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Preface

Aproksanubhati, as its name implies, delves into the
methods of achieving direct self-realization and Brahma-
realization, bypassing the conventional indirect methods
and means. The concept of ‘Direct Self-Realization’ and
‘Brahma Realization’ eliminates the idea of worship of any
physical form, including human bodies or material objects
like murtis. A seeker aspiring for direct self-realization and
Brahma-realization must renounce the worship of any
Devas, such as Krishna, Shiva, Vishnu, Hanumana, or any
Devis, like Durga, Kali, or Parvati, and others.
Continuation of the above practice hinders the attainment
of self-realization. The first prerequisite for self-realization
is to refrain from mistaking even one’s own body for a
soul. Mistaking other bodies (third party) for souls is futile
in achieving the goal of moksa. In the second stage, the
seeker must transcend the existence of their body and
recognize their true nature as the reality independent of
the physical form. They should not feel dependent on
their body. They need not seek worship of Rama, Krishna,
Durga, Kali, or any other deity; instead, they should
recognize their inherent potential to become like these, as
everyone possesses this capacity. When this profound
understanding and realization are achieved, the seeker will
experience the joy of their self-existence distinct from the
body, mind, or senses. Brahma-realization takes place
when soul forgets its own existence and become one with
Brahman. This called moksa. In the fourth stage, it is
crucial to understand that the primary obstacles to self-
realization and Brahma-realization are known as upadhis
in philosophical terminology. Upadhi refers to a
separating wall that creates a barrier between the soul and
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Brahman. For instance, a room has its own space, and the
walls separate it from the universal space. These walls
function as upadhis, dividing the room’s space from the
universal space. When these separator walls are
demolished, the room’s space merges with the universal
space. Conversely, when the walls are rebuilt, the room’s
space separates from the universal space. In the case of a
room, the walls are either demolished or constructed by
its owner.

Similarly, the soul accompanies the subtle body, which
consists of mana, chitta, buddhi, and ahankara. These are
permanently attached to the soul and act as upadhi
(separator) between the soul and Brahman. For the soul
to attain moksa, these upadhis must not be deactivated;
they should remain inactive. Now, the question arises:
how does this upadhi activates, and how to keep it
deactivated?

The chitta is activated when sanskaras (information) of
the material world are accumulated in the mind. This
information (sanskara) helps activate an upadhi of the
body for the soul, and the soul identifies itself with this
upadhi (material body) which is the second party (dvaita),
persistence of this phenomenon is called as embodiment
or bondage of the soul.

At the first level, if a soul desiring moksa must
deactivate the upadhi (body) by withdrawing its attention
from the material world so that further information or
sanskara from the outside world is not accumulated, the
second upadhi is ahankara (sense of individuality).
Ahankara is like the wall that separates the soul from
Brahman. If the soul continues to enjoy the notion of
ahankara, it cannot attain moksa even when it has emptied
its mind of the information of the material world. How is
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this possible?

Firstly, neglect or negate the body to deactivate it and
teel that you are separate from the body. This is called sef-
realization. The term mithya defines this negation or
neglection of the body which is ever-changing and useless
tor moksa. Secondly, when a person continues to meditate
upon Brahman and completely surrenders to Him, his wall
of ahankara is also deactivated, and they attain moksa.

Therefore, the message of Advaita is very clear. You are
a unique entity and develop yourself to the level of gods
and goddesses. Do not engage in their worship or any
worship of human forms or objects. Do not concentrate
on the tip of your nose. Feel the Brahman’s presence
everywhere and realize your true identity that you are
immaterial element independent of the body.

& T ST (Brahma satyam jaganmithya) translates
to “Brahman is eternal, while the world in motion is
perishable.” It is crucial to recognize that there are two
distinct types of worlds: the visible world, which is
perpetually in motion called jagat or sansara, and the
invisible world (prakrti or inactive energy/dark energy),
which remains stationary. Consequently, the invisible
world or prakrti or dark energy is also eternal.

The authorship of "Aproksanubhuti" is frequently
attributed to Sri Adi Sankaracharya. However, a
preliminary examination of the Sanskrit verses suggests
that this text may not have been penned by him, as the
quality of some verses is noticeably subpar. The similies
employed by the author in several instances lack the
standard one would expect in a philosophical treatise of
this caliber. Thus, it appears that this brief work was
composed by a Neo-Vedantin under the name of



Aprosanubhut 7
Sankaracharya.

Adi Sankara was a self-realized soul, a great scholar and
a profound yogi following the Mahabharata war. His
doctrine of Advaita has not been fully grasped by Neo-
Vedantins. According to Sankara, the concept of Advaita
applies at the Parmarthika level (moksa) rather than at the
Vyavaharika level. He taught that this world is ever-
changing, which is why he described it as mithya
(impermanent). Consequently, meditation on transient
objects cannot lead to moksa. If one worships any material
torm or object, they cannot realize Brahman, the ultimate

reality.

As a result, Sankaracharya opposed the veneration of
material forms, such as murtis. The practice of Murtipuja
originated with Buddhists, was adopted by Jains, and later
embraced by Sanatanis. In his commentary on the Srimad
Bhagavad Gita (18.21), Sri Krishna states that considering
a human being as God and engaging in idolatry or
Martipuja are forms of tamasika worship. Typically,
idolaters or worshippers of human forms confine God to
a specific idol or human form they revere, failing to
recognize the divinity that transcends these
representations.

In this context, Sankara himself critiques miirtip@ija in
his commentary while referring to the Buddhists. For
example, he notes:

THEH F (3R dfe: a1 ulommE) axhy (T T ST 9
1T Aq: I AT Sh TAT THIIOTRIEAT IR SaRHToN STe
A A1 IIYIUIGTETHTS i UaH Ui w T |

ékasmin karye (dehe bahih va pratimadau) saktam
(étavan éva atma isvaro va na atah param asti iti yatha
nagnaksapanakadinam sariranuvarti dehaparimano jiva
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iSvaro va pasapadarvamatra iti évam ékasmin karye
saktam).

[Meaning] Delimiting All-pervading Brahman into one
single effect means delimiting Him into a body or some
(pratima) murti. Only this human form or maurti is
Brahman or I$vara and nothing is beyond it. Just as
Digambara Jains consider the measurement of I§vara or
atma equal to the human body or idolators think that
Brahman is limited to a particular marti made up of stone
or wood.

This viewpoint fundamentally challenges the worship
of material objects or forms. In contrast, Neo-Vedantins
embrace Maurtipuja, mistakenly holding that an inert
murti made of matter can embody the divine. This
misconception is as misguided as equating the body with
the soul itself. In this treatise, we strive to unveil the true
essence of Sankara’s Advaita philosophy, encouraging a
deeper understanding of the divine that transcends mere
physical representations.



The Epoch of Adi Sankarachirya

1168 BC-1136 BC

The epoch of Adi Sankaracharya holds significant
importance in Indian history, yet there is considerable
debate surrounding its precise date. Four mathas
established by Sankaracharya failed to maintain a
consistent chronological record of Sankaracharya’s tenure
as the head of the mathas. It appears that they commenced
recording events five to six centuries after the
establishment of their respective mathas.

Deciphering the actual date of Sankaracharya holds the
potential to resolve numerous riddles pertaining to the
chronology of Indian history. Despite the clear-cut records
of Sankara’s date in Sanskrit literature, it remains a subject
of scholarly and historical contention due to the limited
understanding of Indian eras.

In this analysis, we will consider accounts from various
texts that provide dates attributed to Sankaracharya.
However, we will refrain from examining records of
Mathas founded by Sankara, as these records are unreliable
and poorly maintained. Furthermore, every pontift who
assumed the headship of Mathas has been known as
Sankaracharya. All of these Sankaracharyas dedicated their
lives to the propagation of dharma. Consequently, the
various dates provided by historians are associated with
any one of these Sankaracharyas. It is not necessary that
all of these dates pertain to the initial Sankaracharya who
established the Mathas for the safeguarding of dharma.
The use of multiple names can be confusing and hinder
the attainment of accurate conclusions.

In this study, we will focus on the case of the first
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Sankara who established the four Mathas.

First View

The most compelling evidence is provided by a book
titled “Bala Mankha Sekhara,” which is quoted by Thakur
Nagina Ram Parmar in his renowned work “Tvarikha-e-
Kadim Aryavartta,” published in Urdu in 1887. According
to him, this book states that in the Tisya or Tikha Samvat
3889, when vibhava Samvat was in currency,
Sankaracharya was born in the auspicious Muhurta within
the house of Sivaguru. As previously mentioned, Tikha
Samvat became prevalent 1955 years prior to Kaliyuga. It
remained in currency until the time of Emperor

Yudhisthira.

Comparing this information with our table, we find
that Tikha Samvat 3889 corresponds to the 1934 Kali era,
the 2006 Yudhisthira era, and 1168 BC. Additionally, our
“9000 Years Calendar of Various Indian Eras” confirms
that during that period, Vibhava Samvatsara of the Daivi
(Northern) tradition was in currency. Therefore, based on
this evidence, it is concluded that the first Saflkaréchérya
or Adi Sankara was born in 1168 BC.

1. The aforementioned assertion is substantiated by the
statement contained in the renowned Semi Puranic text
titled ‘Siva Rahasya’ (Am$a 9. Ch. 8. Stanza 16).
Consequently, Sankara was born prior to the conclusion
of the second millennium of Kaliyuga. The Sanskrit text is
as follows:

FeATCH AEled Healgd e |l

7

[Meaning] Sankara was born prior to the 2nd
Millenium of Kaliyuga.

The above date of 1168 BC corresponds to Kaliyuga



Aprosanubhut 11

year 1934 which stands prior to the end of 27d Millenium
of the Kaliyuga.

Tradition holds that Patafjali instructed Gaudapada,
who in turn taught Govindapada, the Guru of Sankara.
Consequently, Patafijali and Sankara must have been
separated by a maximum of 100 years. Patanjali’s date of
birth has been determined to be 1200 BC. Therefore, the
date above Sivarahasya appears to be accurate.

2. Currently, I may adopt the prevailing historical
perspective, which posits that Sankara resided from AD
788 to AD 820. K.B. Pathak has supported this view based
on a three-page manuscript he discovered in Belgaum.
The manuscript’s colophon reveals that the individual
who  bestows salvation directly incarnated as
Sankarachirya on Earth to combat evil conduct. The
emergence of Sankara transpired in the year known as
Vibhava during the Tikha SaSvat 3889. At the tender age
of eight, he immersed himself in the study of the four
Vedas; at twelve, he composed all the Sastras assigned to
him; at sixteen, he authored the renowned commentary;
and at thirty-two, the sage departed. In the Kaliyuga, the
year 3921, Tikha Samvat witnessed his entry into the cave.
On the full moon day of Vaisakha, Sankara attained the
sacred status of ‘Sivahood’. The Sanskrit text elucidates
this event as follows:

TEER-fATeTr Tt wetae |

T U Y qTeATehae - Ta: ||
HiEAmT e (3889) fawa @R |
ATAY Agaal Fe3l Gaumered |

WIS FAT W G AR I
Fedes, ASAAE dgdes (3921) TETIAT: |
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e gt g YT REatE

dustachara-vinasaya pradurbhito mahitale |

sa  éva  samkaracharya  saksatkaivalyanayakah Il

nidhinagebhavahnyabde (3889) vibhave samkarah !

astavarse chaturvedi dvadase sarvasastrakrt |

sodase krtvan bhasyam dvatrimse munirabhyagat |l

kalyabde  chandranetramka  vahnyabde — (3921)

guhapravesah |

vaisakhe parnimayam tu samkarah sivatamiyat Il

The above reference of Manuscript discovered by K.B.
Pathak is nothing but the repetition of the statement of
the text of ‘Bala Mankha Sekhara’ quoted in para no. 1
above. This manuscript was composed based upon the
statement of ‘Bala Mankha Sekhara’. Here the year 3889
does not refer to Kali year but Tisya or Tikha year as
quoted by Thakur Nagina Ram Parmar. In the sixth stanza,
the word ‘abda’ has been repeated with ‘kali’ and ‘vahni’
which means ‘in Kaliyuga’ and Tisya Samvatsar. So the
above reference supports the view that Sankara was born
after a lapse of 3889 years of Tisya Samvat, in 1934 Kali,
or 1168 BC, in Vibhava Samvatsara of Jupiter according to
the Daivi or Northern tradition. Here it may also be
pointed out that 788 ADalso corresponds to 'Vibhava'
Samvatsara of Asuri tradition. But it does not tally with
other references. The above Sloka also informs that
Sankara died after 3921 (expired) Tisya Sarhvat, i.e. 1966
Kali, or 8th April 1136 BC on Vaisakha Parpima, Saturday.
The details are as under:

30 April 1136 BC, Sunday  Chaitra Amavasya
2 May 1136 BC, Tuesday Sun ingresses in Vrsabha
12th May 1136 BC, Tuesday Vaisakha S-11
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16th May 1136 BC, Tuesday Vaisakha Purnima
30th May 1136 BC, Tuesday Vaisakha Amavasya

3. Some other works may also be quoted to support
the above view. They are Nilakantha Bhatta’s ‘Sankara
Mandara Saurabha’ and ‘Sankarabhyudaya'. According to
these texts, when 3889 years of Tisya Samvat elapsed in
Kaliyuga, Sankara took birth in Vibhava Sarhvatsar.

TR JATERRT qoh Featiad (3889) M |
T T farvaTeereted SXRTEd JeT: |

[Meaning] After the lapse of 3889 years of Tisya
Samvat, Sankara was born in Vibhava year of Jupiter on
10th lunation of Sukla Paksa.

Similarly, Krishna Brahmananda’s Sankaravijaya also
agrees that after the lapse of 3889 years of Tisya Samvat,
Sankara was born. The date was April 28th, 1168 BC,
Sunday, the 10th and 11th Lunation of the bright half of
the Vaisakha month. I quote the original Sanskrit texts as
under:

fAfemmY agarss (3889) faWd IaIEa: |
i g wnicrares qewg o 9 |l

[Meaning] After the lapse of 3889 years of Tisya Samvat
in Vibhava Samvatsar Sankara was born.

Here it may be noted that all the above-cited references
are quoting Tisya Samvatsara in Kaliyuga. The precision of
these dates and their general agreement gives credence to
this view. As such according to the above quoted five
views Sankara was born to Sivaguru and Mahadevi in 1168
BC during the currency of Vibhava Samvatsara, according
to the Daivi or Northern traditionand died in 1136 BC. All
these views mention Tisya Samvat in the ‘Kaliyuga’ and
not Kali era. So we should not confuse Kali era with Tisya



Aproksanubhuti 14

era. Due to the same obsession and preconceived notion,
many historians and Indologists are sticking to the date of
788 AD which is also Vibhava Samvatsara.

Second View

The second view is supported by Jain literature.
Accordingly, Sankara was born after 2125 Jain Yudhisthira
Samvat or 3294-2125= 1169 (expired), i.e.1168 BC and died
after 2157 Jain Yudhisthira Samvat or 3294-2157=1137
(expired), i.e. 1136 BC. Yudhisthira Samvat of Jina Vijaya
is 3294 BC. Sankara of Jina Vijaya was born in Jupiter year
Nandana and died in Jupiter year Tamraksa (Raktaksa).
Referring to the death of Sanikara, Jina Vijaya says:

FRNETIRAAT AT (2157) AEHAAT |
Tehed AN qrHTed] a3 e ||

[Meaning] When we calculate the figures rsi=7,
bana=5, bhumi=1 and martyaksi=2 in the reverse order
(2157) and reckon the years in Yudhisthira Samvat after
Mahabharata war we arrive at the year Tamraksa
(Raktaksa) of Jupiter as the year of Sankara’s death.

We find that according to the first tradition as cited
above, Sankara was born in Vibhava Sarvatsara and
according to the second tradition, Sankara was born in
Nandana Samvatsara. This difterence of Jovial years is in
fact due to the difference in traditions. 1168 BC
corresponds to Jovial year 'Vibhava' according to 'Daivi’'
tradition and 'Nandana' according to 'Asuri' tradition. It
was both Vibhava and Nandana Samvatsaras in 1168 BC
according to Daivi (North Indian) and Asuri (South
Indian) traditions. Our '9000-Years’ Calendar of Saptarsi
and other Indian Eras' also clarifies this confusion. So both
the views support the same epoch.
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Third View

The third view is advocated by various Sanskrit works
written in the eulogy of Adi Sankaracharya. These works
include Sankarabhyudaya, Brhat Sankara Vijaya, Prachina
Vijaya and Punya Sloka Mafjari etc. All these works have
been written after Jain works. Authors of all these works
have followed the statement of Jain sources and accepted
with one voice that Sankara was born in Nandana
Samvatsara and died at the age of 32 in Raktaksi
Samvatsara. However, they seem to be confused regarding
the Tisya Samvat followed by them, as they are not united
and have made statements as per their convenience with
a central idea of Nandana Savatsara. For instance, I quote
all of them here one by one. According to Prachina Vijaya,

tisye prayatyanala(3)-sevadhi (9)-bana (5)-netre (2)
abde namdane dinamanavudagbhaji Il

radhe siteruduvinirgatamamgalagne 'syahitavan |
Sivah sivaguruh sa cha samkareti Il

Sankara was born in the year Nandana when 2593 years
of Tisya era had elapsed.

Prachina Vijaya quotes first Tisya Yudhisthira era
started by Jain in the memory of their Tirthankara.So 2593
years of elapsed Tisya Samvat means 3762-2593= 1169, i.e
1168 BC. Thus the date of Sankara, according to Prachina
Vijaya can be fixed as 1169 (expired), i.e. 1168 BC.

Punya Sloka Manjari quotes the emancipation period
of Sankara as 2625. Sankara lived for 32 years, as such his
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date of birth, according to Punya Sloka MafijarT is 2625-
32= 2593 which is almost the same as quoted by Prachina
Vijaya. According to this text, Sankara's Nirvana tithi is
Sukla Ekadaét (12th May 1136 BC). According to others, it
was Vaisakha Purnima (16t May 1136 BC). So there is
confusion among the scholars about the tithi of Sankara's
birth and death, that is why differing views are expressed
by different scholars. According to one view, Sankara was
born on the 11th lunar day of the bright fortnight of
Vaisakha.

QRIS AYEAGEEa-A1 7S |

SATATHARIS: TOAG-T%: |

mahesamsajjato madhuramupadistadvaya-nayo
mahamoha |
dhvantaprasamanaravih sanmata-guruh /

Tl (32) W @Y TRERERsY (2625) |

T Fel: ooy Thioategy et ol

phale (32) svasmin svayusyapi saracharabde p1 (2625) |
cha kaleh vilalye raktasinyadhivrsa sitaikadast pare Il

The above date corresponds to May 1168 BC, Tuesday.

Brhat Sankara Vijaya of Chitsukhacharya states that
Sankara was born in the 31styear when 26 centuries of the
Yudhisthira era had elapsed. It was the Jupiter year
Nandana, the month of Vaisakha (Chaitra), the 5th lunar
day of the bright fortnight and a Sunday. The Lagna
(ascendant) was Karka and naksatra was Punarvasu. This
corresponds to 31st March 1168 BC, Sunday. Hereunder [
give the horoscope for 31st March 1168 BC. prepared with
the help of Astrodienst for the benefit of our readers.
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Sun 31 March -1167
12:60:80 (T-merid n76el4)
Cochin, INDIA

76°14:B0E  9°C8:BON
Equal (Asc) houses
Sidereal, Geocentric
Julian Day: 1234968.78824

1=t house:
2nd house:
3rd house:
Y4th house: 2
Sth hou:
Bth house:
7th house
8th house: 21Aq
9th house:
16th house:
11th house
12th house: 21

Sun: 18

Moo: 13Ger
Mer
Ven
Mar:

SsdsnissNdgs
SIRRLRARRINS

Fire: 4, Earth: 2,

Air ¢ B, Water: 1
Car: 8, Fix: 3, Mut: 2
Yang: 18, Yin: 3

M: 8, N: 3, Aa: 7, D 4
Ang: S, Suc: 2, Cad: 4
Learn: 8, Share: 4

NST LASTRO ) DIENST ]

The verse of Brhat Sankara Vijaya reads like this:

Td: 91 UH A GOl JHAL |
LR ERI L R Bl e i
TRERISY a9 q B e+ o |
TR T AT (=) JI e )
YEIE = R el Arear |
g T T o heherad |

Calculations for both the dates are as under:

25t Feb. 1168 BC Phalguna Amavasya, Monday
315t March1168 BC Chaitra S-5, Sunday

15t April 1168 BC Chaitra S-10, Monday
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11th March 1168 BC  Chaitra Purnima, Monday
25t April 1168 BC  Chaitra Amavasya, Wednesday

First of all, let me say that the authenticity of the above
sloka is doubtful, because there are several metrical and
astronomical errors in it. According to the sloka, the sun
was in Mesa rasi and the month was Vaisakha. It is a
contrary statement. When the sun is in the Mesa Sankranti
between two Amavasyas, the month is known as Chaitra.
The The Vaisakha month occurred when the sun is in the
Vrsabha rasi. So, the first technical correction required is
to say Chaitra month instead of Vaisakha. Despite this, it
appears that the writer of this §loka in the Brhat Sankara
Vijaya also quotes the first Jain Yudhisthira Saka 3762 BC.
The exact date of Sankara may be derived, applying his
calculations, by adding 36 years of Yudhsthira's rule before
or after the war to the first Yudhisthira Jain Saka.
Accordingly, Sankara was born after a lapse of 2630 years
of the first Yudhisthira Jain Saka + 36 years of his rule. If
we go by this method, the date of Sankara can be
calculated as 3762 + 36 - 2630= 1168 BC, which again
supports our hypothesis.
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AR RATTCHICERHIEH |
ek qAAIRMT RO T THREH 112 |l
Sriharim paramanandamupadestaramisvaram,
vyapakam sarvalokanam karapam tam namamyaham.

1. I bow down to God, the Supreme Bliss, the first
Teacher, who hast he potential to create the world, the
All-pervading One, and the efficient cause of all Lokas
(worlds).

AU AT WA Hiesd |

TG TEe arequnar gghg: | 1R 1
aparoksanubhitirvai prochyate moksasiddhaye,
sadbhiresa prayatnena viksaniya muhurmuhuh.

2. In this text, the direct realization of the invisible
Brahman for achieving liberation is discussed. Only those
with a pure heart should pursue this realization through
diligent practice.

AT HHEHT TOHT SRATTong |

T THIGHT REATSAgEaT | 131
svavarnasramadharmena tapasa haritosanat,
sadhanam prabhavetpumsam vairagyadichatustayam.

3. The four preliminary means for realization are:
performing duties assigned to one’s Varna (profession
based on Sanskaras) and Asrama; practicing yoga and
austerities; dedicating oneself to God; and detachment to
the worldly things (Vairagya).

FRNTCEITERTY 9y o] |
AT FIHEASET Y qls FHAR | Y ||

brahmadisthavarantesu vairagyam visayesvanu,
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yathaiva kakavisthayam vairagyam taddhi nirmalam.

4. Just as we are detached from a crow’s excreta, true
detachment from all sensory objects, from the Brahma to
material things, is called pure Vairagya.

Note: Here Sankara tells that a seeker of moksa should
detach from any legendry figures called Bhagwan like
Brahma, Siva, Visnu, Rama, Krsna and others or say desist
from their worship.

ey & e qigudai |

Tg A1 M2 gRiaaes aET g a1y ] |

nityamatmasvarapam hi drsyam tadviparitagam,

évam yo nischayah samyagviveko vastunah sa vai.

5. By nature, the atman (soul) is eternal, while the
visible body (form) is non-eternal. Those who can discern
this can understand the difference between these two.

A AN TSI e |

BEHEIRESE IRt ER B E R

sadaiva vasanatyagah samo 'yvamiti sabditah,
nigraho bahyavrttinam dama ityabhidhiyate.

6. Abandoning desires at all times is known as Sama,
while withdrawing the mind from external stimuli is
called Dama.

e T ekt 9l

T Fag: @M1 ffaen |1 AT J@avl 1o | |

visayebhyah paravrttih paramoparatirhi sa,
sahanam sarvaduhkhanam titiksa sa subha mata.

7. Completely turning away from sensory objects is the
highest form of Uparati (renunciation), while enduring all
sufferings is known as Titiksa (forbearance), which is
deemed beneficial.
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[BUEIEIREICaL R R rARREE S Il

RrienA g Hected IR Faq e
nigamacharyavakyesu bhaktih sraddheti visruta,
chittaikagryam tu sallaksaye samadhanamiti smrtam.

8. Faith in the words of the Vedas and the Acharya who
teaches Veda is called Sraddha, while focusing the mind
on the ultimate goal (Brahman) is termed Samadhana.
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samsarabandhanirmuktih katham syanme dayanidhe,
1t ya sudrdha buddhirvaktavya sa mumuksuta.

9. How can I be liberated from the bondage of the
world, O compassionate Lord? Such a burning desire is
known as Mumuksuta (qualification for the desire of
liberation).

ST FoeR: TeuvT 2 |
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uktasadhanayuktena vicharah purusena hi,
kartavyo jaanasiddhyarthamatmanah
subhamichchhata.

10. Equipped with the above qualifications for self-
realization, a seeker desiring their good (moksa) should
make quest for understanding the true reality.

A fod T S fr=mon=rare: |
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notpadyate vina jaianam vicharepnanyasadhanaih,
yatha padarthabhanam hi prakasena vina kvachit.

11. No self-realization can occur without quest for

understanding the true reality, just as the presence of an
object cannot be known without the aid of light.
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ko'ham kathamidam jatam ko va kartasya vidyate,
upadianam kimastiha vicharah so'yamidrsah.

12. Who am [? How did this world come into
existence? Who is the creator behind it all? What is the
material cause of this universe? These profound questions
lie at the heart of our quest for understanding.

e N ST TG SETIre |
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naham bhitagano deho naham chaksaganastatha,
étadvilaksanah kaschidvicharah so'yamidrsah.

13. I am not simply the body composed of five
elements, nor am [ just a collection of sensory organs; I
am something far greater than these. This realization
marks the beginning of true inquiry.

ERIEEREISCIEIEEREEIRal

Gered! faferer: ol fo=iR: FISTHIET: 12 |

ajnanaprabhavam sarvam jianena praviliyate,

samkalpo vividhah karta vicharah so'yamidrsah.

14. Avidya which refers to the sanskaras of the material
world, is the cause of birth. When one identifies the true
nature of one’s self, all these illusions dissolve. The various
types of [sankalpa] sanskaras of the material world (desires
for material objects) cause the creation of various bodies
of different species. This realization marks the quest for
understanding the true reality.

TG & Taeadq |
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étayoryadupadanamekam siksamam sadavyayam,
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yathaiva mrddhatadinam vicharah so'vamidrsah.

15. Avidya (the knoweldge of the material world) and
Sankalpa (the desire for material objects) are based upon
a single subtle and eternal prakrti, the material cause oft
he universe, similar to how clay serves as the material
cause for a pot and other objects. This illustrates the
direction of the quest.

FEHRISTY GEHH 1T ATal TEeTd: |
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ahameko pi suksamascha jnata saksi sadavyayah,
tadaham natra samdeho vicharah so'vamidrsah.

16. I am a singular entity: the subtle, the knower, the
witness, the ever-existent, and the unchanging. There is
no doubt that my true nature is as such. This is what is the
direction of the quest.

AT fafrehell Fehl <7 Fgiaaaa: |
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atma viniskalo hyeko deho bahubhiravrtah,

tayoraikyam prapasyanti kimajianamatah param.

17. Atman is fundamentally one and without division,
while the body is composed of many distinct parts; yet
many people mistakenly perceive these two as a singular

entity. What could be a more profound ignorance than
this?
SATAT FraHeReTICR! TR |
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atma niyamakaschantardeho niyamyabahyakah,
tayoraikyam prapasyanti kimajianamatah param.

18. Atman is the ruler of the body and is internal, the
body is the ruled and is external; yet many people
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mistakenly perceive these two as a singular entity. What
could be a more profound ignorance than this?
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atma jnanamayah punyo deho mamsamayo Suchih,

tayoraikyam prapasyanti kimajianamatah param.

19. Atman is chetana (immaterial) and holy, the body
is all made of flesh and impure; yet many people
mistakenly perceive these two as a singular entity. What
could be a more profound ignorance than this?

AT FohTITeh: Tl EETHd 394 |
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atma prakasakah svachchho dehastamasa uchyate,

tayoraikyam prapasyanti kimajianamatah param.

20. Atman is the illuminator and pure sattvika, whereas
the body is of the nature of tamas. However, people
mistakenly perceive these two as a singular entity. What
could be a deeper ignorance than this?

AT el e |l <RisHel erey: |
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atma nityo hi sadrapo deho 'nityo hyasanmayah,

tayoraikyam prapasyanti kimajianamatah param.

21. Atman is eternal, ever-existent; the body is non-
eternal and perishable. However, people are not able to
discriminate between the two. What could be a deeper
ignorance than this?

AR TG TTHHAH |
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atmanastatprakasatvam yatpadarthavabhasanam,
nagnyadidiptivaddiptirbhavatyandhyam yato nisi.
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22. The illuminatorship of the self, or Atman, is clearly
evident in our ability to perceive objects around us. This
light transcends the mere glow of fire or any other source;
even when lights are present, darkness can still envelop
certain places at night. This distinction underscores the
profound nature of Atman's illuminative power,
highlighting that true illumination comes from within.

Note: A dead body is not able to perceive anything.

SRISEHY ‘E\T T [A8del S4: |
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deho 'hamityayam muadho matva tisthatyaho janah,
mamayamityapi jaatva ghatadrasteva sarvada.

23. A fool is content with believing he is the body,
while he knows, as the owner, that this body belongs to
him.

SR qH: W WIS |
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brahmaivaham samah santah sachchidanandalaksanah,
naham deho hyasadrapo jhanamityuchyate budhaih.

24. I am verily the soul, being [samah] equanimous,
[Santah] quiescent, and by nature [sat] eternal, [chit]
chetana, and [anandah] blissful. I am not the body which
is [asat+rupah] perishable. This is called true knowledge
by the wise.

e e FEEiserea: |
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nirvikaro nirakaro niravadyo 'hamavyayah,

naham deho hyasadrapo jhanamityuchyate budhaih.

25. | am without any change, without any form, free
from all blemish and [avyah] decay. I am not the body
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which is perishable. This is called true knowledge by the

wise.
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niramayo nirabhaso nirvikalpo'hamatatah,

naham deho hyasadrapo jhanamityuchyate budhaih.

26. I am not subject to any disease, I am invisible,
[nirvikalpah] free from all changes and [atatah] pervade
any type of body (human, animal or other). I am not the
body which is perishablen. This is called true knowledge
by the wise.

Prefoit SR Pt Rrereisee=a: |
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nirguno niskriyo nityo nityamukto'hamachyutah,
naham deho hyasadrapo jhanamityuchyate budhaih.

27. 1 am [nirgunah] devoid of attributes which can be
assigned to material objects, I am [niskriyah] motionless,
eternal and [achyutah] imperishable. I am not the body
which is perishable. This is called true knowledge by the

wise.

e MeeisT=: TRISTHSRISH: |
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nirmalo nischalo'nantah suddho'hamajaro'marah,
naham deho hyasadrapo jhanamityuchyate budhaih.

28. I am free from all impurity, | am motionless,
endless, holy, undecaying, and immortal. I am not the
body which is perishable. This is called true knowledge by
the wise.

Qg M Il e I GHAH |
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svadeham sobhanam tyaktva purusakhyam cha
sammatam,
kim mirkha sunyamatmanam dehatitam karosi bho.

29. [Muarkha] O, misguided one! [tyaktva] When you
abandon the [Sobhanam] radiant atman, [dehattam] the
essence that transcends the physical form and
[purusakhyam] is referred to as purusa in the Sastras,
[svadeham kim karosi bho!] what fate awaits a body
[Sunyam atmanam)] stripped of its soul?

WA 47 T & 4T Il 7 T |
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svatmanam srrnu mirkha tvam srutya yuktya cha
purusam,

dehatitam sadakaram sudurdarsam bhavadrsam.

30. O, ignorant one! Try to know, with the help of
Sruti and reasoning, your own self, called Purusa, which
is beyond the body, eternal by nature, and very difficult
for persons like you to realize.

FEIEA faed U Ug R W |
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ahamsabdena vikhyata éka éva sthitah parah,
sthilatvannaikatam praptah katham syaddehakah
puman.

31. [dehakah puman] The Soul, [vikhyatah] referred to
[ahamsabdena] by the term “Aham,” [parah sthitah]
transcends the body and exists [eka eva] as a singular
entity in the body, while [dehakah] the body [sthulatvat]
being inherently material [na+ekatam praptah] is not one,
but made of many components. So, [katham] how can this
body [syat] be the soul?

e TP H&! <8l Tl = |
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aham drastrtaya siddho deho drsyataya sthitah,
mamayamiti nirdesatkatham syaddehakah puman.

32. “Aham” (soul) is well established as the seer
(witness) whereas the body is the sight. This is learnt from
the fact that when we address the body we say, “This is
mine.” So how can this body be Purusa?

e FoRREE] <7l M foerar |
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aham vikarahinastu deho nityam vikaravan,

1ti pratiyate saksatkatham syaddehakah puman.

33. It is a fact of direct experience that the "Aham"
remains unchanging and eternal, while the body is in a
state of constant flux. Given this fundamental difference,
how can we regard this impermanent body as Purusa?

TR AT AT TETAL0H |
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yasmatparamiti srutya taya purusalaksanam,
vinirpitam visuddhena katham syaddehakah puman.

34. Esteemed scholars have revealed the profound
essence of Purusa through the Sruti text that states, “There
is nothing higher than Purusa in the body.” Given this
insight, how can we reconcile the idea that this body is,
in fact, Purusa?

e RV A Yeh TeTHiR |
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sarvam purusa éveti sukte purusasamyjaite,

apyuchyate yatah srutya katham syaddehakah puman.

35. The Sruti emphatically asserts in the Purusa Siikta
that “All physical bodies are pervaded by the Purusa.”
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Given this profound declaration, how can we possibly
claim that this physical body is the Purusa?

FHE: TEW: Uhl JEaRuIhs o |
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asangah purusah prokto brhadaranyake'pi cha,

anantamalasamsrstah katham syaddehakah puman.

36. In the Brhadaranyaka Upanisad, it is declared that
“The Purusa is entirely pure and unattached.” This raises
a question: how can a body so laden with countless
impurities be identified as the Purusa?

TG = FHTEATT: WEAe Je: |
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tatraiva cha samakhyatah svayamyjyotirhi parusah,
Jadah paraprakasyo 'vam katham syaddehakah puman.

37. It is unequivocally stated that “the Purusa is self-
illumined.” Given this, how can the inert (material)
body—merely illuminated by an external agent—truly be
considered the Purusa?

TIRHISTY FHHTIS ETHAT TETGART: |

e TRt g EUTdEA=H | 13¢ 1 |

prokto pi karmakandena hyatma dehadvilaksanah,
nityascha tatphalam bhunkte dehapatadanantaram.

38. Furthermore, the principle of Karma asserts that
the Atman, or the true self, is fundamentally different from
the physical body and is everlasting, as it continues to exist
even after the body dies and experiences the consequences
of actions performed in this life.

T8 =R =l 29 ferehi = |
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lingam chanekasamyuktam chalam drsyam vikari cha,
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avyapakamasadrapam tatkatham syatpumanayam.

39. The physical body, composed of numerous parts,
is inherently movable. As an object of perception, it is
subject to change, limited in nature, and ultimately non-
eternal. Given these characteristics, how can one truly
regard this as the Purusa?

TH g T T2 4 |
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évam dehadvayadanya atma purusa isvarah,
sarvatma sarvarapascha sarvatito'hamavyayah.

40. [Evam] Thus [atma] Brahman or [purusah] Purusa
(Visesa) [anyah] different [dehadvayat] from both the soul
and body is called [I$varah] I$vara or God. He pervades
[sarvatmal] all souls and [sarvarupah] all forms, [sarvatitah]
yet transends them all, He is also named as “Aham” and
[avyayah] unchangeable.

Note: In this profound discussion, Sri Saflkaréchérya
clarifies the distinction between purusa or atma as
understood within the duality principle of Sankhya and
the elevated concept of Purusa or Atma identified as
I[$vara. He powerfully underscores that these terms, Atma
and Purusa, carry dual significance: one pertains to the
individual soul, while the other embodies the divine
essence of God. This insight invites a deeper
understanding of the interconnectedness of the self and
the ultimate reality. He also clarifies here that the word
‘Aham’ is used only for Brahman (God) or sometime for
soul, not for any human being or human body.

TATHAIE WA TIZEd Tl |
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ityatmadehabhanena prapanichasyaiva satyata,
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yathokta tarkasastrena tatah kim purusarthata.

41. [atma-deha-bhanena] The body is expressed
through Atman, [prapafichasya+eva satyata] reflecting the
reality of the phenomenal world, [yathokta] as outlined in
the [tarkaéastrena] Tarkadastra (Sankhya Sastra, etc.].
Apart from this understanding, what else defines the
purpose of human life?

TATHIBHIA SRIHA FHaTRaH |
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ityatmadehabhedena dehatmatvam nivaritam,

1danim dehabhedasya hyasattvam sphutamuchyate.

42. Thus, the distinction between atman (soul) and
deha (body) indicates that the body is not the Atman. The
the separation between the unreal body and atman is now
clearly explained.

Thus, the distinction between atman (soul) and deha
(body) underscores the assertion that the body is not the
Atman.

TTTLHETATGG! Ieh! A hierad |
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chaitanyasyaikarapatvadbhedo yukto na karhichit,
Jivatvam cha mrsa jieyam rajjvam sarpagraho yatha.

43. [na bhedah] No division [chaitanyasya] of
Chaitanya element (Brahman) [yuktah] is admissible
[karhichit] at any time [ekarupatvat] as it is always one
and the same. [cha] So, [jivatvam] its (Brahman’s)
transformation into jiva (embodied soul) must be known
as false, like the delusion of a snake in a rope.

Note: Sankara asserts that Brahman is consistently
unchanging at all times, making the idea of His many
division and transformation into embodied souls (jivas) is
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a misconception.

Thus we can say that the great Sankara powerfully
asserts that Brahman is eternally unchanging, emphasizing
that the belief in His transformation into embodied souls
(jivas) is fundamentally misguided. This profound
understanding reveals the nature of reality, urging us to
grasp the truth of Brahman's unyielding unity.

TSAATEIUE Tgafe qrof |
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rajjvajianatksanenaiva yadvadrajjurhi sarpini,
bhati tadvachchitih saksadvisvakarena kevala.

44. [yat+vat] As [rajju+ajianat] due to the lack of
understanding the real material nature of the rope,
[rajjub+hi] the very rope [bhati] appears [ksanena+eva]
instantly as [sarpini] an immaterial snake, [tat+vat] so also
does [chitih] pure immaterial Brahman appears [saksat]
directly [vi$vakarena] transforming in the visible material
world by an ignorant (Neo-Vedantins).

Note: In this statement, the esteemed Sankara
underscores a crucial distinction: it is not Brahman that
manifests as the material visible world during creation.
Rather, it is prakrti that undergoes this transformative
process into the tangible universe we perceive.
Consequently, the Neo-Vedantins promote a misguided
interpretation while unjustly invoking the authority of Adi
Sankara Acharya. This misrepresentation must be
challenged, as it diverges from the foundational truths of
Vedantic philosophy.

UG TS STEIols3e foerd |
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upadianam prapafichasya brahmano nyanna vidyate,



Aprosanubhut 33

tasmatsarvaprapancho 'vam brahmaivasti na chetarat.

45. No other efficient [upadana] cause of this
phenomenal universe exists besides Brahman. Thus, this
entire universe is created by Brahman and nothing else.

TIATIhRAT LT HAATHIT AT |
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vyapyavyapakata mithya sarvamatmeti sasanat,
1ti jaate pare tattve bhedasyavasarah kutah.

46. According to declarations from Sruti texts, such as
“Every living being is not the body but the soul,” when
the Supreme Truth (Brahman) is realized and moksa is
attained, the concept of the soul being pervaded by
Brahman becomes irrelevant. In moksa, there is no visible
distinction between Brahman and the liberated soul.
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Srutya nivaritam nianam nanatvam svamukhena hi,

katham bhaso bhavedanyah sthite chadvayakarane.

47. Indeed, the Sruti texts have directly [nivaritam]
denied [nanatvam] manifoldness in Brahman (Brahman is
always the same). [katham] How can he [anyah bhasah]
appear differently from his actual nature by manifesting
into the wvisible wuniverse, when prakrti as the
[advayakarine] sole material cause of creation [sthite]
exists?

Note: Here Sri Sankara Acharya asserts that Brahman
is unchangeable in all times, so He needs not manifest in
a multiform universe when prakrti is there as the material
cause of the universe.

s fafea: s gadd 9 =i |
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doso 'pi vihitah srutya mrtyormrtyum sa gachchhati,

tha pasyati nanatvam mayaya vanchito narah.

48. The Sruti texts say that a jiva (embodied soul)
trapped in evil attains death after death and undergoes

experiencing bodies of various species being deceived by
the attractions of [mayaya] material world.

STRIUT: FAYAT ST JRHTE: |
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brahmanah sarvabhitani jayante paramatmanah,
tasmadetani brahmaiva bhavantityavadharayet.

49. Inasmuch as all beings (souls) are born of Brahman,
the Paramatman, their ultimate goal of life is to attain
Brahman (moksa).

& FaTHT FaTer ety =
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brahmaiva sarvanamani rapani vividhani cha,

karmanyapi samagrani bibhartiti srutirjagau.

50. The Sruti texts says that that [sarva-namani,
vividhani, ropani karmavi cha] all varieties of names,

forms, and actions are given [brahmaiva] based upon
Vedas.
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suvarnpajjayamanasya suvarpatvam cha sasvatam,
brahmano jayamanasya brahmatvam cha tatha bhavet.

51. Just as a product of gold inherently embodies the
qualities of gold, a soul that emerges from Brahman is
destined to reflect the essence of Brahman itself. This
profound connection emphasizes that the true nature of
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the soul is aligned with achieving moksa, or liberation.

LA el ST IHTEA: |
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svalpamapyantaram krtva jivatmaparamatmanoh,
yo vatisthati midhatma bhayam tasyabhibhasitam.

52. As long as an ignorant one remains distant from
Brahman (not having attained moksa), the texts clearly
indicate they will be plagued by fears of both pain and
pleasure.
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atmatvena yada sarvam netarastatra chanvapi.

53. [yatra] When [ajfianat] due to ignorance, souls are
viewed as [dvaitam] endowed with different natures, then
the distinction between souls [bhavet] appears, and one
soul [pasyati] finds itself [itarah] different from others; but
when [sarvam] all souls are viewed [atmatvena] having the
same nature (soul), no difference [anvapi] even the
slightest one is experienced (all souls being of the same
nature).

ATl AT THE ST |
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yasminsarvani bhiatani hyatmatvena vijanatah,
na vai tasya bhavenmoho na cha soko 'dvitiyatah.

54. [yasmin] In the state when one [vijanatah]
identifies [sarvani bhutani] all living beings [atmatvena]
with their essence Atman (soul), there arises neither
[mohah] delusion nor sorrow, [adviyatah] from the other
soul (jivas) which has the same nature.
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ayamatma hi brahmaiva sarvatmakataya sthitah,
1ti nirdharitam srutya brhadaranyasamsthaya.

55. The Brhadaranyaka Upanisad has declared that this
atman (spiritual element), which is [sarvatmataya sthitah]
located in all bodies, [brahmaiva] is verily called Brahman.

Note: When Atman (individual being) is referred to as
Brahman, then Supreme being is known by the
designation of Parabrahman. It is important to understand
the distinction between Atman (the soul) and Brahman
(God). In our texts, soul and God are equally referred to
as Brahman. This overlap can lead to confusion.
Therefore, it is essential to interpret the term Brahman as
Atman and Brahman according to the context in which
they are used.

FIYAISHY Tlhl HAGREHIST & |
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anubhuto pyayam loko vyavaharaksamo pi san,
asadrapo yatha svapna uttaraksapnabadhatah.

56. This world, though an object of our daily
experience and serving all practical purposes for attaining
moksa, is, like the dream world, of the perishable nature,
inasmuch as it is changing every next moment.

@Y STPROISTh: sy 7 & SI: |
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svapno jagarane likah svapne pi na hi jagarah,
dvayameva laye nasti layo pi hyubhayorna cha.

57. The experience of a dream is unreal (not

experienced) in waking, whereas the experience of
waking is absent in a dream. Both, however, are non-
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existent in deep sleep, which, again, is not experienced in
either.

Note: Here, Sri Sankara has equated the dream state
with the creation, an awaking state with the state of self-
realization, and laya (deep sleep) with moksa. So the
experience of the phenomenal world is not experienced
in the state of self-realization and the experience of self-
realization is absent in the phenomenal world. Both
experiences are absent in the state of moksa.

TIHA HATHLAT [T |
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trayamevam bhavenmithya gunatrayavinirmitam,
asya drasta gunatito nityo hyekaschidatmakah.

58. The three states of body-waking, dreaming and
deep sleep are unreal as they are the creation of the three
Gunas; however, their witness (soul) is eternal, one,
beyond all Gunas, and immaterial.
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yvadvanmrdi ghatabhrantim suktau va rajatasthitim,
tadvadbrahmani jivatvam bhrantya pasyati na svatah.

59. [yadvat] Just as the [mrdi ghat bhrantim] deluded
one sees a pot in earth or [rajat sthitim] silver in [Suktau]
the oyster shell, so does one considers [brahmani]
Brahman as [jivatvam] Jiva [bhrantya] due to delusion, [na
svatah] but not when the Brahman is realized.

Note: The author asserts that despite the fact that pot
is composed of earth, they possess distinct forms and
characteristics. Similarly, although souls originate from
Brahman, they are fundamentally different from one
another. The soul and Brahman are not one and the same
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entities.

T i T2l AH Frlch HUSATIHET |
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yatha mrdi ghato nama kanake kundalabhidha,
Suktau hi rajatakhyatirjivasabdastatha pare.

60. Just as a pot exists in earth, ear-ring in gold, and
silver in oyster shell, so does the soul in Brahman.

IYq Y ToTd FAT TR AELA |
TEYE JAT S0 qafgd R 11eg 11

yathaiva vyomni nilatvam yatha niram marusthale,
purusatvam yatha sthapau tadvadvisvam chidatmani.

61. Just as blueness is reflected in the sky (blueness
though exists independently, but does not find its origin
in the sky), water in the mirage (water has its independent
existence, but does not have its origin in the mirage), and
a human figure in a post (human figure exists
independently, but does find its origin in the post), so
does the universe in Brahman. The universe exists
independently but does not find its origin in Brahman.

AT I ATl AT G 2T |
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yathaiva sunye vetalo gandharvanam puram yatha,
yathakase dvichandratvam tadvatsatye jagatsthitih.

62. Just as the appearance of a ghost in an empty place,
of a castle in the air, and a second moon in the sky (is an
illusion, not the reality), so is the appearance of the
universe in Brahman is an illusion of Neo-Vedantins, not
the reality. The universe originates from Prakrti.

YT TRFhellcTsierHa T |
EEYUT Y R SRITUSERAATHT 1183 |
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yatha tarangakallolairjalameva sphuratyalam,
patrarapena tamram hi brahmandaughaistathatmata.

63. Just as through ripples and waves, the presence of
water is known, through the vessel of copper, the presence
of copper can be experienced, similarly from the
multitude of Brahmandas (universes), the presence of
Brahman, as the creator, can be known.

AT FAT YAt Y f& a4 |
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ghatanamna yatha prthvi patanamna hi tantavah,
Jagannamna chidabhati jieyam tattadabhavatah.

64. Just as the existence of earth is known by the pot,
the existence of threads by a cloth, so the existence of
Brahman is known by the universe. However, the true
nature of Brahman exists beyond this material world.

Note: This material world serves to enhance our
understanding of Brahman, but it is not the manifestation
of Brahman as is viewed by Neo-Vedantins. Brahman
exists beyond this material realm.

TATSTY ATERE] AU ohad ST |

A o= ea & =ereshd | sy | |

sarvo 'pi vyavaharastu brahmana kriyate janaih,

ajnananna vijananti mrdeva hi ghatadikam.

65. All actions are performed by the body through the
inspiration of the soul. However, due to ignorance, we are

not aware of this, just as people are unaware of the fact
that pots are made by potters with the help of earth.

FRIRROTAT HAATR HeHarIT |
Ada YRR TTSSEINRE IIEE |

karyakaranata nityamaste ghatamrdoryatha,
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tathaiva srutiyuktibhyam prapanichabrahmanoriha.

66. Just as there ever exists the relation of material
cause and effect between earth and a pot, so does the
relation of efficient cause and effect exist between
Brahman and the phenomenal world; this has been
established here on the strength of Vedic Texts and
reasoning.

TRIATO! 5 IgHenl | o Fe |
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grhyamane ghate yadvanmrttika bhati vai balat,
viksayamane prapaniche pi brahmaivabhati bhasuram.

67. Just as the existence of the earth comes to our mind
torcefully while dealing with an earthen pot, the idea of
the ever-shining Brahman also flashes in our minds when
we have a glimpse of the phenomenal world.

TeareT fEIst SR&! v o 9a |
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sadaivatma visuddho pi hyasuddho bhati vai sada,
yathaiva dvividha rajjurjianino jaanino nisam.

68. Atman, though always pure to a wise person,

appears impure to the ignorant, just as a rope is perceived
difterently by the knowledgeable and the uninformed.

U THI: FRTGealS = |
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yathaiva mrnmayah kumbhastadvaddeho pi
chinmayah,

atmanatmavibhago 'vam mudhaiva kriyate budhaih.

69. Just as a pot is the product of particles of earth, the
body is the product of the karmas of the soul. Therefore,
the distinction between the soul and the body, as
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perceived by the wise, is unhelpful until the soul takes
actions that separate it from the body.

U@ JAT T TTa@ Yha |

faferoffan fame < qumedn | lvo ||
sarpatvena yatha rajju rajatatvena suktika,
vinirnita vimidhena dehatvena tathatmata.

70. Just as a rope is mistakenly perceived as a snake and
an oyster shell as a piece of silver, so is the Atman
mistakenly identified with the body by an ignorant
person.

HTEA JAT JeAT Tead awa: |
fafrofian foeen < aaTear leg |l

ghatatvena yatha prthvi patatvenaiva tantavah,
vinirnita vimidhena dehatvena tathatmata.

71. Just as the earth is defined by the existence of a pot,
threads are defined by a cloth, and Atman is defined by
the body to the informed.

Note: The term vimudha has two meanings: ignorant
as well as informed.

FTeh FUSAR TRF o ST |
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kanakam kundalatvena tarangatvena vai jalam,
vinirnita vimidhena dehatvena tathatmata.

72. Just as gold is identified by an ear-ring and water
by the waves, so is the Atman identified by body, by the
informed.

TESE o AT A |

faferoffan fame < qumedt w3
purusatvena vai sthanurjalatvena marichika,
vinirnita vimidhena dehatvena tathatmata.
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73. Just as the post is mistaken for a human figure and
a mirage for water, so is the body by Atman, by the
ignorant one.

Te@d HTYIH TEea-a aredl |

faferofian fome <g@m qemean | 19y | |
grhatvenaiva kasthani khangatvenaiva lohata,
vinirnita vimidhena dehatvena tathatmata.

74. The type of wood used in constructing a house
reflects the quality of a house. Similarly, the quality of a
sword indicates the quality of the iron used in its
production. Likewise, the bodies of different species
provide insight into the quality of the actions (karmas)
performed by the soul.

T FAAIAE STeATgard et |
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yatha vrksaviparyaso jaladbhavati kasyachit,
tadvadatmani dehatvam pasyatyajianayogatah.

75. Just as one sees a tree overturned in the water, so
a person, because of ignorance, perceives Atman in body.

T e Yd: 99 HIdE age |
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potena gachchhatah pumsah sarvam bhativa
chanchalam,

tadvadatmani dehatvam pasyatyajianayogatah.

76. Just as to a person going in a ship, everything
appears to be in motion, so does one perceive Atman in

body.

e & a1 YU s e |
TEETHM B TIITHANTE: 11949 ||

pitatvam hi yatha subhre dosadbhavati kasyachit,
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tadvadatmani dehatvam pasyatyajianayogatah.

77. Just as a person with jaundice sees yellow in white
things, so does one mistakenly identify Atman with the
body due to ignorance.

T THRIATHT T il FHTHE |
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chaksurbhyam bhramasilabhyam sarvam bhati
bhramatmakam,

tadvadatmani dehatvam pasyatyajianayogatah.

78. Just as a person with defective eyes sees things
wandering unsteadily, so does one mistakenly identify
Atman with the body due to ignorance.

FATT FHOHE Fgel Wi gIad |
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alatam bhramanenaiva vartulam bhati suryavat,
tadvadatmani dehatvam pasyatyajianayogatah.

79. Just as a firebrand, through mere rotation, appears
circular like the sun, so does the body mistakenly appear
to be Atman due to ignorance.

Hewd HAGEAHY A |

TEETHAN TEd TIIAIN: |I¢e |l

mahattve sarvavastunamanutvam hyatidiaratah,
tadvadatmani dehatvam pasyatyajianayogatah.

80. Just as all really large things appear to be very small
owing to great distance, so does the body mistakenly
appear to be Atman due to ignorance.

QeI AT A A= |
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suksamatve sarvavastunam sthialatvam chopanetratah,

tadvadatmani dehatvam pasyatyajianayogatah.
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81. Just as all very small objects appear large when
viewed through lenses, the body mistakenly appears to be
Atman due to ignorance.

FIAH ST AT STAYHT & shrera |
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kachabhumau jalatvam va jalabhamau hi kachata,
tadvadatmani dehatvam pasyatyajianayogatah.

82. Just as we might confuse the smooth surface of glass
tor a shimmering body of water and water for glass, so too
does the body, clouded by ignorance, give the false
impression of being the true Atman.

IJgeut witre f& 7ol an afgar ga |
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yadvadagnau manitvam hi manau va vahnita puman,
tadvadatmani dehatvam pasyatyajianayogatah.

83. Just as a person perceives mistakenly a jewel in fire
or fire in the jewel, so too does the body, clouded by
ignorance, give the false impression of being the true
Atman.

AYY Y G grarsa JAT e |
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abhresu satsu dhavatsu dhavanniva yatha sasi,
tadvadatmani dehatvam pasyatyajianayogatah.

84. Just as when clouds move, the moon in moving
clouds seems to be in motion; likewise, the body, clouded
by ignorance, gives the false impression of being the true
Atman.

29 FaatEr dersard st |
TESTHAM S8 TIATEAN: 114 |l

yathaiva digviparyaso mohadbhavati kasyachit,
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tadvadatmani dehatvam pasyatyajianayogatah.

85. Just as a confused person loses their sense of
direction, the body mistakenly appears to be the Atman
due to ignorance.

PRINNIE RIS KR ETlCrl

TGETH ST TLIARARTA: [1CE |

yatha sast jale bhati chafichalatvena kasyachit,
tadvadatmani dehatvam pasyatyajianayogatah.

86. Just as the moon appears unsteady when reflected
in water, the body is mistakenly perceived as the Atman
due to ignorance.

TFHIHN TG <ereAr fg St |
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évamatmani najnate dehadhyaso hi jayate,

sa évatma parijnato liyate cha paratmani.

87. Through ignorance, the body is mistakenly
identified as Atman. When the true nature of Atman is

realized, the individual Atman merges with the Supreme
Atman.

FEHTHTIT AT STATIETEFA |

FHEATHAWTETT Se ATHAT Fid: 1<
sarvamatmataya jaatam jagatsthavarajangamam,
abhavatsarvabhavanam dehanam chatmata kutah.

88. When the entire universe, both movable and
immovable, is understood to be created by Brahman, and
in dissolution, the existence of everything else is absent,
where is the justification to claim that the body is Atman?

AT FA STA=hTe] 19 HET |

TREHEE qATed hgHe ™ I1¢R |l

atmanam satatam janankalam naya mahamate,
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prarabdhamakhilam bhunjannodvegam kartumarhasi.

89. O enlightened one, always engage in self-
realization while experiencing the results of prarabdha
(past life karmas, which have begun to yield their fruits),
you should not feel distressed.

ST SATHIA TR d A |
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utpanne pyatmavijiane prarabdham naiva munchati,
1ti yachchhriyate sastrattannirakriyate ' dhuna.

90. It is stated in some of the Sastras that Prarabdha
does not lose its influence on a person even after self-
realization. This concept is now set aside.

TETHIEAGES TR =4 o |
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tattvajnanodayadirdhvam prarabdham naiva vidyate,

dehadinamasatyatvadyatha svapnah prabodhatah.

91. Self-realization occurs when prarabdha karmas are
exhausted. Since both the body and the sense organs are
perishable, they cease to exist after self-realization, similar
to how a dream disappears upon waking.

It is important to note that a seeker cannot attain self-
realization until they have experienced the consequences
of their prarabdha karmas.

FH STHT TRSITHIT ShifaH |
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karma janmantarakrtam prarabdhamiti kirtitam,
tattu janmantarabhavatpumso naivasti karhichit.

92. That Karma which is done in a previous life is
known as Prarabdha (which produces the present life). But
such karma as becoming prarabdha cannot be performed
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by a seeker because of the lack of body due to liberation.

@YcE! FurEREaa 5 |
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svapnadeho yathadhyastastathaivayam hi dehakah,
adhyastasya kuto janma janmabhave sthitih kutah.

93. Just as the body in a dream is overlaid, this physical
body is also a result of karmika sanskaras (karmic
impressions). A body that is only a superimposed form
cannot take rebirth due to the lack of karmika sanskaras.
Without the possibility of rebirth, there is no place for the
existence of prarabdha karmas (the karmas that have
begun to manifest).

IUTEH YU FEUSRT Hed |
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upadianam prapanichasya mrdbhandasyeva kathyate,
ajnanam chaiva vedantaistasminnaste kva visvata.

94. The Vedantins declare (ajiana) sanskaras of prakrti
(material world) to be verily the material cause of the the
body just as earth is of a pot. That ajhana (prakrti) being
dessolved, where can the visible world subsist?

Note: Jnana is the knowledge or sanskaras of the
spiritual world, i.e. Atman and Paramatman, and Ajnana
is the knowledge or sanskaras of the Material world. The
ajiiana or the sanskaras of the material world are the cause
of the embodiment of the soul.

T T INAST Y TR o FH |
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yatha rajjum parityajya sarpa grhnati vai bhramat,
tadvatsatyamavijnaya jagatpasyati miidhadhih.

95. Just as a confused person perceives only the snake,
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ignoring the rope, an ignorant person sees only the
phenomenal world, unaware of the underlying reality.

TS[EY ORI FHTT= (S |
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rajjuripe parijiate sarpabhrantirna tisthati,
adhisthane tatha jnate prapafichah sunyatam vrajet.

96. The real nature of the rope being known, the
confusion of the snake no longer persists; so the
[adhisthana] inhabiting reality (soul) being realized, the
body will appear insignificant.

Y ARSI Fd: |
ARraTene URed gtk 9 g 1R |l
dehasyapi prapanchatvatprarabdhavasthitih kutah,
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97. The body also being made of the material world,
will perish after self-realization, how could Prarabdha
exist? It is, therefore, for the understanding of the
materialist person (involved in the material world) alone
that the texts speak of Prarabdha.

Note: Karmas are performed when an ajnani
(materialist) is involved in the material world, so terms
like prarabdha are applicable in the case of an ajhani
(materialist) and not in the case of a jnani (spiritualist).

&= AT AT ARGY TR |
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ksiyante chasya karmani tasmindrste paravare,
bahutvam tannisedhartham srutya gitam cha vai
sphutam.

98. “Man's all karmika sanskaras are burnt when they
realizes Brahman, which is both near and far.” In this
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statement, the use of the plural form in the Sruti
emphasizes the negation of the existence of Prarabdha
after realizing Brahman.

A SAAATHTTRGATTH: |
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uchyate jnairbalachchaitattadanarthadvayagamah,
vedantamatahanam cha yato jaanamiti srutih.

99. If the [ajnaih] materialists stubbornly adhere to
material world sanskaras, they risk two major issues:
accumulating karmas that lead to prarabdha (the fruits of
past actions) and neglecting the path to self-realization.
Therefore, one should accept only those texts that do not
hinder the goal of attaining moksa (liberation).

Broamgae a8 Ereed e |
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tripaichanganyatho vaksaye purvoktasyaiva siddhaye,
taischa sarvaih sada karyam nididhyasanameva tu.

100. To achieve self-realisation, I will describe the three
into five (fifteen steps) [nididhyasana] for practicing
profound meditation at all times.

T amEEd WiHe Jed e : |
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nityabhyasadrte praptirna bhavetsachchidatmanah,

ceee A

101. To realize the eternal and immaterial Brahman,
daily deep meditation is essential. Therefore, one who
seeks Brahma-realization should engage in a prolonged
meditation on Brahman to attain spiritual liberation

(Moksa).
Iy f& s 59 oy S |
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yamo hi niyamastyago maunam desascha kalatah,
asanam mulabandhascha dehasamyam cha drksthitih.
STURRIHA = TATeRe &R |

AT TS TRRIRTH o AT | 1203 1|
pranasamyamanam chaiva pratyaharascha dharana,
atmadhyanam samadhischa proktanyangani vai
kramat.

The steps, in order, are described as follows:
. Yama (social discipline)
. Niyama (self-discipline).
. Tyaga (sacrifice or renunciation)

. Mauna (Silence)

1
2
3
4
5. Space of Brahman before creation (Solitude)
6. Kala (Time)

7. Asana (Posture)

8. Mulabandha (Root lock)

9. Dehasamya (Equipoise of body limbs)

10. Firmness of vision

11. Control of Prana (Pranayama)

12. Pratyahara (withdrawal of mind)

13. Focus of mind

14. Atmadhyana (Meditation)

15. Samadhi

BCERITACRIEIHE-PIEERE

JHISATHIT THHISWEAT qgqg: | 180% 1|
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sarvam brahmeti vijianadindriyagramasamyamal,
yamo 'yamiti samprokto 'bhyasaniyo muhurmuhuh.

104. [vijnanat] To realize [Brahmeti] Brahman
[sarvam] everybody (indriyagramasanyamah) should
observe restrain of senses. By doing it we attain the
perfection in yama (social discipline). This should be
practiced again and again.

FSTCHAATE S TSTaaTcREpid: |
BREIRERUEEARTREI R a ke C A R
sajatiyapravahascha vijatiyatiraskrtih,

niyamo hi paranando niyamatkriyate budhaih.

105. The continuous flow of a single thought,
excluding all others, is known as Niyama (self-discipline).
Supreme bliss is achieved by those who wisely practice
Niyama.

ANT: YIFEI eRTHEAEA R |
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tyagah prapaficharapasya chidatmatvavalokanat,
tyago hi mahatam pijyah sadyo moksamayo yatah.

106. The renunciation of material objects, achieved
through realizing the soul (Atman), is the true form of
renunciation sought by great seekers, as it leads to
immediate liberation.

Il @l e T AT e |
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yato vacho nivartante aprapya manasa saha,
yanmaunam yogibhirgamyam tadbhajetsarvada

budhah.

107. Silence, or Mauna, is the state that arises when the
mind becomes separated from the organ of speech. Yogis
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maintain this silence, and thus the wise should practice it.

AT FEATEEA Tgh el Lo |
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vacho yasmannivartante tadvaktum kena sakyate,

prapancho yadi vaktavyah so 'pi sabdavivarjitah.

108. Who «can describe that (Brahman) whose
realization silences speech? If a seeker attempts to describe
the phenomenal world at the stage of Brahma-realization,
it too will be in a silent manner.

20 o1 A A FeSr e |
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iti va tadbhavenmaunam satam sahajasamyjiitam,

g1ird maunam tu balanam prayuktam brahmavadibhih.

109. Or we can say that the wise observe silence
naturally, whereas the ignorant need to be directed to
observe silence by restraining speech by the teachers of
Brahman.

AeTE= = Hed = S Jied forerd |

YIS Fad AT G <M foast: Ta: 180 |l

adavante cha madhye cha jano yasminna vidyate,
yenedam satatam vyaptam sa deso vijanah smrtah.

110. That solitude is known as space of Brahman,
wherein the universe does not exist in the beginning, end
or middle, but is permeated by Brahman at all times.

FHAAA YT SRGHT FHY: |
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kalanatsarvabhitanam brahmadinam nimesatah,

kalasabdena nirdisto hyakhandananda advayah.

111. Kala is the measurement of time that ranges from
Nimesa, which represents micro units of time, to the year
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of Brahma, equivalent to 4.32 billion years multiplied by
360, the largest macro unit of time. During creation, the
indivisible and unparalleled Brahman is referred to as Kala.
In contrast, during dissolution, Brahman is known as

Akala.

QT HATTRASTE S |
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sukhenaiva bhavedyasminnajasram brahmachintanam,
asanam tadvijaniyannetaratsukhanasanam.

112. Asana, or posture, is that which enables
comfortable, constant meditation on Brahman, rather
than an uncomfortable one.

&3 ae e FyTiasHHEa |
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siddham yatsarvabhuatadi visvadhisthanamavyayam,
yasminsiddhah samavistastadvai siddhasanam viduh.

113. Siddhasana is a posture that aids in the realization
of Brahman, who exists at the beginning of the universe's
creation, inhabits the entire universe, and is imperishable.
This posture was practiced by the Siddhas, the successful
seekers of self-realization, on their path to realizing
Brahman.

T HAYAH T Feerere |
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yanmiilam sarvabhitanam yanmiilam

chittabandhanam,

mulabandhah sada sevyo yogo 'sau rajayoginam.

114. The practice of Maulabandha, or Root Lock,
involves the intentional contraction of the pelvic floor

muscles. This powerful technique not only facilitates the
creation of life but also serves as a means to control and
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focus the mind. Regular practice of Mulabandha is
essential, especially for those on the path of Raja Yoga, as
it enhances both physical vitality and mental discipline.
Embrace this transformative practice to unlock your full
potential.

ST AT e ® eIfor i |
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anganam samatam vidyatsame brahmani liyate,

no chennaiva samanatvamyrjutvam suskavrksavat.

115. Merging with Brahman leads to a balanced
positioning of the limbs; otherwise, simply straightening
the body like a lifeless tree does not create true balance.

= FHAT Fea TRIEETYd S |
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drstim jianamayim krtva pasyedbrahmamayam jagat,

sa drstih paramodara na nasagravalokani.

116. Transforming ordinary vision into a profound
understanding requires perceiving the world infused with
Brahman. This enlightened perspective is the highest form
of vision, unlike merely focusing on the tip of one's nose.

STREM fol I & Herq |
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drastrdarsanadrsyanam viramo yatra va bhavet,
drstistatraiva kartavya na nasagravalokani.

117. The true nature of vision occurs when the seer,
sight, and what is seen become one, transcending a
narrow focus on the tip of nose.

ERlESERIEEEREEERE CEIGE
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chittadisarvabhavesu brahmatvenaiva bhavanat,
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nirodhah sarvavrttinam prapayamah sa uchyate.

118. Concentrating on Brahman during all mental
activities is known as withdrawing the mind from the
external world. This practice is also referred to as
Pranayama.

TAYER To=re e qH: |
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nisedhanam prapanchasya rechakakhyah samiranah,

brahmaivasmiti ya vrttih purako vayuriritah.

119. Rechaka (exhalation) aids in withdrawing the
mind from the material world, while Paraka (inhalation)
assists in realizing one's true nature as the soul rather than

the body.
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tatastadvrttinaischalyam kumbhakah prapasamyamabh,
ayam chapi prabuddhanamajnanam ghranapidanam.
120. Kumbhaka, or breath retention, contributes to a
stable mind. This is the true essence of Pranayama for the

enlightened, while the uninformed merely press their
noses.
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visayesvatmatam drstva manasaschiti majjanam,

pratyaharah sa vijieyo 'bhyasaniyo mumuksubhih.

121. When the soul becomes the object of the sense
organs and the mind absorbs in the soul, it is known as

Pratyahara, which should be practiced by seekers of
liberation.
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yatra yatra mano yati brahmanastatra darsanat,
manaso dharanayaiva dharana sa para mata.

122. If Brahman becomes the focus of the mind
wherever it goes, this is called Dharana because of the
focused mind.
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brahmaivasmiti sadvrttya niralambataya sthitih,
dhyanasabdena vikhyata paramanandadayini.

123. When a seeker realizes his/her true nature as 'l am

the soul,’ independent of the body and senses, this state is
known as dhyana and produces supreme bliss.
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nirvikarataya vrttya brahmakarataya punah,
vrttivismaranam samyaksamadhirjianasamynakah.

124. When the mind is free of all sanskaras and merges
with the soul by letting go of all vrttis (modes), this state
is known as samadhi, which is characterized by self-
realization.
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évam chakrtrimanandam tavatsadhu samabhyaset,
vasyo yavatksanatpumsah prayuktah sa bhevatsvayam.

125. The seeker should [sadhu samabhyaset] diligently
practice the samadhi that produces [akrtrim+anandam]
natural bliss [vasyah yavat ksanat punsah] until they attain
self-realization, thus [prayuktah sa bhavet svayam]
identifying their true nature.
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tatah sadhananirmuktah siddho bhavati yogirat,
tatsvarapam na chaikasya visayo manaso giram.

126. Then he, the best among Yogis having attained to
perfection, becomes free from all practices. The real
nature of such a seeker never becomes an object of the
mind or speech.

Tt ToRarmTor g forem sty & e |

FTIIFSIHAR HNTATAHH 1830 |l

TIETHY [G&d e I |

TF AfeHarged Asd SRlfaal T: 113R¢ |

samadhau kriyamane tu vighna ayanti vai balat,
anusamdhanarahityamalasyam bhogalalasam.
layastamascha viksepo rasasvadascha sunyata,

évam yadvighnabahulyam tyajyam brahmavida sanaih.

127. — 128. While practicing Samadhi, various obstacles
are likely to arise, including a lack of inquiry, idleness,
desires for sensory pleasures, sleepiness, dullness,
distraction, fleeting moments of joy, and feelings of
emptiness. Anyone seeking Brahman should gradually
work to overcome these numerous barriers.
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bhavavrttya hi bhavatvam sianyavrttya hi sunyata,
brahmavrttya hi parpatvam tatha parpatvamabhyaset.

129. When contemplating an object, the mind
identifies with it, and when considering a void, it becomes
blank. However, by thinking of the soul, one [purnatvam]
can achieve self-realization. Therefore, one should
consistently [abhyaset] practice [purpatvam] self-
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realization.
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ye hi vrttim jahatyenam brahmakhyam pavanim param,
vrthaiva te tu jivanti pasubhischa sama narah.
130. Those who neglect to focus their minds on the

purifying thought of Brahman live meaningless lives and
are no better than animals.
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ye hi vrttim vijananti ye jaatva vardhayantyapi,
te val satpurusa dhanya vandyaste bhuvanatraye.

131. Truly blessed are the virtuous individuals who
concentrate their minds on Brahman and continually
strive to deepen their understanding. They are held in
high regard everywhere.
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yesam vrttih samavrddha paripakva cha sa punah,
te val sadbrahmatam prapta netare sabdavadinah.

132. Only those whose minds are focused on Brahman
and who grow into maturity attain the state of ever-
existent Brahman (moksa); others, merely dealing with
words, do not.
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kusala brahmavartayam vrttihinah suraginah,

te pyajnanitama niinam punarayanti yanti cha.

133. Those who are experts in discussing Brahman, yet
lack focus on him and are overly attached to worldly
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pleasures, are the most ignorant, being born and dying
repeatedly.
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nimesardham na tisthanti vrttim brahmamayim vina,
yatha tisthanti brahmadyah sanakadyah sukadayah.

134. The seekers of Brahman are unwavering in their
devotion, holding the thought of Brahman in their minds
at every moment. They are driven by the same relentless
pursuit as revered figures like Brahma, Sanaka, Suka, and
others.
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karye karanpatayata karane na hi karyata,

karanatvam svato gachchhetkaryabhave vicharatah.

135. The effect has the qualities of the material cause,
but the material cause does not have the qualities of the
effect; therefore, when the absence of the effect is
considered, the material cause also disappears. When the
absence of a visible world is considered, its material cause
(prakrti) won’t come into sight.
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atha suddham bhavedvastu yadvai vachamagocharah,
drastavyam mrddhatenaiva drstantena punah punah.

136. However, the pure reality (Brahman), which is the
efficient cause of the universe, exists beyond the
description of the speech. This concept should be
understood repeatedly through the analogy of the earth
and the pot. For instance, when the pot is absent, the
material cause of the pot—the earth—ceases to be the
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subject of thought. However, the potter, who is the
efficient cause, remains.
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anenaiva prakarena vrttirbrahmatmika bhavet,
udeti suddhachittanam vrttijianam tatah param.

137. Similarly, the mind's focus turns towards
Brahman. This tendency of mental concentration on
Brahman first emerges in pure-hearted individuals, leading
to self-realization.
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karanam vyatirekena pumanadau vilokayet,

anvayena punastaddhi karye nityam prapasyati.

138. One should first identify the cause by ruling out
dissimilar attributes and gathering the similar attributes
inherent in the effect.
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karye hi karanam pasyetpaschatkaryam visarjayet,
karanatvam svato nasyedavasistam bhavenmunih.

139. One should identify the cause of an effect. Once
the cause is identified, the effect can be dismissed so that
the cause itself will be eliminated. What remains is the
seeker himself.

Note: The author presents a method of self-realization.
To begin, one should identify the true cause of the body.
The karmic sanskaras are responsible for the formation of
the body. Once this understanding is established, the
seeker should eliminate all actions that create sanskaras
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leading to the formation of the body. By doing so, the
body will be eliminated and only the soul will remain,
called self-realization.
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bhavitam tivravegena vastu yannischayatmana,
pumamstaddhi bhavechchhighram jheyam
bhramarakitavat.

140. If something is meditated with a determined
mind, the meditator becomes one with that very thing.
This may be understood from the illustration of the wasp
and the worm, where a wasp brought a worm in its hole,
and the worm out of fear constantly thought of it till it
transformed into a wasp itself. Thus a seeker who
constantly meditates on Brahman becomes one with
Brahman (attains moksa).
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adrsyam bhavarapam cha sarvametachchidatmakam,

savadhanataya nityam svatmanam bhavayedbudhah.

141. Therefore, the wise should always meditate
carefully on the invisible, abstract and immaterial
Brahman.
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drsyam hyadrsyatam nitva brahmakarena chintayet,
vidvannityasukhe tistheddhiya chidrasaparpaya.

142. By avoiding attention from the visible to the
invisible, the wise should contemplate the Brahman alone.
The yogi will dwell in eternal bliss, with a mind filled with
the joy of self-realization.
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ébhirangaih samayukto rajayoga udahrtah,
kimchitpakvakasayapnam hathayogena samyutah.

143. Thus, the Raja-Yoga consisted of the
aforementioned steps has been described. This can be
combined with Hatha-Yoga for those whose worldly
desires are somewhat dimnished.
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paripakvam mano yesam kevalo'yam cha siddhidah,

gurudaivatabhaktanam sarvesam sulabho javat.

144. For those whose minds are completely purified,
this Raja-Yoga is the sole path to perfection. This
perfection is also swiftly accessible to those who are
devoted to the teacher and the targeted Devata, Brahman.
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1t Srimatparamahamsaparivrajakacharyasya

Srigovindabhagavatpijyapadasisyasya

jﬁmacbcbbaﬁkarabbaga vatah krtau

aparoksanubhutih samapta Il

Thus, ends here the ‘Direct Self Realization’ authored
by Srimat Sankaracharya, the disciple of Sri Govind
Acharya.



