pratyagatma by know-
ing it), iz free from grief and filled with bliss, He fears
nothing from anywhere, Withont knowledge of the true self
there is no other path open to those desirous of liberation
for removing the bondage of conditioned life,

226, The renlization of the oneness of Brakm 18 the conse
of liberation from conditioned existence ; thongh which the
only Brahm, which is bliss, is obtained by the wise.

227. The wise man, becoming Brahm, does not retnrn fo
eonditioned existence ; henee the unity of the self with Braim
must be thoroughly realized.

228, Brakm which is trath, knowledge and efernity, the
snpreme, pure, self-existing, uniform enternal bliss, always

pre-cminent,

229, By the absence of all existence besides itself thix
Brokm is truth, is supreme, the only one ; when the snpreme
troth is fully realized nothing remains bat this.

230. By reason of ignorance this nniverse appears multi-
form, but in reality all this is Brafm, (wich remeins ) when all
defective mental states have been rejected,
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231. The water-pot which isthe effect* of clay is yet not
different from the clay, its essential natnre always remaining
clay. The form of the water-pot has no independent existenee
but is only a name generated by illusion.t

232. By mnoone 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 prodacts of Brakm,which is reality, are them.
telves aleo real; and there is nothing different from it. Wheo-
ever says that there is (anything different,) is not free from
illngion but is like & man talking in his sleep,

284. Brakmis this universe-—such is the saying of the
excellent sruti of the Atharva Vedn. Therefore all this
universe is but Brakm, what is predicated of it as separate from
Brakm has no existence.

235. If this universe ie & reality, then the «ime is finite,
the Vedas have no anthority and want of veracity is attributed
to Ishwara( the loFos ) These three things cannot be ac-
cepted by great souls.

236. The Lord, the knower ofall objectsin their reality,
has declared, “1 am not supported by these phenomenal
manifestations, nor are they within me.”

987, If this mniverse is a reality, it should be perceived in
dreamless slamber. Since, however, nothiug is perceived (in
that condition) it is as unreal as dreams.

238. Therefore there is no real existence of the universe
distinet from the Paretma; its distinct perception is an nnreal
as that of the serpent in the rope. What reality can there be
in that which is merely manifest throngh ignorance?

239. Whatever is perceived through error by an ignorsat
person is nothing bat Brakm —the silver is truly bat the

* Efisot=product. o
§ An empty abstraction with o subatance to correspond to it.
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mother-of-pearl.* In thie way Brahm is ever and again invest-
ed with forms, bat they are nothing but mere names agcribed
to Brakm.

.

240. Therefore the supreme Bra/km is the one reality, with-
out & second, it is pure wisdom, the stainless one abselute
peace without beginning and without end, void of action and
the essence of ceaseless bliss.

241. When 2l the differences created by maya (illusion)
have been rejected, (there remains) a self-illamined something
which is eternal, fixed, withont stain, immessarable, withont
form, unmanifested, without name, indestractible.

242. The wise know that ag the snpreme trath which is
absolute consciousness, in which are united the knower, the
known and the knowledge, infinite and unchangeable.

243. Alammahas (the true self or the Logos clothed in its
own light) is ( a manifestation of ) all-pervading Parabrahm
which can be neithet taken hold of nor abandoned, incon-
ceivable by the mind and inexpressible by speech immeasnr-
able, without beginning, withont end.

244. Brakm and aime which are respectively designated
by the terms ‘that’ and ‘thoun,’ are fully 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 muatually exclusive attributes
(that is, when the light of the Logos is manifested in upadhis
a8 the jiza or ego) any more than that of the fire-fly and the
sun, of the king and the slave, of the well and the ocean, of
the atom and the mountain (Merx).

* In reforence to the well-known analogy of the erroneous peroeption of the
mother-of-pearl ne nilver.

1 Thia great aphoriam of the Upanichads 1s formed of three words fa¢ (that,
Parabrahm) twam {thou, five or ego) aa (art the) Logos or Ishwara,
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248, The distinction iz created by conditions (wpadhis),
which in themselves are unreal. Listen this Mays (Mula-
prakriti) of the logos ( Jshwara) is the cause of Makat (the first
d¥ferentiation of Mulaprakrits) and the five sheaths are the
effect of jiza (ego).

247. When these two upadkis—those of the Para (the
Logos) and the jiva—are completely rejected, there is mneither
Para nor jiva. The king has his kingdom, the warrior his
arms ; on the removal of these there is neither king nor
warTior.

248. Hence the sruti (Vedas) says that the quality created
(by illueion ) in Brakm is eliminated throngh knowledge, then
atma and jiva disappear.

249. Throngh 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 like (things
seen in) dream ; the identity of afma with Brahm is realized.

250. Therefore, having ascertained these attribntes, their
identity is established just as that of & fignre of speech which
loges its original meaning and takes an additional sense.
But in order to vealize 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 pare-
brakm, (Harmony must be songht in the analogy of con-
trarieg).

251, *That Devadatta is myself,’—here the identity is in-
dicated by the rejection of the contrary attributes of the terms.
Similarly in the saying, * that thoa art,’ rejecting the contrary
atribotes in both terms, identity is established.

252. The wise know the perfect identity of the atme with
pargbrakm, In hundreds of great aphorisms is declared the
identity of Brahm and the aima,

253, 264, Renonnce the false conception you have formed
and onderstand through thy purified intellect that thom
{atma) art that snbtle, self-existent. Braim which is perfect
knowledze 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 (Para.bra.hm
is to be regarded ag g4, and every thing is sa?, and there i 8
noting existing apart from it ; therefore thom art ¢ that'—
absolute peace, without stain, great,— Brakm without a second.

256, Juostas in dreams the place, time, objects and intellec-
tion are all unreal, so all this world, ereated by ignorance is
nareal, and so0 are also this body, senses, vital airs, egoism,
ete. Therefore understand thou art *that’—absolnte peace,
withon{ stain, great,—Bra/m without a second.

257. Realize that thom art ‘that ’—Brakm which is far
beyond caste, wordly wisdom, family and clan, devoid of name,
form, qualities and defacts, beyond time, space and object of
consciousness.

258. Realize that thon art ‘tbat’~—Braim which is
snpreme, beyond the range of all speech, bnt which may
be known through the eye of pure wisdom. It is pure
absolnte conecionsness, the eternal substance,

259. Realize that thon art ‘that’-—Braim which is
untouched by the six human infirmities ; it is realised in
the heart of Yogis, t it cannot be perceived by the senses, it is
imperceptible by intellect or mind.

260. Realize that thoun art * that’—PBralm on which rests
the world, created throngh ignorunce, it (Brakm) is self-sus-
tained, is different from ( relative) trath, and from untrath,
indivisible, beyond mental representation.

261. Realize that thou ert ‘that’— Brakm which is devoid
of birth, growth, change, loss, of substance, disease and death,
indestructible, the cause of the evolution of the universe, its
preservation and destruction,

262. Realize that thou art ‘that’—Brakm which is the ces-
sation of all differentiation, which never changes its natare and
is aa nnmoved as a wavelesa ocean, eternally nnconditioned and
andivided,

* Hunger, thirst, greed, delusion, decay and death,
1 i ¢, In Samadhi,
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263, Realize that thon art ¢ that’—Brakm which is the one
only reality, the cause of Multiplicity, the canse that elimi-
nates other canses, different from the law of canse and effect.

»

264. Realize thet thou art ‘that’— Brahm which is without
modification, very great, indestructible, the supreme, different
from all destructible elements and the indestractible logos,
eternal, indestractible bliss, and free from stain.

266, Realize that thon art ¢that’—Brohm, that reality
which manifests a3 many throngh the illusions of name, form,
qualities, change, but is yet ever unchanged like gold (in the
varions forms of golden ornaments.)

266. Realize that thon art ¢that’—Braklm which alone
ghines, which i3, which is the one essence and beyond the logos,
all-pervading, uniform, trath, conscionsncss, bliss, haviog no
end, indestractible.

267. By koown logical inferences and by intuoition realize
thyself as Braim, just as the meaning of a sentence iz under-
stood ; the certninty of this truth will be established without
doubt just as ( the certainty of ) the water in the palm of the
hand.

268, Having realized the supremely pure trath, which
ig perfect knowledge, remaining ever constant in the atma
as & king in battle depends on his army, merge this objective
universe in Bralkm.

269, Brakm, the truth, the snpreme, the only one, a.ud
different from both (relatwe) trath and untrath, is in the
centre® of wisdom ; whoever dwells in that centre has no
rebirth,

270. Even if the substance (or truth is intellectnally
gresped, the desire which has no beginning ( expressed in the
worda) “ 1 am the actor and also the enjoyer” is strong 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 the eye-brows.
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Logos. The sages on earth call the getting rid of that desire
( literally thinning away, desire being compared toa rope)
smancipation,

271 The erroneous conception that attribates one thilig
to another, snch as that atms is the agoism, body, senses, etc.
mast be rejected by the wise through devotion to atma,*

L
272. Knowing that aime aes the witness of mind and its
operation, and having realized through pure condact, that atmn
i the self ; abandon the perception of non-spirit as spirit,

273. Having given np following the way of the world, the
body, or the scriptures, remove the erroneous conception that
atma is non-atma.

274. Owing to a person’s desire for the thinge of the
world, the scriptures and the body, true knowledge cannct 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 atéains lberation,

276, As by mixtare with water and by friction, sandal-
wood emits an excellent odonr removing all bad smells ; so
divine aspiration becomes manifest when exteral desire is
weshed away.

277. Aspiration towards the supreme atma is covered by
the dnst of fatal desires Inrking within, bnt becomes pare and
emits & fine odonr by the friction of wisdom just as the sandal-
wood ( emits odour,)

278. The aspiration towards atma is stified by the net of
onspiritnal 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 renounces nll desires for external things ; when all
desires are completely exhausted, the realization of atms is
nnobstructed.

Cp. Light on tho path,
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280. By constant rest in the atma the (individualized )
mind of the Yogis disappears and desires are exhansted ; there-
fore remove the erroneons conception that not-spirit i spirit.

*281, The quality of tdmas is eliminated by the other two
qualities,—rajas and satwae,—rajas by satwe and satws by
purified gatewa ; iherefore, having recourse to aatwa, remove
the erroneous conception that not-spirit is spirit.

282, Having ascertained that the body cherishes past
#arma, become firm and calm and with great efforts remove
the erroneons conception that not-spirit is spirit.

283. By realizing “ I am not jiza but Parabrakm,” 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 and from experience, the all-pervading nature of
atma ; remove the erroneous conception that not-spirit is spirit
which is prodnced throngh fallacions reasoning.

285, For the mun (ascetic ) there is no activity concerning
giving or taking, therefore by devotion to the one, diligently
remove the erroneous conception that not-spirit is spirit.

286. In order to strengthen the conviction of self-identity
with Bralm, remove the erroneous conception that not-gpirit is-
spirit through the knowledge of the identity of self and Braim
which arises from such sentences as “thon art that.’

287. Bo long as the notion ‘I am this body’ is not com-
pletely abandoned, control yoarself with great concentration,
and with great effort remove the erroneons conception that not
spirit is spirit,

288, O wise man! so long as the notion remains that there-
is jive and the world, even but as a dream ; withont interrup-
tion remove the conception that not-gpirit is spirit.

289. Wiuhoutallowing any interval of forgetfalness throngh
sleep, newn of worldly affairs, or the objects of sense, meditate-
on the self in the self.
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200, Having quitted this body which is composed of flesh
and impurities and prodnced from the impurities of father and
mother, ag ( one quita ) an outeaste ; become Brakm and attain
the end. '

291. Having merged the ego in the logos even as the
space occupied by the waterjar is merged in free aspace ;
‘remain for ever silent in that state, O sacetic.

202. Having become the self-illamined Paramatma (the
Logos) on which every thing resta throngh sadatma ( ego) the
macrocosm is to be abandoned as well as the microcosm, like
a pot contaiving foul matter.

293, Having transferred the concept of individeality or
ego as inhering in the body, to chedatma (real self) which
is truth and bliss and baving abandoned the lingasariram
(astral body) become for ever one { with the Logos ).

204, Realizing as the “I” {the Logos) am ( & manifesta-
tion of} Brakm in which this universe is reflected as a oity in
the mirror, thon shalt attain the final object.

295. Having attained that primeval consciousness, absolute
bliss, of which the natnre is trnth, which is withont form and
action, abandon this illasive body that has been assumed by
the atme just as an actor (abandons the dress puf on.)

296. The objective universe i false from (the stand-point
of ) the logos, and this {objective universe ) is not ““I" ( Logos )
beeanse only transitory. How then can the concept I know
all” be established with regard to transitory objects (such a.s)
-egoism and the rest ?

297, Ahkam Padarthe (thelogos ) is the witness of the ego-
ism and the rest as its being is always perceived—even in
dreamless sleep; and the scriptnre itself calls (it) unborn and
eternal ; therefore the Pratyagatme is different from ( relative)
trath and untruth.

208. The eternal unchangeable logos alone can be the
Jnower of all differentiations of those which are differentiated.
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The character of these (differentiable and differentiation)
is unreal because repeatedly and clearly perceived in the depires
of mind (waking state) in dream and in dreamless sleep.

*299. Therefore abandon the notion of “I” in connection
with a mass of flash as also this notion itself whichis 8 produmct
of Buddhi. But having known the afma which is perfect
knowledge, which affected by neither past, present nor futnre
attain peace.

300. Abandon the notion of “I” in family, ¢lan, nams, form
and state of life, which all depend on this physical body and
also having abandoned the properties of the linga sarira such
s the feeling of being the actor and the rest—become the
essential from which is absclnte bliss.

301. There are other obstacles which are perceived to be
the canse of & man’s embodied existence. Of these the first is
the modifieation called akankdira (egoism).

302. 8o long as one is connected with the vile alankdre
(egoism), there is not the least indication of mukti (final
emancipation) which is a strange (thing to him).

308, He who becomes free from the shark of akankara
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 Bradm with Atma on the cowmplete
destruction (of ignorance),

805, The ocean of snpreme bliss is gnarded by the wvery
powerful and terrible snake alankdra, which envelopes the
gelf with its three heads, the gunas. The wise man is able to
enjoy the ocean of bligs after cutting off, these three heads
and destroying this serpent with the great sword of spiritual
knowledge.

806, 8o 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
long as there is egoism.
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307, DBy the complete cessation of egoism the (conse-
quent) extinction of all its deceitful manifestations, this es-

sential troth—* This I am’—is reulized throngh discrimination
of the real self, '

308, Abandon at once the notion. of 7 in the alanidre
which is the canse of change, which experiences the conse-
quences of Karma, and whicl is the destroyer of rest in one’s
own real self. To this erroneous conception that attribates
one thing to another (e g., that ahankira is the real self) is
doe 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 changefnl cxistence
of yon (the reflection of) the cheidatma (Logos) who is an-
changeable bliss itself, and whose only form is reality, of stain-

less glory, than this erroneons conception (that elenkara is
the real self.)

310. Therefore having, with the great sword of real know-
edge, cut down this akenkdra, 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 seif.

311. Therefore having pat an end to the functions of the
ahgnkare and the rest, and being free from altachment by the
attainment of the supreme object, be happy in the enjoyment
of spiritnal bliss, and remain silent in Brahm by reaching the
all-pervading logos and losing all sense of separateness.

312. The great ahkankdra, even though (apparently) cut
down to the roots, will, if excited only for a moment by the
wind come to life again and canse a hnodred distractions, jnst
a8 dnring the rains clouds (are scattered about) by the storm.

313, Having subjugated the enemy skankdra, no respite
is to be given to it by reflection abont objects; such respite is
the canse 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 throngh the notion of
the body being the ego, be the canser of the desire, who is
(thuos) different 7 Therefore snbmission to the pursnit of
ohjects is the cause of bondage, through attachment to
differentiations.

815. It is observed that the growth of motive is the growth
of the seed (of changing existence), the destrnction of the

former is the destraction of the latter : therefore the former is
to be annihilated.

316. By the strength of vizand,* kirya (action) is accnmu-
lated, and by the accamnulationof kirya, vdsand increase, (thus)
in every way the changefnl life of the ego continues.

317, An ascetic must burn ont these two, (sdsend and ke rya
in order to sever the bond of changing existence. The growth
of vésand is due to these two, thought and external action.

318. Vdseand, nourished by these two, produces the chang-
ing hfe of the ego. Means for the destraction of this triad
always, under all circumstances (should be songht.)

319. By everywhere, in every way, looking upon every-
thing as Brakm, and by strengthening the perception of the
(one) reality this triad will disappear.

320, By the extinction of action,} comes the extinction of
anxious thought, from this {Iatter) the extinction of vdsan«
The final extinetion of vdsand is liberation—that is also called
Jivan muktd,

821, Aspiration towards the real being folly menifested,
visand as directed to akankira and the rest disappears, as
darknesg does in the light of the snpremely brilliant san,

322, As on the rising of the snn darkness and the effects
of darkness-——that net of evils—are not seen, so on the reali-
zation of absolnte bliss, there is neither bondage nor any trace
«of pain.

*  Vdeand : wn impression remsaping unconsciously in the mind from past
good or evil Karma.
§ Abeolute detachment of'the seli irom sction. RBea Bhagavad Gita. cb, iih.
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323, Transcending all perceptible objects, realizing the only
trath which is full of bliss, controlling the external and inter~
nsl (organs), so you shonld pass the time while the boudage 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 delasion alankdra, from aekankire bondage, and from
bondage pain.

326. Forgetfulness (of his true 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
lover.

827. As moss {covering & sheet of water) does not remain
(when pushed back) (fixed) even for & moment, so illusion
(maya) veils even the learned who turn back (forgetting the
real self.

828. If the thinking ego losea 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
heir qualities (and thns becomes attracted by them), from this
determination arises desire, and from desire hnman action.}

330. TFrom that comes separation from the real self; one
thus separated retrogrades. There is never seen the reascent
bat the destrnction of the fallen one.

33]1. Therefore for one possessed of discrimination, know-
ing Drahm in samadhi, there is no death other than from
negligence, He who is absorbed in (thereal) self, achieves
the fnllest snccess ; hence be heedful and self-controlled.

* Sanat Bujata sayd in the Sanaf Sujaliyem MabibhiratsUdyog T :—

1 vorily call heodlemeness doath, and likewise I call freedom from heedless-
ness immortality,! Telang's frans.

1 Ct, Bhagavad Gita, i1, 63, 68,
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© 332, " Therefore abandon thonghts (about sense-objects), the
canse of all evile. He who while living realizes unity (with the
supreme), does so also when devoid of the body, For him who

+ id conscions of even the slightest differentiation there is fear—
50 gays the Yajur Veda.*

833. When at any time the learned man perceives ever an
atom of differentiation in the infinite Brahm, then what is
pereeived as difference throngh negligence is to him s {canse
of ) fear.

334. He who regards what is perceived ag the ego, in apite
of hundreds of injanctions to the contrary in Srufr ( Vedas ),
Smriti (law books), and Nyaya (logic), fulls into a muoltitnde
of sorrows on sorrows ; ( such a man ) the doer of what is for-
bidden, ia like a malimluck {a demon).

335. The liberated man devoted to the pursnit of troth,
always attaine the glory of (the real) self, while he who is
devoted to the pursait of the falsehood periakee; thia is seen
even in the case of a thief and an honest man.

336. The ascetic abandoning the pursuil of nnreality, the
canse of bondage, rests in the spiritoal perception, “ T 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
vdsand more and more ; therefore realizing the true character
bf such objects through diseriminative knowledge, and aban-
doning them, be constantly engaged in the pursnit of the
real self.

838, The (pnrsnit of } external objects being checked, tran~
quillity of the mind (mdénas) is produced ; from the tranquil.
lity of mdnas ariges the vision of Paramdtma (the Logos);
from the clear perception of Paramétma (results) the destroe-
tion of the nondage of conditioned existence. Restraint of the
external is the way to liberation.

* Kaltka Upanwshad, s
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839, What learned man, capable of discrimination hetween
the real and the unreal, nnderstanding the supreme object
according to the conclusiona of the Sroti, and aspiring for
liberation, would, like a child, rest in the unreal, the canse of -
his own fall ?

340. There is no mokska for him who is attached to body
ahd the rest; in the liberated there is ro 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 spiritusl intelligence)
perceived the Logos within and without, in moveable and
immoveable (thiogs), realizing it as the basis of the ego
and abandoning all wpddi:s, remains as the all-pervading
indestructible Logos.

342. 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 troth, ceaselessly devoted to the Logos, aspiring for eter
nal blise, and who have renonneced all objects of dharma (cus-
tomary cbservances) and barma (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 ?

344, TFor the attainment (of the state of) the Logos Ly the
Bhikshu,* engaged in the study of philesophy, samddhi is
enjoined by the Srnti-text—'Posscssed of control over exter-
nal organs and mind,” and so forth.}

345. Even the wise nre not able at once to cause the de-
stroction of egoism which has become strong by growth.

* Ome in fonrth stage or dsrama of life, n mendicant,
t From the Brihadaranyaks Upanishad (Seo supra, xl, 20 e seq.}
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Except in those who are fixed in Nirvikalpa samédhi, vasand
(creates) many births.

o346, Vikshepa sakii, binding a mau to the delnsive idea of
self throngh the power of Avarana sakti,* carries him (into
embodied existence) by its gualities,

347. Until the Averana sakti censes completely, the con-
quest of the Vikshepa sakts is impossible. From its inherent
natare the former is destroyed in the self when subject and
object are distingnished, as (one distingnishes) railk and water.

348. 'When there is a complete cessation of the (activity
of ) the Vikskepa 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
asander the boud of delusion produced by Miya, for one eman-
cipated from that there is no more changefnl existenee.

849. The fire of the knowledge of the oneness (of Brahm)
withount limitation, burns down completely the forest of avidyd;
where then is the seed of changefnl existence of him who has
completely attained the state of onencss ?

850, By the thorough realization of the (one) substance
Avarana sahti ceases. The destruction of fulse knowledge is
the cessation of the pain (arising from) the Vikshepa sakti,

351, Dy the perception of the trne eharacter of the rope
these three are seen.f Therefore by the wige the essential aub-
gtance is to be known for the sake of liberation from bondage.

352. Baddhi in coujunction with consciousness,—similar to
the nnion of iron and fire—mamfests itself as the faenlties of
sensafion, The effect of this (manpifestation) are the three
(mentioned above); wherefore what is perceived in error, in
dream and in desire, is false.

*  Avarans sokli is the power that makes one thing appear as another,
Vide Sloks 115,

1 The power that envalopes the rope as the serpent, the mental perturba.
tion csused thereby, and the erromecus knowlsdge that the rope 18 the
serpent, are all three of them, seen to disappear when it is perceived that tha
rope 18 the rope and not the serpent.
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358. Therefore all these objects beginning with akankara,
and ending in the body, are the modifications of Prakritie
These are unreal, because every moment they appear different
whereas the atma is at no time otherwise.

354. Paramatma is the eternal, nomixed bliss, the eternal,
non-dusl, indestructible consciousness, ever the same form, the
witness of uddhi and the rest, different from both ego and
non-ego, its troe significance is indicated by the meaning of
the word * I (aham), the real self,

355, The wise man, having thas discriminated betweer ego
non-ego, having ascertained the one reality by innate (spiri-
tnal) perception, having realized his own atma as indestroctible
knowledge, rests in the renl gelf, being free from the two
(ego and non-ego).

856. When by avikalpa samadhi the non-dual atma is
realised, then is ignorance—the knot of the heart—completely
destroyed.

857. Paramatma (the Logos), being non-dual and withont
difference, such conceptions as 1, thon, and this, are prodaced
throngh the defects of buddh:. But when samadii is mani.
fest, all differentiation connected with him (the jiva) becomes
destroyed throngh the realization of the {one) real substance.

358, The ascetic possessed of sama, dama, sopreme
uparati and Ashénati (endurance), and devoted to samadhi,
perceives the state of the Logos, and throngh that (pereeption)
completely burns down all zealpa (error) produced by aridya
end dwells in bliss in Brahm free from e:4alpa 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 chiditma, (the Logos), are
absorbed in it, not those who simply speak about the mystery,

860. Through the differences of upadii, the trne self seoms
to be divided, on the removal of upadhi the one trae gelf
remains, Therefore let the wise man remain always devoted
to Akalpa samddh: nntil the final dissolation or upadhi.
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361, The man, devoted to saf (the real), becomes saf
through exclusive devotion fo that one, (As) the insect think-
i:}g constently of the humble-bee becomes itself the bee.?®

302. The insect, abandoning attachment to all other action,
meditating on that humble-bee, attains the state of the
hoemble-bes. Similarly the Yogi meditating on the Paramatma
(Logos), becomes it through devotion to that one,

363. The excessively subtile Paramatma (the Togos)
cannot be perceived through the gross vision. (It is) to be
known by worthy men, with very pure buddii through the
samadhi and supremely subtile (spiritual) faculties,

364. As gold, properly parified by fire, attains its essential
quality, abandoning all dross ; so the Manas, abandoning the
impurities satra, rajas, and tamas through meditation attaina
the Sapreme Reality.

865. When the Manas matared by ceaseless discipline of
this kind, becomes merged in Brahm, then samadfi, devoid of
all vikalpa (differences such a3 between subject end ohject),
becomes of itself the prodacer of the realisation of the non-daal
bliss,

866. By this samadhi there is destrnction of the entire
koot of vasana (desires), and (there is)extinction of all Aarma
{action). Ro there is always and in every way, within and
withont, & spontaneons manifestation Svarupa (Logos),

867. Know meditation to be a hundred times (snperior) to
listening, assimilation, to be hundred thousand time (superior)
to meditation, and Nirvikelpe Samadki tobe infinitely
(superior) to assimilation,

* It {a ususlly believed in India that & cockvoach, shub up with & hnmbla-
heo, bocontea aiter & tima changed into the latter. A writer in this mags-
zine states that ha has witnessad such & itransformation. (Sea Theosophis,
vol, v}, The phanomanon in question is unknown to modern entomologiske.
Jipoems desivable that very careful and repeated obssrvaiion shonld by
made to determine the matkar. OF courss the statement in the taxt is but an
Nustration_sund not an argwment ; pnd it 1a quite independent of tho genning.
nems of the phenomenon,
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868. Verily by Niroikalpa Samadhi the essentisl reality
called Brahm is clearly renlized : not by nny other means. (As
the non-daal reality) becomes mixed with other eonceptlons
through the inconstancy of the activities of the Manas.

369. Therefore with the organs of sense restrained, and in
nointerrnpted tranguility of mind, be engaged in meditation
on the Logos ; and by perception of one reality, destroy the
darkness cansed by beginningless avidya.

370. The first gate of yoga is the control of speech, then
non-acceptance (of anything and all), absence of expectation,
absence of desire and uninterrupted devotion to the oue
(reality).

87L. Uninterrupted devotion fo the one (reality) is the
canse of the cessation of sense-enjoyment, dama i3 the canse
of the tranquillity of the thinking self, and acconnt of sama
egotism is dissolved. Theuce proceeds the yogi's perpetaal
snjoyment of the bliss of Brahm. Therefore the cessation of
the activity of thioking self is to be attained with effort
by the ascetic,

372. Control speech by (thy) self, and that by duddii
(intellect) ; and duddki by the witness of buddhi (divine
light), merge that in Nirvikalpa purmatma (the Logos where
no dlshnctmn exists between ego and non-ego) and obtain
supreme rest.

873. The yogi attains the state of those upadkis, viz., body,
life principal, senses, mind, intellect, ete., with whose fanctions
he is engaged (for the time being).

874. It is observed that on the cessation of activity (of
those functions and upediis,) there comes for the Muni that
perfect happiness which is caused by abstinence from the plea-
surea of the senses and the realization of eternal blise,

375, 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 egotism and the rest. It is only the dispassionate mans
devoted to Brahim, who is abie to renounce them,

*377. O thon, discriminating man ! Know renuncistion and
spiritnal 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 samidhi ; for him in samdédhi there is nnwavering spiritual
perception. For him who has perceived the essential reality
there is liberation, and for the liberated atmae there is realiza-
tion of efernal bliss,

379. Tor one whose self is controlled, I see no better gene-
rator of happiness than dispassion, If that, again, is accom-
panied by clear spiritnal perception, he becomes the enjoyer
of the empire of self-dominion ; this is the permanent gate of
the maiden (named) 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 conses of death. Having forsaken selfish attach-
ment to caste, fumily and religiona order, renoanece all acts
proceeding from attachment. Abandon the notion of self in
regard to nnreality—body and the rest—and gain knowledge
of self. In reality thon art the seer, stainless, and (the mani-
festation of) the sapreme non-dual Brahm.

381. Having firmly applied the manas 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-indestructible, 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 stains

the mind and is the cause of soffering, think of 4tm4, which
is bliss and which is the cause of liberation,
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883. (Thin 4tma) is eelf illuminating, the witness of all
{objects) and is ever manifest in the Vigniremaya Kosha.
Making this, which is different from asat (unreal), the ui?,
realize it as the indestractible self by abiding in it.

884, Uttering its name, realize it clesrly as the essential
form of self, the indivisible being, not dependent upon another.

385, Thoronghly realizing it as the self, and giving np 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 entaikarna (the mind to
the real self, which is the witness, the absolute knowledge,
leading it by slow deurees to steadiness, realize the Puran-
olma.

387. Regard the indestrnctible and all-perveding atms-
freed from all the upadkis—body, senses, vitahty, mind, ego,
tism and the rest-~produced by ignorance as makdi akaska
(great space).

388. As space, freed from a hnodred upadhis (such as) the
small and large earthen pots, containing rice and other grains
is one and not many, similarly the pnre Supreme, freed from
egotism and the reat, is but one,

389. From Brahm down to the post, all upadiis are merely
illagive. Therefore realize the all-pervading atma as one and
the same,

390. Whatever is imagined through error as diferent (from
the resl), is not so on right perception, but it is merely that
( thing itself ). On the cessation of error what wase seen
before as & snake appears as the rope, similarly the universe
is in reality the atma.

* Have no mors conoern than people have about such worthless things nx
hroken pots, whick the ordinary Hinda house-holder looks uwpon as insuepi-
bious objects not fit 4o be kept in ary prominent part of the houss.
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391. The ntma 18 Brahma, the atma is Vishnu, the atma
is Indra, the atma is Siva, the atma 19 the whole of this
niverse ; besides atma there is nothing,

392. The atma_ is within, the atma is without, the atma is
I.Jei.‘ore ; the atma is behind, the atma is in the sonth, the atma,
18 in the north, the atma is also above and below,

393. As wave, foam, whirlpool and habble—-gre ali
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 throngh mind and
gpeoch, is the spirit ; verily nothing is except the spirit which
lies on the other side of Prakriti. Are the variouns kinds of
earthen-vessels different from the earth? The embodied ego,
delnded by the wine of Maya, epesks of *1* and *you.'

303, Dy the cesuation of action there remeins uo other
than this. The Sroti declares the ubsence of duoality, for the
purpose of removing the erroneous couception that attributes
one thing {o another.

396. The real sclf 18 (in esgence) the Supreme Brahm, pnre
s space, void of nkalpe, of boundary, of motion, of modificu-
tion, of within and withont, the secondless, having no other,
(s0) what else is there to kno% ?

39%7. What more is there to say ¥ Jiva (ego), swayam, (the
real self), from the atom to the Universe, all is the non-dnal
Brahm—in different forms ; the Svuti says : I (the Logos am
Parabrahm. Those whose minds are thus illuminated, having
sbandoved all externals, abide in the efernal Chidananda
Atma ( the Logos which is conscionsness and bliss ) and thas
reach Brahm, This is ¢juite certain.

308, Kill out by the force (of Will ) desires raised through
cgoisut in the physical body full of filth, then those raised
in the nstral body which is like air, Know the (real) self,
whose glory is -celebrated in the Vedas, to be eterual, very

Lliss, and remain in Brabm,
{
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899. So long as a man is attached to the corpse-form,* he
is impuref 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 these—so the Vedas declare.

400, Oun the removal of all phenomenal attribntes imposed
npon the self, the true self is (found to be) the snupreme, non-
doal, all pervading and actionless Brahm.

401. When the fouctions of the thinking self are at rest in
Paratma (the Logos), which is (in essence) Parabrahm void of
vikalpe, then this sekalpa is perceived no longer and mere
wild talk remains,

402, In the one snbstance, undifferentiable, formless and
devoid of #iseshn§ where is there difference 7 Hence the dis-
tinction that this is the noiverse, is a falee conception.

403. In the one substance, devoid of the conditions {of be~
ings, such ag knower, knowledge and known, and andifferent-
able, formless and devoid of msesha, where is there difference ¥

404, In the one substance, full as the ocean of Kalpa,| and
nandifferentiable, formless, and devoid of visesha, where is the
difference ?

405. In the supreme reality, secondless and devoid of zige-
sha, in which ignorance the cagpe of illusion is destroyed, a~
darkness is in light, where is the difference ?

406. In the supreme reality, how can there be auy in-
dication of difference > By wlhom has auy difference been per-
ceived in sushuptr, which is merely & state of happiness,

407. On the realization of the supreme Truth, in nene of
the three dwvisions of time iz there the universe in sarutme

(the real self), which is (in substauce) Brahma, void of
sekalye (distinction or duality ). ( As ou the tenth being

* {. &9 the physical bod;.
} In a Levitical senge.

% i e, the six paasiops, lust, angey, groed, delusion, pride aud jealousy,
4§ The distinctness of one abject from another.

|| Ocean—the supremely subtle oause into which everything returns at the
universal pralaya.
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perceived ) there is no snake iu the rope nor a drop of water
in the mirage.*

e408. This quality exists only through Maya, in abaolute
reality there is no qnality ; this the Vedas say clearly and
it is perceived in suakuptr.

409. The identity of that which is attribated 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
nlive by error.

410, This distinetion has its root in the thinking prineiple ;
withont. the thinking principle it does not exist. Therefore
bring the thinking principle to rest in Parematme which is
the Logos.

411, The wise man in semadhi 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 distinetion of subject and object, and
is the all-pervading Brahm (in essence.)

412, The wise man in samadhs perceives in his heart ( tha
something ) which is devoid of Drakriti and its modifications,
whose state or being is beyond { our ) conception and which is
nniform, nuequalled, beyond the kaot of manas, established hy
the deelarations of the Vedags,and known as the eternal Logus,
wnd ig the all pervading Brahm (in essence ).

413. 'The wise man in semedhi perceives in his heart the
undecaying, immortal snbstance, which is like a motionless
veean not indicated by inere negation, withont name, in whom
the activity of the gunas is at an end, eternal, peacefnl
and one.

414, Having bronght the anfakkarenae {mind ) to rest, in
the trne self, you shonld perceive it, whose glory is indestroe-
tible ; with assidnons efforts ‘sever the bondege tainted by the
smell of conditioned existence, and render fruitfnl your manhood.

In which they bad been percelved erroneousty,
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415. Realize the atma existing in yonrself, freed 'from all
upadhis, the non-dual being, conscionsness, and bliss, and Jon
will no longer be subjeci to evolution, .

416, The Mahatma having (once) abandoned the visible
body as if it was a corpse—the body which, throngh experi-
encing the effects of Karma, is regarded as a reflected shadow
of the man—does not again fix his thoughts npon it.

417. Having approached the Logos which is eternal, pure
knowledge and blies, abandon this upadki (the body ) whicl
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-dusal
Brahm in essence, remains in the Logos, which is eternal, pure
knowledge aud bliss,

419. The knower of truth, whose being is (gradually) being
absorbad into the Logos, which is bliss, and Brahm, does not
again look at the body, strang on the thread of prarabdia®
Karma and (unholy) as cow’s blood —whether the body remains
or disappears.

420. Having perceived the Logos which is indestruetible
and the knower of truth nonrish the body ?

_ 421, The gain of the yogi who has attained perfection and
is & 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-
wmonial acts. The peace that comes from the realization of the
bliss of self is the froit of abstention from ceremonial acts,
from the pleasnres of sense,

428. The absenco of what follows (in the order given above)

renders .fruitless the one that precedes it. Perfoct satisfaction
_Rceit.hng from the nnparalleled bliss that comes from self is
iberation.

* Latent pomibilitiese which have becoms dynmmuc,
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424. " The froit of wisdom is declared to be freedom from
adxiety at the sight of trouble. How can a man of right dis-
gimination do afterwards* the blameworthy acts done when
deluded?

425, It is perceived that the froit of wisdom is liberation
from asat (Prakriti), that of ignorance is attachment toit.
If this (difference) is not perceived between the ignorant and
the wise, as in the mirage, ete., where can we see any gain for
the wise ?

426, If the knot of the heart,T ignorance, is entirely de-
stroyed, then how can ohjects by themselver 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 uparass.

428, He on this earth is happy and worthy of honour who,
Ly alwaye resting in peace in the form of Brahm, is freed from
external consciousness, regarding the ohjects of enjoyment ex-
perienced by others as  sleeping child (wouald do) leoking
npon the universe as the world perceived in dream, 2t times
recovers conscionsness and enjoys the froit of an intinity of
meritorions deeds.

429. This ascetic, firm in wisdom, free from changes of
condition, actionless, enjoys perpetnal bliss, his atma being
absorbed in Brahm.

430, Pragun or wisdom is said to be that state of ideation
which recognises no such distinetion as that of ege sund non-
ego, and which is absorbed in the manifested nnity of Brahm
and etma.

€. When $ha il asion i extinguished,

t+ Between object nad subject there {8 no relation exospt through illusion
and hence 1% is looked upon aa & kuot tylng together the ego and non.ego.

1 Poace, tranquillity. See 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
nninterrapted and by whom the objective universe is well-nigh
forgotten, is regnrded as jivanmukia.

432. He is regarded as yrvaxmukta who, thongh having his
conscionsness absorbed (in the Logos), is awake and yet devoid
of all churacteristies of waking, whose cousciousness is free
from even unconscious traces of desire,

433, He is regarded as jizanmukte in whom all tendency
iu evolntion is at rest, who thongh possessed of kafa (ray of
the Logos), is yel. devoid of it (from the standpoint of Bralm),
whore thinking principle ir devoid of thinking,

434. The existing in this body which is like a shadow
to be yet devoid of egotism and the consciousness of posses-
sion,* is the characterstic of & jwenmubic.

435. Want of inquniry mto the past, absence of speculation
about the future, and indifference {as to the present), are the
characteristics of o prenmutta.,

436. By nature (from acquired natural disposition) to re-
gard ull a8 equul everywhere 1n this world of opposites, fall ax
of good and bad ynalities, is the characteristic of a jicanmukta.

437. On meeting with ohjects, agreeable and disagreeable,
to regard them all ay equal in (respect to oneself and to fecl
no pertorbation in erther vase, in characterstic of & yreanmubta.

438, The alwence of externsl and internal perception m
the ascetic by veason of s couctonaness being centred in the
enoyment, of Brahmic bliss, is choaractenstic of a jicanmukie.

439, He who is freefrom egotista and ‘my-ness’ in what s
doue by body, senses, ete,, and who remains indifferent, is
possessed of the characteristic of & prarmukla.

440. He who has realized the identity of Atmawith Brahm
by the power of Vedic wisdom and is freed from the bondage
of conditioned existence, is possessed of characterstic of a
jroanmuhta.

* Literally my-n;.w
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441, * He in whom the conscionsness of 7 in regard to the
btly aud organs, and of ¢428 in regurd to other subjects, never
urises, ig considered a fivanmukia.

“ 49. He who, by reason of wisdom, knows there is no

difference between Praiyagatme (Logos) and Brahma, as also
between Brahma and the nniverse, is possessed of the charac-
teristic of & jivanmukia.

443. He who is the same, whether worshipped by the good
or harassed by the wicked, iz possessed of the eharacteristic of
a jevanmukta.

444, The ascetic, into whom (into whose councionsness)
enter and become merged objects called into existence by Pars
(light of the Logos) as the rivers flow into the ccean by reason
of his being nothing but sat (becanse Parabrahm), and do not
produce any chauge, is liberated.

445, For him wlo has guined the trne knowledge of
Brahina there is no more evolution as before : if there be these
the Brahmaic state is not known (he is ont of it.)

446, If it is said *he evolves through the force of previvus
rusony’ —it 18 not 80, Vasena * becomes powerless by the
realization of identity with the leality.

447, As the tendency of the most lustful man ceases before
his mother, so (the vasans ) of the wise ceases on kuowing
DBrahm, the perfect Lliss.*

443, Dependence on (external) objects is seen in one cue
guyed in deep meditation ou account of the results of Karmn
wlready in operation—ao say the Vedas.

499.  Bo long as theve is perception of pain and pleasure, so
long Praravdha exists ; these results are preceded by Karma
for oue devoid of Karma they cannot be anywhere.

450, Dy the knowledge that I (the Logos) am Brahm, the
Kurma acqnired in thousand millions of kalpas 1s extinguish-
ed, us is the Karma of dream life on awaking.

450, Whatever is done, whether munifestly good or bad 1n

dreams—how is it (efficacions) for the going to heaven or hell
of the dreumer awakened ?

{ Impreesions rendining unconeciousty in the mind from past Earmm.



CHARAPATAPANJARI

OF
Srimat Sankoracharyoa transiated

BnY
Mr. J. N, Parmanand.

I sulute the glorions (anesh. Worship god, Oh toolish man,
worship god. When death approaches, the study of grammar
will not save yon, The child is absorbed iz play, the young
man is attached to the young woman, the old man is lost
in anxiety, and none devotes himself to the Great Brahma.
Worship &e. 2.

The body has become impaired, the head heavy, and the
mouth toothless, the old man goes stick in hand, yet hope
does not leave him. Worship &c. 3.

(Dead) persons are born again and die again and again lie
in the wombs of their mothers or this insarmountable world :
save me, Oh Lord by Your Grace, take me to theopposite shore
Worship &e. 4.

Day and night, morning and evemng, winter and spring
come round (in succession); time passes on and life is spent
bat hope does not leave man. Worship &e. 5.

Man keeps clotted hair or shaves his head bald, puts on
dress of a reddish colonr ; he sees and is yet blind and dis-
guises himself varionsly for the sake of hia belly. Worship &e. 6.

Where is passion when youth is gone, what is the lake when
1ts water dries up, where is the band of dependents when
wealth is exhanated, and what is the world when the reality iz
known., Worship &c. 7.

In his frout is fire, on the back sun-shine, at night he puts
his knees to his chest, he begs and lives beneath a tree, yet
desires do not leave him. Worship &e. 8.

So long as he is engaged in earning money his dependents
uffectionately follow him ; when he becomes disabled in body
he is not cared for at home. Worship &ec. 9.

It is (like) a sheet of rags joined together ;a path in which
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mesit and dement are alike neglected. There is neither
you ‘wor Tnor a third persou, why them are yon aggrieved.
Worship &ec. 10.

On seeing the breasts and hips of women yon fondly become
attached to them, but consider constantly that they are merely
forms of flesh, fat &e. Worship &e. 11,

The ¢ita shonld e sung, the almighty should be constantly
medita’ sl ugoa the md should be devoted to the compun
of 1ie roed, and poney  shonld be given to  the prorn

Waorship &, T2

Wihoovat wa atnoued the Gita a Little, has denuk o pariiele
of the vaters of tiv Ganges, and has worshipped god, him does
Yama mvest.gate tnto (¥ his conduet ) ¥ Worshup &e. 13,

Wl am 1, wio ate yon, whence have vou come, who sy
nother who 15 my father.  Leaving aside all uareal dreams
constder this Worship &e. 14,

Wil yo oo wire, whois yonr sou, this wordd s very curnns
whence have you come ; Oh beother conmder the reahity n
your mind,  Waorghip &e, 15,

One’s hebutatione should be the foet of a tree on he Iwuks
of the tduuges, bed the aurface of the earth, elothes a deerskygiz
all oljects of engoyiuent shonld be abaudoned : to whom does
sach abandonment of the world not give Lappmess ¥

Worship &e. 16.


















