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ABSTRACT

Beyond the Body: Yoga and Advaita in the Aparoksanubhdti

Zoé Slatoff, M.A. (Columbia University)

This thesis is submitted in partial fulfillment of the requirements

for the degree of Doctor of Philosophy, Lancaster University, May 2022.

The Aparoksanubhiiti incorporates dualistic Yoga practice and philosophy into non-dual
Vedanta. Yoga is presented as a purificatory practice, which helps to develop the discernment
(viveka) required for the ultimate Advaitic realization of the equality of atman and brahman.
Although attributed to Sankaracarya, the Aparoksanubhiiti was more likely written between the
late fifteenth and mid-sixteenth century, on the early side of the Advaitic response to the growing
popularity of hathayoga. The Aparoksanubhiiti is one of the earliest texts to mention rd@jayoga,
teaching a unique fifteen-part path, which includes a redefined version of Patafjali’s eight
auxiliaries, leading to samddhi and ultimately to immediate awareness of the self, as its title
suggests. Its main commentary—the Dipika—attributed to the fourteenth-century Vidyaranya,
though probably written a few centuries later, suggests hathayoga as a last resort and unusually
equates it with the yoga of Patafijali.

This incorporation of Yoga into Advaita occurs in the Aparoksanubhiti through the
widening definitions of key Advaitic terms such as nididhyasana (contemplation) to include
yogic practices. The reason given for this inclusivity is the need to address the prarabdha (ripe)

karma of those who have not yet cognized brahman, though presumably with the greater



intention of subverting the growing tradition of hathayoga into its domain. In this thesis I
translate the entire Dipika and look at key verses in some of the other, more recent commentaries
to understand how and why Yoga and Advaita have been integrated together over time. I
contextualize this with respect to contemporaneous texts on hathayoga, as well as later syncretic
texts such as the Yoga Upanisads, which incorporate Advaita and the Aparoksanubhiiti in their
own way. I then briefly look at how this has manifested in modern yoga, where the teachings of

Yoga, Samkhya, and Vedanta have become inextricably intertwined.
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CATaEGd Sea =g |

nityabhyasad rte praptir na bhavet saccidatmanah |

Without constant practice one may not attain,

The self that is characterized by being and consciousness.

— Aparoksanubhiiti 101ab

“Time and contemplation gradually modify our vision, and at last we reach understanding.”

— Paul Cézanne



PREFACE

When my teacher, Sri K. Pattabhi Jois (affectionately known as Guruji), came to teach in
Boulder, Colorado, sometime around 1987, he brought with him a copy of the Aparoksanubhiiti,
which he was reading and memorizing. Richard Freeman, one of his senior students who hosted
the visit, asked to borrow it to make a Xerox copy. Guruji was very nervous that this would in
some way damage the text or perhaps take away its essence. Richard finally convinced him that
it would be okay to copy the text and began to study and eventually teach it himself. I have also
been intrigued by the Aparoksanubhiiti since the first time I heard Guruji quote its verses. This is
my way of trying to help that essence live on.

I never actually intended to write a thesis. However, after I finished writing my Sanskrit
textbook “Yogavataranam: The Translation of Yoga,” | wanted a new project to keep me busy. |
started translating a verse or two of the Aparoksanubhuiti a day, and at the end, after a bit of
revision, I sent it to my publisher to see if he was interested. He said, “How about we sell some
copies of your other book first?”” He also recommended that I send it to Christopher Chapple at
LMU, to see what he thought. Chris’ very clear reply was that I should use it as the basis of a
PhD thesis and that I should apply to work with Chakravarthi Ram-Prasad. So here I am a few
years later, having had no idea of what I was getting myself into, but very grateful for the
journey. All translations are mine unless otherwise noted. All mistakes are my own.

I would like to thank first and foremost Professor Chakravarthi Ram-Prasad who has kept
steering me in the right direction every time I have wanted to veer off track, with kindness and
wisdom every step of the way. I am grateful to Jeff Seroy and Christopher Chapple for having

sent me in his direction. I am thankful to Lancaster University for providing me with a



scholarship for this work, particularly the Covid funding extension that helped me pull it all
together at the end of a challenging year. Thank you to Diwakar Acharya for reading through a
good part of the commentary with me and to the Oxford Centre for Hindu Studies for the
scholarship that allowed me to be in Oxford to do that.

Thank you to Jason Birch for his insight and generous sharing of knowledge and texts. I
am also grateful to James Madaio, Michael Allen, and Amol Bankar for sharing their work and
ideas. I would like to thank Daniel Simpson for his encouragement throughout and for seeing my
vision clearly before I even did—I don’t know that I would have done it without him. Thank you
to Sarah Waggener for taking such good care of my yoga shala while I traveled for my research
and to Jessica Greenfield for providing immeasurable support as a friend and teaching assistant.
Thanks to Patricia Sauthoff for the pep talk when I needed it most. Thank you to my students for
giving me a good reason to want to keep studying and to all my friends and colleagues for their
support and words of wisdom along the way.

I am forever grateful to my first teachers, S17 K. Pattabhi Jois, who ignited the spark of
my inquiry, and Gary Tubb, who inspired me to keep learning. Thank you to my parents for
always supporting my unusual path and for being so different from each other that I have always
felt like I can do anything. Thank you above all to my grandfather, who was an English professor
at Cornell, and instilled a romantic notion of academia in me as a small child, despite having
spent his whole career struggling over “whether the reading and teaching of literature can be
decent occupations in a universe so much ordered by suffering as this one” and whether
personally “in my reading and teaching I am performing something ugly, voyeuristic, and
evasive or am doing one of the best and least harmful things I know how to do.”! I strongly think

the latter and this thesis is dedicated to you.

! Slatoff, Walter J. 1985: 3.
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CHAPTER 1

The Incorporation of Yoga into Advaita and Advaita into Yoga

1.1 Introduction

The Aparoksanubhiiti, attributed to Sankaracarya, is distinctive in its efforts to incorporate Yoga
teachings into the Vedantic system, providing a concise and accessible entry into Advaita
philosophy. Its 144 verses, written exclusively in traditional sloka meter, consisting of four
padas of eight syllables each, teach a method of vicara or inquiry, which incorporates a fifteen-
part system of yoga leading to samadhi, and ultimately to the realization of the oneness of arman
(the individual self) and brahman (the universal self). The most well-known commentary on the
Aparoksanubhiiti is the Dipika, attributed to Vidyaranya.

Manuscripts of the Aparoksanubhiiti are also found with the names Aparoksanubhava,
Aparoksanubhavasudharnava, and Aparoksanubhavamrta. According to the New Catalogus
Catalogorum (NCC) there are at least 150 manuscripts of the Aparoksanubhiiti, but only about
twenty-five extant copies of the Dipika. There are about eight other commentaries, most of
which only seem to have a couple of witnesses. There is a printed edition of the Dipika,
originally published in 1878 and reprinted in 1965, which I have mainly worked from, although I
have compared it to the manuscripts that I was able to locate in Pune as well, here labeled A, B,
and C, all in devandagari. I have mostly consulted them in places where the printed edition seems
a bit obtuse. Aside from the Dipika, 1 have looked at the four other commentaries that I found at
Bhandarkar Oriental Research Institute (BORI) and Bharat Itihas Sam$§odhak Mandal (BISM) in
Pune. I will discuss these manuscripts in greater detail at the beginning of Chapters 2 and 3.

While I originally had hoped to travel to look at other manuscripts and possibly create a critical

11



edition, I had to revise that plan when all travel became impossible because of Covid and
decided to focus on the manuscripts I had already gathered.

The most popular translation of the Aparoksanubhiiti is by Swami Vimuktananda, first
published at Belur Math in 1938 and later by Advaita Ashrama, accompanied by his commentary
on the text. Swami Vimuktananda considers the text to have been written by Sankara and
mentions that he has consulted other translations as well as Vidyaranya’s commentary. Other
translations exist, such as one by Swami Chinmayananda, though with minimal circulation, and
as far as I am aware, there is no existing English translation of the Dipika. There was also a PhD
dissertation written by Douglas Fox on the Aparoksanubhiiti, as well as one written by Donald
James Foster, but neither references the Dipika, is well known, or seems to have much insight to
add.

In this thesis, I translate the Aparoksanubhiti, along with the Dipika and extensive
sections of other commentaries, in order to examine its unique role in the historical reconciliation
of Advaita and Yoga. To understand and contextualize this evolution, we will begin by briefly
looking at traditional Advaita and some of its fundamental ideas, as well as early hatha and
rajayoga, tracing their developments over time. As I hope to make clear, the Aparoksanubhiiti is
a pivotal example of the way in which Advaita incorporated Yoga, in order to appeal to a wider
audience. As we shall see, this subversion happened through the broadening definitions of key
Advaitic concepts and a gradual softening of philosophical boundaries.

In this first chapter I review the literature on the subject and trace the ways in which
Yoga practice and philosophy has (and has not) been incorporated into Advaita by Sankara and
his followers up until the present. I also look at the historical reverse process of the integration of

Advaita Vedanta into Yoga. This will serve as a backdrop to understand the distinctive position
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of the Aparoksanubhiiti and where it emerged from. My second chapter is a translation of the
Aparoksanubhiiti, along with the entire Dipikd commentary, attributed to Vidyaranya. In Chapter
3, I take a close look at the Aparoksanubhuti’s unique view on prarabdha (ripe) karma and
nididhyasana (contemplation), which are respectively the reason for and the means to the
“subordinating identification” which allows for the incorporation of the yogic auxiliaries into
the Advaitic core of the text, translating the relevant verses in the other commentaries and
situating this within the broader framework of the tradition. In Chapter 4, I translate and compare
all the verses on the fifteen auxiliaries of the Aparoksanubhiiti’s rajayoga and the references to
hathayoga in the other main commentaries, considering the philosophical implications. And
finally, in my fifth chapter, I look at the different strategies for the synthesis of Yoga and
Advaita used in contemporaneous texts, from the early hathayoga ones to late medieval and
early modern yoga compilations such as the Hathapradipika, and later Vedantic works,
particularly the Yoga Upanisads, which quote the Aparoksanubhiiti. 1 then briefly look at modern
yoga and its relationship to Advaita.

The significance of the Aparoksanubhiiti lies in its emergence as an Advaita text of the
early modern period—though it draws its authority from its attribution to Sankaracarya—which
seeks to incorporate yoga, while subverting its competing claims into its domain. Through a
close reading of this essential and understudied text and its commentaries, I examine the various
ways that they understand and respond to this incorporation. I discuss the philosophical
challenges involved in joining Yoga and Advaita Vedanta together and look at how the evolving
Yoga traditions have managed to embrace the fundamental concepts of Advaita, while
sidestepping these contradictions, through a dynamic negotiation of meaning. Tracing the

journey of the Aparoksanubhiiti through the complex developments of Yoga and Advaita over

2 See Hacker’s definition of “inclusivism” in Chapter 3 of this thesis, from Halbfass 1988: 411.
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the centuries, we can see that in a dramatic reversal, it ends up being taken as a yoga text in the
20" century. This can perhaps be considered the greatest sign of the success of Advaita and the

importance of the Aparoksanubhiiti, as I intend to show in this thesis.

1.1.1 Yogic Advaita

The synthesis which occurs in the Aparoksanubhiti, and also appears in the Yogavasistha, the
Jivanmuktiviveka, and later Upanisads, has been termed “Yogic Advaita” by Andrew Fort, who
explains: “Yogic Advaita holds to Sankara’s view that knowledge of the nondual self brings
liberation, yet adds emphasis to Samkhya concepts and Yoga practices, particularly exerting
control of mental states and modifications.” The dualistic system of Yoga/Samkhya can provide
the tools to make one’s mind ready for the ultimate Advaitic realization of the equality of atman
and brahman. The interweaving of the philosophy and practices of Yoga and Advaita Vedanta
by Sankara and his followers, as evidenced by texts such as this one, has become an essential
part of modern yoga.

The word aparoksanubhiiti or aparoksa-anubhiiti means immediate awareness and is
often used as a synonym for brahmanubhava, which is direct apprehension of brahman. In other
words it is the experience of pure, imageless consciousness—an awakening to our true self. This
happens by penetrating the illusion we are enmeshed in, by means of jigna or cognition. As
Chakravarthi Ram-Prasad emphasizes, “the word anubhava, normally translated as ‘experience’,
should be understood in a more neutral way as a ‘coming to be’.”* Or taken a step further, it is

really “coming to be” our true self.

3 Fort 1998: 86.
4 Ram-Prasad 2001: 170.
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Yoga can be considered a purificatory practice, which helps to develop the discernment
(viveka) necessary to cultivate this ultimate wisdom. Vidyasankar Sundaresan elaborates: “Early
Advaita Vedantins not only presume the usefulness of meditation according to Yogic praxis for
the mumuksu [one desirous of liberation]; they also accept that it has its uses for the jivanmukta
[one who is liberated while living]. In the process, they co-opt a significant portion of Yoga into
their own system.” According to Sundaresan, Sankara actually incorporates all eight aspects of
astangayoga, albeit in his own order and understanding, into his system of thought. “Thus,
beginning with yama-niyama and ending with samddhi, every limb of yoga has a place in
Advaita Vedanta, initially as things to be accomplished by the seeker of liberation and ultimately
as characterizing one who is established in Self-knowledge.”® In other words, it is a circular
process. Yoga practice can be considered preparatory to self-knowledge. And the steady
recollection of self-knowledge results in the goal of yoga—the stilling of the fluctuations of the
mind.

In modern yoga, the teachings of Yoga and Advaita have become inextricably
intertwined. Ask most modern practitioners for a definition of yoga and they will tell you it
means “union,” even though this is the exact opposite of the isolation (kaivalya) that is the
traditional goal in the Yogasiitra, which is probably the most well-known yoga text. Despite their
oppositions, this merging is not actually that novel: the dualistic system of Yoga has always fit
neatly inside of the Advaitic paradigm. In this thesis I will examine that evolution, without which

modern yoga would not have attained its current popularity, focusing on the important role that

the Aparoksanubhiiti has played in this synthesis.

5 Sundaresan 2002: 16.
6 Sundaresan 2003: 117.
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1.1.2 Authenticity and Dating
Although the Aparoksanubhiiti is traditionally attributed to Sankara, the majority of modern
scholars question this, citing deviations in content and style. However, there are enough
similarities to suggest that the text was written by someone belonging to his school of followers.
Current scholarship tends to place Sarkara in the first part of the eighth century (c. 700~750
C.E.).” By taking Sankara as the author of the Brahmasiitrabhdsya, the German Indologist Paul
Hacker developed certain criteria for determining authorship of work attributed to Sankara,
based on the use of four key terms: avidya (ignorance), namaripa (name and form), maya
(illusion), and #svara (the Lord). In his analysis, the only other works legitimately written by
Sankara are the ten commentaries on the major Upanisads, the Bhagavadgitabhasya, the
Upadesasahasri (the only non-commentarial text actually attributed to him), and quite possibly
the Yogasitrabhasyavivarana. Hacker calls his criteria “a sieve, with mesh wide enough to sift
out spuria, yet narrow enough to retain developments within the Advaita period of Sankara.”
This method has been applied by scholars such as Ingalls and Mayeda to determine the
authorship of works attributed to Sankara and his students and successors. Another criterion for
determining authorship is the citation in the colophon. Most works attributed to “Sankaracarya,”
such as this text and the Armabodha are false ascriptions, whereas those that name him as
Bhagavat, Bhagavatpada or Bhagavatpiijyapada are more likely to be true.

While Belvalkar thinks the Aparoksanubhiiti could be original (although he finds it
simplistic and thus conjectures it an early work), Ingalls, Mayeda, Potter, Bouy and others agree
that it was most likely not written by Sankara. As Fox emphasizes, and as we will examine in

more detail in Chapter 3, the biggest discrepancy between the philosophy of the

7 See for example Nakamura 1983, p. 48—67 for this hypothesis (p. 67) as well as alternative theories on Sankara’s
dates.
8 Halbfass 1995: 116.

16



Aparoksanubhiiti and what we know definitively as Sankara’s views, is in the idea of karma. As
he explains, “To the question whether a person who is finally fully enlightened, who has ‘seen’
the ultimate truth and who is therefore liberated from ignorance, can still have to face some
residual effects of former behavior, the traditional answer--and Sankara’s--has been yes. But the
work we are to examine boldly denies that this can be the case.”

Many modern scholars have hypothesized a pre-fourteenth-century date for the
Aparoksanubhiiti, taking Vidyaranya’s commentary as a terminus ad quem.'® However, due to
differences in style, it seems quite unlikely that Vidyaranya is actually the author of the
commentary, which may well postdate the Yoga Upanisads it seems to reference.!! Additionally,
if Vidyaranya were indeed aware of the Aparoksanubhiiti, which he surely would have been if it
were in popular currency, he would likely have quoted it in his other works, as he did with so
many other texts.!? Jason Birch also suggests a later date due to the presence of the word
upanetra in verse 81, which seems to represent some sort of magnifying lens that, as far as we
have evidence for, did not exist in India until its introduction by the Portuguese in the fifteenth
century.'® This seems to me a more likely conjecture: because of the text’s blatant criticism of
hathayogis—for getting caught up in looking at the tip of their nose for example—I would
hypothesize that the text was written sometime between the late fifteenth to mid-sixteenth
century, in response to the increased output of hathayoga texts. This would place it on the early

side of the known period of Advaitic interest in Yoga, from the sixteenth to eighteenth century,

° Fox 1995: 2-3.

10°See Birch 2013b: 408-9 for example.

1T am grateful to Diwakar Acharya for highlighting these references. For example, the Dipika on verse 105 refers to
the “well-known Upanisads” with regard to yama and niyama and the Dipika on verse 143 refers to the Upanisads in
reference to the hathayoga which it says is taught in the “well-known astangayoga of Pataiijali.”

12 Thank you to James Madaio—who has studied the works of Vidyaranya in depth, and strongly thinks that the
Dipika is quite different in style to his known texts, and therefore unlikely to be his composition—for this insight.

13 Birch 2011: 540, fn. 98.
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when rajayoga was reinterpreted in various ways.'* Nonetheless, it is essential to look at
Sankara’s philosophy, in order to understand where this text emerged from and why it has been

attributed to him.

1.1.2 Sankara
Many stories have been told about Sankara, the majority derived from Sankara-dig-vijaya, the
traditional biography written about him by Madhava-Vidyaranya, and he is viewed through a
variety of lenses—as practitioner, scholar, and teacher. Jacqueline Suthren Hirst focuses on what
she considers most important—his role as acarya: “From the testimonies of his direct disciples
and from his honorifics, all of which indicate the reverence in which he was held as a teacher, we
gain a picture of one remembered primarily as a great teacher.”!® In the Indian tradition,
parampara—the passing on of knowledge from teacher to student—is considered essential to
gaining self-knowledge. “Samkara constantly emphasizes that the desire to know brahman, the
enquiry into brahman, what Vedantin study is all about, is achieved only by hearing and
reflecting on scripture with a teacher in the correct teaching tradition.”'® He was that teacher to
many, including his main disciples, Sure$vara, Padmapada, and Totaka.

Hacker’s theory is that Sankara was first a yogi and later became an Advaitin. He
conjectures that “in conjunction with his theism, it was the mysticism of the Om sound” that led
Sankara from Yoga to Advaita Vedanta.!” In other words, this realization helped him to shift

towards a goal that was beyond duality. Through the understanding that everything is contained

14 The only definitive ferminus ad quem that I am aware of is the Marathi Samasloki of Vamanapandita, which must
be mid-late seventeenth century. There is also a Marathi 77ka written by Jagannatha Swami, which, if the same
person who received patronage in the court of Shah Jahan (though perhaps unlikely, since it is a common name),
would be the first half of the seventeenth century. Given that these are in Marathi, it seems that the Aparoksanubhiiti
was quite popular by this point. See Chapter 3.

15 Suthren Hirst 2005: 177.

16 Suthren Hirst 2005: 177.

17 Halbfass 1995: 105.
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within this single syllable, he began to think that yoga practice was unnecessary, and one could
come to this realization more directly and easily. Hacker hypothesizes that in order “to learn this
new doctrine of Om and this new Yoga, Sankara went to school with an Advaita master, who
instructed him in the MK [Mandiikya Karikd] and introduced him to the Advaita system, and that
as a result he became a monist and was finally given the task of writing a commentary on
Gaudapada’s work by his teacher.”'® Although Gaudapada does mention yoga, his is called
asparsa, or contactless yoga, which entails a withdrawal of the senses. His commentary on the
Manditkya Upanisad also emphasized a meditation on the parts of Om in order to experience the
self.

Other scholars, such as Tuvia Gelblum, disagree with this theory, arguing that the idea
that Sankara “had been a Yoga follower before becoming an Advaita-Vedantin is in keeping with
a tradition which may amount to no more than a reflection of a recurrent model in mythical
biographies of eminent sages, namely, the motif of preliminary experimentations with rival
schools in search for truth.”!” But even if this is a common trope, it seems a plausible suggestion
that a renowned scholar would have grappled with other systems first to arrive at such a clear
understanding. And according to Sundaresan, who disagrees with Hacker’s idea that Sankara
wrote the yoga-related texts/commentaries first, “Nowhere does Sankara reject yoga as
completely as academic scholarship is inclined to believe.”? He elaborates: “The influence of
Yoga on Sankara has been especially misunderstood [...] his mature works lend a qualified
approval of the practice of Yoga.”?! He cites Biardeau and Vetter, who have also come to

different conclusions about chronology. In Sundaresan’s understanding, “Sankara’s stand that the

18 Halbfass 1995: 105-6.
19 Gelblum 1992: 77.

20 Sundaresan 2003: 120.
2! Sundaresan 2002: 24-5.
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steady recollection of Self-knowledge leads to citta-vrtti-nirodhah, combined with his
recommendation of such recollection in order to counter a tendency toward further action,
implies that one should expect at least a little influence of Yoga in his independent works.”?? It
makes sense that a scholar/practitioner would fold the helpful pieces of other systems into his
own tradition. Sankara’s pupil Sure$vara even explicitly recommends yogabhyasa (yoga
practice).

According to Hacker, Sankara grew up in a Vaisnava context. The older texts which
consensus genuinely attributes to Sankara begin (and often end) by invoking Visnu, as does the
Aparoksanubhiiti. Although Vidyaranya (known as Madhava before becoming a sannydsin)
constructed a legend of Sankara as an incarnation of Siva, this was based solely on his name, not
on the evidence given in his early works.?® It seems that similarly to Vivekananda in more recent
years, Vidyaranya helped to publicly reimagine Sankara as a popular hero. According to
Vidyaranya, he established the Sankara Matha, an Advaitic cloister in Srr'lgeri, with a series of
directors, who all could have been known by the name Sankara, thus leading to the proliferation

of works under his name.

1.1.3 Vidyaranya

Much of what we know about the Aparoksanubhiiti comes from the Dipika commentary
attributed to Vidyaranya, who was the jagadguru at Srigeri matha from at least 1374—75 until
1386, the year of his death. It is known from both inscriptions and textual tradition that he was an
important figure and guru of king Harihara II. Partly in response to the threat of Islamic power

on the Vijayanagara empire, he was commissioned to write commentaries and work on

22 Sundaresan 2002: 15.
23 Halbfass 1995: 34.
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philosophical exposition.?* He helped to spread Sankara’s Advaita Vedanta and turn him into a
legend and is also credited for the rise of Advaita Vedanta as the highest philosophical system,
growing in fame himself through works such as his Paricadast.

Regardless of whether Vidyaranya wrote the commentary on the Aparoksanubhiti, it is
easy to see why it might be attributed to him, based on studies of other texts he did write that
combine Yoga and Vedanta. Walter Slaje examines the ways in which Vidyaranya may have re-
interpreted the Yoga Vasistha in his commentary on it, explaining that he seemed to be “aware of
the fact that the YV originally did not meet the traditional requirements of brahmanical dharma,
did not teach advaita exactly as understood by Sankara’s tradition, nor did it approve of yoga in
the sense of the recognized darsana.”® To counter this, in describing jivanmukti, Vidyaranya
“stresses right from the beginning the necessity of the practice of yoga (yogabhyasa). For,
according to him, this practice was not only capable of subduing all functions of the mind, but it
also has to be accorded the power of being able to overcome the retributive causality of one’s
own deeds of the past already in operation (prarabdhakarman), which he considers to be even
stronger than adequate knowledge (tattvajiiana). It is already here that he, in a passing remark,
equates successful human activity (purusaprayatna) mainly with the practice of yoga
(vogabhyasaripa).”*® As we shall see, the Aparoksanubhiiti, despite claiming that one who has
realized brahman is freed from their prarabdhakarma, uses this ripe karma as justification for
including the fifteen auxiliaries of yoga for those who have not attained cognition yet.

In his syncretic Jivanmuktiviveka, “Discernment of Living Liberation,” Vidyaranya
combines Yoga and Advaita, drawing together elements from the Yogasiitra, Bhagavadgita, and

Laghuyogavasistha. As Fort explains, “In a way rarely seen in Sankara’s ‘mainstream’ Advaita,

24 Slaje 1998: 116.
23 Slaje 1998: 116.
26 Slaje 1998: 109.
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Vidyaranya claims that yoga and ascetic renunciation (samnydsa) together both lead to and
express the liberating knowledge (jriana, vidya) of brahman. In the case of yoga specifically,
knowledge and yogic practice are linked, for discerning nonduality breeds the cessation of
mental activity, and ceasing mental activity by yoga assists seeing nonduality.”?’ Though
Vidyaranya’s ultimate allegiance is clearly to Advaita and the text discounts yoga as a complete
method in and of itself, it is seen as a helpful means to an end. As Slaje emphasizes, “To him
samadhi is the central element leading to the state of jivanmukti. Samadhi, however, as
understood by Vidyaranya, is the result of the means of (Patanjali’s) Astangayoga beginning
with yama, niyama etc.”*® Slaje, underscoring the importance of yoga, even says: “Obviously by
an ‘inclusivistic’ intention he first proclaims (JMV 144, 11-14) an universal agreement of all
traditions with regard to the means of deliverance, including even the Jainas and Buddhists, to
regard a master of Astangayoga (yogisvara) as the highest Yogin.”?® Fort reiterates this, focusing
on Vidyaranya’s concentration on the eight-part path culminating in samadhi, as well as the
importance of repeated practice (abhyasa) and detachment (vairagya) in “yogic Advaita.”

Fort continues: “Vidyaranya’s extensive attention to these matters shows his nature as a
‘yogic Advaitin.” Traditional Advaita often downgraded yoga as another form of action tied to
cause and effect, as opposed to eternally existent nondual knowledge which once gained is never
lost. One can argue that Advaitins do not sufficiently attend to the difficult issue of how
gradually insight seems to be gained in most cases. Mental stability and serenity are very rarely
present once and for all, and the process of yoga mastery described here (including stages of

samdadhi and the workings of certain impressions) attempts to account for the lengthy and

2" Fort 1999: 377.
28 Slaje 1998: 114.
2% Slaje 1998: 114.
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difficult road to liberation, and shows how one might ‘fall back’ along the way.”** Basically,
Vidyaranya and his followers helped to make Advaita more householder friendly, by
incorporating yoga practices to keep people engaged on the path. As we shall see, this ultimately
led to the reverse process—the incorporation of Vedanta into Yoga—and the creation of what

could be termed Vedantic Yoga.

1.2 The Incorporation of Yoga into Advaita Vedanta
It is generally agreed upon that Sankara was a student of Govindapada, who was thought to be a
student of Gaudapada, the great teacher whose Karika, inspired by the Manditkya Upanisad, is
the first recorded text on Advaita Vedanta to our knowledge. Gaudapada’s version of yoga,
which ultimately is the realization that arman and brahman are one, “promotes the happiness and
well-being of all creatures and is free from strife and contradictions.”! In one of the first
expressions of the compatibility of Yoga/Samkhya with Advaita and perhaps a license to
incorporate the former into the latter, Gaudapada says: “Dualists, firmly clinging to their
conclusions, contradict one another,” but “nondualists find no conflict with them.”??
Gaudapada’s dates are a subject of debate as well, but he was probably a more distant
teacher to Sankara than seen in traditional biographies. The difference in time suggests that their
writings were responding to different social/political environments. Michael Comans, in his
study of the early Advaita tradition emphasizes the influence of Buddhism on Gaudapada, in

ideas such as viewing the world as maya (illusion), which are seen in many of his karikas where

“he displayed a close acquaintance with the prevalent Buddhist thought of his time.”** However,

30 Fort 1999: 385.

3! Gaudapada Karika 4.2 in Nikhilananda 1952: 314.
32 Gaudapada Karika 3.17. In Nikhilananda 1952: 292.
33 Comans 2000: 164.
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he notes, “by the time of Sarnkara, in the early part of the eighth century, Buddhism had declined

34 Instead, Sankara “saw the Mimamsakas as his principal opponents, and one of

in importance.
his main tasks was to establish against the followers of Mimamsa that the Upanisads constitute
an independent means of knowledge; that they teach the liberating knowledge of the non-dual
Self; and that the knowledge they generate is entirely independent of the performance of rites.”
Consequently, much of Sankara’s writing was spent in defending his position and this helped to
define his focus on the primacy of self-knowledge gained from the mahdavakyas (great sayings).
In the process, though—just as with Gaudapada and Buddhism—despite their oppositions, these
traditions influenced and borrowed from each other.

According to Hacker, “the Samkhya as taught in the schools of Patafjjala Yoga, the
Mimamsa versions of Prabhakara and Kumarila, the radical monism and illusionism of
Gaudapada, and the moderate monism and illusionism of some Vedanta schools of his time—the
latter difficult for us to discern but to some extent inferable from some passages of Sankara’s
works—all these schools of systems supplied him with conceptual tools. He utilized them all but
committed himself to none of them exclusively. His only concern was the truth, whose supreme
expression he saw in the Upanisads.”*® According to Sundaresan, Sankara never rejects yoga,
what he objects to is viewing cittavrttinirodha as an injunction, like in Mimamsa. He describes
the relationship of Yoga and Vedanta for Sankara more explicitly: “After the knowledge taught
in scripture, that the Self is Brahman, has been properly grasped, its steady recollection naturally

culminates in citta vrtti nirodhah. Thus, the process of gaining Self-knowledge and ideally

maintaining it leads to the cessation of mental transformations.”” In this way, yoga mediates the

34 Comans 2000: 164.
35 Comans 2000: 164.
36 Halbfass 1995: 179.
37 Sundaresan 2003: 104.
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transition from action to knowledge. Although later Advaitins talk about jivanmukti, liberation
while living, for Sankara, yoga was just a means to the ultimate end. “Thus, the path leading
from pravrtti (action in the world) to nivr#ti (withdrawal from the world) passes through yoga,
and the life of nivreti naturally culminates in the goal of yoga.”*®

Yoga can therefore be considered a purificatory practice, which helps to prepare the
aspirant for self-knowledge. As Comans concludes, “according to Sankara, the role of samadhi is
supportive—or purifying—and is preliminary to, but not necessarily identical with, the rise of
the liberating knowledge.”* He explains that similarly to deep sleep, samadhi is a state that one
goes into and comes out of. It doesn’t actually remove false cognition (mithyajiiana); it only
temporarily pacifies it. According to Comans, “Sankara does not consider the attainment of
samadhi to be a sufficient cause to eradicate false knowledge, and according to Sankara, since
false knowledge is the cause of bondage, samadhi cannot therefore be the cause of liberation.”*
As K. Satchinanda Murty sums up, although Sankara “denies the capacity of the Yogic practices
to vouchsafe the knowledge of the oneness of the Self, which can be had from the Vedanta
Vakyas alone and which alone can lead to liberation [... he] grants that Yoga can be a proximate
means to right knowledge, because it helps to still the wayward and fleeting mind and enables
one to understand the meaning of the mahavakyas.”*!

Sundaresan emphasizes Sarkara’s attention to some of the physical details that might still
concern modern yogis: “Sankara does not neglect to offer practical comments on the regulations

of the aspiring yogin, and the characteristics of the perfected yogin, such as how to lay down a

seat for meditation, the proper posture for meditation and the food intake required for bodily

3% Sundaresan 2003: 109.
39 Comans 1993: 29.
49 Comans 1993: 24.
41 Murty 1959: 136.
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maintenance.”? Thus, even for Sankara, there is the understanding that one can use yoga
practice to ultimately get beyond yoga practice, i.e., use the body to get beyond the body and the
mind to get beyond the mind.

In considering Sankara’s authorship of the Aparoksanubhiiti, it is helpful to look at other
yoga-related work attributed to him, most significantly, the Yogasitrabhdsyavivarana, a
commentary on the Patanijalayogasastra (the Yogasitra with “Vyasa’s” commentary, now
widely considered an auto-commentary). Trevor Leggett, in the introduction to his translation of
the vivarana commentary, concludes that based on his study there are many reasons to support
Sankara’s authorship and nothing to clearly contradict it, as supported by the more recent
Foreword by Kengo Harimoto. As Leggett points out, “If he has chosen to write a commentary
on Yoga meditation, it must have been a central part of his own standpoint, although he was
opposed to some of the philosophical doctrines of the official Yoga school. One would expect a
tendency to modify these unacceptable doctrines, if this text is really by Sankara. This turns out
to be the case.”® The argument for authenticity of the text is supported by Hacker, Wilhelm
Halbfass, H. Nakamura, and S. Mayeda.

Others, such as T.S. Rukmani, strongly argue against Sankara as the author of the
Yogasiitrabhasyavivarana. However, in examining Sankara’s views on yoga in the
Brahmasiitrabhdsya, she nonetheless emphasizes his acceptance of the Yoga system. “Apart
from the approval of the Yoga methodology for spiritual progress, Sankara’s BSBh. also accords
a very high place to Yoga, including the divine powers that accrue to one practicing Yoga. There
are places where Yoga as a system is lauded and where Sankara quotes Patafijali’s Yogasiitras in

support of his arguments.” Rukmani continues: “He mentions yama, niyama, dhyana, samadhi

42 Sundaresan 2003: 115.
4 Leggett 1990: 1.
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and other yogic means that help one in spiritual progress [...] But while accepting Yoga’s
methods for spiritual progress, Sankara does not, at any stage, dilute his opposition to the
ontological stand of Sankhya-Yoga, i.e. dualism.”** In her view, although he does acknowledge it
as a “methodology for mind purification,” he argues strongly enough against it that she thinks it
improbable that he would have written a commentary on the Yogasiifra at any stage of his life.*
We will now look at some fundamental Advaitic concepts in order to understand how
Advaita has been able to incorporate Yoga over time. We will briefly examine traditional views
on misunderstanding (avidyd) and superimposition (adhyasa) onto the self, the self (atman) in
relation to the Samkhya/Yoga concept of spirit (purusa), and immediate awareness (aparoksa-
anubhiiti) of the self. This will serve as a backdrop to understand where the Aparoksanubhiiti
aligns and departs from tradition and the philosophical creativity it employs to allow for the

inclusion of its r@jayoga with fifteen auxiliaries.

1.2.1 Misunderstanding (avidya) and Superimposition (adhyasa)

Although Sankara critiques the Yogacara Buddhist argument that denies the external world based
on the analogy of dreaming, he does use the dream analogy to a certain extent. In his view, in the
same way as we believe our dreams are real while we are dreaming, we believe our waking
world to be real while we are awake. So even though the ultimate realization of brahman is
beyond and different to the experiential reality of the world, it does not invalidate our experience
of the world while we are living in it. We see this extrinsic world because of avidya
(misunderstanding), which imposes upddhis (limiting adjuncts)—the material body, the finite

mind and other psychological components, and misunderstanding itself—onto the atman. The

44 Rukmani 1993: 397.
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mental fluctuations or vr#tis make us predisposed to seeing these things. Sankara never actually
admits avidya to be either real or unreal, avoiding the difficulty of this dilemma, which he leaves
to his followers to make sense of. Instead, as Daniel Ingalls explains, “he concentrates on what
he considers the heart of the matter, the teaching that is necessary for the attainment of moksa.
This teaching is that avidya, whatever its modality, is never truly connected with the self.”*® So,
ultimately, one can learn to see beyond this misunderstanding.

Much of the Aparoksanubhiiti is concerned with the misidentification of the self with the
body. In the way that a snake is mistakenly superimposed on a rope, or silver on mother-of-pearl,
the body is considered to be superimposed upon the self. Sankara equates avidya with the basic
error of all worldly existence, unlike later Advaitins who consider it causal. For Sankara, avidya
is equal to adhyasa (superimposition), which is the same as false cognition, and thus is
considered the fundamental klesa (affliction), as in yoga. As Ram-Prasad puts it, “Simply
(though admittedly not clearly), the self superimposes what is not self on itself.”*” This seems to
echo the definition of avidyd in the Yogasiitra: “Misunderstanding is the perception of that which
is eternal, pure, happy, and the self in the un-eternal, impure, painful, and non-self.”*® But unlike
in Buddhism and Samkhya/Yoga, Sankara “does not think that the basic problem is that life is
suffering. He contends that the unliberated state occurs because of misunderstanding; suffering is
just what follows in unliberated life.”*® For Sankara, Yoga offers a systemization of disciplinary

practices that can be pretty much imported en masse into Advaita Vedanta to help address this.
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1.2.2 Self and Spirit

In the merging as well as distinguishing of the essential ideas of Samkhya/Yoga and Vedanta, the
question arises as to the relationship between the terms atman and purusa, which the
Aparoksanubhiiti uses interchangeably. The term purusa originally just signified a person,
although its most famous early usage in the Rg Vedic hymn, the Purusasiikta or “Hymn to the
Cosmic Person” already had larger implications, in the dismemberment of this giant to create the
entire universe in all of its forms. As Purushottama Bilimoria notes, emphasizing the
cosmological usages of the term: “This important signifier of ‘purusa’ is never far off from
Hindu speculations, from Samkhya psychology to the ground plan for temple architecture, and
the deepest metaphysical critiques towards outlining the parameters of authentic personal
existence or personhood.”® However, over time, “purusa itself changes in connotation to signify
the principle of existence within each living being — gods, humans and animals alike. The term
atman more specifically is used to refer to this principle in human beings, while jiva occasionally
is used to refer to the putative self in embodiment.”!

The earliest Advaitic descriptions of afman are in Gaudapada’s Karika. He draws on the
Brhadaranyaka Upanisad, which talks about the self in terms of negation. “On account of the
incomprehensible nature of arman, the scriptural passage ‘Not this, not this’ negates all
[dualistic] ideas,” Gaudapada says. “Therefore the birthless arman alone exists.”? As Ram-
Prasad elaborates, “Gnosis liberates even as it ends. The knowing person is truly knowing, just

on the verge of being a person no longer. The self is the condition for both unknowing and

50 Bilimoria 1999: 208.
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knowing, even while it is itself neither, thereby does freedom become possible, for the self
realizes itself through what it is not.”>?

Referring to the use of the terms atman and purusa in the Bhagavadgitd, Ram-Prasad
notes that, “the Gita, with its deep reliance on the terminology of early Samkhya thought, often
uses the two terms interchangeably. Its characteristic polyvalence is typified by the fact that
‘purusa’ at base refers in the Gita to the entity that is principally defined as conscious (as
opposed to being inert, jada). As such, it usually means a spirit, that which is not material but
reflexive, the subject of phenomena or experience, albeit requiring the co-presence of prakrti, or

materiality.”>*

As emphasized by Hacker, “the Vedanta theory of the self is greatly indebted to
the Samkhya. This holds also for Sankara’s version of the Vedanta [...] Sankara retained the
Samkhya doctrine of the purely spiritual nature of the self.”>> And as Hacker elaborates, “In the
period of the Upanisads, the view that the self is spirit gained increasing prominence. Vedantism
becomes almost a pure philosophy of the spirit; and thinking about being is usually dependent on
the concept of spirituality.”® It makes sense that the word atman, thought to be derived from the
root an, “to breathe,” could be best understood as “spirit,” from the Latin spirare, also meaning
“to breathe.”

As Ram-Prasad elaborates, “In many ways, the afman concept resembles that of the
psyche and the soul in pre-modern Western thought, by referring very generally to the essence of
a human being (at the very least). But generally, and especially in the Upanisads and the

tradition based on them, the arman does not provide personal identity, i.e., the set of criteria by

which the individual being is distinguished from another through a complex combination of

33 Ram-Prasad 2013: 87.
34 Ram-Prasad 2013: 81.
33 Halbfass 1995: 180.
36 Halbfass 1995: 191.

30



qualities that gives each a distinct(ive), potentially nameable, narrative existence. The arman

57 According to Sarnkara, it is instead the jiva

does not pertain to personhood in such a manner.
that represents the individual soul or personalized aspect of the self. Ram-Prasad explains that
the essence that is afman allows for individuality but is not individuated itself, since it is really
just brahman, the universal self. “Presumably, this detaching of essence from personhood went
hand in hand with the presupposition of a cycle of lives and rebirths: a distance was created
between the person inquiring into reality and the existence they might have in other lives, as
other persons.”® This distinction was necessary to understand reincarnation and what transiently
dies along with the body as opposed to the absolute essence that transmigrates on until one
attains liberation. But as the Aparoksanubhiiti will make clear through an analogy, “when

brahman is realized, one does not see individuality.”>®

1.2.3 Immediate Awareness

Sankara clearly brought together the concepts of aparoksa and anubhiiti in his writings, although
the word anubhava was much more common than the latter. As Halbfass explores in detail, “It is
obvious that Sankara uses the word anubhava at different levels of reflection and in accordance
with his hierarchy of ‘conventional’ and ‘absolute’ truth. There is ‘wrong’ and ‘right,’
provisional and absolute experience. Yet, there is a common denominator; even false anubhava,
which implies superimposition and false identification of self and non-self, is still anubhava,
containing the element of immediate presence, in which being and knowing, subject and object

coincide. [...] any act of perception or awareness can remind us of, and help us to approach, that

57 Ram-Prasad 2013: 82
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absolute and ultimate experience which according to the Upanisads coincides with the being of
brahman itself.”®® But can there really be such a thing as “absolute experience”? Doesn’t this
ultimate awareness actually represent the end of experience itself? Perhaps it is just beyond what
we can express with language, or as the Aparoksanubhiiti echoes the Taittiriya Upanisad: “that
from which words turn back.”®!

Comans explains the inherent nature of Sankara’s understanding of “immediate
awareness” as opposed to other traditions. “[From] Sankara’s understanding of the self-
luminosity and immediacy (aparoksatva) of pure Awareness, and his understanding of the Self
as Experience Itself (anubhavatman), there is no doubt that when Sankara speaks of knowledge
of the Self he refers to an intuitive knowledge, or direct insight, about the already existing fact of
the Self as pure Awareness. He does not put forward the view that the experience of pure
Awareness must be produced; a view we find, for example, in the Tantric tradition, with its
model of the cakras and the ascent of the kundalini.”®?

Halbfass points out that it is “Sankara’s disciple and commentator Padmapada [who]
pursues the phenomenology of immediate awareness (anubhava) further than his master; and he
comes closer to seeking in its immediacy independent, extra-scriptural confirmation for the
absolute unity of the self: Immediacy or self-evidence (aparoksata) as such is always one and the
same in different acts of awareness and perception; and the immediacy which is attached to
objects (in-sense-perception) is not different from inner immediate experience, since the same

character of self-evidence is manifest in them.”® And although all Advaitins are committed to

this self-luminosity (svaprakasata), it is this stream of thought beginning with Padmapada,

60 Halbfass 1988: 390.
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which eventually gets identified as the Vivarana school, that re-defines non-dual realization as
experience of brahman.

Stephen Phillips explores Padmapada’s thought further: “Even in the waking state [as
well as in dreaming] the immediacy [of conscious-ness—‘aparoksata’] that involves [external]
objects is not to be distinguished from inner immediate experience (anubhava)—Iat least not]
according to [any] cognition that is valid—for they are presented in the same way. Thus, an
object even in the waking state is experienced invariably (eva) as intimately associated with
inner immediate experience. Otherwise the presentation of the material world would be
impossible. As a pot that is covered (avaguntha) by darkness is not presented [to cognition]

?64 In other

without the [counter-]covering (avagunthana) of the light of a lamp, so it is here.
words, for Sankara and his followers, beginning by considering the external world as real, one

can perceive increasingly subtler levels of reality, eventually leading to the immediate awareness

of the self.

1.2.4 Yoga in the Aparoksanubhdti

After its initial verses praising Visnu, the Aparoksanubhiiti lists in detail the four means
(sadhanacatustaya) that are considered prerequisites for knowledge of brahman. These qualities,
which are to be cultivated by the seeker of liberation, characterize one whose insight is steady
(sthitaprajiia), as first described by Krsna in answer to Arjuna’s question in Bhagavadgita 2.54—
72. They are also derived in part from Yajnavalkya’s advice to Maitrey1 in the Brhadaranyaka
Upanisad. These qualities come to convey the traditional system delineating who has the
adhikara or qualifications to become a student. Students must be accomplished in these four

practices (sadhanas) as a prerequisite to beginning inquiry. They are detachment (vairagya),

% Phillips 1987: 12.
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discernment (viveka), the six treasures—tranquility (Sama), restraint (dama), withdrawal
(uparati), endurance (titiksa), taith (sraddhda), and profound contemplation (samdadhana)—and
finally, desire for liberation (mumuksuta). Sundaresan compares these traits to the yamas and
niyamas of Patafijali’s astangayoga, citing Sankara, who says: “they are justifiably exalted as
being equal to knowledge, inasmuch as they lead to and co-operate with the direct cause of Self-
knowledge.”®

According to Anantanand Rambachan, “The collective aim of sadhana-catustaya is the
attainment of what is termed in Advaita as citta-Suddhi (mental purity). Karmayoga, in Sankara’s
view, is intended for the accomplishment of the same end.”®® As Rambachan explains the latter:
“Karmayoga, envisaged by Sankara, is a method of neutralizing rdga and dvesa while remaining
in the field of activity. It involves the recognition that while we have to perform actions, the

67 Although Rambachan may be taking Sankara’s sanctioning of

results are beyond our control.
these methods a bit too far, similarly to the incorporation of Yoga we have seen previously, he
explains that for Sankara it was merely a preparatory step for those who are not immediately
ready for knowledge of brahman. “Although these schools might be indirectly conducive to the
gain of self-knowledge, that knowledge itself, however, contends Sankara, can be had only from
the texts of the Upanisads. Although Sankara admits that extraordinary powers are attainable
through Yoga practices, he denies that the mere discipline of mind control or concentration is a
means to freedom.”®8

In more recent Vedantic texts, however, such as Niscaldas’ nineteenth-century Hindi

Vicar-Sagar, “The Ocean of Inquiry,” as Michael Allen explains, yoga practices are folded into
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these preliminary phases to help eliminate impurity and instability so that “practices of
purification are necessary to subdue the quality of famas [and] practices of meditation are
necessary to subdue the quality of rajas. [...] Once the qualities of famas and rajas have both
been subdued, the quality of sattva can function without hindrance, giving rise to knowledge.”*’
This incorporation of the Samkhya cosmology in terms of the three gunas, as a way of making
sense of life in the world—which has its precedence in the Bhagavadgita and was expanded by
Sankara in the Bhagavadgitabhasya—becomes a more prominent feature of Vedanta, beginning
in the early modern period.

Essential to attaining the liberation of Vedanta and a fundamental idea in the
Aparoksanubhiiti, is vicara or inquiry. As Yohanan Grinshpon puts it in “The Secret Sankara,”
“Doubt is inherent in the vivekin’s life. For the author [Sankara] attending to the unbridgeable
gap between self and non-self cannot but be acutely aware of the riddle of being ‘alive in the
body,” a living embodiment of contradiction, as it were.”’® Healthy doubt inspires questions,
which can lead to the ultimate answer. Although the emphasis on vicara was well established by
Sriharsa in the eleventh century, it gained renewed focus in the nineteenth century. As Allen
explains in relation to the main character of Vicar-Sagar: “For Niscaldas, once the preliminary
qualifications have been met, the most important goal on the path to liberation is the removal of
doubt; and doubts are removed through the practice of inquiry.””!

The Aparoksanubhiiti presents a system of yoga with fifteen parts,’”> which is not seen

previously. These fifteen include the eight auxiliaries of the astangayoga of Pataijali, as well as

renunciation (tyaga), silence (mauna), place (desa), time (kala), the root-lock (miilabandha),

 Allen 2013: 182.
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equilibrium of the body (dehasamya), and steadiness of the gaze (drksthiti). Although the text
includes the arngas of Patafijali, they are all redefined in terms of the realization of brahman. In
the Aparoksanubhiiti, these steps are considered to lead to contemplation (nididhyasana) and
constitute a part of the r@jayoga it describes. We will go into this in much greater detail in
Chapter 3.

Nididhyasana is one of the traditional trio of elements leading to liberation, preceded by
hearing (sravana) and reflection (manana). As Allen explains, their purpose is “to remove
epistemic obstacles from the mind of the student,” or in other words doubt and false
inclination.”> The first two of the triad are not mentioned in the Aparoksanubhiiti, although
perhaps they are such an ingrained part of the tradition that it is deemed unnecessary and they are
intended to be addressed through the various inquiries in the first sections of the text, as
suggested by a couple of the commentaries.”* Rambachan explains that knowledge acquired from
sravana is not “self-certifying” and is “indirect (paroksa)” so therefore cannot lead straight to
liberation. He explains that manana helps to remove all the doubts about the knowledge acquired
through sravana. However, “the removal of all doubts is somehow not doubtless, immediate
(aparoksa) knowledge. It is only after manana that we can undertake the practice of
nididhyasana, which eventually provides us with a direct experience of what we have gathered
as a possibility in Sravana and reasoned over in manana. This experience (anubhava), it is
claimed, offers us a direct insight, and it is held up as the true pramana of brahman.”” But this
attainment of brahman through pramana is a neo-Vedantic step, which was not a part of

Sankara’s thought or classical Advaita.

73 Allen 2013: 187.
4 See Chapter 3.
75> Rambachan 1991: 97.
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The centrality of yoga practices, combined with the rhetoric of experience as the
authority and mode of brahman attainment, came to be two of the main defining features of
modern Advaita. In relation to the seventeenth-century South Indian Narayanatirtha, Jason
Schwartz notes his justification for his commentary on the Yogasiitra through his insistence on
the essentialness of yoga practices for Vedantic liberation. In so doing, Narayanatirtha “elevates
nididhyasana as the foremost and most efficacious of these modalities, and then conflates the
term with samadhi.”’® Moreover, as opposed to in the Aparoksanubhiiti, in this context, these
two terms themselves are used as synonyms for r@jayoga. In medieval yoga texts as well, the
term rajayoga is used both as a synonym for samadhi, as well as the name for the kind of yoga
based on this practice. Texts such as the Amanaska, the Dattatreyayogasastra, the
Amaraughaprabodha, the Sarngadharapaddhati, the Yogabija, and the Hathapradipika, use the
term to indicate both the method and the goal. The Aparoksanubhiiti, as Birch points out, “is
unique in using the term ‘rajayoga’ to denote only a system of yoga without the connotation of
samadhi.”"’

The last two verses explain that for the mature, devoted student, this is all that is
necessary, but for others who still suffer from afflictions, it can be joined with hathayoga.
Hathayoga is mentioned as an alternative but lesser practice, for those practitioners whose
afflictions are only partially cooked (paripakva). Contrary to modern associations, in the Dipika
commentary on this verse (143), hathayoga is identified with Patafijali’s astangayoga. Birch
notes that Vidyaranya also makes this connection and further research is needed to understand
the significance of this. “In his Jivanmuktiviveka he defines Hathayoga as the Yoga of ‘man-

made effort,” which includes practices such as pranayama and pratydhara. Since Vidyaranya

76 Schwartz 2017: 380.
77 Birch 2013b: 409.
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quotes Patafijali’s Yogasiitras when discussing pranayama and pratyahara elsewhere, it may be
inferred that he conflated Patafijalayoga with the term hathayoga.”’® While Vidyaranya may not
have composed the commentary himself, it seems quite likely written in his school, with these

ideas in mind, even if a few centuries later.

1.3 The Incorporation of Advaita into Yoga

As we have seen, it is relatively straightforward to make sense of integrating Yoga practice and
philosophy into Advaita philosophy. Yoga is always considered of penultimate value and thus is
un-contradictory. Duality fits neatly within non-duality and provides techniques to help on the
path towards the ultimate realization. But how do we make sense of the opposite move—the
incorporation of Advaita into Yoga—which is fundamental to much of modern yoga? This
question is twofold—firstly, the question of metaphysics and how to reconcile the duality of
classical Yoga with the Advaitin desire to overcome all duality through knowledge. Secondly,
there is the question of the purpose of practices—in classical Yoga, they are always done with
the aim of cittavrttinirodha, stilling the fluctuations of the mind. Even Sankara recognizes that
asana and pranayama can help to decrease sensory desires. However, in hathayoga, practices get
repurposed as a means to perfecting the body as a step towards a greater goal. So, as we examine
the relationship between Advaita and Yoga, we will have to bear in mind its changing definition
and the tensions between Patafijala and hathayoga, both of which influence late pre-modern and
twentieth-century yoga. While we will examine this in greater depth in Chapter 5, I want to set
the stage for looking at the Aparoksanubhiiti now, in relation to its contemporary texts.
Juxtaposing it in this way is not to suggest that it is a yoga text; instead, it is to highlight its

unique contribution and understand the milieu from which it emerged.

8 Birch 2011: 541.
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1.3.1 Hathayoga

This trend of incorporating Advaita into Yoga started in the early hathayoga texts around the
beginning of the second millennium CE. As explained in Roots of Yoga, “A formalized system of
yoga called hatha is taught for the first time in the c. thirteenth-century Dattatreyayogasastra, a
Vaisnava text. Hathayoga’s methods draw from those of Patafijala and tantric yoga, but also
include physical practices found in neither.””® The word hatha means “force” and hathayoga is
considered “yoga by means of force.” As Gundrun Bithnemann elaborates, “This interpretation
of the term is supported by practices which aim at raising the kundalini energy in the human
body, making the prana enter the susumna channel and attempting to keep death away from the
practitioner.”®® In these early texts, there is a strong association of hathayoga with pranayama
(breath control). From the beginning, this focus on physical and breathing practices allowed for a
wide range of inspirational sources. Additionally, the “adaptation of ascetic methods for a wider,
non-ascetic audience is likely to be the reason for the composition of the texts on hathayoga.”®!
In trying to appeal to a broader population, these texts incorporate elements of various
philosophies.

James Mallinson explains: “In general, the texts of hathayoga reveal, if not a disdain for,
at least an insouciance towards metaphysics. Yoga is a soteriology that works regardless of the
yogi’s philosophy.”®? This viewpoint blurred the boundaries between Yoga and Advaita and
between various forms of Vedanta, which allowed the incorporation of Vedantic metaphysics

into hathayoga to happen seamlessly. Rather than a metaphysical tension between Yoga and

Advaita in need of resolution, Yoga is seen divorced of its classical metaphysics and therefore

79 Mallinson and Singleton 2017: 42.

80 Bijhnemann 2007: 11, fn. 21.

81 Mallinson and Singleton 2017: 4344,
82 Mallinson 2014: 225.
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able to incorporate the language of any dominant system it encounters. This does, however,
require a radical discontinuity between Patafjala and hathayoga and a dramatic separation of
metaphysics and soteriology. In examining the fifteenth-century Hathapradipika, a compilation
of earlier hathayoga texts, Mallinson observes: “the texts from which Svatmarama borrowed
most were products of a Vedantic milieu—bearing testament to Vedanta’s newfound interest in
yoga as a complement to jiiana.”®® Of course, Vedanta does not necessarily mean Advaita and
there are other dualistic Vedantic systems whose metaphysics would be more compatible with
Yoga. Regardless, it does appear that the influence was circular—the incorporation of Yoga into
Vedanta helped to make the relationship between the two more fluid and led to its reverse.

As in the Aparoksanubhiiti, in many of the early hathayoga texts key yoga terms are
given a Vedantic twist. We will return to this later, but as a brief example: “In the
Dattatreyayogasastra, samddhi is said to be the union of atman and paramatman (126ab), and
when the yogi wants to cast off his body he is to dissolve it into parabrahman (127ab). Yet
Jjhana, the key to vedantic liberation, has almost no place in the Dattatreyayogasastra.”®* Here,
samadhi is redefined in Vedantic terms, without using the Vedantic methods to get there.
Additionally, these terms are used rather haphazardly in the hathayoga texts, rather than with the
conceptual precision seen in contemporaneous Advaita texts, often assimilating together
different forms of Vedanta without noting the distinctions. This definition makes for an
interesting comparison with the Aparoksanubhiiti, which defines samdadhi as follows: “By means
of the unchanging mental state, again, with the form of brahman, forgetting mental states

completely, that is absorption (samadhi), which is the same as cognition [of brahman].”®

8 Mallinson 2014: 225.

8 Mallinson 2014: 232.

8 Aparoksanubhiiti 124: nirvikarataya vrittya brahmakarataya punah | vrttivismaranam samyak samadhir
Jjhanasamjidakah ||
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Ultimately though, unlike in the hathayoga texts, in the Aparoksanubhiti, knowledge reigns
supreme and ultimately, “After that, the king of yogis is free from practices, and becomes
perfected.”86

It makes sense that Advaita teachings would have been incorporated into the hathayoga
texts in an attempt to interest the Vedantins. Around this time, Saivism and Advaita began to be
more closely allied and synthesized together, with the growth of Sankara mathas as Smarta
Brahmin sectarian institutes, especially in the south. Mallinson emphasizes that, “Svatmarama,
while rarely borrowing verses that teach metaphysical doctrine and being somewhat
indiscriminate in his choice of those, continued and contributed to a process that was already
underway, in which vedantic and Saiva non-dualism were synthesized, albeit with the vedantic
brahman ultimately winning out as the accepted understanding of the absolute.”®” However, the
understanding of brahman was continually changing, even within Advaita, so it is impossible to
claim a singular overarching understanding. Nonetheless, despite differences in definition, the
question is, if brahman always won, is it really Advaitic yoga or is it always just yogic Advaita
in disguise?

Part of answering this question depends on how we define yoga. According to Mallinson,
“yoga’s true triumph came during the first half of the second millennium CE. It is then that,
thanks to the composition of the hathayogic corpus, yoga’s practices ceased to be the preserve of
ascetics or initiates into tantric cults; that mainstream formulations of yoga—in which hatha and
Patafijala yoga were not distinguished—first teach it to be an essential counterpart to j7iiana in the
pursuit of liberation, wedding it forever with Vedantic soteriology.”®® In this new synthesis, it is

very difficult to distinguish these systems into separate darsanas, with separate means and

8 Aparoksanubhiiti 126ab: tatah sadhananirmuktah siddho bhavati yogirat |
87 Mallinson 2014: 236.
88 Mallinson 2014: 238.
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separate ends. When mass appeal becomes a central priority, the philosophical nuances tend to

get lost.

1.3.2 The Yoga Upanisads

The early hathayoga texts took on a life of their own, separate from their sectarian origins, and
became both the basis of later hathayoga texts, such as the Hathapradipika, which were mainly
compilations, as well as the foundation for the Yoga Upanisads, beginning in the seventeenth
century.?® These Yoga Upanisads invoke the older tradition of Upanisads in order to invest
ancient authority into their new ideas and are of particular interest to our study as they are really
Advaita Vedanta texts, which incorporate yoga practices. While the earlier Northern recensions,
composed between the ninth and thirteenth centuries, are mainly short, aphoristic texts, focusing
on mantrayoga and the recitation of Om, the later Southern recensions, composed between the
seventeenth to eighteenth centuries, expand upon these texts and add to them, resulting in
twenty-one Yoga Upanisads. These later texts draw on hathayoga and tantric traditions,
particularly from the Nath Siddhas, although they seem to have arisen within a Brahmanical
context. They often incorporate verses and whole sections of earlier texts.

Three of the Yoga Upanisads—the Tejobindu Upanisad, the Nadabindu Upanisad, and
the Yogasikha Upanisad—borrow a significant number of verses from the Aparoksanubhiiti in
their southern recensions. As is common practice in these syncretic texts, the verses are
incorporated without citation or attribution, naturally becoming part of a new tradition. Because
of the lack of citation, twentieth-century scholars, such as Mircea Eliade and more popular
authors, such as Georg Feuerstein, understood these texts to have been composed much earlier

and mistook the borrowing to have happened in the other direction.

% See Bouy 1994.

42



The Tejobindu Upanisad is often classified as a non-dual Vedantic text since it contains
no references to hathayoga. In its southern recension (seventeenth—eighteenth century), nearly
forty verses are drawn from the Aparoksanubhiiti, repeating the fifteen-part system it introduces,
as well as the obstacles that arise along the path. Although it quotes almost the entire end of the
Aparoksanubhiiti, it concludes its first section by emphasizing the realization of brahman,
omitting the last two verses which name this method rdjayoga and mention hathayoga as a
possibility for those who need it. We will return to this in greater detail in Chapter 5.

The Nadabindu Upanisad also incorporates verses from the Aparoksanubhiiti, as well as
the Hathapradipika, describing a Vedantic style of nadayoga, which leads to the realization of
brahman and liberation.”® The southern recension of the Yogasikha Upanisad is mainly a yogic
Saiva Agama work, drawing on tantric and Nath sources, which incorporate some Advaitic
teachings. The fourth chapter quotes the Aparoksanubhiiti exclusively, beginning with the idea
that everything is brahman and ending with the idea that “one sees the body as the self on
account of miscognition.”! While the Aparoksanubhiiti continues in this vein, the Yogasikha
Upanisad jumps into a chapter talking about the body as a means to realization through
hathayoga practices, discussing cakras, kundalini, nada, bindu, mudra, and bandha. This
juxtaposition would be surprising if it wasn’t the norm of this time. As Ruff explains, “Like the
other southern Yoga Upanisads compilation texts, the materials from older sources are organized
and manipulated by the redactor(s) with various flourishes and elaborations. In other words, they
do not always appear as direct quotes. The redactors use the sources with rhetorical flair to meet

their own interests and fulfill their own philosophical and programmatic needs.”? In this sense, it

%0 Verses 21-22ab of the Nadabindu Upanisad come from 89-90b of the Aparoksanubhiiti; verses 22cd—29ab are
from 91-97 (Aparoksanubhiiti 90cd is omitted); and 29¢d is from the Muktika Upanisad (1.1, 43ab).

oV Aparoksanubhiiti 75¢d = Yogasikha Upanisad 4.24¢cd: tad vad atmani dehatvam pasyaty ajiianayogatah |

92 Ruff 2002: 193.
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seems that the Yogasikha Upanisad employs the Advaitic understanding of oneness with
brahman and the misidentification with the body to then use the body to get beyond the body. Or
perhaps the text is just fleshing out the hathayoga that the Aparoksanubhiiti mentions as an
alternative in its brief comment at the end. Other contemporary texts, such as the Yogatattva
Upanisad, combined the eight angas of Patafjali with other practices including mudras (seals)
and bandhas (locks), defining this new synthesis as hathayoga. This period of integration was

very important for the consolidation and dissemination of these teachings.

1.3.3 Evolving Meanings

I want to emphasize that the understanding of what hathayoga actually is and how it relates to
rajayoga was continually changing. As Mallinson summarizes: “In its first formalization, in the
Dattatreyayogasastra, hathayoga is taught as an alternative or supplement to a yoga consisting
of the eight angas taught in the Patanjalayogasastra. In the middle of the second millennium CE
the orthodox Brahmanical scholar Sivananda Sarasvati taught the methods of hathayoga
alongside those of the Patanjalayogasastra in his Yogacintamani, a lengthy compendium of
passages on yoga. By the eighteenth century, hatha and Patafijala yoga were seen as one and the
same, and hatha’s rise to orthodox acceptance had been cemented by the compilation of a corpus
of Upanisads (later referred to as the Yoga Upanisads) that borrowed wholesale from the texts of
hathayoga.”®® Hathayoga and rajayoga were also often seen as part of a fourfold yoga which
included mantrayoga and layayoga. And rajayoga was often used merely as a synonym for
samdadhi, rather than to denote a system of yoga. However, regardless of the prevailing
definitions of these terms at various times, Vedanta was generally incorporated into the

understanding of hatha and rdjayoga in some way.

93 Mallinson and Singleton 2017: 44,
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As mentioned earlier, the Aparoksanubhiiti refers to hathayoga as a system that is used—
as a last resort—as a preliminary tool for rajayoga.®** And the Dipika equates this hathayoga with
“the well-known astangayoga, taught by the followers of Patafijali.”®> As we shall see in Chapter
5, while this was a novel idea at the time, later texts, such as the eighteenth-century
Hamsavilasa, which includes the fifteen angas of the Aparoksanubhiiti and Tejobindu Upanisad,
and the Yogamargaprakasika, make this same equation. However, as Biihnemann emphasizes,
“the approach to Yoga in the Yogasitra, which is influenced by Samkhya thought and
emphasizes mental processes, and the approach to Yoga taken by the Nathas as laid down in later
hathayoga texts clearly differ.”® By “mental processes,” she is referring to the definition of yoga
as cittavrttinirodha, and the focus on stilling the fluctuations of the mind by means of controlling
the mind and senses. Bithnemann continues: “In the Yogasiitra there is no mention of bandhas,
mudras, cakras or kundalint, practices and concepts which take on great importance in the Yoga
of the Nathas. The teachings collected in the Yogasiitra originated in a different milieu and
breathe a different spirit than those advocated by proponents of the Natha traditions, which
employed physical and physiological means. Although the goal of hathayoga is also defined as
liberation, the Nathas’ understanding of what liberation means, namely escape from death and
immortality, differs.”’

How then do we understand this identification of hathayoga with Patafijali’s
astangayoga, when they clearly have different means and different ends? It seems that this

identification was made primarily to distinguish them both from the Advaita Vedantic path to

realization, which only accepts them as preliminary means. And as Mallinson notes, “Given the

9% Aparoksanubhiiti 143: ebhir amgaih samayukto rajayoga udahrtah | kimcitpakvakasayanam hathayogena
samyutal ||

%5 Dipika on 143: hathayogena pataiijaloktena prasiddhenastangayogena

%6 Bithnemann 2007: 35.

°7 Bithnemann 2007: 35-36.
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common modern identification of Patafjjali’s yoga with a ‘mental’ or ‘spiritual’ rajayoga that
stands in opposition to the merely physical hathayoga (a notion popularized in the nineteenth and
twentieth centuries by Swami Vivekananda and Theosophical Society authors), such references
to hathayoga as the yoga of Patafjali are particularly striking.””® We will now turn to the modern
confluences of Vedanta and Yoga, including Vivekananda and his identification of rajayoga
with Patafijala yoga, which is still the foundation of much of the popular understanding of yoga

today.

1.3.4 Later Integration of Vedanta and Yoga
Over time, the importance Advaita has placed on the incorporation of yoga techniques into its
philosophy has clearly grown. With regard to early modern Advaita Vedanta, Christopher
Minkowski asks the following helpful questions: “Can there be a social history of Advaita
Vedanta, or at least, of its proponents? Can this unworldly philosophy, which propounded the
doctrine of undivided Being, have been changed through its involvement with the world of
ordinary life, in which it found so little conceptual interest, and can it in turn have affected
change in that world?”® Contemporary thinkers seem to answer yes. Arvind Sharma, for
example, makes an argument for Sankara’s “life and works as a source for a hermeneutics of
human rights.”1%

In Unifying Hinduism, Andrew Nicholson examines the integration of Yoga, Samkhya,
and Vedanta from the twelfth to sixteenth centuries, specifically through the writing of

Vijfianabhiksu. Although our concern here is mainly with the Advaita of Sankara and

Vijnanabhiksu argues for this unity from the perspective of Bhedabheda (“difference and non-

%8 Mallinson and Singleton 2017: 112.
%9 Minkowski 2011: 205.
100 Malkovsky 2000: 109.
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difference”) Vedanta, it is still an important piece of the puzzle and (often unwittingly)
influences our conception of modern yoga. Before his more well-known commentaries on
commentary on the Brahmasiitra, which he references repeatedly in his later works. As
Nicholson explains, “He sees the dualism of Samkhya-Yoga’s purusa and prakrti as valid at a
certain level of analysis, and refrains from positing a higher, overarching unity in his works on
this higher unity exists—in his later works, he never retracts statements from his earlier Vedantic
writings. In most cases, he instead skims over issues on which Vedanta and Samkhya-Yoga
disagree.”!%! This avoidance of the instances where the two philosophies diverge was the easiest
and most common way to reconcile their differences. Nicholson argues that “any attempt to
distinguish these three systems goes against the spirit of Vijiianabhiksu’s fundamental project
itself. For him, all three are ultimately aspects of one and the same truth.”!%> And this is one of
the fundamental characteristics of modern yoga—these three systems become inseparable.

In his analysis of later Advaita Vedanta, Michael Allen explores the relationship between
epistemology and soteriology, or knowledge and liberation. Strikingly, he notes that “there is a
continuity between everyday knowledge and the knowledge of Brahman, such that by
understanding how everyday knowledge works—what causes it to arise, what prevents it from
arising—we can better understand the path to liberation.”!® This continuity allows for much
more flexibility in terms of who can gain knowledge and how and for yoga practice to lead more

seamlessly to ultimate freedom.

101 Nicholson 2007: 373.
192 Nicholson 2010: 117.
103 Allen 2013: 106.
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Schwartz sums it up well: “On the cusp of colonialism, then, the Yoga of the Advaita
Darsana had become so inclusive that, in both its canon and content, it is virtually
indistinguishable from the multitude of Yogas enacted throughout the subcontinent by other non-
Brahmanical lineages of itinerant Yogins. Such a blurring of boundaries went both ways. For,
not only do we find an Advaita Vedantin scholar like Narayanatirtha quoting with approval from
the writings of caste-blind Natha Yogins, but in turn, when Brahmananda, the great eighteenth-
century commentator on the Hathayogapradipikd, moves past the discussion of physical

postures, it is the Advaitin Narayanatirtha he adopts as his guide.”!%*

This “blurring of
boundaries” and fluidity between philosophies is key to understanding the ways in which Yoga
and Vedanta have merged together over time.

Swami Vivekananda, born as Narendranath Datta in Calcutta in 1863, was instrumental
in introducing both Vedanta and Yoga to the Western world, setting up the Vedanta Society in
New York in 1894, with the support of Madame Blavatsky’s Theosophical Society. Vivekananda
is credited with popularizing a form of Neo-Vedanta, which was elaborated in his book “Raja
Yoga,” published in 1896, that included a translation of the Yogasiitra and was the foundation of
the still prevailing identification of this term with this text, even though there is no mention of
rajayoga in the Yogasiitra. Vivekananda was quite dismissive of the physical practices of
hathayoga. For him, a comfortable, easy posture was mainly important as the basis for
prandayama, which he devoted more attention to, as well as the increasingly internal aspects that
follow. Where Vivekananda really departs from Patafijali is in his incorporation of the Tantric
=105

idea that samadhi “is the result of the awakening of the kundalini.

Vivekananda repeatedly emphasized experience and direct perception as the fundamental

104 Schwartz 2017: 382.
105 Rambachan 1994: 98.
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means to attain liberation, as opposed to Sankara’s focus on sruti and Upanisadic knowledge.
“To be free from all doubts and incontestable, the declarations of the Upanisads, according to
Vivekananda, must be personally verified by each individual through some sort of direct
perception of their claims. It is only knowledge derived through this direct apprehension that he
considers to be ultimately valid and capable of liberating from avidya (ignorance).”!%¢ For
Vivekananda, samddhi is the only real source of the knowledge of brahman, whereas for Sankara
other methods could only help shine the way and remove the obstacles to the ultimate realization.
Fundamental to Vivekananda’s thought was realization—anubhava or anubhiiti. “The mighty
word that came out from the sky of spirituality in India was anubhiiti, realization, and ours are
the only books which declare again and again: ‘The Lord is to be seen.” [...] Religion is to be
realized, not only heard; it is not in learning some doctrine like a parrot.”!?” Vivekananda’s
emphasis on experience rather than on book learning as fundamental to knowledge helped to
pave the way for modern yoga, most well-known through the teachings of the man often
considered its father—Krishnamacharya—and his students.

Tirumalai Krishnamacharya was born to a Vaispava Brahmin family in the state of
Karnataka, South India, in 1888 and was initiated into yoga at a young age by his father. Much
of Krishnamacharya’s teaching was based on the Yogarahasya—a text supposedly lost for many
centuries—which he claimed was taught to him in a vision by Nathamuni, the ninth- to tenth-
century Vaisnava saint and founder of the Visistadvaita school of Vedanta, later elaborated and
made famous by Ramanuja, from whom his family was thought to descend. The Yogarahasya
emphasizes the importance of Patafijali’s Yogasiitra and connects the physical practice of yoga to

the perfection of health and the removal of disease. It understands asana as a practice of physical
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postures, a concept developed in hathayoga texts, which makes the early attribution seem quite
improbable. However, the desire to historicize this connection is important to recognize. As Klas
Nevrin describes, “With reference to Nathamuni himself, Krishnamacharya legitimates and
authorizes a set of practices and doctrines that combines Patafijali’s Yogasiitra with his version
of Sri Vaishnavism, as well as with various Hatha-yogic practices, healthistic ideologies and
Neo-Vedantic interpretations of classical Hinduism.”1%8

For him, focus on God was an essential part of the path to liberation and the practice of
yoga required a devotional element of some kind. According to Nevrin, “this is only possible by
reinterpreting the Yogasiitra in an inclusivistic manner, thus subsuming the Yogasiitra within a
Visistadvaitic interpretation. [...] Yoga provides for the ‘experience’ of Brahman (i.e. brahma-
jhana). Thus, Yoga makes it possible to experience God, to reveal by experience what is
otherwise only given in texts.”!? So it turns out that even for the “father of modern yoga,” yoga
is only a stepping-stone, albeit an important one. However, as is often the case, most of that
seems to get lost in translation. This emphasis on God was non-specific and inclusive and
although Krishnamacharya’s own Srivaisnava inclinations were clear, he encouraged his students

to find their own version. Like for Swami Vivekananda, the Neo-Vedantic idea of a universal

Hindu worldview was clearly prevalent.

1.3.5 Modern Teaching of the Aparoksanubhiti
This inclusive approach was also taught in their own ways by Krishnamacharya’s main students,
K. Pattabhi Jois, B.K.S. Iyengar, and his son, T.K.V. Desikachar, the former an Advaitin and the

latter two both Visistadvaitins like their teacher. While modern yoga practitioners may be able to

108 Nevrin 2005: 76.
199 Nevrin 2005: 79-80.
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tell you the difference between Ashtanga, Iyengar, and Viniyoga (taught by the three
respectively) in terms of form, very few would be able to tell you about the differences in lineage
among these teachers and their philosophical and religious viewpoints, which greatly informed
their understanding and interpretation of the tradition and have become embedded in the physical
practice.

Pattabhi Jois was born a Smarta Brahmin and his family guru was Sankaracarya. He
began to study yoga with Krishnamacharya at the age of twelve. Having grown up immersed in
an Advaitic tradition, this non-dual outlook naturally was incorporated into his understanding of
yoga practice. Jois called his system of yoga “Ashtanga,” connecting it to the eight-part path
described in Patafijali’s Yogasitra, even though there is a strong focus on the third step of d@sana
or postural practice. In his teachings, he seamlessly joined together Yoga and Advaita, often
quoting the Aparoksanubhiiti and emphasizing the final goal of seeing God (meaning brahman)
everywhere. We will briefly return to how this got transmitted to his students in Chapter 5.

The Aparoksanubhiiti with a translation by Swami Vimuktananda!!?

was published in a
small, printed edition in 1938. While admitting the authorship is unclear, Vimuktananda
nonetheless says in his preface, “To those, therefore, who have neither the time nor the
opportunity to go through the classical works of Sankaracarya, a treatise like the present one will
be an invaluable guide in their quest after spiritual truths.”!!! In his summation, “The central
theme of the book is the identity of the Jivatman (individual self) and Paramatman (Universal

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

light of vicara or enquiry alone.”'!? This encapsulates the importance of this text—it explains

110 It is unclear whether the lack of the diacritic mark on the first “a” in Vimuktananda is simply because it is his
name, like Swami Vivekananda, or if it is meant to be vimukta-nanda rather than vimukta-ananda.

1 Vimuktananda, 2010 [1938]: ii.

112 Vimuktananda 2010 [1938]: i.
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complex concepts in a concise and understandable way and gives practical tools for attaining its
goals. It is this vicara that sets the stage for the fifteen-part path leading to samdadhi and
ultimately to the realization of brahman, which is the culmination of r@jayoga.

A translation and commentary on the text has also been published by Shri Brahmananda
Sarasvati (Ramamurti S. Mishra, M.D.), which he titles “Direct Experience of ‘I-AM.””
Brahmananda Sarasvati founded the Yoga Society of New York in 1958 and the Ananda Ashram
in Monroe, New York in 1964, as well as a center in San Francisco. His life’s work was devoted
to a modern synthesis of Yoga and Vedanta and he was the author of translations and
commentaries on other texts, such as the Yogasiitra and Sankara’s Atmabodha, which were also
taught at his ashrams. In the introduction to Sarasvati’s translation of the Aparoksanubhiiti,
Sadguru Sant Keshavadas says that this book is “like fragrance added to a golden flower or ghee

”I13 And in his preface, Sarasvati says: “May this book help to

mixed into a sweet porridge.
establish world unity and world peace through ahimsa (non-violence) and understanding. The
principle of absolute Godhead in the form of absolute “I-Am” is always residing within you,

»114 Tn his interpretation, the ultimate realization leads

physically, mentally, and spiritually.
towards world peace and understanding, rather than spiritual isolation.

The Aparoksanubhiiti is considered part of an introductory course on Vedanta at places
such as Kailas Ashram and Dayananda Ashram in Rishikesh, along with texts such as the
Vivekaciidamani, Tattvabodha, and Atmabodha. 1t is also taught as a fundamental text at
Vivekananda’s Vedanta centers, which makes sense, given his emphasis on realization. At 34 W.

71 Street, on the Upper West Side in New York, is the first Vedanta Society Center founded by

Vivekananda in 1894, in association with the Ramakrishna Order of India. Every Friday night for

13 Sarasvati 1988: iii.
114 Sarasvati 1988: i.
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over a year, the resident Swami Sarvapriyananda read the Aparoksanubhiiti, reciting its verses
and discussing its meaning as well as live-streaming all of the sessions on Youtube. In the
session I attended, which began to address the argas in verses 100—-105, Swami Sarvapriyananda
told his audience not to discount yoga practice, that it was a useful tool. In this modern
environment—there are five yoga centers on West 72" Street alone—his words were quite
striking. Is the contemporary obsession with yoga all just a form of avidya (ignorance) or maya
(illusion)? Is it the corruption of pure ancient practices, that should be only passed along in the
tradition of srutiparampard, from teacher to student, with the ultimate aim kept in mind? Or is it
just perhaps the most recent form of synthesis? Maybe it is actually a step towards the ultimate
Vedantic realization without people even knowing it. And perhaps it is planting the seeds for

further inquiry, as in verse 12 of the Aparoksanubhiiti:

ko "ham katham idam jatam ko vai kartasya vidyate |

upadanam kim astiha vicarah so 'yam idrsah ||

Who am I? How is this [world] created?
And, truly, who is the creator of this?
What is the material cause here [in this world]?

Such is this inquiry.
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CHAPTER 2

The Aparoksanubhdati, “Immediate Awareness”

2.1 Introduction to the text

We will now turn to the text itself, accompanied by the Dipika commentary, attributed to
Vidyaranya. (See Appendix A for Sanskrit text). As mentioned earlier, the Aparoksanubhiiti
consists of 144 verses, written exclusively in traditional sloka meter, consisting of four padas of
eight syllables each. I have mainly worked from the printed edition of the Dipika, originally
published in 1878 and reprinted in 1965, but have consulted the witnesses from BORI (2) and
BISM (1), here labeled A, B, and C, where necessary. All manuscripts are in devandagari.
Manuscript A is a bit messy, with words and phrases crossed and whited out and emendations
and extra text in the margins, with 4. and the page number on the folium versum. It also includes
an invocation to Daksinamirti, a manifestation of Siva as the teacher of knowledge, after the
standard invocation to Ganesa at the beginning of the Dipika.!!> Manuscript B is a bit neater,
though still has the occasional emendation in the margins and Aparoksa on the upper left and
nubhiiti on the upper right of the folio versum as well as page numbers. It also begins and ends
with $riSamkaraprasanna, the graciousness of the glorious Sankara. Aside from the beginnings
of verses and verse numbers highlighted in orange, Manuscript C is clean, aside from the page
numbers and 4. Bhii on the folium versum. Manuscripts A and B contain four additional verses
at the end—all quotations from other texts—which emphasize the complete transcendence of all

dualities in Advaitic liberation. They are clearly a later addition and as they do not directly

US Sridaksinamirtisriyai namah |
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contribute to or change the direction of the Aparoksanubhiiti’s subsumption of yoga, they form a

coda to the text (see Appendix B).

2.2 Translation of the text, accompanied by the Dipika commentary

Sriharim''® paramanandam upadestaram isvaram |

vyapakam sarvalokanam karanam tam namamy aham || 1 ||

I bow to him, the radiant Visnu,
The highest bliss,
The teacher, the Lord,

All-pervading, the cause of all the worlds.

Salutations to the radiant Ganesa.

And the self-luminous cause, which is the supreme self, that has the nature of consciousness,

is called Aparoksanubhiiti. 1 am that supreme happiness. || 1 ||

The arising of worldly activity with all its parts, because of the division of the Lord and the
teacher, that aparoksanubhiiti, immediate awareness, pertains to the conditional world as being
merely one’s own consciousness. || 2 ||

Having considered that to be so, I shall make clear the sayings of the teachers [in the work]
called the Aparoksanubhiuti, which is without obstacles [and for] one’s own chosen deity. || 3 ||
Even if this is self-evident, nonetheless, this effort, for the sake of the attainment of one’s own

self, is also concisely composed, removing what is meaningless. || 4 ||

116 Some manuscripts have r@mam = Rama instead.
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Where is the “I” which makes this torch? Where is this sun they say is the treasure of light?!!”
Even so, who is devoted? What would he not do for the attainment of what is beneficial to one’s
own [self] 218 || 5 ||

With respect to that, the teacher,'!” having composed this auspicious verse in his own
mind—with the characteristic of consideration of one’s own desired deity, for the attainment of a
work free from obstacles—writes it down at the beginning of this work, for the teaching of his
students, [beginning with] the radiant Visnu.'?° I bow to him is the syntactical arrangement.
Here, i.e., in this section, the meaning is twofold—the self and the not-self. With respect to that,
the self is twofold—the divine self and the individual self. Also, these two are twofold because
of the division between pure and impure. With respect to that, in the case of impure, there are the
two causes of worldly activity and division, which have the attributes of illusion and
misunderstanding. But in the case of pure, the two causes are worldly activity and lack of
division. And likewise, the not-self is threefold because of the division of being causal, subtle, or
gross. This, alone, is designated as the three bodies. Thus, because of the different qualities in the
form of consciousness and inertness, like of the division of saftva and tamas, lack of
discernment, alone, between both the self and not-self, is the cause of bondage, but discernment
between the two is the cause of liberation. This is what is indicated. With respect to that, first, by
the word I, which has the distinctiveness of the three bodies, one’s impure individual self, alone,

[is meant], since it is uncultivated.

117 These two things—a man-made torch and the divine sun—are clearly being contrasted here, to set up the great
distinction between the individual “T” and “Lord Visnu,” who is being honored in this verse.

181 take svahitaptaye to refer to the Self in line with the svarmasiddhaye in the previous verse, which makes more
sense with what follows. One could alternatively take svahita more literally to mean “beneficial to himself,”
translating as: Even so, one who is devoted would not do anything for the attainment of what is beneficial to
himself.

119 Presumably the plural @caryah and nibadhnanti (writes down) are used honorifically, though it is a bit
incongruous with the singular svamanasi (in his own mind).

120 ' Words from the verse being commented on are in bold.
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I bow to him, who is also the destroyer of the effect of that illusion, by reason of being
the support of that. The cause of everything is well known in Vedanta as the Lord; to him alone,
because of the preeminence among all, I bow, i.e., I make a bow. The meaning is that I inspect
with my own essence. [To explain] the appropriateness of inspection by reason of that very
preeminence among all, he says the radiant Vispu. The meaning is that he is the giver of
radiance. Or else he shines by reason of being his own support, or creates himself, by means of
all the elements, beginning with dissolution and deep sleep. That radiance removes the
ignorance, produced by the condition of individuality. [In other words], by bestowing cognition
of the self it destroys; thus, he says to him, the radiant Visnu. Or else he, alone, is radiant by
reason of being the support of everything; thus, he says to him, Visnu, who is that very radiance.

Now you might ask what happens by this removing of that effect of ignorance;
anticipating this doubt, to show that there is the attainment of the highest human aim, which has
the form of the highest bliss, he says the highest bliss. The highest, because of its
indestructability and unsurpassedness, is superior bliss; the meaning is that form which has the
distinction from [worldly] happiness. In that case there may be dullness, which possesses the
happiness related to the sense objects. Because of this, he says the teacher. The meaning is one
who teaches the happiness of the self by means of action, which has the form of consciousness.

Now you might ask, how can there be the instruction of complete bliss? To answer this,
he says the Lord. When worshipped,'?! that Lord, because of his manifold power is capable of
everything; I bow to him is the syntactical arrangement. Even thus, from the limitedness of
things like a pot, etc., there might be the state of not-self; because of this, he says all-pervading.

It pervades names and forms by its own existence and illumination, i.e., that is pervading

121 Emended from $varam iti iste to isvaram itiste = iti iste. Other manuscripts say isvaram iste which is clearly
incorrect.
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because of the illusoriness of the differentiation of place, time, and so forth. The meaning is that
it is infinite. Now you might say that when there is the state of the pervading and the pervaded
there is no attainment of infiniteness!??; because of this he says the cause of all the worlds. The
meaning is that the material and instrumental cause are not different, because the scripture says,

“Brahman, which is infinite truth and cognition, entered the self by the self,”!?* and so forth.

aparoksanubhiitir vai procyate moksasiddhaye |

sadbhir eva prayatnena viksaniya muhur muhuh || 2 ||

Aparoksanubhiiti, immediate awareness of the self,
Truly, is taught, for the attainment of liberation.
Only by virtuous people, with great effort,

It is to be considered again and again.

124 he introduces

Now for the application of a wise person, pointing out the fourfold connections,
his purpose with immediate awareness. By the particle truly, the awareness of the wise is
regarded as authority; and so too, this meaning: that which is well known through the awareness
of the wise, with the subject of brahman as not different from the self, born from hearing great

sayings such as “You are that.” Immediate awareness of the eyes, i.e., of the senses, does not

exist beyond that, thus it is immediate, whose true nature is the self, which is self-luminous

1221 take this as vyapyavyapakabhave nanamtatvam siddhim rather than vyapyavyapakabhavena anamtatvam
siddhim (by means of the state of the pervading and the pervaded there is infiniteness), because each successive
objection is used to explain the reason for the subsequent adjective.

123 Taittiriva Upanisad 2.1.1.

124 The anubandhacatustaya are the traditional fourfold connections or points that must be addressed at the
beginning of a work on Advaita Vedanta. They are the qualified aspirant (adhikarin), the subject (visaya), the
purpose (prayojana), and the relationship between the text and the subject (sambandha), all of which are being
addressed in this verse.
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through constant direct perception, by means of the support of the senses and the illumination of
that; awareness of that is the unbrokenness reached by the mental states. Or else immediate
awareness is that which is both immediate and awareness (a karmadharaya compound).
Knowledge is the unrivaled method for the realization of brahman. It is also a treatise on the
practice of that, like the words of the Upanisads. By the words immediate awareness it is
undertaken at once, by merely seeing, among the most qualified aspirants. The meaning is the
spreading of the treatise for the cause of the realization that the self is brahman. By this, the
distinction of the truth of the self as brahman through eternal awareness is indicated. That is
taught by reason of pre-eminence, preceded by the removing of doubt about that, with the form
of the teaching of the secret of the established truth. The meaning is it is said or explained.
According to the circumstances, “by us, i.e., by the previous teachers,” is to be supplied.

Now you might say that for the most part, having pointed out the purpose, the mediocre
[aspirant] does not even exist, since because of propriety, the treatise will not be undertaken;
anticipating this doubt, he tells the purpose: for the attainment of liberation. What is called
liberation is the residing in one’s own intrinsic form, by means of the cessation of bondage in the
form of the conception of self-ness of the non-self, i.e., the body and so forth, which is invented
by one’s own ignorance. The attainment of that, i.e., the obtainment of that aim, is by means of
the cessation of everything that is not for that aim; by this, the purpose is indicated, with the form
of the attainment of the highest bliss. What are the characteristics of this immediate awareness?
By virtuous people, i.c., by good people, endowed with the four means, beginning with the
discernment between eternal and non-eternal things; the meaning is by those who are desirous of
liberation. Because of the word only, it is not by others; the idea is by those who have the

authority through intention on action. Again and again is by the effort of practice that is
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uninterrupted for a long time; the meaning is also having become indifferent to bathing, alms,
and so forth. It is to be considered, i.e., to be reflected on, having learned from the mouth of the
teacher, by this person who is desirous of liberation; the qualified aspirant is indicated by this
alone, according to the circumstances. And it is to be known that the relationship between the
means and that which is to be accomplished, in the previous section and the latter section, is

indicated.

svavarnasramadharmena tapasa haritosandt |

sadhanarn ca bhavet pumsam vairagydadicatustayam || 3 ||

From pleasing Lord Visnu by means of austerities,

With the form of the duties of one’s own social class and stage of life,!?*

The four means beginning with detachment,!2¢

Should arise for people.

Now you might ask—because of the dependence of the effect on the cause, what is the cause of
the four means, that were spoken of previously? Anticipating this, he says one’s own social
class. Here, by the words one’s own, with respect to the threefold division of primary, indirect,
and false, in the middle case, with respect to the self with the characteristics of the body, etc.,

being like the son of a witness, for example, it is understood that that body, etc., is useless for

125 1 have translated this in accordance with the second option given in the commentary, which takes the pleasing of
Lord Visnu (because of the ablative) as consequential to the practice of austerities (fapasad) and considers the first
compound as a bahuvrihi describing that. This is in line with the other commentaries, for example, the Vivarana
which succinctly says: Austerities have the form of the duties of one’s own social class and stage of life alone. From
the pleasing of Visnu by those austerities (svavarnasramadharma eva tapas tena tapasd haritosanat).

126 These fourfold conditions, which will be explained in the following verses are vairdgya (detachment), viveka
(discernment), the six treasures beginning with sama (tranquility), and mumuksuta (desire for liberation).
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him, because it is a false self. With the duties arising from social class, such as Brahmin, and
stage of life—celibate studenthood and so forth—i.e., by the remote consequences produced by
the performance of action done as an offering to brahman. The meaning is by that produced as
the support of future fruit, to be expressed by the word virtue and so forth, by the well-known
Piirva-mimamsa. Likewise, by means of austerities, such as the moon-penance; the meaning is
by atonement. Further, from pleasing Lord Visnu is from creating happiness of the Lord, from
particular actions, which have the characteristic of compassion for all beings. By these three
practices, the means in the form of the four beginning with detachment, should arise for
people who are reflecting, with the specific property of producing liberation. Or else the
syntactical arrangement of the optative form is thus: accomplishing by means of austerities
with the form of the duties of one’s social class and stage of life—the pleasing of Lord Visnu
from that. Even though with respect to the sequence of the four means, beginning with
discernment, there is the state of cause and effect, nonetheless, detachment, which has a cause

that is not common is to be illuminated first; it is to be known that understanding is obtained.

brahmadisthavarantesu vairagyam visayesv anu |

vathaiva kakavisthayam vairagyam taddhi nirmalam || 4 ||

The detachment toward objects,
Beginning with brahman up until inanimate things,
Is just like toward the feces of a crow.

Surely, that is pure detachment.
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Of what sort are those four means beginning with detachment? In anticipation [of this question],
he explains the very self-evidence, commencing with beginning with brahman. That desire for
liberation is to be told by the portion of the work consisting of six verses. With respect to that, at
the beginning he tells the description of detachment with beginning with brahman up until
inanimate things, i.e., beginning with the world of truth up until the world of mortals, with
regard to the means of enjoyment. Toward is referring to the un-eternality by reason of being
produced by karma; this is the meaning. Detachment is the freedom from desire. To give an
example with respect to that, he says like. Like detachment toward the feces of a crow, also,
toward the feces of an ass, etc.; whenever, and of whomever for the purpose of pacifying fever,
there is the desire of grasping—because of this the grasping of the feces of a crow is given as
part for the whole. Or this is with respect to the non-arising of desire among objects beginning

t 127

with the worst; to give a particular cause of detachment, he says tha From the word surely,

that detachment is pure, or free from the stain of attachment, etc.

nityam atmasvariupam hi drsyam tadviparitagam |

evam yo niscayah samyag viveko vastunah sa vai || 5 ||

Surely, the intrinsic form of the self is eternal,
The seen is the opposite of that.
Thus, such complete conviction,

Certainly, that is discernment of reality.

1271 have taken vamtyadinam as va amtya-adinam = “or beginning with the worst,” which seems to make the most
sense with the rest of the sentence. Manuscripts A and B take this vamtyadinam as vomiting, etc., preceding it with
the synonym chardita and omitting the rest of the sentence, following it simply with atra hetuh, translating as “with
respect to this the cause is vomiting, etc.” However, this seems like a spurious oversimplification—if the words
following vamtyadinam were lost, then perhaps chardita would have been added as a gloss.
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Now he describes discernment, the cause of detachment, with eternal. Certainly [means] well
known. That discernment, or distinction by discrimination of reality, i.e., of an entity, is to be
known. To tell what that is he says thus. Thus, i.e., by the type that is complete—or devoid of
doubt, etc.—conviction. Thus, to tell how he says eternal. Surely indicates it is well known in
the experience of the wise. The intrinsic form of the self is eternal; the meaning is that it is
indestructible, unopposed, or true. The intrinsic form of the self is seen by scriptures such as
“And this self is indestructible.”'?® The opposite of that [means] the intrinsic form of the self
goes by means of the opposite way from that; the meaning is that it obtains worldly things, with
the qualities of being destructible or bound. Here this inference also is hinted at: the intrinsic
form of the self is eternal because it is the seer, so that which is not eternal is not the seer, like a
pot, etc.; therefore, the cause is negation alone. Likewise, the intrinsic form of the not-self is un-
eternal, because it is the seen, so the intrinsic form of the self, which is not un-eternal, is not the

seen; thus, this too, has the cause of negation alone.

sadaiva vasanatyagah samo ’yam iti Sabditah |

nigraho bahyavrttinam dama ity abhidiyate || 6 ||

The abandoning of mental impressions at all times,
This is named tranquility.
The suppression of the external states [of the senses],

Is designated as restraint.

128 Brhadaranyaka Upanisad 4.5.14.
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Thus, having described that discernment, which is the cause of detachment, he describes the
effects of detachment, which are the six treasures beginning with tranquility, by the three verses
beginning with at all times. At all times, i.e., even at all times, the abandoning of mental
impressions, or disregard of previous impressions; this is named tranquility. The suppression
of the internal organ is for the purpose of what is called tranquility. The suppression—or the
removing of the arising of what is warded off—of the external states, which are hearing,

speech, and so forth, is designated, or told, by the name restraint.

visayebhyah paravrttih paramoparatir hi sa |

sahanam sarvaduhkhanam titiksa sa subha mata || 7 ||

Turning away from the objects of the senses,
That, surely, is the highest withdrawal.
The bearing of all suffering,

That endurance is considered [to have the form of] happiness.

[He says] from the objects of the senses. Surely [means] from the well-known binding of
words, etc. The turning away, or cessation, is by the seeing of faults such as un-eternality; the
meaning is that the lack of desire for grasping is called withdrawal. To tell which type he then
says the highest. The highest is the best; the highest is that from which cognition of the self
arises, because of nearness. The meaning is that it exists as the means to cognition of the self. By
this, the renunciation of all action is described. Moreover, the bearing of all suffering is the

bearing of the means of all suffering, i.e., of the dualities such as hot and cold, which is the lack
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of desire for reaction. The meaning is that that endurance is considered happiness, i.e., having

the form of happiness, among the wise.!?’

nigamdcaryavakyesu bhaktih sraddheti visruta |

cittaikagryam tu sallaksye samadhanam iti smrtam || 8 ||

Devotion to the words of the Vedas and the teacher,
Is known as faith.
And one-pointed concentration of the mind on the aim of existence,

Is regarded as deep meditation.

And also [he says] the Vedas. To the words of the Vedas and the teacher [means] in the
speech of the Vedas and the guru or else in the teachings from the commentary on the Upanisads.
The meaning of devotion or worship is trust. It is well known in Vedanta that this is known as
faith. And also, on the aim of existence is on the aim of scriptures such as “In the beginning,
my dear, this world was existence alone.”!3% It is the one-pointed concentration of the mind on
brahman as not different from the self. The meaning is that the desire to know the oneness of

that is regarded as deep meditation.

samsarabandhanirmuktih katham me syat kada vidhe |

iti ya sudrdha buddhir vaktavya sa mumuksuta || 9 ||

129 Manuscripts A and B have these sentences in different orders with bits missing, though with no significant
change in meaning.
130 Chandogya Upanisad 6.2.1.
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How and when, O Creator, may I be liberated,
From the bonds of worldly existence?
Such a strong understanding,

That is to be called desire for liberation.

Thus, having explained the six beginning with tranquility, to explain the effect produced by this,
which is the desire for liberation, he says the bonds of worldly existence. Such a strong
understanding, that is to be called desire for liberation is the syntactical arrangement. Then,
to explain what that is he says O Creator, i.e., my fate, or else the maker of all, the creator, or
brahman. 1 [means] of me. Liberated from the bonds of worldly existence is the cessation of
connection to various forms of existence. When is at what time. How is in what way may it

exist. Thus, the meaning is that desire for liberation has the form of understanding.

uktasadhanayuktena vicarah purusena hi |

kartavyo'3! jiianasiddhyartham atmanah subham icchata || 10 ||

Surely, by a person who is yoked,
To the means that were spoken of,
Inquiry is to be undertaken for the purpose of attaining cognition,

With the desire for the happiness of the self.!3?

131 Emended from karttavyo.
1321 have translated this in accordance with the second interpretation given in the commentary, taking atmanah with
subham rather than with jiianasiddhyartham.
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Now he indicates for what purpose these four means were inserted with spoken of, i.e., spoken,
that were told commencing with beginning with brahman, described by the arrangement of the
text ending with that desire for liberation. By these means beginning with detachment, which
are useful for cognition, by a person who is yoked with these, i.e., by an aspirant, or by a man,
or by the best person. Surely indicates that the characteristic being spoken of is well known
among learned people, or else surely is in the sense of the imperishable alone; the meaning is for
the purpose of negation of another. Inquiry, or discernment, is to be undertaken, i.e., to be
turned toward. To explain for which purpose, he says for the purpose of attaining cognition,
i.e., for the purpose of attainment of cognition of the self, or for the arising of the awareness of
the oneness of the self and brahman. Now you might ask: which personal aim [is intended] by
the attainment of cognition of the self? Anticipating this, to hint at the fruit with the form of the
fourth personal aim with the name liberation, he specifies the personal aim with happiness.
Happiness has the form of the highest bliss, i.e., auspiciousness; the meaning is the happiness of
liberation. Or with the desire—i.c., with eagerness—for the happiness of the self is the

syntactical arrangement.

notpadyate vind jianam vicarenanyasadhanaih |

vathd padarthabhanam hi prakasena vina kvacit || 11 ||

Cognition does not arise,
By any other practices than inquiry.
Just as, surely, there is no appearance of an object,

In some place without light.
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Now you might ask that if only inquiry for the purpose of the attainment of cognition is to be
done, then why are observances performed? Anticipating this he gives an example with does not
arise without inquiry. By any other practices with the characteristic of intention on action,
cognition does not arise; with respect to that he gives an example with just as. Just as
somewhere, in some place without the light of the sun, etc., there is no appearance of an
object, i.e., the manifestation of a thing such as a pot. The word surely means well known

among all people; the idea is that because of this, observances are performed.'??

ko "ham katham idam jatam ko vai kartasya vidyate |

upadanam kim astiha vicarah so yam idysah || 12 ||

Who am I? How is this [world] created?
And, truly, who is the creator of this?
What is the material cause here [in this world]?

Such is this inquiry.

Then of what sort is that inquiry? To explain this, he says: Who am 1? I am the creator, being
designated as possessing happiness and so forth. Who [means] with what form? Likewise, this
world, consisting of moving and unmoving, how, or from what, is it created? The meaning is:
what is the support? Likewise, the uncertainty is expressed: truly, who is the creator, i.c., the
producer of this universe, which is realized by correct understanding through direct perception

and so forth? The uncertainty is: what is the creator of visible life or who is the Lord or even

133 This conclusion—that observances are performed—does not follow from the preceding explanation. It seems
there is a missing link that until one understands inquiry, one should keep doing other practices, in the same way
that one may fumble around in the dark, looking for a light.
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what other something? And what is the material cause here in this world, like clay of a pot?
What is this self, whose sphere is the cause of the universe? This sort, i.e., of such a form, is this

inquiry; the meaning is that, alone, is the means to cognition.

naham bhiitagano deho naham caksaganas tathd |

etadvilaksanah kascid vicarah so 'yam idrsah || 13 ||

I am not the group of elements which is the body,
Likewise, | am not the group of senses.
I am something different from this.

Such is this inquiry.

Now you might say that from the Barhaspatyasiitra—The spirit is the body particularized by
consciousness”—Carvaka says that the self with the aspect of the body is the transformed four
elements beginning with earth alone, and that alone is the creator, which is well known by all
people as the possessor of happiness, etc., and as the root of all worldly activity; [but] veracity
particularized by the self should not be inquiry. Because of this he says I am not. I, which has as
its support the word I, the internal self, am not the group of elements which is the body; the
meaning is because of the visibility of that, like a pot, etc. Then, the doctrine of the commentary
of Carvaka saying “you may be the group of senses,” having arisen, is spoiled by I am not. And,
also, the group of senses, i.c., the collection of senses, beginning with hearing; also, I am not
that. By the word likewise, like the body, also of the group of senses—the changeability of the

elements is shown by scriptures such as: “Or that is this spirit made up of the essence of food, for
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my dear one, the mind is made up of food, breath is made of water, speech is made of fire.”!** In
both cases there is correct knowledge. Now you might say that if you are not the dual body then
you should only be emptiness; anticipating this doubt he says this. Different from this, i.e.,
from these two, the gross and subtle bodies, [meaning] I am possessing opposite qualities,
because of scriptures such as: “He is not gross, not subtle, not short.”'*> Something, because of
being free from class, etc.—the state of being beyond the senses of mind and speech is shown;
that inquiry is of this sort. For the purpose of explanation, the fourth quarter of the next four

verses 1s also to be known.

ajiianaprabhavam sarvam jiianena praviliyate |

sankalpo vividhah karta'>® vicarah so 'yam idrsah || 14 ||

Everything is produced by miscognition.
[It] melts away through cognition. '3’
Our various intentions are the creator.

Such is this inquiry.

Thus, having resolved this [question] of Who am I?, now the investigation of How is this
created? is done. With respect to that, the logicians and others think that because of the innate

infinitesimal effects, the elements beginning with earth are produced; the Mimamsakas say

134 Chandogya Upanisad 6.5.4.

135 Brhadaranyaka Upanisad 3.8.8.

136 Emended from kartta.

137 While one could read these two padas together—i.e., Everything produced by miscognition melts away through
cognition—the commentary clearly takes them as separate ideas. Firstly, that the whole universe arises from
miscognition and secondly, that the way to remove that is through cognition.
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actions are produced, but from the very pre-eminence of Samkhya, this is not being done; thus,
he says miscognition. This entire universe—consisting of names and forms—is produced by
miscognition, or from miscognition, i.e., it arises from the non-breaking forth of the intrinsic
form of each that was previously spoken of, according to type. From this alone, by the opposite
of this, i.e., through cognition, or by the breaking forth of the intrinsic form of each, like
darkness melts away by light; the meaning is that it becomes completely dissolved. Truly, who
is the creator of this? To explain the resolution of this he says intention. Various, i.e., of
various types, such as the transformation of the internal organ with the characteristic of “T will
make this intention.” One whose concern is favorable cause is the creator. The rest was

previously spoken of.

etayor yad upadanam ekam siiksmam sad avyayam |

yathaiva mrd ghatadinam vicarah so 'yam idrsah || 15 ||

The material cause of these two,
Is the one, the subtle, imperishable existence.
Just as only clay [is the material cause] of a pot, and so forth,

Such is this inquiry.

Now, what is the material cause of this? To explain the resolution of this he says of these two,
i.e., of lack of cognition and intention. The material cause is the cause for the arising, stability,
and destruction, that yet is unbound by the three times of existence; the meaning is brahman

alone and not any other. From this alone, having removed cognition as the support, by reason of
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having the effect of miscognition, the universe also becomes false, to the extent that it is the
arising of cognition like a rope and a snake and so forth; the idea is that it might be suitable for
the worldly activity due to the fear of cyclic existence. When brahman exists as the cause, it is
imperishable. Imperishable [means] free from decline; by this, also, what is previously
produced from this, i.e., the [six] changes!3® beginning with birth are cast off and destruction is
cast off.!3* When there is freedom from the six states of change, the cause is the one. From the
absence of difference in the form of class, etc., how is it not seen? With respect to that he says
subtle. Subtle is beyond the sphere of the senses such as mind and speech; the meaning is
because these are devoid of action of the type of the cause of arising, etc. With respect to
brahman being the material cause, he gives an example, with just as only. Just as only clay is
the material cause of a pot, and so forth; the meaning is in that very same way. By such a way,

it is hinted that the difference between cause and effect is only in name.

aham eko ’pi sitksmas ca jiiata saksi sad avyayah |

tad aham ndatra sandeho vicarah so ’yam idrsah || 16 ||

I am also the one, the subtle, the cognizer, the witness,
The existent, and the imperishable.
I am that; here there is no doubt.

Such is this inquiry.

138 The sadvikara / sadbhavavikara or six changes are birth, existence, transformation, growth, decay, and
destruction.

139 This seems a bit redundant given that destruction is the final vikara. Manuscript A says simply: By this, also,
what precedes this, i.e., the six changes beginning with birth, are cast off (anenaitatpirvam api janmadisatvikara
nirastd). B oddly says: By this, also what is previous to this, i.e., the five changes beginning with birth are cast off
(anenaitatpiirvd ya api janmadipamcavikard nirastd). This seems spurious, especially as the next sentence begins
with “when there is freedom from the six states of change” as elsewhere.
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Now you might say that even if the difference between cause and effect is only a verbal handle,
nonetheless, the difference between the individual soul and brahman might be true; anticipating
this doubt he says I. Supplying “with respect to this, from which”; the meaning is “and likewise
this.” From which [he says] I, to be understood as the notion of I, am also the one, devoid of
difference of possessing class, etc., that is also merely human; the meaning is that I am the
intellect’s conviction of oneness. And also subtle, beyond the sphere of the senses, and also the
cognizer; the meaning is consciousness, which is the light of the ego, and so forth. Likewise, the
witness, because of the direct seeing of the connection between the sense organs and their
objects; without this, one only views, i.e., sees. The meaning is that the unchangeable witness
illuminates. From this, alone, the existent, the imperishable. That is existent and imperishable,
i.e., indestructible; the meaning is devoid of all change with the characteristic of decay. From
which, having such a nature, I am that; therefore, I, or what is to be known by the notion of I,
am brahman with the characteristics of truth, cognition, and so forth. The meaning is that here

there is no doubt. Such is this inquiry.

atmd viniskalo hy eko deho bahubhir avrtah |

tayor aikyam prapasyanti kim ajiianam atah param || 17 ||

The self is surely one, without parts,
While the body is covered by many.
They see oneness of these two.

What is miscognition, other than this?
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This, alone, by explaining the cognition of the oneness of the individual soul and brahman, is
made firm by the five verses beginning with the self. From which it is to be known regarding the
doubt whether the past self, by continual presence, endures in all states beginning with waking:
the meaning is that the self by witnessing the absence and presence of the three states, has the
intrinsic form of truth, cognition, etc. Also, that is for the purpose of indicating the word you, or
for the purpose of indicating the word that, alone, is without parts, or with the distinction of
parts that have gone away; the meaning is that it has no members. Otherwise, the idea is
destroying the occurrence when something has parts, like a pot, and so forth. With respect to this
the cause is [given by] surely one, which is well known through scriptures, such as “One alone,
without a second”'#’; this is hinted at. Now if you were to say that, likewise, there is also the
subtle body—to answer no, he says the body. The body, i.e., the subtle body, is covered or
clothed with many parts, i.e., by the seventeen starting with the ear up until the intellect; the
meaning is that collection. From this alone, because the subtle body is not without parts and so
forth, by cognition—when there is the cessation of the miscognition which is the cause of that—
there is cessation; the idea is that otherwise there is attachment to non-liberation. Thus, the
meaning is that even when there is great opposition of the two, i.e., of the self and the body, or
like luminosity and inertia, the logicians and others see oneness or one nature. From this, i.e.,
from the seeing of the opposite, what other, i.e., different, miscognition is there? The meaning
is that this alone is miscognition. Otherwise, it is the cause of that whose effect has the form of
false cognition, which has miscognition as its root; the idea is that this occurs by inconclusive

reasoning.

149 Chandogya Upanisad 6.2.1.
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atma niyamakas cantar deho bahyo niyamyakah |

tayor aikyam prapasyanti kim ajiianam atah param || 18 ||

The self is the ruler and the internal,
The body is the external and the ruled.
They see oneness of these two.

What is miscognition, other than this?

Again, to explain the opposition he says the self. The self is the ruler, the master, and also the
internal, inside the five sheaths, but the body exists as the ruled, external. The latter half with

oneness of the two, was explained and thus also subsequently it is to be known.

atmd jinanamayah punyo deho mamsamayo ’sucih |

tayor aikyam prapasyanti kim ajiianam atah param || 19 ||

The self is pure, made of cognition,
The body is impure, made of flesh.
They see oneness of these two.

What is miscognition, other than this?

To give another opposition he says the self. The self is made of cognition, in the form of

luminosity; from this alone it is pure, i.e., purified. But the body possesses the changes of flesh,
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etc.; from this alone it is impure. By this, also, the opposition of the self to the gross body is

spoken of. Oneness of the two and so on was previously spoken of.

atma prakasakah svaccho dehas tamasa ucyate |

tayor aikyam prapasyanti kim ajiianam atah param || 20 ||

The self is illuminating and clear,
The body has the nature of inertia, it is said.
They see oneness of these two.

What is miscognition, other than this?

To tell another opposition he says the self. The self exists as its own illumination like the sun
and so forth, illuminating all others; from this alone it is clear. The meaning is that it is devoid
of connection with the evident good and bad qualities, from scriptures such as “This spirit is
surely unattached.”!*! But the body has the nature of inertia, like a pot and so forth—because

it is illuminated it is inert. Oneness of the two and so on was previously spoken of.

atmd nityo hi sadriipo deho ’nityo hy asanmayah |

tayor aikyam prapasyanti kim ajiianam atah param || 21 ||

The self is eternal since its form is existence.

Y Brhadaranyaka Upanisad 4.3.15.
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The body is transient since its essence is non-existence. !4

They see oneness of these two.

What is miscognition, other than this?

With respect to this, it is also said everywhere, and it is not to be objected to by reason of the
supernaturality of the self. Because of the very difficulty of knowing it completely, various
oppositions are shown by the most compassionate glorious teachers with the self. The self is
eternal, without the adversary of destruction. With respect to that, the cause is [indicated by]
since, i.e., because its form is existence; the intrinsic nature of the self is unopposed. But the
body has the adversary of destruction; here also the cause is [indicated by] since, i.e., because its
essence is non-existence. It is transient because it is subject to change; the meaning is that it is
capable of opposition. From which, thus, there is the very great opposition of the self and the

body; therefore, the seeing of oneness of these two is only miscognition.

atmanas tat prakasatvam yat padarthavabhdasanam |

nagnyadidiptivad diptir bhavaty andhyam yato nisi || 22 ||

That is luminosity of the self,
Which illuminates objects.
[That] light is not like the light of fire and so forth,

From which there is still darkness at night.

142 T have translated the first two lines in accordance with the Dipika. Alternatively, this could be translated in line
with the Bodhadipika, which still uses the particle /i to show causality, but adheres to its enclitic nature more
faithfully. The meaning is the same. ki yata atma sadripah satyah atas ca nityah | hi yato deho ‘sanmayo
mithyabhiitah ata evanityah | The self has the form of existence, from which it is eternal. The body has the essence
of non-existence, from which it is transient.
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Now you might ask, what is called the luminosity of the self? To answer this, he says of the self.
That luminosity of the self is to be known; because of this, to explain what that is, he says
which. Which illuminates objects, when the light is on sense objects, i.e., things such as a pot
or cloth; to be precise, it is this seeing of sense objects which is being described by that. Then,
like the light of fire and so forth, it should be changeable; because of this he says not like the
light of fire and so forth. The meaning is this light of the self is never like the light of fire and
so forth, which possess changeability through arising, destruction, etc.

With respect to that, to explain the cause he says there is. From which there is still
darkness at night, i.e., from which cause at night, or in the evening, even when the light of fire
and so forth exists in one place, elsewhere there is darkness of the world, which is the inability to
apprehend forms.!* The light of the self is not of this kind, existing in one place and not existing
in one place, and limited. Moreover, in the absence of that luminosity of the form of a light, etc.,
i.e., the light of fire and so forth, and the [presence of] the luminosity of darkness, which is free
from arising and destruction, it is always everywhere complete. Or else this light of the self is not
of the sort of the light of fire and so forth, from where, i.e., from which cause, at night or in the
evening, there is darkness, or darkness exists. This characteristic of the light of the self is to be
known.

If the light of the self might be similar to the light of fire and so forth, then just as there is
destruction of darkness by the light of fire and so forth, also in that way there should be
destruction of darkness by the light of the self; however, when the self—by its being and light—
exists everywhere at all times, there is not also the destruction of darkness. From this, the light of

the self is not similar to the light of fire and so forth. Moreover, the light of the self is not

143 Manuscripts A, B, and C omit the entire next section, skipping from here to the final sentence, perhaps for the
better, as while the general idea seems clear, this next section is, ironically, quite opaque.
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obstructive to the light of fire and so forth and of darkness with the form “this light of fire and so
forth shines,” “that darkness shines,” etc. and the luminosity of all others. The meaning is that
self-illumination, alone, is to be admitted by all who have ascended to cognition of the self.
Therefore, the idea is that even among the lights of fire and so forth, that light that is regardless

of other means, that light is the light of the self.

deho "ham ity ayam miidho dhrtva tisthaty aho janah |

mamdyam ity api jiatva ghatadrasteva sarvada || 23 ||

How strange this foolish person remains,
Holding [the thought], “I am the body,”!#*
Even knowing at all times, “This [body] is mine.”

Like one who sees a pot.

Thus, having illuminated that, even when there is a difference in the characteristic of
illumination, and so forth, summarizing the seeing of the difference between the self and not-
self, he makes clear the difference between the two with the body. I is the inner self, which has

as its support the idea of the word I. This is being indicated by identity, i.e., being seen by direct

1441 have followed the interpretations in the other commentaries, particularly the VijAianavinodinitika (Vvt), in my
translation, which take ayam miidha janah together as “this foolish person” and a/o to mean “how strange!”

Vvt: ayam miidhajano mamdabuddhir manavo dhrtva samyan manasy avadharya tisthati varttate | aho ascaryam ity
akrosati bhagavan bhasyakarah | akrosane hetum aha | mamayam ity api jiiatveti | This foolish person, i.e., this
dull-witted man, holding [the thought], i.e., considering completely in the mind, remains, i.e., exists. Ah! i.e., how
strange, the revered writer of the commentary cries out. He tells the cause with respect to the crying out with even
knowing “this [body] is mine.”

Vivarana: ayam miidho jano ’yam deho mameti jiiatvapy aham iti dhrtva tisthatity anvayah | The syntactical
meaning is: this foolish person, even knowing “this body is mine,” remains holding [the thought], “I am [the body].”
The Vivarana also concurs that aho means ascaryam. The Bodhadipikd says a person remains in worldly existence
(janah samsare tisthati) and that he, alas is excessively foolish (sa aho ativa miidho bhavati).
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perception like a pot, etc., thus, “I am the body.” Having made oneness of the two—the seer
and the seen—one is confused or pervaded by the delusion of false cognition whose cause is
one’s own miscognition. A person remains with the understanding of one who is contented; the
meaning is that there is passivity. The idea is that this, alas, is great miscognition. To explain
even having done what he says mine. This body is mine, belonging to me; similarly, even
knowing the difference, from this alone there is the wonder, what is the purpose like? At all
times it is like one who sees a pot, just as at all times a person who sees a pot knows “this pot

belongs to me” and not “I am this pot.” The meaning is even at any time one knows [this].

brahmaivaham samah santah saccidanandalaksanah |

naham deho hy asadriipo jianam ity ucyate budhaih || 24 ||

I am brahman alone, constant, peaceful,
With the characteristics of existence, consciousness, and bliss.
I am surely not the body, whose form is non-existence.

This is said to be cognition by the wise.

Now you might ask, in regard to this, what then is the ceasing of that intellect, which is to be
inferred by the mark of the effect of delusion of another repetition of the error of the
characteristic, similar to miscognition? Anticipating this, because that is removed only by
cognition of the self, [meaning] the turning back of miscognition of the self, to tell the
characteristics of that, he gives the five verses beginning with brahman. 1, the inner self, which

has as its support the idea of the word I, am brahman alone, which is the cause with respect to
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the oneness of these two categories of truth; to tell the hidden characteristics he says constant. It
is constant by means of light and existence that are unbroken by everything. Then what are the
characteristics? It is peaceful, i.e., devoid of change such as agitation, and so forth, because of
the limitation of separation and combination. Then what are the characteristics? With the
characteristics of existence, consciousness, and bliss. By existence, consciousness, and bliss,
characterized by being the opposites of untruth, inertness, and suffering, with the form of the
renunciation of the opposite part; thus, by the characteristic of a part it is known, with the
characteristics of existence, consciousness, and bliss. Indeed, when there is awareness of
brahman, the twofold means are assertion and negation. With respect to that, because of the
direct perception of truth and cognition, the characteristics for the application of the signifying
word are said to be assertion. Now the characteristics of the removal of that, i.e., negation, are
shown by I am not. I, the self, which has as its support the idea of the word I, am not the body
is the syntactical arrangement. Body implies also the breath and senses, etc. Surely means well
known among wise people. He explains the cause [for the fact that] the body and so forth is not
the self, with non-existence. Its form is non-existence, i.c., contradictable, or untrue; it is of that
sort whose intrinsic nature has that sort of form, i.e., of such a kind. The meaning is that it is said
by the wise, i.e., explained by those who know the true nature of the self, to be cognition, whose
form is understanding of the unbroken aspect produced by great sayings such as “I am
brahman.” The idea is that everything that has different characteristics from this appears as

miscognition.

nirvikaro nirakaro niravadyo "ham avyayah |

naham deho hy asadriipo jianam ity ucyate budhaih || 25 ||
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I am without change, I am without form,
I am without blemish, I am undecaying.
I am surely not the body, whose form is non-existence.

This is said to be cognition by the wise.

Now you might ask—by means of various changes such as “I am born, I have died, I am happy,
or suffering,” because the foundation of the idea of the word I is implicit—how is that brahman?
To answer that he says without change. The foundation of the idea of the word I is the inner
self. I am without change is to be supplied, i.e., that from which change, beginning with birth
has gone out; the idea is it is of that sort because it has the properties of the body. With respect to
that, the cause is without form or devoid of the aspect of the body and so forth. From this alone
it is without blemish; the meaning is that it is devoid of the three sufferings of the self, produced
by vata, pitta, etc. From this alone it is undecaying; the meaning is that it is free from decay, i.e.,
from convictions such as “I am a human being.” You might ask, “How is there
unchangeability?” because of opposition to that conviction like silver in a pearl oyster; to explain
that this is delusion he says I am not. The latter half with I am not is explained in the previous
verse. Thus, also with respect to the latter, it is to be known again, but the statement is
questionable, because the strength of false perception due to weakness of the intellect is an

obstacle to cognition.

niramayo nirabhdso nirvikalpo "ham atatah |

naham deho hy asadriipo jianam ity ucyate budhaih || 26 ||
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I am without disease, I am without false appearance,
I am without doubt, I am all-pervading.
I am surely not the body, whose form is non-existence.

This is said to be cognition by the wise.

Again, what are the characteristics of cognition? Because of this he says without disease. I am
without disease, i.e., free from all illness. Without false appearance is devoid of the
permeability of mental states and fruits; without doubt is free from doubt; and all-pervading is

pervasive.

nirguno niskriyo nityo nityamukto "ham acyutah |

naham deho hy asadriipo jianam ity ucyate budhaih || 27 ||

I am without qualities and without action, I am eternal,
I am eternally free, I am imperishable.
I am surely not the body, whose form is non-existence.

This is said to be cognition by the wise.

Again, what are the characteristics of knowledge? Because of this he says without qualities. I
am without qualities, i.e., devoid of qualities because of the illusoriness of the qualities. From
this alone, I am without action, i.c., free from action; likewise, eternal, or free from destruction.

From this alone, I am eternally free, even in the three times devoid of bondage. With respect to
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that, the cause is imperishable, i.e., unmoved from one’s inherent state of existence,

consciousness, and bliss.

nirmalo niscalo 'nantah suddho "ham ajaro 'marah |

naham deho hy asadriipo jianam ity ucyate budhaih || 28 ||

I am without impurity, immovable, infinite,
I am pure, undecaying, immortal.
I am surely not the body, whose form is non-existence.

This is said to be cognition by the wise.

And again, to tell the characteristics of cognition he says without impurity. I am without
impurity, i.e., free from impurity that has the characteristic of the effect of miscognition. From
this I am immovable; the meaning is because it is pervasive like ether. With respect to
immovability, the cause is infinite, i.e., devoid of the limitation of things by place and time. It is
pure, or free from impurity; also, undecaying, i.e., free from decay; and immortal, or free from

death. The idea is because all these properties are situated in the three bodies.

svadehe sobhanam santam purusakhyam ca sammatam |

kim mirkha sunyam atmanam dehdtitam karosi bhoh || 29 ||

O you fool! How can you think that the self,

Which is in one’s own body, auspicious, always existent,
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Called the spirit and beyond the body,

Is non-existent?

Now you might say that if the self in the form of the visible body does not exist, then the self
might be empty; to anticipate this doubt he says in one’s own body. O is o fool, or Buddhist. In
one’s own body it is called the spirit. In the body [means] it lives in the body of a person, or
dwells with the aspect of [; called the spirit [means] of whom that is the name. From this alone
it is auspicious, i.e., propitious—because it has different qualities from the body it is very
auspicious. Likewise, it is considered, i.c., determined by statements such as “This self is
brahman”; also because of the word and it is determined by texts such as “but the highest spirit
is another.”'* Like a person who has seen a pot, by a person who has seen the body, it is beyond
the body; the self is eternally existing, i.e., existent, or void of a basis in all worldly activity like
a sky flower, whose form is absolute non-existence. How can you think? The question is: how
can you think me otherwise? Sometimes there is the reading with the accusative ending: one’s
own body. In this view, he speaks of the doctrine of the self as the body alone, having abandoned

the human body, with the characteristics that were said. The rest is the same.

svatmanam Synu miirkha tvam srutya yuktya ca purusam |

dehatitam sadakaram sudurdarsam bhavadysaih || 30 ||

Listen you fool! Learn about your own self, your spirit,
By scripture and reasoning.

Beyond the body, whose aspect is existence:

5 Bhagavadgita 15.17.
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So difficult to be seen by those like you.

Now you might say that even for a Buddhist, because of entering into absence, there should not
be emptiness; however, with respect to the self that is beyond the body, from the absence of
direct perception, the body alone might be the self. To anticipate this doubt, he says your own
self. O fool is one who speaks of the self as the body, i.e., a Carvaka materialist; you is your own
self, i.e., one’s own self; the spirit is beyond the body, [meaning] over and above the body. By
the scripture “Or therefore, the self is higher than the other which is made of the essence of
food,”!%¢ and also by reasoning, at the same time, with the form of the opposition between agent
and action, and so forth. Learn about, i.e., consider with respect to being beyond the body, what
is the aspect of the self? Because of this he says whose aspect is existence. Whose aspect is
existence is that whose aspect is produced only by the cause of worldly activity. If this is of that
sort, how is it seen? Because of this he says: so difficult to be seen by those like you, i.c., by
those who are devoid of faith in the scriptures and teachers it is very difficult to see. The
meaning is those who are always unfit for seeing, because that has the form of the invisible,
alone. Or else with reference to the second line of the previous verse, for the purpose of

answering an objection for the Carvakas, he gives this verse with your own self.

ahamsabdena vikhyata eka eva sthitah parah |

sthitlas tv anekatam praptah katham syad dehakah puman || 31 ||

The Supreme Spirit, known by the word “I,”

Exists as one alone.

146 Taittiriva Upanisad 2.2.1.
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But the gross body has obtained manifoldness.'4’

How could the body be the self?!4

He explains that very thing with the seven verses beginning with I. The Supreme Spirit is the
self, which is other than the body, [known] by the word I. Word is the designation of an idea;
also, known is well known. To tell what the characteristics are he says one. One alone exists,
1.e., the ascertainment of each one alone. The word but indicates the different characteristics of
the gross body from what was previously said of the self. The gross body is the body alone. In
dehakah, the suffix ka is in the sense of the base (dehah) itself. How could it be the self, i.c., the
spirit, or the soul? The meaning is not in any way. To explain the cause [for the fact that] the
body is not the self,'* he says manifoldness. Manifoldness, i.c., having differentiation from
each other, is obtained; thus, even when there are very different qualities, like inertia and light.
He is saying that because of the excessive foolishness of the [idea that] the body is the self, it is

disregarded. This is the idea.

aham drastrtaya siddho deho drsyataya sthitah |

mamayam iti nirdesat katham syad dehakah puman || 32 ||

147 The Vvt has sthulas tv anekasampraptah: but the gross body has attained many. It then says: without the
restriction of oneness, like the clothes of Devadatta (ekatvaniyamam vina vasamsiva devadattasya). This seems to
refer to Bhagavadgita 2.22: vasamsi jirnani yathd vihaya navani grimati naro parani | tathda sarirani vihaya jirnany
anyani samyati navani dehi || Just as casting away old, worn-out clothes, a person acquires others; In the same way,
casting aside old, worn-out bodies, the self comes into new ones.

148 While it might be tempting to read dehakah as a bahuvrihi compound going with puman, this -ka is a svarthika
suffix, used with no change in the meaning of the word. The Dipika clearly indicates that the gross body is the body
alone (sthitlo dehakah deha eva) and the syntax here is “How could the body be the self?”” The other reading—how
could the self possess a body?—does not make sense, because the self can indeed possess a body! The Dipika then
explains that the answer to this rhetorical question is “not in any way” (na kathamcid). The other commentaries
concur.

149 1 iterally, with respect to the not-self-ness of the body (dehasyanatmatve).
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I am well known as the seer,
The body is established as the seen.
From the designation, “This [body] is mine,”

How could the body be the self?

He describes the great difference of that very thing with L. I, the self, which has as its support the
idea of the word I, am well known, i.e., am well known by worldly activity such as “I hear
sound,” as the seer, illuminating the sense objects of sound and so forth, but the body is
established as the seen, [meaning] the thing to be illuminated by things like sound. To explain
the cause with respect to that, he says mine. This body is mine, by belonging to oneself like a
pot, etc. From the designation is from the established rule. Thus, with respect to the difference
between the two, how could the body be the self? And the purpose of what is said is in the

fourth quarter; thus, even at the end it is to be known.

aham vikarahinas tu deho nityam vikaravan |

iti pratiyate saksat katham syad dehakah puman || 33 ||

I, [the self], am without change,
But the body is perpetually changing.
This is recognized with one’s own eyes.

How could the body be the self?
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Again, to tell the other differences he says I. For the purpose of explaining that I exist without
change, he gives the six verses beginning with I am without change. But is in the sense of
opposition; the body is perpetually, or at all times, changing. With respect to this, what is the
evidence? From this he says this is recognized, i.e., perceived, with one’s own eyes—by the

correct knowledge of direct perception. This being so, how could the body be the self?

yasmdt param iti srutya taya purusalaksanam |

vinirnitam vimiudhena katham syad dehakah puman || 34 ||

By the scripture beginning with,
“Since it is the highest,”
The characteristics of the spirit are ascertained by the wise.

How could the body be the self?

Thus, having explained the different characteristics of the body and the self by reasoning, to
explain with scripture, he says since it is the highest. “Since it is the highest, there is nothing
beyond; there is nothing smaller; there is nothing larger. Like a tree that stands rooted in the sky,
alone. By that spirit, the whole world is filled.” Having shown this by the well-known scripture
of the Taittiriya,'>° when it is the cause, the instrumental case is used. The characteristics of the
spirit is of the self; by the wise is by those whose confusion has disappeared. The meaning is by
the very clever, who are skillful in discerning the meaning of the scriptures. When the agent is
shown with the instrumental case, these [characteristics] are ascertained; [thus] having

reflected, they are determined to be otherwise like previously. Or else by the scripture is the

150 1t is actually Svetasvatara Upanisad 3.9.
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agent word. In this reading, by the wise means the awakening of the Carvakas among the wise.

The idea is: O king, O master, because of having the very crown jewel of a fool, you do not heed

the scripture.

sarvam purusa eveti sitkte purusasamjfite |

apy ucyate yatah srutya katham syad dehakah puman || 35 ||

In the hymn called the Purusasiikta,
It is also said, “Everything is spirit alone.”
Therefore, by the scripture,

How could the body be the self?

Not only by that one scripture is it ascertained, but by another too!'*!; to explain this he says
everything. From which cause, by the scripture, which is for the highest deity named in the
Veda, it is also said: “This whole universe is spirit, alone” in the hymn called the Purusasiikta.

Supply from the previous verse “the characteristics of the spirit.” After this, how could is like in

the previous verse.

asangah purusah prokto brhadaranyake pi ca |

anantamalasamslistah katham syad dehakah puman || 36 ||

And it is also said in the Brhadaranyaka Upanisad,

151 The Bodhadipika also takes api as “also” (glossing it with punar), rather than “even,” which makes sense since
the text continues to give examples in the following verses.
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“The spirit is unattached.”
Endowed with infinite impurities,

How could the body be the self?

Also, by another scripture this very thing is ascertained; to explain this he says unattached.
“Surely, this spirit is unattached.” By this scripture in the Brhadaranyaka, the Upanisad of
Yajiiavalkya, it is said that the spirit is unattached, but the body, which is endowed with infinite

impurities, how could it be the self?

tatraiva ca samakhydtah svayamjyotir hi purusah |

Jjadah paraprakasyo ‘sau katham syad dehakah puman || 37 ||

And it is declared with respect to that alone,
“Surely, the spirit is self-illuminated.”
The body is inert and illuminated by another,

How could that be the self?

With respect to that very thing, also by another way, the different characteristics of the body and
the self are described; thus, he says with respect to that alone. With respect to that alone,
[meaning] in the Brhadaranyaka alone, in this “this spirit is self-illuminated,” i.e., by the
scripture it is declared that the spirit is self-illuminated. Surely illuminates that it is well known
by the wise; that is the seen, like a pot. Because of this, alone, it is illuminated by another, and

from that, alone, it is inert. How could the body be the self? has been explained.
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prokto ‘pi karmakandena hy atma dehad vilaksanah |

nityas ca tatphalam bhunkte dehapatad anantaram || 38 ||

Surely, it is also declared by the Karmakanda,
That the self is different from the body.
It is eternal and experiences the fruit of that [karmal],

[Even] after the fall of the body.

Now setting aside this Jiianakanda, also in the Karmakanda, the very difference between the
body and the self is described, thus he says declared. Surely, i.e., since, also by the
Karmakanda with the form of “As long as one lives, one should offer the agnihotra,” etc.; the
meaning is by that part of the Veda that is granting karma. The self is different from the body
is declared. To explain how he says eternal. And why eternality? To answer this, he says that.
After the fall of the body, the fruit of that is un-eternal, from which the self experiences the
fruit of karma; because of this the meaning is eternal. Because of the word and it means in
Nyaya and Samkhya too; thus, the very difference between the body and the self is described,

i.e., it is shown.

lingam canekasamyuktam calam drsyam vikari ca |

avyapakam asadriipam tat katham syat puman ayam || 39 ||

And the subtle body is endowed with many parts,

It is moving, perceptible, and variable.
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It is not all-pervading, its form is non-existent,

How might this be the self?

Now you may say that being thus, it might be an erroneous conclusion among Vedantins;
because of this he says the subtle body. Subtle [means] the subtle body, distinguished by the
property of being beyond the range of sight, etc.; how might this be the self, whose own state is
immediate awareness of the eternal? It cannot be at all is the meaning. From the word and the
causal body is also refuted. Also, with respect to the difference between the two, indicating the
different specific characteristics of the subtle body, he says many. Endowed with many, i.c.,
endowed with the connection to various gross bodies of gods and men, etc., or else endowed
with the seventeen parts starting with the ears up until the intellect. Likewise, it is moving; the
meaning is trembling from the pre-eminence of the mind. Also, it is perceptible; since the self is
the abode of ownership such as “this is my ear, this is my mind,” [the subtle body] has become
subordinate. And again, it is variable like accumulation, etc.; it is not all-pervading, i.c., it is
divided. Its form is non-existent, and with respect to this, this intention is to be known as
possessing cognition of the self. Nonetheless, when there is the superimposition of the subtle
body, the self is not the doer or the experiencer, likewise also of the self, i.e., of one’s own self,
by the cognition of the absence of that. When there is the cessation of the superimposition, there
is the attainment of the state of being the doer, experiencer, and so forth. Thus, among the

Vedantins there is not even a little erroneous conclusion. Like the other, it is auspicious.

evam dehadvayad anya atma purusa isvarah |

sarvatma sarvaripas ca sarvatito "ham avyayah || 40 ||
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Thus, 2 the self is other than these two bodies,
It is the spirit, the Lord,
Self of all, and having all forms,

Beyond all, the imperishable 1.

Now, to summarize the meaning that was previously spoken of he says thus. Thus, i.e., by the
way that was previously spoken of, the self is other, i.c., different than these two bodies, with
the characteristics of gross and subtle. To explain what that is, he says the spirit. If the spirit is
the ruler of the body, then what is not the individual self? To answer, he says the Lord. With
respect to that, if he is the cause, the self of all, then there might be the loss of non-duality. From
this he says having all forms; thus existing, there might be changeability. After this he says
beyond all; if the self is of this sort, then where is it not obtained? From this he says L. It is the
direct perception of I, by having the support of the word I; the meaning is that one’s intrinsic
form is always obtained. Then [you might say] there should be ego. [To answer] no, he says
imperishable. Imperishable is void of the change of decay, etc.; the idea is that it is the witness

of the ego.

ity atmadehabhagena praparicasyaiva satyata |

yathoktd tarkasastrena tatah kim purusarthata || 41 ||

Thus, by means of the difference between the self and the body,

152 T use the word “thus” as defined by the OED to mean (1a) “in the way just indicated,” in accordance with the
commentary which glosses evam with “by the way that was previously spoken of” (pirvoktaprakarena).
https://www-oed-com.ezproxy.lancs.ac.uk/view/Entry/201582
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There is the truth of the manifold world alone,
Just as it is explained by the Logic texts.

[But] what aim of life [is served] from that?

Now, at this moment, to express the doubt that with regard to the self, stating the redundancy of
the duality of the body is useless, he says thus. Thus, by the way that was previously spoken of,
i.e., by the description, by means of the difference between the self and the body, there is the
truth of the manifold world alone. Just as it was said, likewise by the Logic texts; from that,
i.e., from the explaining of the reality of the manifold world, what aim of life [is served]? The
meaning is the low aim of life, because of the absence of the cessation of fear, from the scripture,

“From duality, surely fear exists.”!?

ity atmadehabhedena dehdtmatvam nivaritam |

idanim dehabhedasya hy asattvam sphutam ucyate || 42 ||

Thus, by means of the difference between the self and the body,
The idea that the body is the self has been prevented.
Now, surely, the unreality of the distinction of the body,

Is clearly explained.

Because of the causality of the cognition of difference, with regard to the cognition of absence of
difference, the explaining of the division of the self and the body is not useless; to tell this he

says thus. Thus, by what was previously spoken of, by means of the difference between the

153 Brhadaranyaka Upanisad 1.4.2.
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self and the body, i.c., by the cause of the self as separate from the body, the idea that the body
itself is the self, obtained by the thought of the materialists, has been prevented. Now by the
latter part of that, the unreality of the distinction of the body, that is free from the reality which
is different from the reality of the self is clearly, i.e., distinctly according to that, explained;

surely means well known.

caitanyasyaikaripatvad bhedo yukto na karhicit |

Jjivatvam ca mrsd jiieyam rajjau sarpagraho yathd || 43 ||

Because of the uniformity of consciousness,
Difference is not possible at any time.
And [even] the existence of the individual self is to be known as false,

Like the perception of a snake in a rope.

To explain just that he says of consciousness. Of consciousness is of the light which is the
support of the manifold world belonging to all beings, because of the uniformity in statements
such as “a pot is visible, a cloth is visible,” i.e., because of making one cause, at any time, or of
any state, difference is not possible; the meaning is it is not appropriate. Then the difference of
the individual self might be the truth; to explain this he says existence of the individual self.
The word and has the meaning of also. The existence of the individual self is false, i.e., not
true; this is to be known because of the very limitation of that; the meaning is because the inner
organ and so forth are made up of illusion. This occurs by means of the truthfulness of the

support, when there is awareness of the falseness of that which is invented. To give an example
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he says in a rope. Just as in a rope, because of miscognition of that by resemblance through
crookedness and so forth, in the darkness of dull-witted people there is the perception of a
snake. There is the understanding of a snake of the unlearned, but not of the learned. Likewise,
with regard to the self, because of the lack of cognition of the self from the similarity to light,
when there is the light of nondifference, there is confusion of the appearance of consciousness in
the form of the distortion of the inertia of consciousness for the undiscerning but not for the

discerning; this is the secret of the Vedanta conclusion.

rajjvajianat ksanenaiva yadvad rajjur hi sarpini |

bhati tadvac citih saksad visvakarena kevala || 44 ||

Just as because of miscognition of a rope,
Surely, the rope appears in that very moment as a snake.
So, too, pure consciousness appears with the form of the universe,

Before one’s very eyes.

Now, describing an example of the very thing that was previously said and also of the whole
manifold world which has the form of brahman, he says rope. The word pure is by reason of
distinguishing—having not abandoned the previous state, the illusion with the characteristic of
being obtained inside of the state is the very material cause that was spoken of. The beginning is
not the material cause, and also transformation is not the material cause; thus, it is to be known.

The rest is clear.
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updadanam praparicasya brahmano ’nyan na vidyate |

tasmat sarvaprapaiico 'yam brahmaivasti na cetarat || 45 ||

A material cause of the manifold world,
Other than brahman does not exist.
Therefore, this whole manifold world is brahman, alone,

And there is nothing else.

With respect to this, showing the cause of what was previously said he summarizes with a
material cause. Because of which, [a material cause] of the manifold world, beginning with
ether up until the body, i.e., of the expanse of the universe, [other] than brahman [does not
exist]—because of the variegation of illusion, it is other than consciousness, i.e., than an
infinitesimal particle. Or else the material cause of nature, i.e., the specific cause, does not exist.
Because of scriptures such as “Or therefore from this self, ether arises,”!>* [the word] therefore

is to give the cause. The rest is clear.

vyapyavyapakata mithya sarvam atmeti sasanat |

iti jiiate pare tattve bhedasyavasarah kutah || 46 ||

From the teaching, “Everything is the self,”
The state of the pervading and the pervaded is false.
Thus, when the highest truth is known,

Where is the occasion of difference?

154 Taittiriva Upanisad 2.1.1.
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Now you might ask—with respect to the difference in the form of the pervading and the
pervaded when waking, how might the manifold world be brahman? Anticipating this, he says
pervaded. The pervaded is internal; the pervading is external; the state of the two is false. The
meaning is that like a pot, or ether, etc., because it is invented it is unreal. With respect to that, to
tell the authority he says everything. The meaning is from the strength of knowledge of the Lord
in the form of scriptures such as “This is brahman; this is power; this is nature; all of this is the
self.”!%5 What then? To answer this he says, thus. It is thus known; [the line] beginning with

thus is very easy to understand.

Srutyd nivaritam niinam nandatvam svamukhena hi |

katham bhdso bhaved anyah sthite cadvayakarane || 47 ||

Certainly, by the scripture,'>¢
The plurality [of brahman] is surely directly denied.
When the non-dual cause!”’ is established,

How can there be any other manifestation?

Now you might ask—the state of pervading and pervaded is appearing through direct perception,
so how can it be false? Anticipating this doubt, he says, by the scripture. Certainly is in the

sense of certainty; surely is in the sense of being well known. The meaning is by the scripture in

155 Similar to Brhadaranyaka Upanisad 4.5.7.
156 Brhadaranyaka Upanisad 4.4.19.

157 The idea here (as per the commentary) is that there is no cause of non-duality—the non-dual cause is of course
brahman.
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the form of “there is no plurality here”!>® and so forth. Plurality is denied by that and by the
denying of plurality when the non-dual cause—i.c., the undivided instrumental and material
cause or brahman—is established, how can there be any other manifestation—i.c., the
produced effect with the appearance of pervading, pervaded, and so forth—that is different from

the individual cause? The meaning is that there cannot be in any way.

doso ’pi vihitah Srutyd mrtyor mrtyum sa gacchati |

iha pasyati nanatvam mayaya varicito narah || 48 ||

Also, by the scripture, the fault has been decreed—
“The person [who], deceived by illusion,
Sees plurality here,

He goes from death to death.”!?

Moreover, from the cause of seeing difference and also from hearing a fault, the effect is only
undivided. To explain this, he says fault. The meaning is by scriptures with the form such as
“One who sees only plurality here, he goes from death to death.” From death, there is

uninterrupted death; the meaning is a succession of birth and death. The rest is clear.

brahmanah sarvabhiitani jayante paramdatmanah |

tasmad etani brahmaiva bhavantity avadharayet || 49 ||

158 Katha Upanisad 2.1.11.
159 Brhadaranyaka Upanisad 4.4.19.
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All beings are born from brahman,
The supreme self.
Therefore, one should understand,

That these are brahman, alone.

Then what might be done? To explain this, he says from brahman. [From] brahman, because of
greatness or undividedness, from that form, i.e., from the supreme self, all beings are born or
arise. There is also the implication of stability and dissolution from scriptures such as “Or from
which these beings are born.”!%® From which, thus, from that cause, one should understand or

ascertain that these beings are brahman alone, i.e., the forms of brahman are existence alone.

brahmaiva sarvanamani riipani vividhani ca |

karmany api samagrani vibhartiti srutir jagau || 50 ||

The scripture praised in song,
That brahman, alone, supports,
All the various,

Names, forms, and also all actions.

Now you might ask that by reason of the variety of actions, names, and forms of plurality, how
do various beings consist of brahman? To anticipate this doubt, he says brahman alone. “Or this
world is threefold—names, forms, and actions.” The Brhadaranyaka Upanisad (1.6.1), the

scripture, praised in song, i.c., made a song; the meaning is it proclaimed from its own

160 Taittiriva Upanisad 3.1.1.
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authority. After this, to explain what, he says brahman alone. All names, beginning with ether
up until the body, i.e., specific designations, and also various forms, beginning with space up
until a human, are the specific transformations of plurality. The word also is in the meaning of
“and”; the grasping of form also has the implication of the grasping of smell, etc. All actions are
the offering of ether and so forth and also specific actions such as cleanliness by bathing, etc. It
supports like a rope and so forth, i.e., it holds the appearance of a snake, etc.; the meaning is that

it shows the emptiness of seeing a support.

suvarndj jayamanasya suvarnatvam ca sasvatam |

brahmano jayamanasya brahmatvam ca tatha bhavet || 51 ||
And as [an object] made from gold,
Has the nature of gold, eternally.
So, too, a [being] born from brahman,

Should have the nature of brahman, [always].

With respect to this, to tell a well-known example, he says from gold. The rest is easy to

understand.

svalpam apy antaram krtva jivatmaparamatmanoh |

yah samtisthati midhatma bhayam tasyabhibhdasitam || 52 ||

The fear is addressed of the foolish person,
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Who remains [with the thought of],
Making even a little distinction,

Between the individual self and the supreme self.

Thus, to explain the fear of one who sees the distinction of a pot, which has the case relations
beginning with agent and action, even when it is established with the form of a single support, he
says a little. Being engaged in even a little distinction, i.e., making a distinction with the form
of being intent on; one who remains with that fear is addressed. The meaning is by scriptures

such as “For when, on the other hand, one creates a hollow within this, then one experiences

fear.”16!

atmatvena yada sarvam netaras tatra canv api || 53 ||

Where duality may exist because of miscognition,
There one sees another.
And when everything exists as the self,

There is no another at all.

Now you might say that just as for light and darkness, whose inherent states are opposed to each
other, how can there be one category for duality and non-duality? To anticipate this doubt,
because of the difference of states he says where. Where, i.e., in which state of miscognition—

by that miscognition, there might exist duality of some kind. There, i.e., in that state of

161 Taittiriva Upanisad 2.7.1.
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miscognition, is another, [meaning] one sees the other, from scriptures such as: “For where
there is duality of some kind, then the one sees the other, then the one smells the other, then the
one hears the other, then the one greets the other, then the one thinks of the other, then the one
recognizes the other. Or where there might be another of some kind one might see the other, one
might smell the other, one might taste the other.”'? The word and indicates the different
characteristics from what was previously spoken of. When, in which time of cognition,
everything might exist as the self, there, in that time of cognition, one does not even see another
at all, i.e., even a little of another. Or where, because of scriptures such as—“For one of whom
everything has become one’s very self, then who might one see and by what means? Who is
there to smell and by what means?”!6*—by the cessation of miscognition with its effects, there is

no duality; this is the idea.

yasmin sarvani bhiitani hy atmatvena vijanatah |

na vai tasya bhaven moho na ca soko ‘dvitiyatah || 54 ||

Surely, when for one who knows,
All beings are the self,
In that [state],'%* there should certainly be no delusion and no sorrow,

Because of the absence of duality.

162 This quote and the following are similar but not identical to both Brhadaranyaka Upanisad 2.14.14 and 4.5.15.
163 Similar to Brhadaranyaka Upanisad 2.14.14 and 4.5.15.

1641 follow the Dipika here in translating the genitive fasya with the meaning of the locative tasmin, because the
original verse has tatra, which is more in line with the latter. However, it could alternatively be translated as “for
him” following the Vivarana, which glosses it with purusasya, “for a person,” or the V'v¢ which glosses it with
pratyagabhinnabrahmasvaripasya, “for one whose intrinsic form is brahman, undifferentiated from the self.”
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Now you might ask, when there is the seeing of duality what are the aims of life? To anticipate
this doubt he explains, “When for one who knows, all beings have become the self, alone; what
delusion, what sorrow can be there, for one who sees this oneness?”'® Thus he expresses the
meaning of the scripture with when. When, i.e., in which particular state all beings are identified
with the self, [meaning] with the state of the self; for one who knows by direct perception from
seeing directly, i.e., for a person who has the authority. In that—the genitive is being used with
the meaning of the locative—meaning in a particular state, certainly, i.e., with certainty,
delusion, or confusion, should not exist and also sorrow, or bewilderment, too, will not exist.
With respect to both of these the cause is from the absence of duality; the meaning is from the

absence of having that cause.

ayam atma hi brahmaiva sarvatmakataya sthitah |

iti nirddharitam srutya brhadaranyasamsthaya || 55 ||

Surely this self is brahman alone,
Existing as the self of all,
So, it is declared by the scripture,

With the form of the Brhadaranyaka Upanisad.

In the absence of duality, which is the cause of sorrow, to tell the means of correct knowledge he
says this. “Everything is this self, which is brahman, made of realization.”!%® He gestures to this

and others. The rest is clear.

165 [$a Upanisad 7.
166 Brhadaranyaka Upanisad 4.4.5.
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anubhiito 'py ayam loko vyavaharaksamo ’pi san |

asadripo yathd svapna uttaraksanabadhatah || 56 ||

Even though this world is experienced,
And fit for ordinary life,
It has the form of non-existence, just like the dream world,

Because it is contradicted in the following moment.

svapno jagarane ’likah svapne pi jagaro na hi |

dvayam eva laye nasti layo 'pi hy ubhayor na ca || 57 ||

The dream is unreal in waking,
Also, surely, waking is not in the dream.
Both truly do not exist in deep sleep,

And also, surely, deep sleep is not in either.

Now you might ask—when this very world is the cause of that, how is it said that there is the
absence of sorrow and so forth? To anticipate this doubt, he gives an example with experienced;
it is clear. Describing another example, too, that is told in Nyaya, he indicates this with dream.
Unreal is false; both means sleep and waking; in deep sleep is when one is fast asleep. The rest

1s clear.
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trayam evam bhaven mithya gunatrayavinirmitam |

asya drasta gundatito nityo hy ekas cidatmakah || 58 ||

Thus, the three [states] should be unreal,
Created by the three qualities.
The seer of this is surely beyond the qualities, eternal,

One, with the nature of consciousness.

Drawing together what was said, to explain the fruitfulness he says three. Three, i.e., the three
states beginning with waking itself; thus, by the mutual false reasoning that was explained, they
are unreal: when there is falseness, the cause is the qualities. Created by the three qualities
[means] arranged by illusion. Then what is the truth? To explain this, he says of this. Of this, i.e.,

of the three states. The rest is clear.

vadvan mrdi ghatabhrantim Suktau va rajatasthitam |

tadvad brahmani jivatvam viksyamane na pasyati || 59 ||

Just as the illusion of a pot in clay,
Or the presence of silver in a pearl oyster.
So too, when brahman is realized,

One does not see individuality.
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Now you might say: let the three states be false, but the individual self should be true; to
anticipate this doubt, he explains the latter with just as. When brahman is realized as the self,
i.e., directly perceived, one does not see individuality; this is the syntactical arrangement. The

rest is clear.

vatha mrdi ghato nama kanake kundalabhidha |

Suktau hi rajatakhyatir jivasabdas tatha pare || 60 ||

Just as the name pot in clay,
In gold there is the name earring,
Surely, in silver there is the name pearl oyster,

So, too, in the supreme [brahman], there is the name individual soul.

To explain that when the state of miscognition is realized, the difference between the individual
soul and brahman is merely by name, with many examples, he says just as. In silver there is
the name; to be precise, it is called by name. In the supreme, i.e., in the supreme brahman, so,

too there is the name individual soul. The rest is clear.

vathaiva vyomni nilatvam yathd niram marusthale |

purusatvam yatha sthanau tadvad visvam cidatmani || 61 ||

Just as blueness in the sky,

Or like water in the desert,
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Just as humanness in a post,

So, too, is [the illusion of] the universe, in the self that is consciousness.

Not only is the individual soul, itself, merely a name, moreover, the whole universe too, with
respect to brahman, is merely a name. To explain this with several examples he says just as. It is

clear.

yathaiva sinye vetalo gandharvanam puram yatha |

yathakase dvicandratvam tadvat satye jagatsthitih || 62 ||

Just as a ghost in a desolate place,
Like a city of celestial musicians,
Just as two moons in the sky,

So, too, is [the illusion of] the existence of the universe in the truth.

For the sake of corroboration of the mental impression of falseness of the manifold world that is
merely a name, for this purpose alone, by many examples that are well known in the world, he
explains with the three words: just as in a desolate place (yathaiva sinye). In a desolate place,
i.e., in a place without people, a ghost is suddenly appearing, i.e., a particular spirit. Also, as a
city of celestial musicians, whose basis is unreal, is to be known by name as the city of celestial
musicians, which has the aspect of a city of a king, or as a particular arrangement of clouds as

dark green, etc., in the sky. The rest is clear.
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vatha tarangakallolair jalam eva sphuraty alam |

patraripena tamram hi brahmandaughais tathatmata || 63 ||

Just as it is water, alone,
That appears as waves and billows.
Or, surely, copper with the form of a vessel,

So, too, it is the self that appears with the streams of universe.

Just as waves is very clear.

ghatanamnda yatha prthvi patanamna hi tamtavah |

Jjagannamnd cid abhati jiieyam tat tadabhavatah || 64 ||

Just as earth with the name pot,
Or, surely, threads with the name cloth.
So, too, consciousness appears with the name universe.

From the negation of those [names], that [brahman] is to be known.

Moreover, a pot; with respect to that the three quarters of the verse are clear. Now you might

ask, what is the use of this corroboration of the impression of falseness? To answer this, he says

to be known. From the negation of those, i.c., the absence of names, that brahman is to be
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known from scriptures such as: “The transformation is dependent on mere words, a given name;

the truth is ‘it is clay’ alone.”!¢’

sarvo 'pi vyavaharas tu brahmand kriyate janaih |

ajiianan na vijananti mrd eva hi ghatadikam || 65 ||

But even all worldly activity is done,
By people, through brahman.
Because of miscognition they do not realize,

Surely, a pot and other objects are clay, alone.

Now you might say that by the showing of meaning by scriptures such as: “For where there is

duality of some kind,”!6®

with respect to the three states, it is said there is liberation of the dead,
but there is not liberation of the living. To anticipate this doubt, he says all. Even all worldly

activity and Vedic and so forth. The rest is clear. This is the idea: there is the cessation of

miscognition, thus there is liberation while living, but not from disregard of duality.

karyakaranatd nityam aste ghatamrdor yathda |

tathaiva srutiyuktibhyam praparicabrahmanor iha || 66 ||

Just as the relationship of cause and effect,

Always exists between clay and a pot.

167 Chandogya Upanisad 1.6.4.
168 Brhadaranyaka Upanisad 2.4.14.
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So, too, it is here between brahman and the manifold world,

From scriptures and reasoning.

With respect to that, to explain the cause with an example he says cause. Scriptures are for
example: “My dear boy, just as by one lump of clay, everything made of clay might be
known.”!% But reasoning, for example, is with respect to the difference between cause and
effect—from cognition of one cause, cognition of all effects should not exist.!”® The rest is very

easy to understand.

grhyamane ghate yadvan mrttikayati vai balat |

viksamane prapariice 'pi brahmaivabhati bhasuram || 67 ||

Just as when a pot is being perceived,
[The awareness of] earth accompanies it, no matter what.
So, too, when seeing the manifold world,

The radiant brahman, alone, shines.

There is identity of the cause and effect alone. He makes this clear by an example with when
perceived. It is radiant by independence even from correct knowledge, i.e., it has the quality of

shining. The rest is clear.

169 Chandogya Upanisad 6.1.4.

170 This seems a bit counterintuitive. Manuscript B omits the na, which makes more sense—from cognition of one
cause, cognition of all effects should exist. Manuscript C has an interesting version: yuktis tu karyakaranayor
anityatve ekakaranajiianat sarvakaryakdaranatam nityatvam eva | But reasoning is with respect to the transience of
cause and effect—from cognition of the one cause, there is eternality, alone, of the relationship of cause and effect
of everything.

112



sadaivatma visuddho ’sti hy asuddho bhati vai sada |

yathaiva dvividhd rajjur jiianino ’jianino ‘nisam || 68 ||

Surely the self is always pure,
[Although], indeed, it appears always impure.
Just as a rope continuously [appears] in two ways,!”!

To a wise person and to an ignorant person.

Now you might say when brahman is shining, the manifold world does not shine. Anticipating
this doubt, he says that by means of the difference of state, both also shine; to give an example
he says always. With respect to that, to a wise person, the self is always pure—because of the
absence of the impurity of the manifold world whose effect is miscognition, there is a lack of
manifoldness. But to an ignorant person, because of confusion, indeed it appears that it is
always impure. Surely is with respect to the well-known-ness of that. He also gives an example
of both with just as. Just as a rope to a wise person—by the non-existence of a snake, i.e., by
the non-poisonousness it makes one fearless, but to an ignorant person, by the false perception
with the form of a snake, it creates fear. Thus, this idea appears in two ways. Even though
brahman always appears alone because it is self-illuminating, because of the rising up of the
mental states, it is useful for the human aim. To a wise person it appears, but not to an ignorant

one; like the light of the sun and so forth, seeing in darkness is being indicated.

vathaiva mynmayah kumbhas tadvad deho pi cinmayah |

atmandatmavibhago 'vam mudhaiva kriyate "budhaih || 69 ||

171 As a rope and a snake.
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Just as a jar is made of earth,
Similarly, the body is made of consciousness.
This division between self and not-self,

Is made only in vain by foolish people.

Now you might ask that if the self always appears as un-subject to manifoldness, then what is the
purpose of describing the difference between the self and the body? Anticipating this doubt, he
says for undiscerning people, it is for the purpose of awareness of the self as different from the
body, but for discerning people it is just meaningless. To explain with an example, he says just
as. With respect to that, he says by foolish people (abudhaih)—there is coalescence with the
vowel “a.” It is made only in vain, but even the word no is explaining a word of negation that

implies the contrary. All the rest is very clear.

sarpatvena yathda rajjii rajatatvena suktika |

vinirnita vimiidhena dehatvena tathatmata || 70 ||

Just as a rope is [thought to be] a snake,
And mother of pearl is [thought to be] silver.
So, too, the self is determined to be the body,

By a foolish person.

Now, for undiscerning people identity with the body is invented; to give an example he says

[thought to be] a snake.

114



ghatatvena yathd prthvi patatvenaiva tantavah |

vinirnitda vimiidhena dehatvena tathatmata || 71 ||

Just as earth is [thought to be] a jar,
And threads are [thought to be] cloth.
So, too, the self is determined to be the body,

By a foolish person.

He says [thought to be] a jar.

kanakam kundalatvena tarangatvena vai jalam |

vinirnita vimiidhena dehatvena tathatmata || 72 ||

Gold is [thought to be] an earring,

And indeed, water is [thought to be] waves.

So, too, the self is determined to be the body,

By a foolish person.

He says gold.

purusatvena vai sthanur jalatvena maricika |

vinirnita vimidhena dehatvena tathatmata || 73 ||
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A tree stump is indeed [thought to be] a person,
And a mirage is [thought to be] water,
So, too, the self is determined to be the body,

By a foolish person.

He says [thought to be] a person.

grhatvenaiva kasthani khadgatvenaiva lohata |

vinirnita vimidhena dehatvena tathatmata || 74 ||

Wood is [thought to be] only a house,
And iron is [thought to be] only a sword.
So, too, the self is determined to be the body,

By a foolish person.

He says a house. Of these five verses, beginning with [thought to be] a snake, the meaning is

also very clear, indeed; because of this, there is nothing to be said.

yatha vrksaviparyaso jalad bhavati kasyacit |

tadvad datmani dehatvam pasyaty ajiianayogatah || 75 ||

Just as for someone, there is the illusion of a tree,

From [its reflection in] water.
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Similarly, one sees the body as the self.

On account of miscognition.

Now you might ask, on the other hand, with respect to that determination what is the cause? To
explain that it is miscognition alone, with an example, he gives the twelve verses beginning with

just as a tree.

potena gacchatah pumsah sarvam bhativa caricalam |

tadvad datmani dehatvam pasyaty ajiianayogatah || 76 ||

For a person going by boat,
Everything appears as if it were moving.
Similarly, one sees the body as the self,

On account of miscognition.

He says by boat. By boat, i.c., by a ship. The rest is clear.

pitatvam hi yatha subhre dosad bhavati kasyacit |

tadvad datmani dehatvam pasyaty ajiianayogatah || 77 ||

Just as for someone, because of disease,

White [objects] surely become yellow.

Similarly, one sees the body as the self,
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On account of miscognition.

He says yellowness.

caksurbhyam bhramasilabhyam sarvam bhati bhramatmakam |

tadvad datmani dehatvam pasyaty ajiianayogatah || 78 ||

For one whose eyes are rolling about,
Everything appears with the nature of motion.
Similarly, one sees the body as the self,

On account of miscognition.

He says eyes.

alatam bhramanenaiva vartulam bhati siiryavat |

tadvad datmani dehatvam pasyaty ajiianayogatah || 79 ||

A piece of burning wood, only through turning round,

Appears circular like the sun.

Similarly, one sees the body as the self,

On account of miscognition.

He says a piece of burning wood.
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mahattve sarvavastiunam anutvam hy atidiiratah |

tadvad datmani dehatvam pasyaty ajiianayogatah || 80 ||

All things of great size surely [appear to be] very small,
From a great distance.
Similarly, one sees the body as the self,

On account of miscognition.

He says of great size. Surely is in the sense of being well known in the whole world.

sitksmatve sarvabhavanam sthiilatvam copanetratah |

tadvad datmani dehatvam pasyaty ajiianayogatah || 81 ||

And all objects, [even though] small,

[Appear] to be large, through a magnifying lens.

Similarly, one sees the body as the self,

On account of miscognition.

He says small.

kdacabhimau jalatvam va jalabhiimau hi kdcata |

tadvad datmani dehatvam pasyaty ajiianayogatah || 82 ||
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[One sees] water in a surface of glass,
Or, surely, glass in a surface of water.
Similarly, one sees the body as the self.

On account of miscognition.

He says in a surface of glass.

vadvad agnau manitvam hi manau va vahnita puman |

tadvad datmani dehatvam pasyaty ajiianayogatah || 83 ||

Surely, just as a person [sees] a jewel in fire,
Or fire in a jewel.
Similarly, one sees the body as the self.

On account of miscognition.

He says just as.

abhresu satsu dhavatsu somo dhavati bhati vai |

tadvad datmani dehatvam pasyaty ajiianayogatah || 84 ||

While clouds are moving,

Certainly, it appears [as if] the moon moves.

Similarly, one sees the body as the self.

120



On account of miscognition.

He says while clouds.

yathaiva digviparydaso mohad bhavati kasyacit |

tadvad datmani dehatvam pasyaty ajiianayogatah || 85 ||

Just as for someone, because of confusion,
Inversion of the directions occurs.
Similarly, one sees the body as the self.

On account of miscognition.

He says just as. Because the meaning of the verses beginning with just as a tree is clear, by

reason of it being equal to grinding flour (i.e., useless work), explanation is not made.

vatha sasi jale bhati caricalatvena kasyacit |

tadvad datmani dehatvam pasyaty ajiianayogatah || 86 ||

Just as the moon, [reflected] in water,
Appears to someone as if quivering.
Similarly, one sees the body as the self,

On account of miscognition.
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He says just as the moon. The moon has the implication of the sun and so forth as well. The

rest is clear.

evam atmany avidyato dehadhyaso hi jayate |

Thus, from not knowing,
Surely, the superimposition of the body onto the self arises.
And that, alone, from complete cognition of the self,

Disappears in the supreme self.

Thus, by the twelve verses that were told, the meaning is summarized with thus. Thus, by the
way that was said, there is the superimposition of the body onto the self, from not knowing,
i.e., from miscognition of the self; understanding such as “I am a person” arises or exists. Surely
is in the sense of being well known. Now you might ask, how might there be the cessation of
this? It is from cognition of the self alone; he tells this with the second half beginning with that.
That, alone, i.c., the superimposition of the body, alone, from complete cognition of the
self—from direct perception of the oneness of the self and brahman—in the supreme self,
which is free from the effect of that miscognition, i.e., in brahman which is not different from
the individual self, disappears. It remains with the intrinsic nature of brahman—surely, it is not
without a substratum,; it is the intrinsic nature of the superimposed. From the word and the cause
of superimposition which is miscognition also disappears; otherwise, the meaning is from the

absence of the dissolution of superimposition. For when there is no cause, the dissolution of the
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effect occurs; therefore, from cognition of the self, alone, there is the cessation of the

superimposition with its cause and effect. Enough of further amplification.

sarvam datmatayd jidatam jagat sthavarajangamam |

abhavat sarvabhavanam dehasya catmata kutah || 88 ||

The whole universe, moving and unmoving,
Is cognized as the self,
From the absence of all objects,

And how could the body be the self?

This, itself, he describes with whole. The meaning is the body is not the self. The rest is clear.

atmanam satatam janan kalam naya mahddyute |

prarabdham akhilam bhufijan nodvegam kartum arhasi || 89 ||

O you of great splendor, spend your time,
Always contemplating the self.
Experiencing all the prarabdha (ripe) karma,

You should not feel anxiety.

Now you might ask—for a wise person who is not subject to manifoldness, what might be mine

in brahman, if by fasting another is thirsty? To answer this, he says the self. O you of great
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splendor, by the disappearance of desire and so forth, intent on practice that is self-beneficial,
you, spend time uninterrupted in cognition that is attainable by superior self-inquiry, always—
from sleep until death—contemplating, i.e., reflecting through the sayings of Vedanta, the self,
which is not different from the individual self. And experiencing all the prarabdhakarma—
karma beginning with the last body—by direct awareness of the appearance of happiness and

suffering, i.e., casting away, you should not feel anxiety; this is the meaning.

utpanne ’py atmavijiiane prarabdham naiva musicati |

iti yac chrityate Sastre tan nirakriyate 'dhuna || 90 ||

Even when realization of the self has arisen,
Prarabdhakarma does not ever let go.
That [idea], which is heard in scripture,

Is now being refuted.

But truly, if there is not ever prarabdhakarma, how is there experience? And in the absence of
experience, how is this a cause for agitation? And in the absence of that how is there the
instruction for the negation of that? Thus, to speak the hidden conclusion of the Vedanta
argument the teachers say arisen. With respect to this method, the apprehension of the universe
is threefold: worldly, scriptural, and from direct awareness. With respect to that, the first is

transcendental, the second is not transcendental, but the third is apparent/illusory.!”? But the

172 These appear to be in the wrong order. The printed edition notes the alternate reading of empirical (vyavahariki)
for the second (seen in Manuscripts A and B). Manuscript C has this for the first and transcendental (paramarthiki)
for the second, but none of these readings make sense. The corresponding traditional levels of reality in Vedanta go
from the apparent/illusory (pratibhasika) to the empirical (vyavaharika) to the transcendental (paramarthika).
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cessation of those gradually—by the waning of prarabdhakarma from direct experience of the
three by hearing and so forth in Vedanta—occurs and not otherwise. With respect to that, this
realization is to be known through the aim of the apprehension of the other, but the meaning of

the verse is quite clear.

tattvajiianodayad irdhvam prarabdham naiva vidyate |

dehdadinam asattvat tu yatha svapno vibodhatah || 91 ||

After the arising of cognition of the truth,
Prarabdhakarma no longer exists.
Because the body and such things are unreal,

Just like a dream upon awakening.

[To explain] that, alone, he says truth. The meaning of the verse is that by cognition, when there
is the cessation of the miscognition of the cause of all worldly activity, there is the absence of

ripe karma. But the meaning of the words is very clear.

karma janmantariyam yat prarabdham iti kirtitam |

tat tu janmantarabhavat pumso naivasti karhicit || 92 ||

That ripe karma from a previous birth,

Is known as prarabdha.

But that does not ever even exist for this person,
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Because of the absence of other births.

Now deriving from the word prarabdha, to draw together what was said, he says karma. With
respect to that, karma is threefold, from the division of accumulated, present, and ripe. Among
those, accumulated is the future body and so forth, likewise, present is the cessation of the body
from returning, and ripe is the existing body and so forth. With respect to that, although
accumulated is only in another birth, nonetheless, of the future body, there is prarabdhakarma
alone. By that there is this attainment of one’s own self—because of the absence of agency, even

in the three times there is no birth. Everything was said.

svapnadeho yathadhyastas tathaivayam hi dehakah |

adhyas tasya kuto janma janmabhdve hi tat kutah || 93 ||

Just as the body in a dream is supposed,
So, too, surely, is this body.
Where is the birth of that supposed [body]?

Surely, in the absence of birth, where is that [prarabdhakarma]?

Describing an example of what was previously said, when there is the absence of birth with a

cause, to explain an application he says dream. In the absence of birth where is that

prarabdhakarma? The rest is clear.
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upadanam praparicasya myd bhandasyeva kathyate |

ajiianam caiva vedantais tasmin naste kva visvata || 94 ||

And indeed, it is explained by the Vedanta texts,
That the material cause of the manifold world is miscognition,
Like clay of a vessel.

When that is destroyed, how can the universe exist?

Now you might ask—from scriptures such as “or from which,”!”3 because of being produced by
the true brahman, how does the manifold world, beginning with the body, exist only in
appearance? Thus, he says material cause. With respect to this, the cause is twofold, from the
division of instrumental and material. Among these, what is called the instrumental cause is the
cause merely of arising, but the material cause is the cause of arising, stability, and destruction.
With respect to that, by Vedantic texts such as “but one should know illusion as nature,”'7* it is
taught that the material cause of the manifold world is miscognition. Because of the word
and, it is brahman also. This is the idea: it is not merely brahman alone, because of the non-
changeability of the cause of the universe; there is also not merely miscognition, because it is
inert. Therefore, having joined both together, this indeed is the cause of the universe, from
scriptures such as “making a pair of truth and untruth.”'’> With respect to that, there is the
example of a vessel, i.e., of a straw water-pot and so forth; like clay [means] like a lump of clay.
There, in the vessel, it is brahman—there is miscognition because of the similarity to the

capacity of making a lump of clay, but in an object made of clay, it is because of the similarity in

I3 Taittiriva Upanisad 3.1.1.
174 Svetasvatara Upanisad 4.10.
175 ditareya Aranyaka 2.3.6.
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the covering. With respect to that, because of the indestructability of brahman, by cognition of
brahman, when that miscognition itself is destroyed, how can the universe, i.e., the universe

of beings, the universe whose nature is God, exist? The meaning is it cannot exist.

yatha rajjum parityajya sarpam grhnati vai bhramat |

tadvat satyam avijidya jagat pasyati mudhadhih || 95 ||

Just as because of confusion,
Certainly, one perceives a snake, disregarding the rope.
So, too, a foolish person sees the universe,

Without realizing the truth.

He develops an example of the existence of the pair itself as the cause of the universe, with just

as a rope.

rajjuriipe parijiiate sarpakhandam na tisthati |

adhisthane tathd jiidate prapanicah sunyatam gatah || 96 ||

When the form of the rope is recognized,
The appearance of the snake no longer remains.
So, too, when the support [of the world] is known,

The manifold world disappears.
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Now, [regarding] what was said (in Verse 94)—when that [miscognition] is destroyed, how can
the universe exist? Developing the absence of prarabdhakarma that was previously spoken of,
he draws it together with an example, by the half verse beginning with the form of the rope.

The rest is clear.

dehasyapi prapaiicatvat prarabdhavasthitih kutah |

Since even the body is [part of] the manifold world,
How can prarabdhakarma exist?
The scriptures certainly speak of prarabdhakarma,

For the purpose of awakening uncognizant people.

Moreover, he says of the body. Now you might ask, for those who are liberated while living, i.e.,
the cognizant, when there is the absence of prarabdhakarma, what is the purpose in speaking of
prarabdhakarma in scriptures such as “One attains brahman in this world”?'7® He answers with
the half verse [beginning with] uncognizant people. The meaning is that the scriptures speak of
prarabdhakarma for the purpose of awakening uncognizant people. When miscognition,
which is the cause of all worldly activity, is destroyed by cognition, how could there be worldly
activity for the cognizant? Thus, when there is reference to the uncognizant ones through the

word prarabdha, it is for the purpose of awakening them. The rest is clear.

17 Brhadaranyaka Upanisad 4.4.7.
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ksiyante casya karmani tasmin drste paravare'’” |

bahutvam tannisedhartham Srutyd gitam ca yat sphutam || 98 ||

And all one’s actions are destroyed,
When that which is the highest and lowest is seen.
The plural is for the purpose of negation of that [prarabdhakarmal,'”

Which is also declared clearly by scripture.

What then does the scripture say for the purpose of awakening the cognizant ones? To answer
this, he says are destroyed. By the scripture— “When that which is the highest and lowest is
seen, the knot of the heart is pierced, all doubts are cut away, and one’s actions are
destroyed,”!”*—with regard to actions, the plural is clearly declared for the purpose of the
negation of that, i.e., for the purpose of causing the absence of prarabdhakarma. Otherwise,
with reference to accumulated and future [karma], actions would be declared as twofold, [but] it
is not declared in that way. The idea is that the scriptures say it is from this, i.e., from direct
seeing of the self as brahman, by the cutting of the knot between consciousness and inertness,
there is the waning of the threefold karma—mnamely, accumulated, future, and ripe—for the

purpose of the highest self, i.e., for the purpose of the awakening of the cognizant.

ucyate ’jiair baldc caitat tadanarthadvaydagamah |

vedantamatahanam ca yato jianam iti srutih || 99 ||

7" Mundaka Upanisad 2.2.8.

178 The plural karmani (actions) is used here to represent not just accumulated (samcita) and future (kriyvamana)
karma, but prarabdhakarma as well, and all three types of karma are destroyed by the realization of brahman.
79 Mundaka Upanisad 2.2.8.

130



And [if] this [prarabdhakarmal] is [still] said by the uncognizant,
Without being able to help it, then they will approach a double untruth,
And abandon the thought of Vedanta.

[Therefore], the scripture [is to be accepted], from which cognition [arises].

To counter the opposition that was spoken, he says is said. This ripe karma—by the
uncognizant, who do not know the meaning of the scriptures, without being able to help it, i.c.,
from the power of lack of discernment—is said, just as it is explained with meaningfulness.
Because of the word and, they do not see the non-dual self; then they will approach a double
untruth, i.e., attain two faults. With respect to that, when there is acceptance of duality with the
form of ripe karma, attachment to the lack of liberation is one fault. In the absence of liberation,
the second fault has the form of the cutting off of the tradition of cognition. And there is not only
attainment of the two faults alone, but they will also abandon the thought of Vedanta, i.c.,
abandon the non-duality of the thought of Vedanta. The meaning is that abandoning will occur
with the form of grasping prarabdhakarma, because of the acceptance of the truth of duality.
Then what is to be understood? Because of this he says from which. From which, i.c.,
from which presence, cognition arises—such scripture; supply “to be accepted.” And that
scripture is: “Realizing that very [self], a wise Brahmin should obtain wisdom. He should not
overly consider a lot of words, for that surely causes weariness of the voice.”!%° Thus, this is the
intended meaning if you asked what is written. A wise, i.e., discerning Brahmin with the desire
to know brahman, realizing that very [self], which is well known in Vedanta, i.e., the self,
beginning from the instruction of the scriptures and cognizing uninterrupted wisdom, whose

sphere is taught by the teachers in the scriptures, up until immediate awareness; one who desires

180 Brhadaranyaka Upanisad 4.4.21. The beginning of this passage is quoted in the commentary on verse 97.
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cognition should complete this. He should not overly consider, or contemplate a lot of words,
indicating the intention on karma, i.e., weaving together of speech. Then what should one say?
To say no he says voice, mentioning the scripture on the duality of that; by the term “weariness
of the voice,” he means making tired. Surely indicates attained in the experience of all. Enough

of further amplification.

tripaficangany atho vaksye purvoktasya hi labdhaye |

tais ca sarvaih sada karyam nididhyasanam eva tu || 100 ||

Now, surely, for the attainment of what was spoken of previously,
I will explain the fifteen parts.
And yet, by means of all of these,

Contemplation, alone, is always to be practiced.

Thus, by the discourse in the text so far, it was explained that the best means to liberation for the
most qualified aspirant, preceded by the four means, beginning with detachment, is inquiry into
the Upanisadic statements alone, by way of knowledge of the direct perception of brahman as
not different from the self. Now, for the mediocre aspirant, for whom the knowledge of direct
perception [of brahman] does not arise, even having reflected on this repeatedly, through the
obstacles of slow-mindedness and attachment to sense objects and so forth, the teachers
introduce the yoga of meditation, together with its means, intending the best method, which is

being intent on the quality-less brahman alone.
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Thus, he says fifteen. The word now is for the purpose of [indicating] a different kind of
qualified aspirant. Some manuscripts say, “after this.” In this reading, because the mediocre
aspirant does not achieve inquiry, he says “after this,” [meaning] therefore. Tripaiica is three
times five which means fifteen. Such a number of parts are the particular means to accomplish
contemplation, the possessor of parts, just like a pre-sacrifice and so forth [are the means] for
accomplishing a sacrifice. Vaksye [means] I will explain, i.e., by these I will explain. By all of
these parts, contemplation alone is to be done and it is not appropriate to stay quietly; this is the
meaning. [To tell] the purpose of the statement that these parts are to be done for the sake of
contemplation, he says of what was spoken of previously. Of what was spoken of previously
means for the attainment of the liberation that has the characteristic of residing in one’s intrinsic
form. The word surely means being well known in Vedanta. The word yet indicates for the
attainment of liberation by means of the different characteristics given in Patafjali’s system. By
this he is establishing the eight-part path—this is alluded to because of the non-Vedic-ness of

Patafijali’s system, like Vaisesika, etc.

nityabhyasad rte praptir na bhavet saccidatmanah |

Without constant practice one may not attain,
The self that is characterized by being and consciousness.
Therefore, one who is desirous of knowing,

Should contemplate brahman for a long time, for the highest aim [of liberation].!8!

BL yye: Sreyase moksaya bhavatiti Sesah.
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The mediocre aspirant, having abandoned all other action in the form of inquiry and intention on
[brahman] with quality, with its means, through faith, should contemplate the quality-less

brahman alone, by the method taught by the teacher; thus, he says constant. The rest is clear.

yamo hi niyamas tyago maunam desas ca kalata |

asanam mitlabandhas ca dehasamyam ca drksthitih || 102 ||

Restraint, observance, renunciation,
Silence, place, and time.
Posture and the root-lock,

Equilibrium of the body and steadiness of the gaze.

pranasamyamanam caiva pratyaharas ca dharana |

atmadhyanam samadhis ca proktany angani vai kramat || 103 ||

And, indeed, restraint of the breath,
Withdrawal of the senses and concentration,
Meditation on the self and absorption,

Certainly, are the auxiliaries taught in sequence.

Now if you were to ask—what are these auxiliaries, together by which, contemplation is to be

done? In expectation of this, he specifies with restraint, etc. And both of these verses have open

meaning.
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yamo ‘yam iti samprokto "bhyasaniyo muhur muhuh || 104 ||

From the realization that “Everything is brahman,”
There is the control of the collection of senses.
This is declared to be restraint (yama),

To be practiced again and again.

Now, according to the sequence that was specified, he tells the characteristics of these, one at a
time, with the characteristics acceptable to him, beginning with everything, by means of twenty-
one verses. With respect to that, first restraint is described, and he shows to what extent with
everything. Everything—the universe, beginning with ether up until the body—is brahman, by
means of having a common substratum and by supersession; the meaning is like a person and a
post. Thus, from the realization, i.e., from the ascertainment or cause, there is the control of
the collection of the senses, i.c., the aggregate of the eleven sense organs beginning with
hearing, all together, because of seeing the defects of perishability, superiority, producing
suffering, and so forth, of the sense objects beginning with sound. Restraint is the driving back
of the sense objects. It is declared that this is restraint; the meaning is but not only non-
violence, etc. And therefore, what then? He says it is to be practiced, thus this is to be

practiced again and again.

sajativapravahas ca vijatiyatiraskrtih |

niyamo hi paranando niyamat kriyate budhaih || 105 ||
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The smooth flow of one type [of mental state of brahman],
And the disregard of other types [of mental states],
Surely is observance (niyama), the highest bliss,

Regularly practiced by the wise.

Thus, having defined restraint, he now defines observance with one type. One type [means] of
the highest brahman which is not different from the self, and that smooth flow of the mental
state of being one [with brahman], is the smooth flow of one type. Or else flow of the same type
means of the conception of brahman which is not different from the self by thoughts such as “I
am unattached” and “I am unchanging.” And also, the disregard of other types [means]
different mental states, which are dissimilar to atman and brahman, being produced from
previous impressions of the world; the meaning is mental states with that form. The disregard of
those [mental states] by the memory of fault is the highest abandonment or indifference and this
is what is meant by observance. And not only cleanliness, etc., is the meaning. Surely means
well known in the Upanisads. Now, by the well-known Upanisads, with regard to these two
(yama and niyama), what aim of life is intended? Thus, he says the highest bliss (liberation) and
therefore to explain what this is, he says observance and so forth. The rest is easy to

understand.

tydagah prapanicariipasya cidatmatvavalokanat |

tydago hi mahatam pujyah sadyo moksamayo yatah || 106 ||

Renunciation of the form of the manifold world,
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From beholding that its nature is consciousness.
Surely that renunciation (#yaga) is venerated among the great,

Because it immediately has the nature of liberation.

Now he defines the third part, renunciation, with renunciation. Of the form of the manifold
world means it is presented as the manifold world, which has the characteristic of name and
form, i.e., it is designated through name and form by statements such as “This is a pot” and “This
is a cloth,” [meaning] it is referred to or illuminated in the forms which are the manifold world.
From beholding that its nature is consciousness, which serves as the foundation of everything,
there is the manifestation of things. Consciousness is that brahman, which is not inanimate,
shining forth only of its own accord, whose intrinsic form is the self. Seeing that, i.e., by inquiry
into the essential truth, from that, due to that cause, there is renunciation, which is the disregard
of name and form; that alone is renunciation. By this and other statements from the Upanisads,
it is said of the word renunciation: “This whole universe is pervaded by the Lord.”!%? The word
surely is in the sense of the well-established experience of learned people. Now you might say
that this renunciation is nowhere well known; anticipating this query, he says venerated among
the great. With respect to that, to explain the cause he says immediately, since this renunciation
immediately, exactly at the time of inquiry, has the nature of liberation, which has the form of
residing in one’s intrinsic form as the highest bliss. That is why it is desired by people who know
the truth of the self. The meaning is that this renunciation is very well known. Therefore, this
alone, by those desiring liberation is to be done and not another in the form of not doing one’s

own duty; thus, this is the further meaning also to be inferred.

182 [$a Upanisad 1.
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yvasmad vdco nivartante aprapya manasd saha |

yan maunam yogibhir gamyam tad bhavet sarvada budhah || 107 ||

The wise should always be that silence (mauna),
Which is attainable by yogis,
From which words turn back, together with the mind,

Without being able to reach it.!83

Now he defines silence with from which. From the absence of action of the kind which is the
grounds for the application of words, that is beyond the range of mind and speech, which it is not
possible to speak of, there is that silence that is brahman, and nonetheless, by yogis it is
attainable, [meaning] by the yogis relying on cognition, it is reachable through the state of non-
difference from the self. That alone is the well-known silence in the form of brahman which the
wise, or discerning, should always be; the meaning is from the inquiry in the form of “I am that”

and so forth.

vdco yasman nivartante tad vaktum kena Sakyate |

praparico yadi vaktavyah so 'pi sabdavivarjitah || 108 ||

Since words turn back,
By whom is it possible to describe that?

If the manifold world were to be described,

133 The beginning of this verse is similar to Taittiriya Upanisad 2.4.1 and 2.9.1: yato vaco nivartante aprapya
manasa saha | anandam brahmano vidvan na bibheti kaddcana || From which words turn back, without being able to
reach it, together with the mind. One who knows the bliss of brahman, is never afraid.
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Even that is beyond words.

iti va tad bhaven maunam satam sahajasamjiiitam |

gira maunam tu balanam prayuktam brahmavadibhih || 109 ||

Or thus, that should be silence,
Which is known as the innate state of worthy people.
But silence by [restraining] speech is enjoined for the ignorant ones,

By those who know brahman.

Now, you might say that this inquiry into brahman as not different from the self appears like the
fourteenth part in the form of meditation; anticipating this doubt, because of the self-evidence, he
defines silence again in another way with the one and a half [verses] beginning with words; thus,
this application. Just as brahman is beyond the domain of speech because of the absence of
grounds for the application of words, in that way, even the manifold world, consisting of the
categories of names and forms, etc., because of the non-endurance of the conceptualization of
being or non-being, is beyond words.

He now gives the verse beginning with thus. By or thus, i.e., by the method that was
spoken of previously, he says that should be silence, which has the form of discarding internal
conflict about brahman and the world. In expectation of the question of whom, he says of
worthy people and this is well known. Of the worthy, i.e., of worthy people, it is well known
with the name of the innate state. Now you might say the well-known silence is the control of

speech alone; anticipating this he answers with the half [verse] beginning with by speech.
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adavante ca madhye ca jano yasmin na vidyate |

venedam satatam vyaptam sa deso vijanah smrtah || 110 ||

That solitary state is regarded as place (desa),
In which people do not exist,
At the beginning, in the end, and in the middle,

By which this whole universe is continuously pervaded.

Now he defines place, with at the beginning. Here, the absence in terms of the three times for
people, related to experience, is to be known through self-awareness and not through awareness
from the scriptures or the mundane world, because that would be in conflict. This is the meaning;

the rest is clear.

kalanat'®* sarvabhiitanam brahmadinam nimesatah |

kalasabdena nirdisto hy akhandanandako "dvayah'® || 111 ||

Non-duality, which consists of unbroken bliss,
Surely is indicated by the word time (kala).
Because it brings forth, in an instant,

All beings, beginning with Brahma.

8 vt kalata
185 Vvt akhandanandakam advyam. The commentary reads: kalata brahmana eva.
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Now he defines time, with because it brings forth. Because it brings forth, having begun in an
instant; the meaning is because it is the support for creation, sustenance, and dissolution. The

rest is clear.

sukhenaiva bhaved yasminn ajasram brahmacintanam |

asanam tad vijaniyan netarat sukhandasanam || 112 ||

In which, with complete ease,
Unceasing meditation on brahman may arise,
One should know that as dasana,

And not any other posture that destroys ease.!8¢

He describes posture with, in happiness, never. In which happiness, i.e., in brahman whose
form is happiness, anxious thought, or worry about what is to be done and what is not to be
done, may never be. One should know that posture as brahman; this is the syntactical
arrangement. Which sort of brahman? The eternal, who abides in the three times. This is the

meaning; the rest is easy to understand.

siddham yat sarvabhiitadi visvadhisthanam avyayam |

yasmin siddhah samavistas tad vai siddhasanam viduh'®" || 113 ||

136 My translation here is based on the interpretation in the other commentaries, not the Dipika, which seems clearly
wrong in this case. See Chapter 4. If one were to follow the Dipika, which splits the first two words as sukhe naiva
(“in happiness, never”), rather than sukhena eva (“with complete ease”), it would lead to this translation:

One should know that posture (@sana) as the eternal brahman, in which happiness there may never be anxious
thought, and not any other [posture], that destroys happiness.

87 Vyt: tasmin siddhasanam bhajet
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That [posture] in which the seers are completely absorbed,
Which is established as the beginning of all beings,
The imperishable support of the universe,

That, certainly, is known as the posture of the seers (siddhasana).

In that context, he defines one particular posture, with established. And that posture is
established or else siddhasana is the posture of the seers. Whether it is a karmadharaya or a

tatpurusa compound, it is brahman alone; that is the meaning.

yvan mitlam sarvabhiitanam yanmiilam cittabandhanam |

mitlabandhah sada sevyo yogyo ’sau rajayoginam || 114 ||

That which is the root of all the elements,
On which the binding of consciousness is rooted.
The root-lock (milabandha) is always to be attended to,

That is appropriate for r@jayogis.

Now he defines the root-lock with that which is the root. That which is the root of all the
elements beginning with ether, which is the primary cause, is brahman. Likewise, the binding
of consciousness [means] the cause of the binding of consciousness, even that whose root, i.e.,
whose support—because of the absence of separate existence—has miscognition as its root. Or

else the binding of consciousness is restraining in one place, and also that on which it is
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rooted; the meaning is for whom it is the cause of the attainment of brahman.'®® That is the root-
lock is the syntactical arrangement. For rajayogis, i.e., for those whose rajayoga has the quality
of a mental state that is not agitated, even in mundane engagement; the idea is for those who are

endowed with fully cooked knowledge. The rest is clear.

anganam samatam vidyat same brahmani liyate |

no cen naiva samanatvam rjutvam suskavrksavat || 115 ||

One should know equilibrium of the limbs of the body,
Is being absorbed in the constant brahman.
If there is not this, there is no equilibrium at all,

[Then] it is [merely] straightening [of the body], like a dried-up tree.

Now, he defines equilibrium of the body, with of the limbs of the body. Of all the body parts,
which are mapped on to brahman, that are uneven by their nature, by seeing the equilibrium of
their foundation [which is brahman], one should know, i.e., understand, as equilibrium in the
constant brahman. Here, supplying the words, “if one still has unevenness of the limbs,” then
the meaning is if one cannot be absorbed, one does not reside with the form of the constant
brahman. Here, supply, “then”—when there is [merely] straightening of the body parts, i.e.,
uprightness and motionlessness, like a dried-up tree—there will be no equilibrium at all. The

idea is that the connection is because of the inherent unevenness of the parts of the body.

138 Manuscripts A and B omit this second explanation.
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drstim jianamayim krtva pasyed brahmamayam jagat |

sa drstih paramodara na nasagrav alokini || 116 ||

Having made one’s gaze full of knowledge,
One should see the universe as full of brahman.
That gaze (drsti) is the most exalted,

Not looking at the tip of the nose.

Now he defines steadiness of gaze with gaze. Even though fruitfulness does not pertain to
brahman, because it pertains to the pervasiveness of mental states, gaze is a state of the internal
faculty (i.e., the mind). Having made [one’s gaze] of the form of undivided brahman, full of
knowledge, one should see the universe as completely full of brahman. The idea is only this

mental state is allowed: “This whole [universe] is brahman, alone.” The rest is clear.

drastr'®darsanadysyanam viramo yatra va bhavet |

drstis tatraiva kartavya na nasagrav alokini || 117 ||

Or where there may be the cessation,
Of seer, seeing, and seen.
There, alone, the gaze is to be directed,

Not looking at the tip of the nose.

139 Emended from drsti (based on the commentary and other manuscripts).
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Now you might say that nonetheless, with respect to brahman, because of the absence of class
and so forth, which is the ground for the arising of the mental state, how is it possible to have a
vision of the universe, which is the object of the direct perception from the senses and so forth,
with the form of brahman? Anticipating this, because of the self-evidence of the opposing
viewpoint he says seer. The word or is in the sense of the opposing viewpoint. By seer and so
forth there is the implication of the threefold nature of all of the senses such as hearing, etc.
Where—in which true form of brahman—there may be the cessation, i.e., the dissolution of all
the triads beginning with the seer, there—in that alone, in the sense of what exceeds the
manifold world—the gaze, which is a state of the internal faculty, is to be directed, not looking

at the tip of the nose; this is the meaning.

cittadisarvabhavesu brahmatvenaiva bhavandt |

nirodhah sarvavrttinam prandayamah sa ucyate || 118 ||

From the understanding that all the states of the mind and so forth,
Are brahman alone.
That control of all the mental states,

Is called breath control (pranayama).

Now he defines breath control with mind. Because of the dependence of the breath on the mind,
by the very control of the mind there is the control of the breath, but not only by control of the
breath—which is accepted in Patafijali’s system—is there control of the mind, because of the

absence of dependence on that. This is the resultant meaning.
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nisedhanam praparicasya recakakhyah samiranah |

brahmaivasmiti ya vrttih purako vayur iritah || 119 ||

The negation of the manifold world,
Is the breath called exhalation.
The mental state, “I am brahman, alone,”

Is the breath called inhalation.

He defines that breath control by the way that is accepted by him, by the three divisions,
beginning with exhalation, with the one and a half verses beginning with negation. The meaning

1s clear.

tatas tadvrttinaiscalyam kumbhakah pranasamyamah |

ayam capi prabuddhanam ajiianam ghranapidanam || 120 ||

After that, the fixedness of that mental state,
Is called retention (kumbhaka).
And this is restraint of breath among the awakened ones,

Though for the uncognizant ones, it is [just] tormenting the nose.

By after that, the disregard for the not-self, inquiry into the self, and the firmity of that [mental

state] is referred to by the word exhalation, etc.; this is the intended meaning. Now you might say

that all this breath control is not heard of anywhere; in expectation of this objection, he describes
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the one who is qualified by the half verse beginning with this. This means the breath control,
which has the characteristics that were spoken of. From the syllable and it is connected to the
threefold division; this is the idea. Among the awakened ones, by the complete absence of
incapability and so forth; the meaning is among the enlightened ones who are endowed with
knowledge of the self, who possess knowledge through direct experience beyond doubt.
Supplying “it is appropriate,” then among the uncognizant ones, what kind is there? To answer

this, he says for the uncognizant ones.

visayesv datmatam drstva manasas citimajjanam |

pratyaharah sa vijiieyo "bhyasaniyo mumuksubhih || 121 ||

Having seen the self in all objects,
There is the submerging in consciousness of the mind.
That is to be known as sensory withdrawal (pratydhara),

To be practiced by those desiring liberation.

Now he defines sensory withdrawal with in all objects. In all objects, i.e., in pots and such
things, or else in sound and the other [sense objects], by way of positive and negative
concomitance, having seen—or repeatedly reflected on—the self with the essential properties of
being, luminosity, and dearness, there is the submerging in consciousness of the mind, i.c., of
the internal faculty, by the freedom from inquiry into action and names and forms. The staying in
one’s true form, which is consciousness, that is sensory withdrawal. And then what? He says it

is to be practiced.
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yatra yatra mano yati brahmanas tatra darsanat |

manaso dharanam caiva dharand sa parda mata || 122 ||

Wherever the mind goes,
From seeing brahman there,
And only that fixing of the mind,

Is regarded as the highest concentration (dharana).

He defines concentration with where. Wherever, in whichever object the mind goes, i.e., goes
towards, there, is brahman, which is only being, etc., by the disregard of names and so forth.
From seeing, i.e., from inquiry, there is the fixing of the mind; the meaning is that the making
fixed in brahman alone is concentration. Now you might say that it is well known that the fixing
of the mind in one place—on one of the six cakras beginning with the [root] support—is
concentration; to answer this, he says that. That concentration in this case which has the
characteristic that was spoken of, is regarded as the highest, i.e., the most excellent; the idea is
that it is accepted by those who have understanding of the truth. But the other, accepted by
Patafijali’s system, is like the others beginning with breath control, in every case; this is the
meaning of the two particles and only, which illuminate the accomplishment of the experience

of those who are learned in Vedanta.

brahmaivasmiti sadvrttya niralambataya sthitih |

dhyanasabdena vikhyata paramanandadayini || 123 ||
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Remaining steady, without holding onto anything,
By means of the superior mental state, “I am brahman alone,”
Is known by the word meditation (dhyana),

Giving the highest bliss.

Now, he defines meditation on the self, with brahman alone. By means of the superior mental
state, which is always existing, i.e., that mental state which is not fit for rejection by any other
means of knowledge, by that mental state, without holding onto anything, by the state of being

free of inquiry into the body, and so forth, remaining steady; the meaning is staying or residing.

The remainder is clear.

nirvikarataya vrttya brahmakarataya punah |

vrttivismaranam samyak samadhir jianasamjiiakah || 124 ||

By means of the unchanging mental state,
Again, with the form of brahman,
Forgetting mental states completely,

[That] is absorption (samadhi), which is the same as cognition [of brahman].

Now he defines the next—in the form of absorption—which is the fifteenth part, with by means
of the unchanging. By means of the unchanging is by the state of the internal faculty which is
free of close inspection of the sense objects. The word again is only to connect with the form of

brahman, which is completely free of impressions of the manifest world, i.e., empty of mental
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states in the form of the meditator and the thing to be meditated on. Forgetting mental states
[means] not reflecting on duality; the meaning is that absorption is the fifteenth part. Now you
might ask that because forgetting mental states has the form of miscognition, how can that be
absorption? We would say when there is the absence of the knowledge of the oneness of arman
and brahman, simply as the forgetting of mental states, in such a state, one is not endowed with
the knowledge of brahman. With this intention he qualifies absorption, which is the same as
cognition [of brahman]. What is the same as what is called “cognition,” is that which is the
same as cognition; the idea is its form shines forth with the form of brahman. And it is said:

“Absorption is the arising of awareness of the oneness of the individual and highest self.”!?

iman cakrtrim anandam tavat sadhu samabhyaset |

vasyo yavat ksanat pumsah prayuktah san bhavet svayam || 125 ||

And one should practice this [contemplation] properly,
Which is unmanufactured bliss,
Until it is under control and in an instant, for a person who is absorbed,

It should arise of its own accord.

Now, to explain the purpose for which this contemplation (nididhyasana), together with its parts,
was spoken of, he says this. Unmanufactured bliss is that which reveals the bliss that is one’s
intrinsic form; the idea is that this is contemplation. From the syllable and the inquiry into

Vedanta according to one’s intellectual capacity is also [indicated]. The rest is clear.

190 Yoga Darsana Upanisad 10.1.
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tatah sadhananirmuktah siddho bhavati yogirat |

tat svarupam na caitasya visayo manaso giram || 126 ||

After that, the king of yogis is free from practices,
And becomes perfected.
That intrinsic form of this [yogi],

Is not an object of mind or speech.

Thus, he tells the fruit for one who is practicing in this way with after that. Free from practices
is without repetition of these practices; this is the meaning. The idea is that the true form of this

yogi is well known in Vedanta as brahman alone.

samadhau kriyamane tu vighnany ayanti vai balat |

anusandhanarahityam dlasyam bhogalalasam || 127 ||

But while practicing absorption,
Obstacles certainly arise against one’s will.
Lack of inquiry, laziness,

Desire for pleasures.

layas tamas ca viksepo rasasvadas ca sunyata |

evam yad vighnabahulyam tyajyam brahmavida sanaih || 128 ||
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Sleepiness, inertia, and distraction,
Tasting of bliss and emptiness.
Thus, by one who has knowledge of brahman,

This multitude of obstacles is to be abandoned slowly.

This yoga, whose end is absorption, which gives the fruits of liberation with the characteristic of
being situated with the intrinsic form of brahman that has one whole essence, is easy to be done
for those who possess the favor of the teacher. Nonetheless, thinking it is easy to practice, one
should not be negligent, because of the possibility of a multitude of obstacles; thus, he explains
with the two verses starting with in absorption. The meaning is clear.

Now he says sleepiness. There, sleepiness means sleep. Imertia is the lack of
discernment between what is to be done and what is not to be done. Distraction is the breaking
forth of the sense objects. Tasting of bliss is the mental state whose aspect is delight, thinking “I
am accomplished” and so forth. And lastly, emptiness is a fault of the mind through the intense
impressions of attraction, aversion, and so forth, i.e., stagnation of the mind, dullness, and

agitation. This is the meaning; the rest is clear.

bhavavrttya hi bhavatvam sunyavrttyd hi siunyata |

brahmavrttya hi purnatvam tathd piarnatvam abhyaset || 129 ||

Surely, with the mental state of an object, [there is] objectness.

Surely, with the mental state of emptiness, [there is] emptiness.

Surely, with the mental state of brahman, [there is] fullness.
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So, one should practice fullness.

Mental state alone is the cause of bondage or liberation; thus, he says object. With the mental
state of an object, i.c., with the mental state with the form of a pot and so forth, there is
objectness; being identical with that has to be supplied. With the mental state of emptiness,
i.e., with the mental state of absence, there is emptiness; the idea is inertness. The word surely is
in the sense of being well known in the world. Likewise, with the mental state in the form of
brahman, there is fullness. The word surely is in the sense of being well known among the

learned. After that, what then? To answer this, he says fullness.

ve hi vrttim jahaty enam brahmakhyam pavanim param |

vrthaiva te tu jivanti pasubhis ca sama narah || 130 ||

People who abandon,
This supreme, purifying mental state designated as brahman,
For nothing, at all, do they live,

And are equal to animals.

Now, in order to praise the mental state, which consists of brahman, he reviles those who are
intent on shunning that mental state. Those who abandon, i.e., renounce, the mental state
designated as brahman for nothing, at all, do they live; this is the syntactical arrangement. The

rest is clear.
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ve hi vrttim vijananti jiiatvapi vardhayanti ye |

te vai satpurusa dhanya vandyas te bhuvanatraye || 131 ||

Surely those who realize this mental state [of brahman],
And knowing it, they cause it to expand.
Certainly, these worthy people are fortunate,

And are to be respected in the three worlds.

Now, to promote that mental state—the supreme mental state of brahman—the text praises those

alone, i.e., those worthy people, with the words surely those. The rest is clear.

yesam vrttih sama vrddhd paripakva ca sa punah |

te vai sadbrahmatam prapta netare sabdavadinah || 132 ||

For whom that mental state [of brahman] is constant,
And grown, furthermore, is fully cooked.
Certainly, they attain the state of ever-present brahman,

Not others who only speak words.

Thus, having praised those who are intent on the mental state of brahman, now, he explains the

fruit, whose form is the attainment of brahman, with the words for whom. It is easy to

understand.
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kusalda brahmavartayam vrttihinah suraginah |

te 'py ajiianatayd niinam punar ayanti yanti ca || 133 ||

Also, those who are clever at conversing about brahman,
But devoid of that mental state and very passionate,
Certainly, on account of their ignorance,

They come and go again and again.

He reviles those who only speak words, with clever. It is clear.

nimesardham na tisthanti vrttim brahmamayim vind |

yatha tisthanti brahmadyah sanakdadyah sukdadayah || 134 ||

[These worthy people] do not abide,
Without the mental state consisting of brahman,
For [even] half a second,

Just like Brahma, Sanaka, Suka, and others abide.

From which, thus, therefore, those who are intent on brahman should always abide with the
mental state of brahman, alone. To convey this, he gives the example of Brahma and so forth
with a second. In which way, Brahma and so forth, in that same way, Sanaka and so forth and in
which way Sanaka and so forth, in that way, Suka and so forth; thus, the unbroken tradition is

shown by this. Because of the worthiness of the practice of Brahma and others, this rajayoga,
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which culminates in samddhi, is the best and is always to be practiced by those desiring

liberation; this is echoed here.

karye karanatayata karane na hi karyata |

karanatvam tato gacchet karyabhave vicaratah || 135 ||

The notion of cause has come in the effect,
[But] surely, the notion of effect is not in the cause.
Therefore, through inquiry,

In the absence of the effect, the notion of cause should go away.

Thus, having explained that r@jayoga together with its parts, as accepted by him, he concludes
with inquiry into Vedanta, which has the other name of Samkhya, as explained earlier, with the
five verses, beginning with in the effect. In the effect means in the transformed reality that has
the form of a pot, or cloth, and so forth. The notion of cause, which has the form of clay, or
thread, and so forth, that are the foundation for all products, has come, i.e., arrived. But in the
cause, the notion of effect, surely does not exist; this is well known. Therefore, from cause, in
the absence of the effect, the notion of cause should go away. Now if you were to ask, how
can there be the absence of effect in a cause? To answer this, he says through inquiry. Just as in
this example, in the same way, in an effect such as ether, there is the notion of cause, which
exists as the ground for daily activity that appears through thoughts such as “That is ether.” The
notion of cause, which is brahman in the form of truth, knowledge, and so forth has come, or

arrived, in the cause, i.e., in brahman, but the notion of effects, such as ether and so forth, surely
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does not exist. From this, with respect to the ultimate reality, in the absence of ether and so forth,

brahman is even still the cause. He says surely not for the purpose of the example.

atha suddham bhaved vastu yad vai vacam agocaram |

drastavyam mrdghatenaiva drstantena punah punah || 136 ||

Then certainly that pure reality should exist,
Which is beyond the sphere of speech.
It is to be seen again and again,

Through the example of clay and the pot itself.

After that, what then? To answer this, he says then. Then, after that, that pure reality should
exist, in the cessation of the cause-and-effect relationship, which is beyond the sphere of

speech and mind. The word certainly!®!

is for the purpose of highlighting the fact that this is
well known through scriptures which say things such as “From which words turn back.” Now

you might say that because of the momentariness of this intelligence, one day from inquiry it is

in that way and then again it appears in another way still; to answer this he says it is to be seen.

anenaiva prakarena vrttir brahmatmika bhavet |

udeti suddhacittanam vrttijianam tatah param || 137 ||

By this way exactly, the mental state should exist,

191 The printed edition says Ai; however, this appears to be a corruption, as all other manuscripts say vai in both the
verse and commentary.
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Which has the nature of brahman.
After that, for those whose minds are purified,

Cognition of [this] mental state arises.

To explain this inquiry, which has not only the means of cognition alone, but also the means of
meditation, too, he says by this way. By this way exactly, for those whose minds are purified,
cognition of this mental state arises. After that, the mental state, which has the nature of

brahman should exist. This is the arrangement of words,'? but the meaning is surely clear.

karanam vyatirekena puman dadau vilokayet |

anvayena punas taddhi karye nityam prapasyati || 138 ||

A person should look first for the cause,
By means of the logic of discontinuity.
Surely after that, through the logic of continuity,

One should constantly perceive that [cause] in the effect.

He elaborates on that very inquiry with the two verses beginning with cause. First, i.e., initially,
one should regard the cause, by means of logical discontinuity in the absence of an effect.
After that, one should constantly perceive that [cause], through logical continuity, i.e., by

extension, even in the effect.

192 This and the previous sentences representing the arrangement of words is missing in Manuscripts A, B, and C.
have instead taken the meaning according to the word order in the verse, which is best summarized by the
Bodhadipika: The mental state of brahman and after that the realization of brahman is taught. (brahmavrttim tad
anamtaram brahmasaksatkaram pratipadayati). The point is that the mental state of brahman exists before the
actual cognition of brahman.
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karye hi karanam pasyet pascat karyam visarjayet |

karanatvam tato gacched avasistam bhaven munih || 139 ||

Surely, one should see the cause in the effect,
And after that, one should dismiss the effect.
Then causality should go away.

The sage may become the remainder [i.e., himself alone].

Alternatively, one should regard it in this way, thus he says in the effect. First, one should regard
in the effect, the cause alone. After that, one should dismiss that effect. When the effect has
been abandoned, one should not reflect—causality by itself, alone, should go away. Thus, in the
abandoning of cause and effect, the remainder is merely being and consciousness. The sage, who

has the characteristic of thinking, may become himself alone.

bhavitam tivravegena yad vastu niscaydatmand |

pumans taddhi bhavec chigram jiieyam bhramarakitavat || 140 ||

Surely, a person who has conceived an object,
With intense determination and resolution,
Quickly should become that [object],

To be understood like the wasp and the insect.
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Now you might say, by means of the direct cognition produced by inquiry, the sage should
certainly attain the state of brahman; however, for one who has indirect cognition how should
this be? Anticipating this doubt, he explains that by intense conception, even one with indirect
cognition should attain the state of brahman, with the example beginning with has conceived.
Even though this mode of awareness is by indirect cognition, when truly there is the cessation of
the obstruction related to the performer of conception, the obstruction related to an object of
certain knowledge does not come back. Nonetheless, with resolution, by a person endowed with
understanding that is yoked in resolution, that object, i.e., brahman, which is being,
consciousness, and bliss, with intense determination day and night, with the mental state in the
form of brahman, is conceived, i.e., thought of; that object is to be cognized. A person who is fit
to cognize brahman by direct awareness, quickly, i.e., soon, should become [that object],
through the conception of brahman as not different from the self; the idea is a person becomes
the form of brahman. The word surely is in the sense of being well known among the learned.
There he gives the example, which is well known among all people, with like the wasp and the
insect. Having been led by the wasp from somewhere and while still living, brought into his own
hive, that insect, likewise because of fear, by meditation on the wasp, becomes that very wasp;

he says it is like that.

adrsyam bhavariipam ca sarvam eva cidatmakam |

savadhanataya nityam svatmanam bhavayed budhah'®® || 141 ||

The invisible, the visible, and even the whole [world],

193 The Bodhadipika and Vivarana have an alternate version of the fourth pada, also noted by the Vvt as a variant
reading: svatmanam caiva bhavayet = and one should contemplate as his own self, alone.
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Whose nature is consciousness.
A wise person should contemplate as his own self,

With great attentiveness always.

If in the example explained in the previous verse, from the strength of conception alone, one
might become the otherness of another, then because the universe is an illusory form of
brahman, which has the form of brahman, by the conception of brahman, one might become that
form. What then is to be said? With this intention he explains the conception of the self as
everything, with the invisible. The invisible is beyond the range of sight, the visible is what is
right before the eyes, and the whole world is the universe. Or else the invisible has the form of
the seer and the existent is the seen. Because of the word and, the seeing of this is the whole
world, consisting of the three categories, also appearing by reason of the delusion of being
different from the self. Whose nature is consciousness, whose intrinsic form is merely the
bursting forth of the non-qualified, is one’s own self, alone. A wise person, who is intent on the
cognition of non-duality, with great attentiveness, i.e., with mental states that are steady
always, should contemplate this whole world; the meaning is that at all times one should see

that “I am brahman alone.”

drsyam hy adrsyatam nitva brahmdkarena cintayet |

vidvan nityasukhe tisthed dhiya cidrasapiirnaya || 142 ||

Surely, having led the visible to invisibility,

A wise person should consider it with the aspect of brahman.
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[Then] he should remain in eternal happiness,

With his mind full of the delight of consciousness.

This alone he explains with the visible. Having led the visible, i.e., pots and so forth, to
invisibility, which has the form of consciousness as its support. Surely is in the sense of being
well known in the world with the aspect of brahman. Preceded by the cessation of names and
forms, etc., which are arranged and limited; the idea is one should consider it with the aspect of
the great, i.e., with an unlimited form. Therefore, to tell what next, he says a wise person. [With
regard to] full of the delight of consciousness, delight of consciousness is the delight of
consciousness alone, which is the bliss of consciousness; a wise person should remain with his

mind full with that, in eternal happiness, [meaning] in happiness day and night.

ebhir angaih samayukto rajayoga udahrtah |

kimcitpakvakasayanam hathayogena samyutah || 143 ||

Rdjayoga has been described,
Together with these parts.
For those whose afflictions have been only partly cooked,

It is joined together with hathayoga.

Now, to summarize the yoga approved by him that was spoken of, he says with these. For those

whose afflictions, beginning with attraction, have been partly, or a little, cooked, i.e., consumed
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by fire, this yoga, which is taught in the Upanisads, is joined with hathayoga, i.c., with the well-

known astangayoga, which is taught by the followers of Patafijali. The rest is clear.

paripakvam mano yesam kevalo "yam ca siddhidah |

gurudaivatabhaktanam sarvesam sulabho javat || 144 ||

And [for those] whose mind is completely cooked,
This [rdjayogal, alone, bestows attainment.
For all those who are devoted to the teacher and the deity,

It is easy to attain, at once.

To answer the question of for whom this very r@jayoga is useful, summarizing the purpose of the
entire work, he says completely cooked. Whose mind is completely cooked—specifically, free
from the impurities of attraction and so forth—supplying “for those,” i.e., for those of whom the
six enemies have been conquered, who are chief among people, this yoga alone, which is
indifferent to the yoga accepted by the system of Patafijali, accepted by Vedanta, bestows
attainment by way of the direct cognition of brahman as not different from the self, i.e.,
granting liberation with the characteristic of residing in one’s own intrinsic form. The word and
is in the sense of restriction; the meaning is and not for others whose minds are not fully cooked.
Now you might say that a completely cooked mind is very difficult to attain for you; in
expectation of this, also because the means of this are also the internal means, he says for those
who are devoted to the teacher and the deity. At once [means] very quickly, for all, i.e.,

without regard for caste, stage of life, and so forth; only humans is to be understood from this,
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alone, since devotion to the teacher and deity is an internal component. And likewise, the
Upanisad says: “Of whom there is the highest devotion to god, and in the same way to the
teacher, for this great-souled person, surely, these meanings shine forth.”!®* And the

2195

Bhagavadgita says “Know this by humble submission... and “One who possesses faith

obtains knowledge...”!%

and so forth. The meaning is this—even for those whose minds are
completely cooked, the means are difficult to accomplish, but for those who are devoted to the
teacher and deity they become easy to accomplish. From this reason, devotion to the teacher and

deity, alone, by the non-opposition to one’s own duty, is to be done by all. This is the highest

auspiciousness.

Thus, the Aparoksanubhiiti written by the glorious Sankara Bhagavat, the teacher of the highest

wandering ascetics, is concluded.

This commentary on the cognition of the eternal self is completed by direct knowledge.

It is a light on r@jayoga in the work called the Aparoksanubhiti. || 1 ||

Homage to that venerable one, in the form of Saflkarécérya,

By whom this knowledge of Vedanta was drawn out from the ocean of the Vedas. || 2 ||

If this Sankara is clearly the shining sun on the day lotus of Vedanta,

Then if it does not rise, how might it appear strung in the sitras of Vyasa and so forth? || 3 ||
Whatever is esteemed here, that is due to my teacher, alone, surely not me.

And whatever is not esteemed, that is due to me alone, surely not my teacher. || 4 ||

From the grace [of the teacher], which is surely the support of the concept of the word I,

194 Syetasvatara Upanisad 6.23.
195 Bhagavadgita 4.34.
19 Bhagavadgita 4.39.
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I am that support of the universe, free from cause and effect. || 5 ||

Offered to the lotus feet of that glorious king of teachers,

This Dipika is that garland strung together by the thread of his compassion. || 6 ||

I am the one who, from merely ignorance of the self, this universe beginning with ether up until
the body etc., came into existence, just like one’s very own dream and so forth. Now, from
cognition of the self, I am that [brahman] alone. I am this brahman, alone, without a second, the
highest happiness, unchanging, without opposition, like the state of waking alone, from the

arising of a little true grace from the gods and the teacher. || 7 ||

Thus, the commentary on the Aparoksanubhiiti written by the glorious sage Vidyaranya, the

teacher of the highest wandering ascetics, is concluded.
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CHAPTER 3

Pivots of the Text:

Prarabdha (Ripe) Karma and Nididhyasana (Contemplation)

3.1 Textual Ideas and Alternative Interpretations

We will now look at alternative interpretations of the Aparoksanubhiiti, contrasting the dominant
reading given in the Dipika with other commentaries, which view the juxtaposition of the angas
given in the latter third of the text with the mostly traditional Advaitic core in the first ninety-
nine verses, through a somewhat different lens. We will assess the commentarial reception and
understanding of this Advaitic incorporation of yoga by examining points of convergence as well
as disagreement through focusing on this section on the arigas as well as the verses leading up to
this on prarabdhakarma, since the commentaries are largely in concordance on the preceding
sections. As we shall see, while the Dipika considers this section an alternative path (though still
an Advaitic one) for slow-minded aspirants, some of the other commentaries take it as merely an
extension of the core of the text, seemingly included with the intention of subverting the growing
tradition of hathayoga into its domain. One could view this counterhypothesis as a form of
Advaitic imperialism or colonization of yoga; however, it is less of a divergence from traditional
Advaita than it might seem and more of a widening of the definition of key terms, such as
nididhyasana, contemplation, and therefore an action of inclusivity. This fits in with Halbfass’s

(113

definition of “inclusivism” according to Hacker as the practice of “‘claiming for, and thus
including in, one’s own religion’ or world-view what belongs in reality to another, foreign or

competing system. It is a subordinating identification of the other, the foreign with parts or

preliminary stages of one’s own sphere. It is not considered to be a process of additive

166



annexation; nor is it a form of syncretism or eclecticism. The other, the foreign is not seen as
something that could be added to, or combined with, one’s own system; instead, it is something a

priori contained in it.”!’

As we shall see, this is exactly what occurs in the Aparoksanubhiiti,
where prarabdhakarma is the reason for this inclusivity and nididhydsana is the means to the

“subordinating identification” which allows for the incorporation of the auxiliaries.

3.1.1 A Comparison of Commentaries

The reception and understanding of the Aparoksanubhiiti, as evidenced by its commentaries,
changed significantly over time. These texts can provide a window into the evolving roles of
hatha and rdjayoga and their relationship to Advaita, from the time the Aparoksanubhiiti was
originally written through the modern period. To understand the importance of this text and this
shift in its interpretation, I will look at the latter part of the work in four other commentaries,

comparing and contrasting them with the Dipika. These commentaries are:

- Vijiianavinodinitika by a student of Balagopala
- Bodhadipika of Nityananda
- Vivarana by a student of Nityananda

- Tika of Jagannatha Swami (in Marathi)

As we have seen, the Dipikda, given its attribution to Vidyaranya, the number of extant witnesses,
existence of a published edition, and citation by Vimuktananda in the introduction to his

translation, seems to be the most well known and/or considered the most sophisticated.

197 Halbfass 1988: 411.
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According to the NCC, the author of the Vijrianavinodinitika (Vvt) was also called
Balagopalayati or Balagopalendra and was a pupil of Balagopala, also known as Jagannatha.
While Jagannatha is a common name, it could possibly be a reference to the author of the
Marathi 77ka, mentioned above, found at the Deccan College in Pune. And though perhaps far-
fetched, since it is a common name, this could also be a reference to Jagannatha Panditaraja, the
Sanskrit poet and scholar who received patronage in the court of Shah Jahan during the first half
of the seventeenth century, which would probably place his student in the seventeenth century as
well. The three manuscripts I have consulted—two from BORI and one from BISM—are dated
early nineteenth century and are all in devanagari. The NCC also lists a manuscript reported by
Bhandarkar in Pune which presumably is one of the previous. The first manuscript from BORI
(D) has the page numbers in the margins as well as the occasional emendation noted. The second
(E) has Aparo. on the upper left of the folium versum, and Rama with the page number written
on the lower right side, as well as the occasional emendation. The manuscript from BISM (F) has
Samkara and the page number written on the bottom right of the folium versum of each page; on
the upper left it says Apa. Ti. with the page number as well. The marginalia of the folium rectum
are empty throughout and most of the verses are highlighted in light orange. The Vv¢ adds an
extra verse at 18,' but is missing verse 117, so ends up with the same total number.

The colophon of the witness of the Bodhadipika of Nityananda from BORI mentions that
it was written in Jaipur. It is written in clear devandgari, with page numbers noted in the
margins, which are also used quite extensively for extra text that did not fit on the main part of
the page, written facing left and right respectively. According to the NCC there is one other copy

listed in the report for the search of Sanskrit manuscripts in the Bombay Presidency, reported by

198 atma caitanyariipas tu deho jadamayo hy asau | tayor aikyam prapasyanti kim ajianam atah param || The self

has the form of consciousness, but that body surely is made up of matter. They see oneness of these two. What is
miscognition, other than this?
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Abaji Vishnu Kathavite in 1901. The Bodhadipika leaves out the first verse entirely as well as
two other verses and adds in a verse (97) from the Brhadaranyaka Upanisad, which is quoted in
the Dipika on verse 99 (here verse 96), as we shall see. While there is no other more obvious
mention of the Dipika in the text, it seems possible that the Bodhadipika was drawing on a
manuscript of the Aparoksanubhiiti that either included—or previously included—the Dipika.

The only manuscript of the Vivarana that 1 have seen is from BORI and dated 1763
(Salivahanasaka 1685). Also written in devandgari, with the words Sri Rama appearing
wherever there is extra space; the margins contain Rama, the page number, as well as
emendations. It is unfortunately missing several folios. The NCC lists four other witnesses at
Alwar, Nagpur, the Deccan College (although they did not have it, so perhaps this was the one
that ended up at BORI), and Lahore, which I have not been able to view, given the global
pandemic. Unlike the other commentaries, this one has a definite theological bent, invoking
Vasudeva or Krsna throughout, and equating him with brahman.

I have only consulted one manuscript of the Marathi 77ka of Jagannatha Swami from
BISM, though there were other extant copies. This might be an interesting avenue of inquiry for
a Marathi scholar, but I have had to rely on secondhand translation for this, which I have only
been able to attain for a select number of verses. There is also a Samasloki by Vamana Pandita,
which as its name suggests, is a translation into Marathi rather than a commentary, composed in
anustubh meter to mirror the text. There are numerous copies of this to be found in Pune. This is
quite interesting, because Vamana Pandita is a very well-known scholar and poet in Maharashtra,
most famous for his commentary on the Bhagavadgita. He was a Vaisnava and follower of
Madhvacarya and most of his sixty works, written in the second half of the seventeenth century,

reflect that. However, Vamana took direct initiation from Saccidananda Bharatt at Smgeri Pitha,
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so it seems quite possible he would have learned the Aparoksanubhiiti from him. This
transmission at Srngeri begs further research and would perhaps provide a more definitive
terminus ad quem for the text. Unsurprisingly, given the initial invocation to Visnu, it appears
that it was common for the Aparoksanubhiiti to be taken up by Vaisnavas, with the Vv, the
Vivarana, and some versions of the Marathi Samasloki beginning with sriramam instead of

Sriharim.

3.2 Prarabdha (Ripe) Karma

The unique position of the Aparoksanubhiiti hinges around a few key verses, which set up the
framework for the inclusion of the fifteen angas into its Advaitic base. In contrast to the
traditional view put forth by Sankara and his followers, that even after cognition of brahman one
still must work through prarabdhakarma, Verse 91 clearly states that “after the arising of
cognition of the truth, prarabdhakarma no longer exists” (tattvajianodayad irdhvam
prarabdham naiva vidyate). The word prarabdha is the past passive participle of the verb pra-
aNrabh which means “to begin, undertake” and so literally means that which has “commenced,
begun, been undertaken.” It is often translated as “ripe karma,” since it has already been set in
motion. Sankara compares it to an arrow that, once released, must continue its course for some
time. He says that “because the fruition of the action that is the origin of the body is inevitable,
activity of speech, mind, and body is necessary, even when there is the attainment of complete
cognition,” arguing that these actions are in fact stronger than cognition.!”® Another common

analogy is a potter’s wheel, that keeps spinning even after the potter stops pushing it, until the

199 Brhadaranyaka Upanisad Bhasya 1.4.7: yady apy evam Sarirarambhakasya karmano niyataphalatvat
samyagjianapraptav apy avasyam bhavini pravrttir vanmanahkayanam | labdhavrtteh karmano baliyastvan
muktesvadipravrttivat | tena pakse praptam jianapravrttidaurbalyam |
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momentum eventually dies down.?*° But the Aparoksanubhiiti rejects the scriptures which claim
that one has to see this through and experience its fruits even after cognition of brahman, arguing
that once one has attained cognition this karma disappears, like a dream upon awakening.
Nonetheless, Verse 97 explains that the reason this karma exists is “for the purpose of awakening
commentaries to shed light on the importance of this statement. This then provides the perfect
segue to the practices laid out beginning with Verse 100—highlighting the reason for their

inclusion—which we will look at subsequently.

Since even the body is [part of] the manifold world,
How can prarabdhakarma exist?
The scriptures certainly speak of prarabdhakarma,

For the purpose of awakening uncognizant people.?°! || 97 ||

To introduce this verse, the Vvt says: “Now you might say that when the manifold world is non-
existent, how can there be prarabdhakarma, whose beginning is the body? Anticipating this, he
says there is none. Since even the body is [part of] the manifold world, he says it is not thus.”2%?
He then says the verse is clear. The Bodhadipika comments: “What [is to be said] with respect to
the falseness of the body? To explain the uselessness of the scriptures that teach happiness,

suffering, etc., he says ‘even the body.’ If there is falseness even of the body, then how can

prarabdhakarma exist? The meaning is that that sort of state, whose fruit is born from previous

200 See for example Brahmasiitra Sarnkarabhdsya 4.1.15.

vakti vai srutih ||
202 Pyt on 97: nanu prapamcasya siinyatve deharambhakam prarabdham katham nastity asamkya dehasyaiva
prapamcatvan naivam ity aha |
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karma, cannot exist from any cause. There is also the absence of the fruit born from previous
karma which is supported by this absence of the body. But the scriptures speak of
prarabdhakarma for the purpose of awakening uncognizant people and the scriptures do not

speak nonsense.”?%3

The Vivarana is missing this folio. And to recall, the Dipika says: “The
meaning is that the scriptures speak of prarabdhakarma for the purpose of awakening
uncognizant people. When miscognition, which is the cause of all worldly activity, is destroyed
by cognition, how could there be worldly activity for the cognizant? Thus, when there is
reference to the uncognizant ones through the word prarabdha, it is for the purpose of

awakening them.”204

The point here is clearly that once one cognizes brahman, prarabdhakarma
disappears and one will have no need for the remaining verses of the Aparoksanubhiiti, or the
scriptures that speak of this; however, for those who have not yet cognized brahman,
prarabdhakarma still exists and needs to be addressed, and the scriptures that reference it and the
rest of the Aparoksanubhiiti are written for those uncognizant ones.

The Vvt introduces the next verse with, “Referencing the contents of scriptures, he shows

there is no scope for prarabdhakarma.”%

And all one’s actions are destroyed,
When that which is the highest and lowest is seen.
The plural is for the purpose of negation of that [prarabdhakarmal,

Which is also declared clearly by scripture.2% || 98 ||

203 Bodhadipika on 94: kim dehasya mithyatve sukhaduhkhadipratipadakasrutivaiyarthyam syad ity aha |
dehasyapiti | dehasyapi mithyatvam cet tarhi kutah prarabdhavasthitih praktanakarmajanyam yatphalam tadrsavatt
sthitir iti na kutopity arthah dehabhavatadasrayibhiitapraktanakarmajanyaphalabhavopiti | prarabdhakarmasrutir
yadvakti tat tv ajiianajanbodhanartham na tu sruter nairarthakyam |

naste sati jianinah katham vyavahara ity ajiianibhir aksipte prarabdhad iti tadbodhartham

205 Pyt on 98: Srutyamtaram asritya prarabdhakarmano niravakasatvam dar$ayati |
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The Vvt then explains: “Highest is a word related to hiranyagarbha and so forth; lowest [means]
base. From which, when the highest and lowest brahman is seen, i.e., when it is being
experienced by immediate awareness of brahman, the actions of this knower of brahman—with
the form of accumulated, ripe, and future—are destroyed, i.e., perish. Thus the plural (“actions”),
which is declared clearly by the scriptures, is [used] to mean the cessation of that
prarabdhakarma, i.e., for the purpose of making known its inapplicability; the meaning is it is

23207

made known because of the sense of the word. The Dipika here says: “By the scripture—

‘When that which is the highest and lowest is seen, the knot of the heart is pierced, all doubts are

cut away, and one’s actions are destroyed,’?%

—with regard to actions, the plural is clearly
declared for the purpose of the negation of that, i.e., for the purpose of causing the absence of
prarabdhakarma. Otherwise, with reference to accumulated and future [karma], actions would
be declared as twofold, [but] it is not declared in that way. The idea is that the scripture says it is
from this, i.e., from direct seeing of the self as brahman: by the cutting of the knot between
consciousness and inertness, there is the waning of the threefold karma—namely, accumulated,
future, and ripe—for the purpose of the highest self, i.e., for the purpose of the awakening of the
cognizant.”%

The Bodhadipikd adds: “Now, for those who are yoked to ignorance, consisting of

happiness, suffering, etc., it is said by the scripture that this exists for uncognizant people alone;

206 Aparoksanubhiiti 98: ksiyante casya karmani tasmin dyste paravare | bahutvam tannisedhartham Srutya gitam ca
yat sphutam ||

207 Vvt on 98: param hairanyagarbhadipadam avaram nikystam yasmad brahmanas tatparavaram brahma tasmin
drste aparoksataya nubhityamane sati | asya brahmavidah karmani samcitaprarabdhagamiripani ksiyamte
vinasayamtiti yatsphutam sruty uktam bahutvam asti | tat tasya prarabdhakarmano nirodhartham
niravakasatvajiiapandartham iti gamyate samarthyad ity arthah |

208 Mundaka Upanisad 2.2.8.

209 Dipika on 98: “bhidyate hrdayagramthis chidyamte sarvasamsayah | ksiyamte casya karmani tasmin drste
paravare” iti Srutyd karmaniti bahutvam yat sphutam gitam tattannisedhartham prarabdhabhavapratipadanartham
anyathd samcitakriyamanapeksayd karmaniti dvitvam geyam tathd na gitamato brahmatmasaksatkarat
cijjadagramthibhedena samcitakriyamanaprarabdhakhyatrividhakarma ksiyamte paramapurusartham
jaanibodhartham Srutir vaktiti bhavah |
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to reject that he says, are destroyed. When that which is the highest and lowest, i.e., when the
highest self is cognized, all actions of this individual self are destroyed. Immediately after the
cognition of the self, there is no occurrence of worldly existence arising from karma for the
individual self. The plural [in] ‘and all one’s actions are destroyed’ is for the purpose of the
negation of that transmigration, i.e., for the purpose of the destruction of worldly existence alone.
It is indicated that what is said is declared clearly by scriptures.”?!® Again, most of the
commentary on this verse is missing in this manuscript of the Vivarana, but it does say: “By the
connection with prarabdha of the two (the highest and lowest), even in the absence of [the
statement of] connection, [this correlation] is to be accepted. Therefore, it is established from the
cognition of the truth [spoken of] previously, that there is no necessity with any karma, for one
seeing inaction in action, who is unchangeable with respect to the body, etc., for one who is
devoid of I and mine, etc., absorbed, because actions are the origin of the appearance of the
superimposition of the body.”?!!

This idea—that not only one’s past and future actions can be destroyed by cognition, but
also prarabdhakarma—is quite radical and amounts to saying that the arrow let loose just stops
and falls to the ground and the potter’s wheel abruptly stops spinning. This defying of the laws of
karmic physics has all sorts of implications, in line with the Bhamati view,?'? for if
prarabdhakarma and its effects cease to exist, and the only ones continuing are the uncognizant

ones, then there can be no such thing as jivanmukti, liberation while living. But as we shall see in

_____

tatkhandayatity aha | ksiyamte iti | tasmin paravare paramdtmani jiiate ‘sya jivasya sarvani karmani ksiyamte |
atmajiiananantaram jivasya karmaprayuktasamsarapraptir na | yadbahutvam samsaratvam tannisedhartham
samsaranasartham eva ksiyamte casya karmani | nisphutam eva srutya gitam iti dik |

2 Vivarana on 98: prarabdhasambamdhena tayor api sambamdhabhavo 'bhyupeyah tasmat tattvajiianad ardhvam
na kenapi karmanda sahabhavitvam asya karmany akarmadarsino vikarino dehadav ahammamadibhavasiunyasya
yuktam karmanam dehadhyasabhasanibamdhanatvad iti siddham |

212 See Ram-Prasad 2001: 189-90.
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the next verse, there are those who have perhaps had a taste of cognition, but for whom obstacles

remain, and it is for them that there is a need for further practice and contemplation.

And [if] this [prarabdhakarmal] is [still] said by the uncognizant,
Without being able to help it, then they will approach a double untruth,
And abandon the thought of Vedanta.

[Therefore], the scripture [is to be accepted], from which cognition [arises].?!3 || 99 ||

The Vvt here says: “Then if you were to say we see no use for both reflection and contemplation,
the answer is no, because of the arising of obstacles to the attained cognition, whose cause is
instability. Indeed, one who is free from obstacles, he, alone, by merely instruction becomes one
who has attained his purpose. For him, there is no need for reflection and contemplation. But one
who has obstacles, for him there is, indeed, the need for reflection and contemplation. Without
doubt, it is contrasting, because of the non-attainment of the understanding that the self is
brahman. If you were to say this is invented out of thin air (literally, ‘fashioned from one’s own
cheek’), the answer is no, because of the very existence of the sitras of the glorious Vyasa.
Surely, the sitra says, ‘[There should be] repetition, many times [of meditation on brahman],
because [that is] the teaching.’>'* And from the sayings of the Bhagavad Gita, such as ‘Someone

2215

sees this as a wonder,”?!” it is all unobjectionable.”?!® The point here is that these texts were

23 Aparoksanubhiiti 99: ucyate ’jiiair balac caitat tadanarthadvayagamah | vedantamatahanam ca yato jiianam iti
Srutih ||

24 Vedantasitra 4.1.1.

25 Bhagavadgita 2.29: ascaryavat pasyati kascid enam ascaryavad vadati tathaiva canyah | ascaryavac cainam
anyah Srnoti Srutvapy enam veda na caiva kascit || Someone sees this [self] as a wonder, and another, similarly,
speaks of this [self] as a wonder, and yet another, hears of this [self] as a wonder, but someone else, even having
heard about this [self], does not know it.

26 Pyt on 100: evam cet tarhi manananididhyasanayor na prayojanam pasyama iti cen na | utpannasya
Jhanasya’dardhyahetiinam pratibamdhanam sambhavat | yas tv apratibamdharahitah sa evopadesamatrena
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written for those facing obstacles, who do not immediately cognize the equation of atman and
brahman, even upon hearing the mahdavakyas. For these people, there is a need for repeated
practice and contemplation, which is the reason for incorporating the fifteen angas as a form of
nididhyasana in the remainder of the text.

The Vivarana explains, “It was said that cognition of truth, alone, is the means to
liberation; from cognition of truth, the fruit of any action is not to be experienced. For the
knowers of brahman, who see inaction in action, who have attained their purpose, who have
nothing remaining to be done, who rejoice in the self, whose intrinsic form is eternal bliss, whose
support is like a well that is overflowing on all sides, who have no human aim remaining to be
obtained, whose obligation regarding that miscognition in the form of all meaninglessness has

ceased, from the experience of arman and brahman as undifferentiated.”?!’

The Vivarana then
goes into a long series of quotes, which are presumably being given as examples of the scriptures

from which cognition arises:

And likewise, [Brhadaranyaka Upanisad 4.4.12] says, “If a person should realize
‘I am this self,” desiring what and for whose desire, might he feel distressed about
the body?”” Moreover, [Bhagavad Gita 3.18] says, “For him, there is no purpose at
all with action, nor with inaction, here in this world. And nor for him is there any
dependence, for any purpose at all, on all beings.” [Bhagavad Gita 14.25]: “Equal

towards honor and dishonor, equal towards the side of friend or enemy,

krtakrtyo bhavati | na tasya manananididhydsanapeksa | yas ca tu pratibamdhasahitas tasya
manananidhidhyasanabhyam asty eva prayojanam | nirvicikitsa viparyasta brahmatmabodhasya asiddheh |
svakapolakalpitam idam iti cen na | srimadvydsasitrasyaiva vidyamanatvat | avrttir asakrd upadesat | iti hi sitram |
ascaryavat pasyati kascid enam ity adibhagavadvacandc ca sarvam anavadyam |

7 Vivarana on 99: tattvajianasyaiva moksopayatvam ukta na tatvajiianad irdhvam kasyacit karmanah phalam
bhoktavyam asti brahmavidah karmany akarmadarsinah krtakrtyasyakaryasesasyatmaramasya nityanamda-
svartipasya sarvatah samplutodakasthaniyasyaptasesapumarthasya nivrttasesanarthariapavidyatatkaryesya
nirvisesabrahmatmanubhavajt]
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renouncing all undertakings, he is said to go beyond the gunas.” [Bhagavad Gita
2.55]: “When one lets go of all desires, that arise from the mind, O son of Prtha,
and is contented by the self, in the self alone, then one is said to have steady
wisdom.” [Bhagavad Gita 12.13]: “One who has no hatred for any living
creatures, friendly and compassionate, unselfish, free from egotism, equal in
suffering and happiness, patient.” [Bhagavad Gita 4.18]: “One who might see
inaction in action, and action in inaction, he, among humans, is endowed with

understanding, absorbed in yoga, performing all actions.”?!8

Though the next folio is missing, these quotations seem to be cited to suggest that these are
examples of the scriptures which teach how one should act, unattached to the fruits of one’s
actions, to attain ultimate cognition.

The Bodhadipika here says, “By the ignorant, without being able to help it, this plurality
is maintained; they will approach a double untruth, i.e., they will attain it.”?!” And to recall, the
Dipika explains: “[...] when there is acceptance of duality with the form of ripe karma,
attachment to the lack of liberation is one fault. In the absence of liberation, the second fault has
the form of cutting off the tradition of cognition. And there is not only attainment of the two
faults alone, but they will also abandon the thought of Vedanta, i.e., abandon the non-duality of

the thought of Vedanta. The meaning is that abandoning will occur with the form of grasping

28 Vivarana on 99: tatha ca atmanam ced vijaniyad ayam asmiti purusah kim ifcJchan kasya kamaya Sariram
anusamjvared iti srutih kimca naiva tasya krtenartho nakrteneha kascana na casya sarvabhiitesu kascid
arthavyapasraya iti manapamanayos tulyas tulyamitraripaksayoh sarvarambhaparityagi gunatitah sa ucyata iti
prajahdti yada kaman sarvan partha manogatan atmany evatmand tustah sthitaprajiias tadocyata iti advesta
sarvabhiitanam maitrah karuna eva ca nirmamo nirahamkarah samaduhkhasukhaksami karmany akarma yah
pasyed akarmani ca karma yah sa buddhiman manusyesu sa yuktah krtsnafkarmakrt]

29 Bodhadipika on 96: ajiiair balad bahutvam etad yad ucyate | tad anarthadipasyagamah | praptir iti |
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prarabdhakarma, because of the acceptance of the truth of duality.”??° It then goes on to explain
that the scripture that should therefore be accepted is: “Realizing that very [self], a wise Brahmin
should obtain wisdom. He should not overly consider a lot of words, for that surely causes
weariness of the voice.”??! Interestingly, the Bodhadipika then inserts this verse from the
Brhadaranyaka Upanisad (4.4.2) as verse 97, perhaps suggesting that the author had a copy of
the Dipika.?**> To explain this verse it says, “Now, because of the unreality of cyclic existence,
[and] because of the eternality of cognition of the self, only resolute understanding is proper;
thus he instructs, ‘that very [self].” A wise Brahmin, having realized that very self in the way that
was previously spoken of, after that, should obtain wisdom, i.e., a single resolute understanding,
in this self alone. [...] The meaning is that contemplating many scriptures is not conducive to
ascertainment of the self.”??3 The point here is that while many scriptures exist, one should only
contemplate the ones which lead to realization of the self. And while for those who have fully
cognized brahman, prarabdhakarma will disappear and there will be no more need for
scriptures, the uncognizant ones, who still have obstacles, should contemplate the scriptures

which will help lead to this realization.

3.3 Inclusion of the Angas into the Text
After this brief segue on prarabdhakarma, the commentators on the Aparoksanubhiti are then

faced with what seems like a daunting task: to explain the shift from the traditional Vedantic

220 Dipika on 99: prarabdharipasya dvaitasyamgikare anirmoksaprasamga eko dosah moksabhave
nanasampradayocchedaripo dvitiyo dosa iti na kevalam dosadvayasyaiva praptir api tu vedamtamatahanam ca

J pradaay ip Y yasyaiva prapur ap

vedamtamatasyadvaitasya hanam tyago bhavisyati prarabdhagrahanariipasya dvaitasya yatharthyad ity arthah

22! Brhadaranyaka Upanisad 4.4.2. The beginning of this passage is quoted in the commentary on verse 97.

222 Bodhadipika 97: tam eva dhiro vijiaya prajiam kurvita brahmanah | nanudhyayad bahiii chabdan vaco
viglapanam hi tat ||

22 Bodhadipika on 97: idanim samsarasyanarthakyad atmajianasya nityatad atmany eva niscayatmikabuddhir
evocitety upadisati tam eveti | dhivo brahmanah tam eva pirvoktaprakarakam atmanam vijiidya pascat tasminn
evatmani prajiam niscayatmikam ekam buddhim kurvita [...] bahusastrdacintanam atmaniscayanupayogity arthah |
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approach taught in the first ninety-nine verses, to what the Dipika considers an alternative path,
suggested in the remaining forty-five verses. The various commentaries take different
approaches to understanding this transition and consequently to making sense of its individual
components. While one could see this simply as a reinterpretation of the arigas as Vedantic
attitudes of meditation, philosophically speaking, this requires a novel understanding of the
relationship between Yoga and Advaita, or at the very least, a redefinition of the parameters of
Adbvaita, to allow for this juxtaposition and integration.

The Dipika solves this problem by stating that the first ninety-nine verses follow a
traditional Advaitic method for the most qualified aspirant (mukhydadhikari) or A student, and the
following forty-five verses describe a more inclusive method for the mediocre aspirant
(mandadhikari) or B student. The Vivarana breaks down the text into sections (prakaranas),
which is perhaps a useful way to think of the text. The first nine verses give a detailed
description of the traditional prerequisites (the fourfold conditions) required for the student of
Advaita. The Vivarana calls the following verses, ending with verse 16, “the section on inquiry”
(vicaraprakarana), the last four of which all share the final pada, “such is this inquiry” (so 'yam
idrsah). The next section is named “the section on miscognition” (ajiianaprakarana), with five
of its verses sharing the final pada, “what is miscognition, other than this?”?** The part ending
with verse 40 is called “the section on refuting the doctrine that the self is the body”
(dehatmavadakhandanaprakarana), with seven of its verses ending in “how could the body be
the self???> The next part, ending with verse 62 is titled “the section on the unreality of the
manifold world” (praparicasattvaprakarana). The part ending with verse 69 is called “the

section on illumination of the eternal self” (nityatmaprakasaprakarana). The part ending with

224 kim ajiianam atah param
225 katham syad dehakah puman
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verse 88 is called “the section on reciprocal superimposition” (anyonyadhyasaprakarana), with
five verses sharing the final line of “So too, the self is determined to be the body, by a foolish

99226

person”>*® and the following twelve verses sharing the final line of “Similarly, one sees the body

as the self, on account of miscognition.”??’

There are unfortunately a few folios missing from
this manuscript, but I would conjecture that the section ending in verse 99 is named something
like “the section on ripe karma” (prarabadhakarmaprakarana) and the final section should have
at least one categorization, perhaps entitled “the section on contemplation”
(nididhydasanaprakarana).

The Vvt divides the text differently. It considers the first ninety-nine verses to be the
section on reflection (mananaprakarana) and the remaining verses to be the section on

).228 1t glosses nididhyasana with anusandhana,

contemplation (nididhyasanaprakarana
“inspection,” perhaps trying to connect this together with the first section focused on vicara. By
using this division between manana and nididhyasana, it is clearly situating itself within an
Advaitic paradigm, and perhaps this is an argument for considering this section to be a way of
subverting yoga, rather than offering it as an alternative path as the Dipika suggests. However, as

with the other commentaries, it makes a clear distinction that ties nididhyasana to the component

parts that are given in verse 100, as we shall see.

3.3.1 The Mediocre Aspirant
As we saw earlier, the Dipika on verse 100 succinctly sums up the two distinctive paths that are

taught:

226 yinirnita vimiidhena dehatvena tathatmata

227 tadvad atmani dehatvam pasyaty ajiianayogatah

228 Pyt on 100: evam prag ukta/m] paripathya Sataslokannibamdhanamananaprakaranam pradarsya | adhuna
nididhyasanaprakaranam arabhate |
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Thus, by the discourse in the text so far, it was explained that the best means to
liberation for the most qualified aspirant, preceded by the four means, beginning
with detachment, is inquiry into the Upanisadic statements alone, by way of
knowledge of the direct perception of brahman as not different from the self.
Now, for the mediocre aspirant, for whom the knowledge of direct perception [of
brahman] does not arise, even having reflected on this repeatedly, through the
obstacles of slow-mindedness and attachment to sense objects and so forth, the
teachers introduce the yoga of meditation, together with its means, intending the

best method, which is being intent on the quality-less brahman alone.**

Presumably, the most qualified aspirant will have already reached liberation by verse 99. There
is no mention of yoga until after this point. The author makes it clear that what is being taught
here is dhyanayoga, the yoga of meditation, explaining that its constituent parts (arngani) are all
“means” (sadhanani) to the original goal of updsana, or intentional attention, on brahman. The
Patanjalayogasastra also glosses the word anga with sadhana, indicating that these components
are meant to be utilized for attainment in yoga practice.?*’ By analogizing with the process for a
sacrifice, the Dipikad makes it clear that all of these constituents are meant to be practiced—one
cannot just pick one of the fifteen; instead, they are meant to work together. “Such a number of

parts are the particular means to accomplish contemplation, the possessor of parts, just like a pre-

22 Dipika on 100: tad evam etavata gramtha samdarbhena mukhyadhikarino vairagyadisadhanacatustayapiirvakam
vedamtavakyavicara eva pratyagabhinnabrahmaparoksajiianadvara mukhyam moksakaranam ity abhihitam idanim
asakrdvicaryapi buddhimamdyavisayasaktyadipratibamdhenaparoksajiianam yasya na jayate tasya
mamddadhikarino nirgunabrahmopdasanam eva mukhyam sadhanam ity abhipretya sadhanam dhyanayogam
pratijanata acaryah

230 Maas 2018: 54, fn. 15.
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sacrifice and so forth [are the means] for accomplishing a sacrifice.”?*! This novel definition of
nididhyasana to indicate all these parts is the key concept upon which this text revolves, as I will
discuss in greater detail below. While the intention is the same as updasana, here, unlike in
Sankara’s time, nididhydsana is redefined as this secondary method of attainment.

In its preamble to this verse, the Vvt also asks the important question, “Why does this
section follow the root text? It is not clear.”?*? It then answers, “For the slow-minded ones,
233

because of the lack of consideration of the superior [method] that is preceding.

This key verse reads:

Now, surely, for the attainment of what was spoken of previously,
I will explain the fifteen parts.
And yet, by means of all of these,

Contemplation, alone, is always to be practiced.?** ||100 ||

The Vivarana gives a straightforward explanation of what this means and how contemplation is
intended to be done in relation to each component. “With respect to that, place is staying in a
place in which contemplation is to be done. The meaning is that it is to be considered for
cognition of that [brahman]. Time is the state of time; the meaning is only that time in which

contemplation is to be done for the cognition of that [brahman]. Steadiness of gaze is stability of

21 Dipika on 100: tat samkhyakany amgani nididhyasanamg/ajsadhakasadhanavisesan yajiiasadhakaprayajadivad
ity arthah

232 Pyt on 100: kim asya prakaranasya milasastranusaritvam sphutandstiti

23 Pyt on 100: mamdamatinam pirvaparavimarsarahitatvat |

234 Aparoksanubhiiti 100: tripaiicangany atho vaksye piirvoktasya hi labdhaye | tais ca sarvaih sada karyam
nididhydasanam eva tu ||
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vision. The meaning of the rest is clear.”?**> The point here is that each of the constituent parts are
vehicles for contemplation. Although the name of each part, alone, does not imply cognition of
brahman and can also represent a more mundane application, they are all redefined here with
that intention. And yet, while the text is clearly not advocating putting your foot behind your
head, or any other such specific technique, there is a reason that these arigas are elaborated one
at a time. The author could have easily just said that all the auxiliaries of yoga are simply for
awareness of brahman, but he spends nearly a third of the text going through each specifically.

Given the lack of explanation of the shift in method in verse 100, the commentaries
assign a great deal of prominence to the particles used in this verse. The Dipika notes the
importance of the word atha (now), “to indicate a different kind of qualified aspirant.”?*¢ It also
comments that the word 7u (yet) “indicates for the attainment of liberation by means of the
different characteristics given in Patafjjali’s system. By this he is establishing the eight-part path,
because of the non-Vedic-ness of Pataijjali’s system, just like Vaisesika, etc.; this is alluded
to.”?37 This is the first mention in the commentary of Pataiijali, contrasting the intention of the
auxiliaries given here, as opposed to in his astangayoga, which is clearly well known, where the
ultimate aim is kaivalya, aloneness.

The Vivarana pays attention to these particles as well, emphasizing that the word eva
(alone) is used for contrast: “Here, the word “alone” is for the purpose of preventing the
other.”?3® Tt then has a similar but slightly different explanation of the word u (yet): “And the

word tu is to be understood for the purpose of preventing other activity, because of this

235 Vivarana on 100: tatra deso yasmin dese sthitva nididhyasanam karyam sah tasya jiianam apeksaniyam
(emended from apeksaneyam) ity arthah kalateti kdalabhavah kala evety arthah yasmin kale karyam nididhyasanam
sah ka iti jiianam drksthitir drstisthairyam Sesaspastarthah |

236 Dipika on 100: atho Sabdodhikaribhedarthah

237 Dipika on 100: tusabdah patamjalavailaksanyalaksanena moksasya siddhaya iti anenastamgapratipadakam
patamjalam avaidikatvad vaisesikadivad andadeyam iti dhvanitam

238 Vivarana on 100: atraivakaro 'nyonyapanisedarthah
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contemplation. Therefore, the meaning is without abandoning other superior practice, while
abandoning ordinary activities that are merely for the stability of the body, by explaining the
auxiliaries, contemplation alone is to be done.”?*° It seems quite likely that “ordinary activities
that are merely for the stability of the body” refers to hathayoga practices, though there is no
explicit mention of any other system. And this statement makes it clear that the Vivarana sees
the Aparoksanubhiiti as redefining these practices to serve the Advaitic goal. The Vvt ends with
tat instead of fu, missing this contrast entirely.

The Marathi T7ka follows this verse with, “the yoga made with eight parts.”?* This is
interesting because the text itself does not use the word paricada for fifteen, but instead says #ri-

7241 and

pamcanga. And while the Dipika explains this as “three times five which means fifteen,
the other commentaries clearly concur with this understanding, the only explanation I can see is
that the 77ka is (unusually) taking “three-five” to mean three plus five or eight. Given that the list
does include Patanjali’s eight, it is conceivable that the other parts could be taken as
supplemental, as they seem to be here. Even after the full list is given, the Tika reiterates that
these are the eight sections or parts of yoga.

To introduce the next verse, the Vivarana says: “Now you might ask, because of the
cognition of the truth [spoken of] previously, what is the use of practice? To answer this, he says
that even when cognition of the truth is produced from the presence of the teacher, without

practice, immediacy of ascertainment in the form of the waning of the mental tendencies from

the destruction of the mind does not arise.”?*? Rather than contrasting the two sections as the

2% Vivarana on 100: tu sabdas casman nididhyasanad anyapravrttinisedhartha iti vijieyam tasmad anyasreyah
sadhanam parityajya vina ca Sarirasthitimatram laukikam api parityajya vaksyamanair amgair nididhyasanam eva
karyam ity arthah

240 Tika on 100: astamge milunayoga | 1 am grateful to Amol Bankar for help with the Marathi translations.

231 Dipika on 100: tripamca trigunitani pamca pamcadasety arthah

292 Vivarana on 100: nanu tattvajianad ardhvam kim abhyaseneti cet guroh sakasat jatepi tattvajiiane vinabhyasam
naparoksataya manondsavasandaksayaripo niscaya sambhavati
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other commentaries do, the Vivarana sees this verse as tying them together, with practice as an
essential part of the process of attainment of awareness of the self. In this verse, the optative

form of niNdhyai (nididhyaset) is used with brahman as the object of its contemplation:

Without constant practice one may not attain,
The self that is characterized by being and consciousness.
Therefore, one who is desirous of knowing,

Should contemplate brahman for a long time, for the highest aim [of liberation].?* ||101 ||

In its commentary on this verse, the Dipika explains the path for the inferior student: “The
mediocre aspirant, having abandoned all other action in the form of inquiry and intention on
[brahman] with quality, with its means, through faith, should contemplate the quality-less
brahman alone, by the method taught by the teacher.”?** It is clear that a distinction is being
made between meditation on a gross object, and therefore the eight auxiliaries of yoga as
described by Patafjali in terms of external practices, and the angas here as elaborated and re-
interpreted to all center around contemplation of brahman. According to the Dipika, the
mediocre student has given up on the methods taught in the first ninety-nine verses, unlike the
Vivarana, which says that one should not give up the previous superior methods. However, the
Dipika seems to present a bit of a paradox: why is saguna (with quality) brahman associated
with vicara (inquiry), while nirguna (qualityless) brahman—which is traditionally the higher

aim—associated with the mediocre student? Perhaps the idea is that the student who combines

243 Aparoksanubhiiti 101: nityabhyasad rte praptir na bhavet saccidatmanah | tasmad brahmanididhyasej jijiasuh
Sreyase ciram ||

2% Dipika on 101: mamdadhikaryanyatsarvam karma sagunopdasanavicararipam sadhanam ca vihaya
Sraddhaydcaryoktaprakarena nirgunam brahmaiva nididhydased
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vicara with the nididhyasana attained through the fifteen auxiliaries actually attains this higher
state. The Vvt glosses sreyase—for the highest goal—with moksaya, liberation, clarifying that
ultimately both kinds of aspirants will reach the same goal.

245 it does

While the Bodhadipika does not have all that much to add on these two verses,
emphasize that it is through contemplation on the individual self that one obtains realization of
the supreme self. “If there is not meditation®*® on the self as existence, then there will also not be
the attainment of the state of the supreme self.”*’ This seems to reinforce the importance of
these individual practices as a way of cultivating focus on the arman as a method towards

recognizing brahman. Each one strengthens the correspondences between microcosm and

macrocosm, which will ultimately lead towards cognition of brahman.

3.4 Nididhyasana

Before we discuss the anigas in detail, I want to look at the importance of the word nididhyasana,
or “contemplation,” in this text and contextualize that within the wider framework of Advaita,
where its transformation in meaning has been pivotal. As we just saw in verse 100, which states
that “by means of all of these [auxiliaries], contemplation, alone, is always to be practiced,”?*
aside from the concept of prarabdhakarma, which sets the stage, this is the key idea around
which the inclusion of the arngas into this text revolves and the sole purpose (as indicated by the
word eva, alone) for which they are introduced. It will be important to have this understanding as

the backdrop as we continue to the next verses, which introduce these auxiliaries individually in

detail.

245 Numbered 98-99 here. Note for all of these that the verse numbers in the Bodhadipika are two less than in the
other texts, until after verse 117 where they are three less.

246 Both here and in its commentary on verse 112, the Bodhadipika uses cintana as synonymous with nididhyasana.
247 Bodhadipika on 99: sadatmacintanam na cet tarhi paramatmapadalabhopi na bhaved iti |

28 tais ca sarvaih sada karyam nididhyasanam eva tu
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Nididhydsana is a noun derived from the desiderative form of the verb niNdhyai, which
gives it its meaning of repeated or constant meditation, or the intense desire to contemplate. The
well-known threefold path to liberation and the realization of brahman, consisting of hearing
(Sravana), reflection (manana), and contemplation (nididhyasana), originated in the
Brhadaranyaka Upanisad: “Indeed it is the self, O Maitrey, that is to be seen, to be heard about,
to be reflected on, to be contemplated. By seeing, hearing, reflecting, and contemplating the self,
all this is known.”2* In his commentary on this passage, Sankara glosses the prefix ni as
niscayena, with certainty.25° For Sankara, nididhydsana was not to be confused with updsana,!
or meditation as practice, but was instead a contemplation that follows an initial realization. As
Jacqueline Suthren Hirst puts it, Sankara “is quite clear that it [nididhydsana] is of a different
nature from those meditations which are the result of the meditator’s will and which identify two
different entities in accordance with a scriptural injunction. However, because the texts
themselves are not consistent, he cannot and does not wish to draw a neat line by confining
updsana to such a process and nididhyasana to contemplation of the Self.”?>? She concludes that
this may be why Sankara seems reluctant to talk about nididhydsana. It was also always
considered a means and not an end in itself, since the final goal was the realization of brahman.

For Sankara’s direct disciple, Sure$vara, who was more willing to discuss it,
nididhyasana was still clearly not meant to indicate specific meditations. Instead, “what is meant
is the meaning heard from scripture, which is also corroborated based on reasoning. This sort of

cognition of unity (between what is heard from the text), corroborated by reasonings which are

2% Brhadaranyaka Upanisad 2.4.5, 4.5.6: atma va are drastavyah srotavyo mantavyo nididhyasitavyo maitreyi |

230 Brhadaranyaka Upanisad Bhasya 2.4.5: tato nididhyasitavyo niscayena dhyatavyah |

251 While later texts such as the Upasandasarasangraha refer to the feminine upasana, Sankara always referred to the
neuter upasanam as defined in Taittiriya Upanisad Bhasya 1.3.4 and Brhadaranyaka Upanisad Bhasya 1.3.9. See p.
192-3.

252 Suthren Hirst 1996: 65.
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caused to be experienced by the teacher of the sastra—that is understood to be nididhyasana.”*>3

Both for Sankara and Sure§vara—and this has stayed consistent for future generations—
nididhyasana is a practice for those who cannot reach brahman immediately, but instead need
repeated contemplation to attain that state. What changed through the centuries is the importance
of nididhyasana in relation to the other two members of the triad (sravana and manana), and
what this nididhydasana could include, which is what allowed it to become inclusive of other
practices in the Aparoksanubhiiti.

As succinctly summarized by Dharmaraja in his seventeenth-century Vedantaparibhdsa,
“What is called contemplation (nididhydasana) is that mental operation which, when
consciousness is dragged towards objects by a beginningless bad inclination, assists in dragging
it away from objects and establishing it in the matter of the self (arman).”?>* Unlike the Vivarana
school which considers hearing (sravana) of the scriptures as the primary method of realizing
brahman, the Aparoksanubhiiti is more in line with the Bhamati school, which understands
thinking (manana) and ultimately contemplation (nididhydsana) to be the key to immediate
cognition.

As Ram-Prasad explains regarding the Bhamati understanding, “If immediacy is
determined by the instrument of cognition rather than by content, then the attainment of
immediate cognition depends on the subject’s cognitive acts rather than the nature of what is
cognised. And if liberating cognition is immediate cognition, its attainment too is a matter of the
subject’s instrumentality.”?%> He continues: “The placement of contemplation as the culminating

mode is significant because it is at the same time a matter of both rigorous thought and spiritual

233 Schwartz 2017: 347, fn. 2.

254 Dharmaraja VP IX. 224, p. 160. Translated in Ram-Prasad 2001: 199. nididhyasanam nama ‘nadidurvasanaya
visayesv akrsyamanasya cittasya visayebho ‘pakrsyatmavisayakasthairyanukiilo manasavyaparah |

255 Ram-Prasad 2001: 206-7.

188



orientation, at least as it is interpreted by the Bhamati Advaitins.”?*® This is exactly the principle
that is being drawn upon in verse 100 of the Aparoksanubhiiti, when it explains that in order to
attain the Advaitic aim spoken of in the previous verses, one should practice contemplation,
alone, by means of all of the fifteen parts.?>” With each of these different angas, it is one’s
actions and specifically the control of one’s mental states, that bring one closer to the ultimate
realization. Most of the text up until this point can be considered a form of manana, “which
consists of reflecting on those texts through logical inquiry, such as inferential reasoning, that are

258 The subsequent privileging of the third of the traditional

in keeping with the Upanisads.
Adpvaitic triad of manana, sravana, and nididhyasana was a growing trend; however, connecting
it to all the auxiliaries is a new idea. Like for the Bhamati school, “it is a matter of how the mind
is trained, [and] awareness developed”®® and this is exactly what these different aspects are
meant to cultivate, repeatedly bringing the mind back to brahman. And this is the reason why
dualistic Yoga was able to become a natural part of the progression towards the realization of

non-duality: it is all about controlling the mind and learning to still its fluctuating states

(cittavrttinirodha).

3.4.1 Nididhyasana in Other Texts
This widening definition was not just specific to our text. As Schwartz summarizes, “Some time
around the thirteenth century, Advaitins come to conclude that the term of art nididhydsana is

pregnant with the wide-ranging semantic possibilities that the wider pan-Indic traditions attribute

256 Ram-Prasad 2001: 207.

257 Aparoksanubhiiti 100: tripaiicangany atho vaksye piirvoktasya hi labdhaye | tais ca sarvaih sada karyam
nididhydasanam eva tu ||

258 Dalal 2014: 187.

259 Ram-Prasad 2001: 205.
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to words like dhydna, yoga, and samadhi.”*® This is a strong divergence from Sankara’s
understanding of the concept, where these different ideas of meditation were kept distinct.
Schwartz locates this “substantive reimagining of the Vedantic construal of meditation” in the
writings of Anubhiitisvariipacarya, the mid thirteenth-century theologian and commentator on
Advaita.?s! Thought to have lived near Puri, he is known as the initiator of the grammatical
tradition of the Sarasvataprakriya. He also wrote commentaries on the major Advaita texts,
mainly with the aim of refuting the dualistic Bhedabheda Vedantins. While
Anubhttisvariipacarya acknowledges that traditional Vedantic texts have considered yoga
practices, such as samadhi, to be practiced with worldly goals, rather than as aids to liberation,
he diverges from this viewpoint, saying quite simply that these methods should be incorporated,
because they are useful.?6? Since Vedantins are meant to only rely upon the highest scripture,
“the solution is simple: the canon of acceptable praxis has to be emended. And once the
precedent has been put in place to allow for the inclusion of a range of means to realization under
the auspices of nididhyasana, provided they prove efficacious, the door is thrown open for

263 This seems to

Advaita to assimilate, and be assimilated into, the wider world of the Yogins.
be exactly what happened—once the idea of nididhydasana was slightly widened to include
samadhi as a useful aid, it was not long before it was enlarged to include all of the auxiliaries of
yoga, as helpful steps towards that goal.

Another contributor to this shift, noted by Schwartz, is Plirnasarasvati, a mid-fourteenth-

century commentator, most likely from Kerala, who, like the author of the Aparoksanubhiiti,

explicitly draws a connection between nididhyasana and the auxiliaries of yoga. In the

260 Schwartz 2017: 347.
261 Schwartz 2017: 365.
262 Schwartz 2017: 369.
263 Schwartz 2017: 369.
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Bhaktimandakint, his commentary on the hymn, the Visnupadadikesantastotra (“praise to Visnu
from feet to hair”), which he attributes to Sankara, he begins by revisioning the relationship
between nididhyasana and dhyana and integrating Advaita and Yoga. After quoting the passage

from the Brhadaranyaka Upanisad we saw above, he says:

There is preeminence of contemplation (nididhyasana), which is the mother of the
absorption (samadhi) that has the form of the experience of oneness with the

supreme God, produced by the six parts [of yoga], restraint and so forth.264

The yoga being spoken of here is a sadangayoga, which unlike most other six-part yogas
includes yama and niyama, restraints and observances. This emphasis on nididhydsana was still
quite novel in the Advaita tradition at this point, and more in line with opposing interpretations
of Sankara’s Vedanta by Vacaspatimisra and Bhaskara, as Schwartz points out. As he puts it, “in
the vision of Piirnasarasvati, we find not only a fusion of the conceptual universes of Patafijalian
Yoga and Advaita Vedanta—where samadhi rubs elbows with nididhyasana, the yamas and
niyamas with the equation of Brahman and atman—-but also a fusion of what were originally two
distinct soteriological projects. The ‘path of all sastras,” in his vision, is simultaneously Yoga
and Vedanta.”?® And as Anand Venkatkrishnan emphasizes, Pirnasarasvati also incorporates
ideas of bhakti from the Bhagavatapurana and the Visnupurana. His approach is as inclusive as
possible, emphasizing that different people learn differently and consequently a variety of

methods are needed. “The Bhaktimandakini thus envisions bhakti as a combination of several

264 Bhaktimandakini, p. 7: tatra tavat atma va are drastavyah iti svavihitasyatmadarsanasya sadhanataya srutva
“srotavyo mantavyo nididhyasitavyah” iti pratipaditanam sravanamanananididhyasananam madhye
yamadisadanganispadyasya paramesvaraikyanubhavariapasamadhimatur nididhyasanasya pradhanyam |

265 Schwartz 2017: 374.
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factors: yogic visualization, Vedantic allegorization, and aesthetic appreciation.”?¢ This
movement towards inclusiveness and the incorporation of bhakti became increasingly
pronounced through the centuries and is essential to understanding the transformation of Advaita
over time and the origins of modern yoga, as we shall see later.

In a more traditional interpretation, in his Jivanmuktiviveka, Vidyaranya instructs that the
renunciation for one who desires knowledge (vividisasamnydsa), is undertaken “‘through the
proper practices of listening (sravana), reflection (manana) and deep contemplation (nididhydsana),’
particularly with regard to the ‘great statements’ (mahavakyas) of the Upanisads that disclose
advaitic truth.”?¢” He clarifies that it is “the direct realization of brahman” that is attained by
these means.?%® This is also known as tattvajiiana, realization of the truth. At this point the
aspirant is instructed to undertake renunciation for one who knows (vidvatsamnyasa), which help
to remove obstacles and latent tendencies so that one can attain jivanmukti, liberation-while-
living. Drawing on the Laghuyogavasistha, these two aims are designated as manonasa, the
destruction of the mind and vasanaksdya, the wearing away of the mental impressions. The
means to manondsa is said to be yoga, which drawing on the Yogasiitra, Vidyaranya defines as
the cultivation of the control (nirodha) which leads to samdadhi and culminates in the complete
cessation of the mental states (vrttis).?® This is, of course, the exact definition of yoga given by
Patafijali in Yogasitra 1.2: “Yoga is the stilling of the fluctuations of the mind” (yogas
cittavrttinirodhah). However, the Aparoksanubhiiti, gives this specifically as the definition of

prandayama in verse 118 (nirodhah sarvavrttinam), rather than for yoga in its entirety.

266 Venkatkrishnan 2015: 59.

267 Madaio 2018: 5.

268 Jivanmuktiviveka 1.2.6: Sravanamanananididhydsanaih sadhyam brahmasaksatkaram
269 Madaio 2018: 5, fn. 26.
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These three traditional aims can also be pursued simultaneously for those practicing
updsana. The word updsana comes from the root upaNds, which means “to sit near to, wait
upon, serve, worship” which gives upasana its meaning of “adoration, worship” which then
comes to mean “meditation.” As defined by Sankara in Taittiriva Upanisad Bhasya 1.3.4: “And
according to the scriptures, updsana is the continuous flow of the same mental image, unmixed
with other mental images, and whose scope is supported by what is spoken of in the scriptures.
And the meaning of the word updasana is well known in the world by, ‘He honors the teacher,’
‘He serves the king,” ‘Surely one who always honors the teacher, and so forth, is said to be one
who undertakes updsana.””?"° And as Sankara explains in the Brhadaranyaka Upanisad Bhdsya,
“What is called updsana is taught by the scriptures in the explanatory section on the objects of
updsana, having approached with the mind the intrinsic form of the deity, and so forth, sitting
and meditating on it without the intervention of ordinary thoughts, until there is the manifestation
of a conception of one’s self as the intrinsic form of that deity, thus like one’s ordinary
conception of the self.”?”!

Over time, however, the definition of this word has expanded, and one can see how
Sankara’s idea of a “continuous flow of the same mental image” developed into the meditational
yoga put forth in the Jivanmuktiviveka. As Madaio explains, “Although Vidyaranya does not
detail what he specifically means by wupasana, the term is generally understood by Advaita
Vedantins as referring to various kinds of venerational and contemplative practices that are

engendered by micro-macro correspondences, among other issues. [...] Upasana therefore

20 Taittiriya Upanisad Bhasya 1.3.4: upasanam ca yathasastram tulyapratyayasamtatir asamkirnd catatpratyayaih
Sastroktalambanavisaya ca | prasiddhas copasanasabdartho loke gurum updste, rajanam upasta iti, yo hi gurvadin
samtatam upacarati sa upasta ity ucyate |

2 Brhadaranyaka Upanisad Bhasya 1.3.9: upasanam nama upasyarthavade yatha devatadisvaripam Srutya
Jhdapyate tatha manasopagamya asanam cintanam laukikapratyayavyavadhanena yavat tad
devatadisvarupatmabhimanabhivyaktir iti laukikatmabhimanavat |
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provides a range of meanings, and a compelling tradition-internal logic, that facilitates
Vidyaranya’s integration of yogic practice into Advaita Vedantin soteriology.”?’* Here it is
upasana providing this bridge, while nididhyasana keeps its traditional meaning. Over time we
see both terms becoming more flexible in their meaning to the point of being completely
conflated by yoga teachers and practitioners in the twentieth century.

Not only does this inclusive idea of upasana allow for the integration of yoga, but it also
allows for the incorporation of bhakti. As Dubois defines it in his study of Sankara’s Vedanta in
light of contemporary practice, “Upasana refers most broadly to the way brahmanas throughout
history have envisioned and venerated deities, sacred entities, and natural elements that reveal
some aspect of the formless expanse of brahman. [...] In brahmana sources, particularly
upanisads, “upasana’” denotes focusing on a deity or supernatural force, such as the sun, food, or
vital breath, in a prescribed way; yet the connotation of doing service is never lost.”?”3 As we
have seen in Sankara’s description above, the taking of a deity as the object of updsana until one
fully identifies with and becomes that deity through an uninterrupted flow of identical thoughts is
not new—it has just been expanded to include other focal points. As Madaio emphasizes, “This
type of upasana practice perhaps anticipates Advaita Vedantic descriptions of bhakti that utilize
yogic models of the mind during the early modern period.”?”*

Another text which emphasizes the efficacy of nididhyasana is the Vivekaciidamani,
“The Crown-Jewel of Discernment,” which although attributed to Sankara, is considered a later

composition by scholarly consensus, as evidenced by both its content and the lack of

commentaries on it. Similarly to the Aparoksanubhiiti, it is an independent philosophical work

272 Madaio 2018: 9-10.
273 Dubois 2013: 28.
274 Madaio 2018: 10, fn. 50.
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(prakaranagrantha), taught in modern Advaitic settings as an introductory text. Verse 365

speaks of the Advaitic triad, subordinating it to samadhi:

One should know that reflection (manana),
Is a hundred times [better] than hearing (sravana).
And contemplation (nididhydsana) is a hundred thousand times [better] than reflection.

[But] conception-less absorption (nirvikalpasamadhi) is infinite.”

Samddhi is then given as a prerequisite for liberation:

By conception-less absorption,
The eternal true nature of brahman is clearly understood.
[But] not otherwise, for the mind, whose nature is unsteadiness,

Will become mixed with other conceptions.?”®

This last line is reminiscent of Yogasitra 1.4: “Otherwise, there is identification with the
fluctuations [of the mind].”?"7 Samadhi is being used here as a technique to keep the mind from
identifying with the vrttis or turning thoughts. And nididhyasana is considered a preparatory
step. Candrasekharabharati, the thirty-third Saﬁkarécﬁrya of Smgeri Matha, who was the
jagadguru from 1921-1954, in commenting on the Vivekaciidamani, equates nididhydasana with

bhakti. In his reflection on verse 32, which defines bhakti as inspection into one’s own intrinsic

25 Vivekaciidamani 365: Sruteh Satagunam vidyan mananam manandd api | nididhyasanam laksagunam anantam
nirvikalpakam ||

218 Vivekaciidamani 366: nirvikalpakasamadhina sphutam brahmatattvam avagamyate dhruvam | nanyatha calataya
manogateh pratyayantaravimisritam bhavet ||

277 Yogasiitra 1.4: vrttisarapyam itaratra |
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form (svasvaripanusandhana), he says that by this nididhyasana is intended.?’® In his
explanation, this bhakti, which arises from sraddha (faith), is the highest means to nididhydasana
for a samnyasin. He then equates this with yoga. As Sawai explains, “it is apparent that
nididhyasana is performed with a controlled mind. nididhydsana includes all the yoga processes
of concentration. [...] A samnydasin’s yoga and nididhyasana (profound repeated meditation)
may perhaps be distinguished theoretically, but practically they are hard to separate. For a
samnyasin, there 1is practically no nididhyasana without yoga, and no yoga without
nididhyasana.”*”® Although this clearly was not the original intention, over time, these two
practices have become widely accepted as being inseparable, partly through the accepted
attribution of texts, such as the Vivekaciidamani, that clearly were written much later, to Sankara.
This ascription has been used to justify the widening of meaning of originally specific terms and
the inclusion of more modern practices.

The fifteenth-century Vedantasara of Sadananda, like Vidyaranya’s Paricadasi, adds
samdadhi to the traditional triad. Verse 181 explains that “until the realization that the supreme
spirit is of the same nature as one’s individual self, it is necessary to practice hearing, reflection,
contemplation, and absorption.”?®® Nididhyasana is defined as “a stream of conceptions of the
same kind as those of the non-dualism, free from a different kind of conceptions of the body,
etc.”?8! After defining samadhi as the realization of the unity of Grman and brahman the text then
gives the eight auxiliaries of yoga as the steps to the attainment of this, quoting or paraphrasing
Patanjali’s definitions for the first five parts. As in other texts of this time, dharanda, dhyana, and

samadhi are then redefined in terms of an increasingly more focused absorption in brahman.

278 Sawai 1992: 47.

279 Sawai 1992: 50-51.

80 Vedantasara 181: evambhiitasvasvariipacaitanyasaksatkaraparyantam sravanamanananididhydasana-
samadhyanustanasydapeksitatvat te ‘pi pradarsyante |

B! Vedantasara 192: vijatiyadehadipratyayarahitadvitivavastusajatiyapratyayapravaho nididhyasanam |
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3.4.2 Modern Meanings
Let us now look at the role of nididhyasana in a more recent text. The nineteenth-century Hindi
work, Vicar-Sagar, “The Ocean of Inquiry,” written by the North Indian monk Niscaldas, was
referred to by Vivekananda as the book which “has more influence in India than any that has
been written in any language within the last three centuries.”?8? Michael Allen, in his insightful
dissertation on this text, explores the role of nididhyasana for NiScaldas. Although it is not
connected to the eight-part path here, it is directly connected to yoga. In this text there are three
brothers who represent different types of disciples, each with different capacities for realizing
brahman. Although for the first brother this preparatory stage is unnecessary, for aspirants who
cannot take the direct route, nididhyasana is helpful. In Allen’s translation of the text, “‘He
[Patafjali] composed the Yoga-siitras to destroy the taint of the inner faculty in the form of
scattering (viksepa). [...] Thus the Yoga-sastra, too, is a cause of liberation by way of bringing
about nididhyasana, which is a means to knowledge.””?®> As Allen explains, “Two points are
clear from this passage: first, the practice of yoga is connected with nididhyasana; second, the
practice of yoga aims at the removal of viksepa. From this one can infer that nididhyasana itself
is corrective to viksepa.”*3* This explicit connection of nididhyasana with yoga practice in a text
considered to be so fundamentally important, is key to understanding the philosophical
underpinnings of the connection between Yoga and Advaita in modern yoga.

As Allen continues, “One might say that different disciples enter the path with different
capacities for concentration. Some might need yogic practices to tame their wandering minds,

while for others, repetition of the process of inquiry will suffice.”?®® Interestingly, one of

282 Allen 2013: 2.

283 Allen 2013: 200.

284 Allen 2013: 200-201.
285 Allen 2013: 207.
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Niscaldas’s major sources was Vidyaranya’s Paricadasi. Towards the end of the first chapter,

Vidyaranya explains sravana, manana, and nididhyasana, defining the latter as:

When the mind is fixed by these two [sravana and manana] on an undoubted

conception, this one-pointedness is said to be nididhyasana. >3

He then subordinates the triad to nirvikalpasamddhi. And in his translation and commentary on
the above verse, Swami Swahananda, the spiritual leader of the Vedanta Society of Southern
California from 1976-2002 says, “In Yogasitra (3.29) nididhyasana is called dhyana and has
been described as ‘pratyaya-ekatanatd dhyanam’, unbroken knowledge of the object of

meditation.”?87

In order to make this equation, it has to be assumed that the focus of the one-
pointed awareness (ekatanatd) is brahman, which was clearly not its original intention. For
Sankara, brahman was never the visaya. This shift in interpretation, which has become
interpolated back into older texts, was a crucial element in the assimilation of Yoga into Advaita.
As Allen explains, in Chapter 7 “Vidyaranya writes: ‘In one-pointed devotion to the non-dual
Brahman, there is no fixed rule, as there is in meditation on a form of God.” He explains that
nididhydasana can take many forms, including ‘thinking or talking of Brahman’; even listening to
itihasas, Vidyaranya says, can be a form of nididhydsana. On this view, nididhydasana is a

general term for sustained concentration on Brahman, which could take the form of either

meditation or the process of inquiry itself—or even reading a work such as The Ocean of

286 Paficadast 1.54: tabhyam nirvicikitse rthe cetasah sthapitasya yat | ekatanatvam etaddhi nididhyasanam ucyate ||
287 Swahananda 2015: 27.
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Inquiry.”*®® And this is exactly what happens in the Aparoksanubhiiti. Over time these terms
have expanded to justify including new practices, allowing the tradition to naturally evolve.

This is reminiscent of Yogasitra 1.39, which comes at the end of a series of siitras,
beginning with 1.33, that give various options for types of meditation which will result in
cittaprasadana, clarity of mind: “Or from meditation upon anything one desires.”?® This sitra
opens the possibility for the object of meditation to anything—internal or external—even asana
practice. As Edwin Bryant explains in his commentary on this sitra, relating it to modern yoga,
“In his Tree of Yoga, lyengar presents asana, yogic posture, as not just the third of the eight
limbs of yoga but also as a self-contained object of meditation that can itself bring about
samadhi, the ultimate goal of yoga, if approached and undertaken correctly.”?®° Bryant
continues: “Approaching asana in this way—as a bona fide support for fixing the mind (and one
for which many people in the West might be best suited)—is thus fully defensible within
Patanjali’s system, provided it is performed with this intent rather than some other superficial
motive.”?®! Bryant here refers to the commentary on the Yogasiitra attributed to Sankara, the
Yogasutrabhdsyavivaranam: “Moreover, as Sankara notes, once the mind has attained steadiness
in one area, this steadiness can be readily transferred to other areas. Perhaps more important,
once the mind becomes stilled, its sattvic nature can manifest, as a result of which the qualities of
sattva, insight and lucidity, also gradually manifest. [...] Ultimately, when sattva gains
prominence, the inclination to cultivate wisdom and enlightenment manifests automatically.”?*?
Although it is dhyana being referred to here as meditation, similarly, nididhyasana came to mean

a variety of things and include different practices over the years, especially if as we saw above,

288 Allen 2013: 207-8.

29 Yogasiitra 1.39: yathabhimatadhyanad va |
290 Bryant 2009: 413.

21 Bryant 2009: 414.

292 Bryant 2009: 415.
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they were increasingly equated. This adaptability and fluidity of interpretation is key to
understanding the ability of these traditions to continue to flourish over time, taking on new
meanings without any seeming contradiction, at least in practice.

We will now return to the Aparoksanubhiiti’s definitions of the arngas, to see how the text
fits into the tradition. As I hope I have made clear, the broadening of the definition of
nididhyasana has been essential in Advaita’s increasing inclusivity across the board,
foreshadowing Radhakrishnan’s widespread belief that “Vedanta is not a religion, but religion
itself in its most universal and deepest significance” and therefore all-encompassing in its non-

duality.?*?

It will be helpful to keep this in mind as we look at the specific ways in which the text
defines and incorporates these auxiliaries—the eight arnigas of Patafijali, as well as its additional

seven—into its fold and how the different commentaries make sense of this assimilation.

293 Radhakrishnan 1954: 23.
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CHAPTER 4

The Incorporation of Yoga into the Aparoksanubhiti

4.1 Restraints (yama) and Observances (niyama)
The paradigms that are set up in the commentaries on verses 100 and 101 are then played out in
detail as the text defines each auxiliary. With each successive component, the commentaries are
given the task of reinforcing and explaining this original distinction, making sense of the
metaphysics of each component from an Advaitic perspective, while contrasting it with and
disparaging the similar sounding elements of the hathayoga practice that was clearly in vogue at
the time the commentaries—and probably the text itself—were written. This integration, and the
understanding of how and why the commentaries make sense of this, is crucial to understanding
the ways in which modern yoga seamlessly and often unknowingly employs yoga practices
towards Advaitic goals. While the Aparoksanubhiiti may be attempting to subvert yoga into its
domain, this was done in the spirit of inclusivity, and became an important step towards the
integration of Yoga and Advaita that occurred later, which we will briefly touch on in Chapter 5.
Verses 102—-103 simply list the fifteen auxiliaries, without much comment. Ten are given
in the first verse: restraint, observance, renunciation, silence, place, time, posture, the root-lock,
equilibrium of the body, and steadiness of the gaze.?** The remaining five are given in verse 103:
restraint of the breath, withdrawal of the senses, concentration, meditation on the self, and

absorption.?®> The Dipika explains these two verses as the answer to the question, “What are

294 Aparoksanubhiiti 102: yamo hi niyamas tyago maunam desas ca kalata | asanam miilabandhas ca dehasamyam
ca drksthitih ||

25 Aparoksanubhiiti 103: pranasamyamanam caiva pratyahdaras ca dharana | atmadhyanam samadhis ca proktany
angani vai kramat ||
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these auxiliaries, together by which, contemplation is to be done?”?*° reminding us that the
purpose of these auxiliaries is nididhydsana. It then says the meaning of the verses is clear.?’
The Vvt says, “We will describe the meaning in sequence of the auxiliaries taught by the name

restraint and so forth.”?%8

The Vivarana elaborates a bit more, specifically on the auxiliaries that
are not part of Patafijali’s eight, which are all in verse 102: “By this, the ten auxiliaries that were
spoken of are named. With respect to that, place is in which place, having settled, contemplation
is to be done; the meaning is cognition is to be expected for him. Time is the state of time; the
meaning is time, alone. In which time, contemplation is to be done, that [leads to] cognition.
Steadiness of the gaze is stability of sight. The meaning of the remainder is clear.”*® The
Bodhadipika simply reiterates the list, reminding us of the purpose by concluding that “thus the
names are spoken of the fifteen auxiliaries in sequence; the meaning is the means for the
attainment of the self.”3%

Verse 104 is the first to give a specific definition of one of the fifteen auxiliaries,

beginning, just like Patafijali, with yama, restraint.

From the realization that “Everything is brahman,”
There is the control of the collection of senses.

This is declared to be restraint (yama),

2% Dipika on 102-3: nanu kani tany amgani yaih saha nididhyasanam karttavyam ity apeksayam tani nirddisati
yama iti

27 Dipika on 102-3: dvabhyam uttanarthavubha vapi slokau

298 Pyt on 103-4: yamadinamabhih proktany amgani kramad arthatah pradarsayisyama ity uktam |

2 Vivarana on 102-3: ity anena dasamgany uktani prava/da]mti tatra deso yasmin dese sthitva nididhyasanam
karyam sah tasya jianam apeksaneyam ity arthah kalateti kalabhavah kala evety arthah yasmin kale karyam
nididhydasanam sah ka iti jianam drksthitir drstisthairyam Sesa spastarthah |

390 Bodhadipika on 100-1: iti kramasah pamcadasamgasyatmaprapakasya karanasya namanity uktanity arthah |
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To be practiced again and again.*! || 104 ||

The Dipikda makes a point to contrast this with the five restraints given in the Yogasitra: “It is
declared that this is restraint; the meaning is but not only non-violence, etc.”*%? Since he does not
give any further explanation, it is clear these would have been well known. The Vivarana
similarly says: “Now you might say that being that it is said in the Vedantic texts that restraint
has the characteristics of non-violence, etc., with respect to this, how is it said to be incongruous?
To answer this, he says there should be no opposition because the true nature of the

303 Tt is notable here

characteristics of non-violence, etc. is the cognition that the self is brahman.
that he considers Patafijali’s system to be taught in the texts of Vedanta, which is presumably
either a reference to the Yoga Upanisads or perhaps to Sankara’s Yogabhasyavivarana. He also
makes the point that this definition of restraint is not a contradiction—non-violence, etc. can be
practiced as well, since at heart they are all about the realization of brahman.

The Bodhadipika does not reference Patafijali here or anywhere else in the text. It just
says that “from the explanation that the whole universe is brahman, there follows the restraint of
the collection of senses, such as the eye, and this restraint is spoken of in the scriptures.”%* It
adds that “for the purpose of attainment of the self, it is to be practiced again and again by those

desiring liberation.”*%> The Tika also stresses it for those desiring liberation. The Vvt does not

have much to add. The text then defines observance (niyama).

30 Aparoksanubhiiti 104: sarvam brahmeti vijiianad indriyagramasamyamah | yamo ’yam iti samprokto
‘bhyasaniyo muhur muhuh ||

392 Dipika on 104: ayam yama iti samproktah na tu kevalam ahimsadir ity arthah

303 Vivarana on 104: nanv ahimsadilaksano yame vedamtasastre ukte saty atra katham viruddham ucyata iti cen na
viruddhatvam syat kasmat ahimsadilaksananam brahmatmajiianamtarhitatvat

3% Bodhadipika on 102: sarvam jagad brahmeti vyakhyanad indriyagramam samyamas caksuradindriyanam dando
yah soyam samyamah Sastraprokto bhavati |

395 Bodhadipika on 102: tasmad atmalabdhaye samyamo muhur muhur abhyasaniyo mumuksubhir iti Sesah |
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The smooth flow of one type [of mental state of brahman],
And the disregard of other types [of mental states],
Surely is observance (niyama), the highest bliss,

Regularly practiced by the wise.3% || 105 ||

Interestingly, in the same passage I mentioned earlier, where Sankara argues that actions are in
fact stronger than cognition, he actually puts forth the potential need for yogic practices to
overcome prarabdhakarma: “Therefore, a continuous flow of recollection of realization of the
self is to be observed with the support of practices such as renunciation and detachment.”°” The
use of niyantavya, “to be observed,” here seems to be a precursor to the definition of niyama, in
this verse, which is understood in terms of this continuous flow.

The Vvt explains: “The smooth flow, i.e., the flowing of a stream, is of one type of mental
state, such as ‘I am unattached,” ‘I am brahman,” ‘I am the universal self.” In that very same
way, there is the disregard of other types of mental states, whose sphere is words, etc. To be
precise, disregard means the lack of inspection. This alone is observance, [which is] the highest
bliss, because it is a means to the supreme spirit. Regularly, like a daily rite, by the wise, i.e., by
the discerning, it is practiced. From which, i.e., from this alone; supply ‘it is called’ niyama.”%
The Bodhadipika here says: “it is the smooth flow of one type [of mental state] on this

universe; the understanding is that the whole universe is the self, alone. The disregard of other

types that are different from the self, i.e., disregard of what is not the universe, this alone is

306 dparoksanubhiiti 105: sajatiyapravahas ca vijatiyatiraskrtih | niyamo hi paranando niyamat kriyate budhaih ||
397 Brhadaranyaka Upanisad Bhasya 1.4.7: tasmat tyagavairagyadisadhanabalavalambendatmavijiianasmrtisamtatir
niyantavya bhavati

398 Py on 106: iti sajativanam asamgoham brahmaham asmi sarvatmakohamity adipratyayanam
pravahodharavahikatvatvam | tathaiva vijatiyanam sabdadigocaranam pratyayanam tiraskrtih | tiraskaro
ananusamdhdanam iti yavat | ayam eva niyamah paranamdah paramanamdadvarabhiitatvat | niyaman nityakarmeva
budhair vivekibhih kriyate | yato ata evayam niyama ity abhidhiyata iti sesah |
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observance, [which is] the highest bliss; from this by the wise, observance is always practiced for
the purpose of attainment of the self.”3% The Vivarana explains, “The smooth flow of a mental
state is of one type, whose intrinsic nature is ‘I am existence.’ [...] Other types are beginning
with the ego up until the body, with the continuous flow of words such as ‘I’ and ‘mine,” whose
intrinsic form is the not-self; the meaning is the range of speech, mind, and gaze consists of
being defined by the opposite from this ‘I am existence.’ [...] Thus, in both cases, the means is
from the stability of the self in the self alone. This alone is observance, [which is] the highest
bliss, i.e., with the characteristic of unsurpassed bliss. Here the word ‘and’ is directed towards
expressing certainty, for the purpose of warding off worldly activity. Surely, from which, i.e.,
thus from that, this is regularly, i.e., vigilantly, practiced by the wise; the meaning is it is
employed by the steadfast.”31°

To recall, the Dipika says, “One type means of the highest brahman which is not
different from the self, and that smooth flow of the mental state of being one [with brahman], is
the smooth flow of one type. [...] And also, the disregard of other types means different mental
states, which are dissimilar to atman and brahman, being produced from previous impressions of
the world; the meaning is mental states with that form. The disregard of those [mental states] by

the memory of fault is the highest abandonment or indifference and this is what is meant by

observance.”!! And while the Dipika specifically contrasts this understanding to that of

3% Bodhadipika on 103: asmin jagati sajatiyapravaha atmaiva sarvam jagad iti samcarah | vijatiyatiraskrtir
atmabhinnam na jagad iti tiraskarah yatoyam eva niyamah paranamdo bhavaty ato budhair niyamah sada kriyate
atmalabhartham iti |

310 Vivarana on 105: sajatiyah svaripah sad aham iti pratyayapravahas [ ...] vijativohamkaradi dehamtam
ahammamatdaspadam sanubamdham andatmasvariapam sad aham ity asmad viparitam paricchinnatmakam drsyam
vanmanasagocaram ity arthah | [ ...] evam ubhayata atman yevatmavasthiter upayo ‘yam eva niyamah paranamdo
niratisayanamdalaksanotra cakaro niscayavaciparak pravrttinivaranarthah hi yasmad evam tasmad ayam
niyamddapramattatatah kriyate budhaih saravadbhih sevyata ity arthah

31 Dipika on 105: sajativam pratyagabhinnam param brahma tad ekakaro vrttipravahah sajatiyapravahah [ ...] ca
punah vijatiyatiraskrtir vijatiyam brahmatmavilaksanam jagatpurvasamskaraj jayamand tadakaravrttir ity arthah |
tasya tiraskrtir dosasmrtya'dhikopeksa'nadara ity arthah ayam niyama ity arthah |
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Patafjali, saying “And not only cleanliness, etc., is the meaning,™!? none of the other

commentaries make external reference here.

4.2 Renunciation (tyaga), Silence (mauna), Place (desa), and Time (kala)
The Aparoksanubhiiti now turns to four supplementary arigas, intervening between the yamas
and niyamas we have just looked at, and @sana, which is the third auxiliary in Patanjali’s set of

eight.

Renunciation of the form of the manifold world,
From beholding that its nature is consciousness.
Surely that renunciation (#yaga) is venerated among the great,

Since it immediately has the nature of liberation.?!3 || 106 ||

To recall, the Dipika says, “From beholding that its nature is consciousness, which serves as the
foundation of everything, there is the manifestation of things. Consciousness is that brahman,
which is not inanimate, shining forth only of its own accord, whose intrinsic form is the self.
Seeing that, i.e., by inquiry into the essential truth, from that, due to that cause, there is
renunciation, which is the disregard of name and form; that alone is renunciation.”®'* The
Vivarana concurs, explaining that it is “renunciation of that which has the form of the manifold

world, whose intrinsic nature is the not-self, whose names and forms are superimposed by

312 Dipika on 105: na tu kevalam Saucadir ity arthah |

313 Aparoksaubhiti 106: tyagah prapaficaripasya cidatmatvavalokandt | tyago hi mahatam pijyah sadyo
moksamayo yatah ||

314 Dipika on 106: sarvadhisthanabhiitam padarthasphuranam tasya cidatmatvavalokandc cidajadam svata eva
prakasamanam brahma tad atmasvaripam yasya tadbhavas tasyavalokanam anusamdhanam tasmaddhetor yas
tydgah namaripopeksa sa eva tyagas |
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ignorance.” !> It then quotes verse 20 of the Drgdrsyaviveka, a short text variably attributed to
Sankara, Bharati Tirtha, and Vidyaranya: “It exists, it shines, [it is] pleasing, form, and name are
the five parts. The first three have the form of brahman; the last two have the form of the
world.”3!¢ The Vivarana then explains that renunciation of this superimposition is to be done
through discernment and contemplation (vivekena nididhydsanena ca). It says that “by the
statement ‘its nature is consciousness’ it iS to be known that it has the nature of existence,
consciousness, and bliss because of the lack of difference in essence among these three words;
therefore, the meaning is from the beholding that its nature is existence, consciousness, and bliss.
[...] The meaning is that the cessation of the fluctuating states [of the mind occurs] by being
intent on the individual self. Therefore, by the gaze consisting of existence, consciousness, and
bliss, there is no universe consisting of names and forms, because it is an illusion of
consciousness.”!” This reference to the stopping of the vrtis seems reminiscent of Patafijali and
yet it occurs here through the realization of the oneness of arman and brahman which allows the
renunciation of the manifold world.

The Dipika then says, “With respect to that, to explain the cause he says ‘immediately,’
since this renunciation immediately, exactly at the time of inquiry, has the nature of liberation,
which has the form of residing in one’s intrinsic form as the highest bliss. That is why it is
desired by people who know the truth of the self. The meaning is that this renunciation is very

well known. Therefore, this alone, by those desiring liberation is to be done and not another in

315 Vivarana on 106: prapamcasya ripam prapamcaripam andatmasvaripam yad adhyastam avidyaya namaripam
tasya tyago

316 Vivarana on 106: asti bhati priyam ripam nama cety amsapamcakam adyatrayam brahmaripam jagadripam
tato dvayam iti

317 Vivarana on 106: cidatmety anena saccidanamdatmeti drastavyam etesu trisu padesu vastvabhedatvat tasmat
saccidanamdatmatvavolokanad ity arthah [ ...] pratyak pravanena vrt[t]yuparamanam ity arthah tasmat
saccidanamdatmadystyana kimcid asti namaripatmakam jagatas cidvivarttatvat iti
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the form of not doing one’s own duty; thus, this is the further meaning also to be inferred.”!8

The Vvt says, “Like renunciation from beholding that a pot has the nature of clay, from
beholding that the manifold world has the nature of consciousness, that alone is renunciation. It
immediately has the nature of liberation, i.e., assumes the form of liberation, thus, i.e., therefore,
it is venerated among the great, i.e., honored by those who have turned inward.”*!° The
Bodhadipika elaborates, “From beholding that the whole universe has the nature of
consciousness, i.e., from the cognition that it has the nature of consciousness alone, seeing
everything of the form of the manifold world, i.e., of the universe; that absence of residing in that
which has the nature of inertness alone is renunciation. That alone is renunciation, which is
venerated among the great, i.e., among those desiring liberation, since this immediately has the
nature of liberation, i.e., it is considered to have the nature of bliss.”*? After defining
renunciation and what one should not identify with, the text moves on to what one should

identify with, namely silence.

The wise should always be that silence (mauna),
Which is attainable by yogis,
From which words turn back, together with the mind,

Without being able to reach it.3! || 107 ||

318 Dipika on 106: tatra hetuh sadya iti yatoyam tyagah sadyonusamdhanakala eva moksamayah
paramanamdasvaripavasthanaripah ata evatmatattvavidamistatvad atiprasiddhoyam tyaga ity arthah | tasmad
ayam eva mumuksund kartavyo nanyah kevalasvakarmadyakaranaripa iti bhavah evam agrepy ithyam |

319 Pyt on 107 mrdatmatvavalokanat ghatasya tyaga iva prapamcasya cidatmatvavalokanad yas tyagah sa eva |
sadyo moksamayo moksaripena parinamate yatas tato mahatam pijyah amtarmukhaih sevya ity arthah

320 Bodhadipika on 104: cidatmatvavalokanat sarvam jagac cidatmaiveti jianat prapamcaripasya jagatah sarvam
drsyamanam jadatmakam eveti vasanabhavo yah sa tyago bhavati | sa eva tyago mahatafm] mumuksinam pfi]jyo
bhavati yatah sadyoyam tyago moksamaya anamdamayas sammato ’stiti |

32 Aparoksanubhiiti 107: yasmad vaco nivartante aprapya manasa saha | yan maunam yogibhir gamyam tad bhavet

sarvada budhah ||
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The Dipika says, “From the absence of action of the kind which is the grounds for the application
of words, that is beyond the range of mind and speech, which it is not possible to speak of, there
is that silence that is brahman. And nonetheless, by yogis it is attainable, [meaning] by the yogis
relying on cognition, it is reachable through the state of non-difference from the self. That alone
is the well-known silence in the form of brahman which the wise, or discerning, should always
be—the meaning is from the inquiry in the form of ‘I am that’ and so forth.”*?? The Bodhadipika
concurs that it is “not possible to speak™ (vaktum na saknuvamti) of this silence. The Vivarana
says “the wise or discerning are those of pure character, obtained by the sequence of practices
beginning with detachment and by whom the favor of the teacher has been received.”*?* It then
says they “always, i.e., without interruption, unbroken by place, time, and so forth, should
cultivate, i.e., devote oneself to that silence.”*?* Both the Vivarana and the Vvt have bhajet rather
than bhavet here, meaning that one should “cultivate” rather than “become” that silence. The Vvt
says, “From which, i.e., from the one taste of consciousness, [meaning] from the presence of
brahman, words or speech together with the mind turn back, i.e., disappear, without having
reached it. Moreover, by the method that was spoken of, the well-known silence of brahman, is
attainable, i.e., understandable, by yogis, i.e., by the cognizant ones for whom all the senses have
ceased. The meaning is the wise or learned should cultivate, i.e., be devoted to always, or
constantly, only that which is well known with the form of the silence of the highest brahman

and not any other.”3%

322 Dipika on 107: Sabdapravrttinimittajatikrivader abhavat manovacam agocaram yan maunam vaktam asakyam
yad brahma tathapi yogibhir gamyam jiianayogibhih pratyagabhinnatvena prapyam tat prasiddham eva
brahmaripam maunam sarvada budho viveki bhavet tad aham asmity anusamdadhyad ity arthah |

3B Vivarana on 107: budho viveki Suddhasattvo vairagyadisadhanakramenalabdhdagamacaryaprasadas

3% Vivarana on 107: tan maunam sarvada nairamtaryena desakaladyanavachinnatayety arthah bhajet sevet

335 Pyt on 108: iti yasmac cidekarasad brahmanah sakasan manasa saha | aprapya vaco vacamsi nivartamte
parabhavamti | kimca prasiddhabrahmamaunam uktarityd yogibhir nirvrtasakalemdriyajiianibhir gamyam jiieyam
tat prasiddham eva parambrahmamaunaripam buddho vidvan sarvadd samtatam bhajet seven nanyad ity arthah |
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The Dipika then gives a reason for the next two verses, which are also about silence:
“Now, you might say that this inquiry into brahman as not different from the self appears like the
fourteenth part in the form of meditation; anticipating this doubt, because of the self-evidence, he

defines silence again in another way with the one and a half [verses] beginning with ‘words’>326:

Since words turn back,
By whom is it possible to describe that?
If the manifold world were to be described,

Even that is beyond words.>?” || 108 ||

Or thus, that should be silence,
Which is known as the innate state of worthy people.
But silence by [restraining] speech is enjoined for the ignorant ones,

By those who know brahman.>*% || 109 ||

The Dipika continues, “Just as brahman is beyond the domain of speech because of the absence
of grounds for the application of words, in that way, even the manifold world, consisting of the
categories of names and forms, etc., because of the non-endurance of the conceptualization of

being or non-being, is beyond speech.”?® And the Vivarana explains, “After that alone, he

326 Dipika on 108-9: nanv idam pratyagabhinnabrahmanusamdhanam dhyanaripam caturdasam amgam pratiyate
ity asamkya svarasyat prakaramtarena maunam eva laksayati sarddhena vaca iti

327 Aparoksanubhiiti 108: vaco yasman nivartante tad vaktum kena $akyate | prapaiico yadi vaktavyah so pi
Sabdavivarjitah ||

328 Aparoksanubhiiti 109: iti va tad bhaven maunam satam sahajasamjiiitam | gira maunam tu balanam prayuktam
brahmavadibhih ||

32 Dipika on 108: Sabdapravrttinimittabhavad brahma yathavagavisayam tatha namaripajatyadiprapamcopi
sadasadadivikalpasahatvadvagatitah |
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specifies with two verses. Since words for brahman turn back by the method that was previously
spoken of—here also the mind is understood from the previous statement, [meaning] together
with the mind they go to cessation, without being able to reach this—by whom is it possible to
describe that? The meaning is not by anyone.”33°

Regarding the second verse, the Dipika says, “By the way that was spoken of previously,
he says that should be silence, which has the form of discarding internal conflict about brahman
and the world. In expectation of the question of whom, he says of worthy people, and this is well
known. Of the worthy, i.e., of worthy people, it is well known with the name of the innate state.
Now you might say the well-known silence is the control of speech alone; anticipating this he
answers with the half [verse] beginning with ‘by speech.””*3! The Vvt gives more explanation for
the last line of the second verse: “The word ‘but’ is for the purpose of explaining the different
characteristics of this silence from both types of silence that were previously spoken of. It is
enjoined or prescribed for the ignorant ones, i.e., those with slow intellect, by those who know
brahman, i.e., those who know the truth; the meaning is that that silence is not spoken of for
those who know brahman.”3** The Vivarana concurs, explaining that these ignorant ones are
those who have not ascended to yoga (anaridhayoganam). It concludes: “Therefore, the seeing

of atman and brahman with nothing remaining to be done, devoid of the conception of authority

and so forth, that alone is well known as silence. One should cultivate this alone is the syntactical

330 Vivarana on 108: punas tad eva visinasti slokadvayena yasmad brahmano vaco nivarttamte piarvoktanyayena
manopy atra grahyam purvoktatvat manasa saha nivrttim yati ayam aprapyeti tad vaktum kena Sakyate na kenapy
ity arthah

331 Dipika on 109: ity uktaprakarena brahmajagator vivadatyagaripam va tanmaunam bhavet | kesam ity
akamksayam satam cedam prasiddham ity aha satam iti satpurusanam sahajasthitinamnd prasiddham ity arthah |
nanu vanniyamanam eva prasiddham maunam iti ced ata aharddhena gireti |

332 Pyt on 110: tusabdah piirvoktobhayavidhamaunavailaksanyadyotanartho asya maunasya balanam
miidhabuddhinam brahmavadibhis tattvavidbhih prayuktam prayojitam na brahmavidam tan maunam uktam ity
arthah |
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connection of the section.”3* Again in this verse, there is a clear distinction being made between
the Advaitic direct realization of brahman and the inferior methods which work through external
means, such as simply not speaking.

The Bodhadipika inverts the order of verses 109 and 110, here 107 and 108, drawing on
its explanation of place to explain this final verse on silence. “Moreover, because of the very
place without people that was previously spoken of it is explained that silence, that is cognition
of the self exists, with ‘or in this way.” Or in this way, having settled oneself in a place without
people alone, which is known as the innate state, only that silence, born in oneself, alone,
consisting of cognition, should be silence for worthy people. But not the silence of the ignorant,
produced by speech, consisting of lack of cognition; supply ‘it is said by those who know

brahman.”*3* Here is the verse on place, which generally follows:

That solitary state is regarded as place (desa),
In which people do not exist,
At the beginning, in the end, and in the middle,

By which this whole universe is continuously pervaded.®* || 110 ||

The Dipika tersely says “Here, the absence in terms of the three times for people, related to

experience, is to be known through self-awareness and not through awareness from the scriptures

33 Vivarana on 109: giram iti giramaunam tu balanam anaradhayoganam prayuktam iti sambandah tasmat
pramatradipratyayasunyam yadbrahmatmadarsanam akaryasesam tad eva maunam iti siddham etad eva bhajed iti
prakarananvayah

33 Bodhadipika on 107: kimca pirvoktanirjanadesad evatmajiianam maunam bhavatiti pratipadayati | iti veti | iti va
nirjanadesatmasthitvaiva sahajasamjiiitam svayam evotpannam yan maunam tad eva jianatmakam maunam satam
bhaved iti | na tu balanam gird prayuktam ajiianatmakam ya nmaunam tan neti brahmavadibhir uktam iti Sesah |

335 Aparoksanubhiiti 110: adavante ca madhye ca jano yasmin na vidyate | yenedam satatam vyaptam sa deso
vijanah smrtah ||

212



or the mundane world, because that would be in conflict.”3*¢ The Bodhadipika explains further:
“In which, i.e., in brahman, at the beginning—at birth—no people exist, and in the middle—in
maintenance—no people exist, and in the end—at death—no people exist, by reason of the
falseness of the universe; that solitary state alone, is regarded as place, whence, i.e., by means of
which this whole universe is continuously pervaded by the self. Therefore, the whole universe,
consisting of the elements, is the self alone. From this, only that solitary state which is the self is
place, which exists for the purpose of stability of the great, but not a solitary place devoid of
worldly people.”*” The Vvt corroborates that place is not meant to indicate a literal withdrawal
from the world, saying “and not a mountain cave and such places” (na girikamdaradikam).

The Vivarana elaborates: “By which reality this unreal universe—whose sphere is the
concept of the unreal, gross and subtle, cause and effect—is pervaded, just as the appearance of a
snake with a rope or just as the appearance of silver with mother-of-pearl, in that manner, the
arising, stability, and end of the concept of the unreal does not arise without the concept of the
real; therefore, by that alone it is continuously pervaded and thus it is shown that there is no
disappearance of that reality.”*® The Vivarana also qualifies that place is regarded in this way by

the seers of atman and brahman (brahmatmadarsibhih). The text then goes on to define time.

Non-duality, which consists of unbroken bliss,

Surely is indicated by the word time (kala).

336 Dipika on 110: atra janasya traikalikabhava anubhavikah svapratitydjiieyah na tu laukikasastriyapratitibhyam
virodhad iti bhavah spastam anyat |

337 Bodhadipika on 107: jagato mithyatvena yasmin brahmani adau janmani kascij jano na vidyate na va madhye
palane kascid vidyate na vante marane kascid vidyate | sa eva nirjano desah smrtah yato yenatmanedam jagat
satatam vistaritam bhavati tasmad bhitatmakam sarvam jagad datmaivato nirjano ya atmda sa eva deso mahatam
sthity artham bhavati na tu vyavaharikajanasinyaikanta ity arthah |

338 Vivarana on 110: yena satedam asad asatpratyayagocaram sthitlasiksmam karyakaranam vyaptam tat yatha
rajjva sarpabhaso yathd va suktya rajatabhasas tadvat nasatpratyayasyotpattisthityamtah satpratyayam vind
sambhavaty atas tenaiva satatam vyaptam iti na tirodhanam tasya vastuna iti darsitam
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Because it brings forth, in an instant,

All beings, beginning with Brahma.>3? || 111 ||

The Dipika again tersely says, “Having begun in an instant, because it brings forth; the meaning
is because it is the support for creation, sustenance, and dissolution.”**’ The Bodhadipika says,
“In an instant, from a small measure of time, because it brings forth, i.e., because it produces
completion of all beings, beginning with Brahma, that alone is non-duality, which is indicated by
time, which consists of unbroken bliss; time is the highest self of worthy people. But time is not
a trifling moment of worldly merit.”3*! The Vvt says, “Time is the state with the form beginning
with an instant up until the dissolution of all beings, beginning with Brahma; the meaning is
brahman alone. Because time has an unbroken form, it is the non-duality of unbroken bliss; the
intention is that time is to be honored as brahman alone.”*** The Vivarana qualifies that “the
meaning is all beings from Brahma to inanimate objects, i.e., everything subtle and gross.”* It
further elaborates: “The bliss that is distinguished as unbroken, without a second, that alone is
indicated by the word time; that is the syntactical meaning. With respect to that, what is called
bliss is unsurpassed happiness with the form of arman and brahman. The cause with respect to
the blissfulness of that is unbroken; thus, it is shown also in the three times it is unrestricted,

devoid of arising and destruction. It should not be the bliss of the intoxication of the arising and

339 Aparoksanubhiiti 111: kalanat sarvabhiitanam brahmadinam nimesatah | kalasabdena nirdisto hy
akhandanandako "dvayah ||

340 Dipika on 111: nimesata arabhya kalanat sargasthitipralayadharatvad ity arthah |

341 Bodhadipika on 109: nimesatpalamdatratoh brahmadin arabhya sarvesam bhiitanam kalandt samaptikaranat |
nirdisto yah kalah sa evadvayo ‘khandanamdah paramatma satam kalo bhavati | na tu tufc]cho vyavaharikapunyah
342 Yyt on 112: sarvabhiitanam brahmadinam nimesadipralayamtaripenavasthd kalata brahmana evety arthah |
kalasyakhamdarupatvad akhamdanamdadvayam brahmaiva kala iti sevyam ity asayah |

3 Vivarana on 111: tani brahmadisthavaramtani sthiillasitksmani sarvani ity arthah
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destruction of reality.”*** The point again here is being made to distinguish the understanding of
time as brahman from other mundane definitions. We now return to the familiar sequence of the

auxiliaries of Patanjali.

4.3 Posture (asana)

In which, with complete ease,
Unceasing meditation on brahman may arise.
One should know that as dasana,

And not any other posture that destroys ease.>** || 112 ||

The Vvt supports this reading with: “as there is ease, in that way, only, forever, i.e., always; for
this there is meditation on brahman, i.e., inspection on brahman [ ...] that alone is the posture of
brahman, which has the form of ease.”*¢ It also suggests the other postures are from the
yogasastras, such as garudasana.**’ The Vivarana also takes it this way: “The meaning is: In
which posture, situated forever, by reason of the unbrokenness—i.e., by the undivided state—of
being the self. Meditation on brahman is being intent on the self as brahman alone. ‘With

complete ease,” means one should be free from distractions. That posture should be known as the

34 Vivarana on 111: akhamdadvitivavisisto ya anamdah sa eva kala $abdena nirdista iti sambandhah tatranamdo
nama niratisayam sukham brahmatmariapam tasyanamdatve hetur akhamda iti kalatrayepy abadhita
utpattivinasasiunya iti darsitam yadvastitpattivinasamattasyanamdatvam na syat

3% Aparoksanubhiiti 112: sukhenaiva bhaved yasminn ajasram brahmacintanam | asanam tad vijaniyan netarat
sukhanasanam ||

346 Yyt on 113: sukham yatha bhavati tathaivajasram sarvada tasya brahmanas cintanam brahmacintanam
brahmanusandhanam |...] tad eva sukharipam brahmdasanam iti vijaniyat |

397 Vvt on 113: netarad garudasanadi [...) itarasya yogasastroktasanasya sukhanasakatvan
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easeful posture.”**® It goes on to say that a posture that destroys ease is one that is the cause of
distractions (viksepakaranam).

The Bodhadipika also takes it this way; however, it makes the point to contrast the
supreme happiness which posture is meant to evoke with sensual pleasure. “In which, with
complete ease, unceasingly, i.e., continuously, there might be meditation on brahman—and there
should not be interruption in the middle by anything—that posture, alone, should be known
among those who cognize brahman. Any other that creates sensual pleasure, destroying the
happiness of the bliss of brahman, is not considered posture by those who cognize brahman,
with reference to the bliss of the supreme self and because of the emptiness of sensory
happiness.”**° The Tika similarly but succinctly says, “in which ease occurs continuously, of the
type of meditation on brahman.”*>°

As we saw in Chapter 2, the Dipika interprets this first line differently: “He describes
posture with ‘in happiness, never’ (sukhe naiva). In which happiness, i.e., in brahman whose
form is happiness, anxious thought, i.e., worry about what is to be done and what is not to be
done, may never be.”**! This leads to the translation: “One should know that posture (@sana) as
the eternal brahman, in which happiness there may never be anxious thought.” While this
doesn’t substantially change the ultimate meaning, the former translation seems a much more
obvious and likely choice, which does cast a bit of a shadow of doubt on the reliability of the
Dipika as a whole.

The Aparoksanubhiiti then specifies one acceptable posture:

38 Vivarana on 112: yasminn dsane sthitavajasram akhamdataya parichinnatmatayety arthah brahmacimtanam
brahmaivatmanistha sukhenaiva vikseparahityena bhavet tad dsanam sukhasanam vijaniyat

3% Bodhadipika on 110: yasmin sukhendjasram nirantaram brahmacintanam bhaven na tu vyavadhanam madhye
kenacit syat | tad evasanam brahmajiianinam vijaniyat vaisayikasukhakarakam brahmanandasukhanasakam itarad
yad asanam tad d@sanam brahmajiianind na bhavati | paramatmanamdapeksaya vaisayikasukhasya tucchatvad iti |
350 Tika on 112: sukhesi ghamde niramtara, brahmacimtaprakara

35! Dipika on 112: asanam laksayati sukhenaiveti yasmin sukhe sukhariipe brahmani cimtanam
karttavyakarttavyacimta naiva bhavet
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That [posture] in which the seers are completely absorbed,
Which is established as the beginning of all beings,
The imperishable support of the universe,

That, certainly, is known as the posture of the seers (siddhasana).>>? || 113 ||

Siddhasana is considered the posture par excellence in the hathayoga texts of the time, but, as
always, the Aparoksanubhiiti has its own spin. Regarding the one posture that is specified, the
Dipika says “And that posture is established or else siddhdsana is the posture of the seers.
Whether it is a karmadharaya or a tatpurusa compound, it is brahman alone; that is the
meaning.”*>* The fourth pada of the Vvt has a slightly variant reading, that “one should practice

29354

siddhasana. Its commentary specifies why siddhdsana is an accepted posture and alludes to

the idea that there were quite a lot of other postures being practiced at this time.

Now you might say, in the case of the postures beginning with garudasana, that
are spoken of in the yoga texts, there is also the destruction of ease. With respect
to that he speaks of siddhasana. Because of the absence of the destruction of ease,
that posture is accepted; thus, to answer the objection he says because siddhdsana

has the intrinsic nature of brahman alone.>>>

352 Aparoksanubhiiti 113: siddham yat sarvabhitadi visvadhisthanam avyayam | yasmin siddhah samavistas tad vai
siddhdasanam vidul ||

353 Dipika on 113: siddham ca tadasanam cathava siddhanam asanam siddhasanam iti karmadharayatatpurusa-
samasabhyam brahmaivety arthah |

354 Vvt on 114: tasmin siddhasanam bhajet

355 Pyt on 114: nanu yogasastroktanam garudasanadinam sukhanasakatvepi tatrokta siddhasanasya
sukhanasakatvabhavat tad asanam angikaryam ity asamkyam evam brahmasvaripasyaiva siddhasanatvad ity aha |
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Like the Dipika, the Vvt is contrasting the yoga taught in this text with other contemporary yoga
of the time. To my knowledge, the earliest reference to garudasana (eagle posture) is in
Vijnanabhiksu’s fifteenth- to sixteenth-century Yogasarasamgraha. 1t is also mentioned in the
eighteenth-century Gherandasamhita.

The first line of this verse in the Bodhadipikd ends with the variant “non-dual”
(advayam), rather than “eternal, ever” (avyayam), which would mean the non-dual cause or
beginning of all beings, i.e., brahman. “For the purpose of the bliss of the self, the self, alone, is
truly the seat, but not those seats, made of a blanket and so forth, that consist in inertness.”?>¢
While the seat made of a blanket (kambaldsana) does not seem to be in modern currency, there is
a reference to it in the Sivagita— < When a person is seated on a woolen blanket, he obtains all
desires.”>7 This text goes on to reference other possible seats, such as deer skin, tiger skin, kusa
grass, etc. The Gherandasamhitd also says one should sit “on a thick seat, made of kusa grass, a
deer-skin, a tiger skin, or a woolen blanket.”*® If this is indeed what the Bodhadipika is referring
to then it is making the point that d@sana does not refer to the inert object one is sitting on, but
rather the self that is sitting, which is the true support.

The Vivarana explains: “and that beginning of all beings, the support of the universe, the
self-evident brahman, that, alone, which is nothing but bliss, should be siddhasana.”**° 1t also

glosses brahman with Vasudeva, reinforcing the sectarian spin it gives to the text as a whole.

The Tika adds that it is perfect (paripiirna).

356 Bodhadipika on 111: atmanamdartham atmaivasanam samyak na tu jadatmakadehdadeh kambaladikasanam ity
arthah |

357 Sivagita 16.39ab: sarvan kaman avapnoti manusyah kambalasane |

358 Gherandasamhita 5.33abed: kusasane mygdjine vyaghrajine ca kambale | sthillasane samasinah pranmukho vapy
udanmukhah |

359 Vivarana on 113: sarvabhiitadir visvadhisthanam ca yat svatahsiddham brahman ity anamdaghanam tad eva
siddhasanam bhavet
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4.4 The Root-Lock (malabandha)
The three component parts following this are considered techniques of asana in other yoga
systems, for example, mitlabandha, the root-lock. As always in the Aparoksanubhiiti, it is

redefined here in terms of brahman:

That which is the root of all the elements,
On which the binding of consciousness is rooted.
The root-lock (miilabandha) is always to be attended to,

That is appropriate for rajayogis.’® || 114 ||

The commentaries mostly concur that the elements referred to are the five beginning with ether.

According to the Dipika:

That which is the root of all the elements beginning with ether, which is the
primary cause, is brahman. Likewise, the binding of consciousness [means] the
cause of the binding of consciousness, even that whose root, i.e., whose support—
because of the absence of separate existence—has miscognition as its root. Or
else the binding of consciousness is restraining in one place, and also that on
which it is rooted; the meaning is for whom it is the cause of the attainment of

brahman 3°!

360 dparoksanubhiiti 114: yan milam sarvabhiitanam yanmilam cittabandhanam | milabandhah sada sevyo yogyo
'sau ra@jayoginam ||

36! Dipika on 114: akasadisarvabhiitanam yan miilam adikaranam brahma tatha cittabamdhanam cittasya
bamdhakaranam muld'jiianam tad api yanmitlam yadasrayam prthaksattasinyatvad iti yad va cittasya bamdhanam
ekatralaksye nigrahas tad api yanmiillam yasya brahmanah praptinimittam ity arthah |
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The Dipika then explains “for rajayogis” as “for those whose rajayoga has the quality of a
mental state that is not agitated, even in mundane engagement; the idea is for those who are
endowed with fully cooked knowledge.”*%? The Vvt adds that “that miilabandha is appropriate
for those whose minds are completely fully cooked and not for others, i.e., hathayogis. The
meaning is that for those, the authority is only binding to esoteric centers in the body, such as
golhdta 367364

The Bodhadipika agrees that the root is the cause, which is brahman. It then says, “the
binding of consciousness is when there is binding of the distractions of consciousness; the root
that is the cause is brahman alone; therefore, for rajayogis, the kings among yogis, this root-lock
is always to be practiced. To be precise, when the root, which consists of bliss, is bound in
brahman, that attachment is the root-lock.”*%> The Vivarana instead glosses sarvabhiitanam as
“gross and subtle, moving and unmoving,” taking it as “all beings” rather than “elements” but
like the other commentaries glosses miilam, root, with karanam, cause.>® It continues: “The root
has the intrinsic form of the self, which is brahman, which is called Vasudeva; that alone is the
root-lock, which is the root of the binding of consciousness. That root-lock is to be served,
unbroken by place, time, etc.”*%” The Tika similarly says it is the root of the whole world and

adds that it is powerful 368

362 Dipika on 114: rajayoginam vyavaharepy aviksiptacittatalaksano rajayogas tadvatam jianaparipakayuktanam
363 Mallinson 2007 suggests this is probably a variant of the microcosmic Kolhapur. It is mentioned in the ¢. 13" C.
Marathi Vivekadarpan, see p. 209-210 n. 259.

364 Pyt on 115: asau milabamdho rajayoginam atyamtaparipakvacittanam yogyo nanyesam hathayoginam tesam
golhatanadibandhana evadhikara ity arthah |

365 Bodhadipika on 112: sarvabhiitanam yan milam karanam brahma punas cittabandhanam cittaviksepasya
bandhane yanmiilam karanam brahmaiva tasmad rajayoginam yogirajanam ayam milabandhah sada sevyo bhavati
mitle anamdamaye brahmani bandho ‘nurdago miilabamdha ita yavat |

366 Vivarana on 114: yat sarvabhiitanam sthiilasitksmanam caracaranam milam karanam

367 Vivarana on 114: brahmatmasvaripam vasudevakhyam miilam sa eva milabandhas cittabamdhana ity asau
mitlabandhah sevyo desakaladyanavachinnah

368 Tika on 114: je sarvalokace ase miile | te cittabamdhani prabala |
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4.5 Equilibrium of the Body (dehasamya)
The next component also has physical connotations in other yoga systems, and the verse alludes

to that;:

One should know equilibrium of the limbs of the body,
Is being absorbed in the constant brahman.
If there is not this, there is no equilibrium at all,

[Then] it is [merely] straightening [of the body], like a dried-up tree.?%? || 115 ||

The Dipika goes into some detail in explaining this:

Now, he defines equilibrium of the body, with “of the limbs of the body.” Of all
the body parts, which are mapped on to brahman, that are uneven by their nature,
by seeing the equilibrium of their foundation [which is brahman], one should
know, i.e., understand, as equilibrium in the constant brahman. Here, supplying
the words, “if one still has unevenness of the limbs,” then the meaning is if one
cannot be absorbed, one does not reside with the form of the constant brahman.
Here, supply, “then”—when there is [merely] straightening of the body parts, i.e.,
uprightness and motionlessness, like a dried-up tree—there will be no equilibrium
at all.>”® The idea is that this connection is because of the inherent unevenness of

the parts of the body.?”!

369 Aparoksanubhiiti 115: anganam samatam vidyat same brahmani liyate | no cen naiva samanatvam rjutvam
Suskavrksavat ||

370 The wording of the verse is quite terse here and while one would like a relative/correlative clause in the form of
“then” (tarhi) to go with the “if” (cef), there is no manuscript evidence to show that any other versions of this verse
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The Vvt keeps it much simpler: “From the strength of the conception of the self as everything, if
there is absorption in brahman, i.e., the essence is equal in the body, then, at that time, there is
the perception of absorption. One should know this as equilibrium of the limbs of the body. If it
is not thus, there is no equilibrium at all of the limbs. Moreover, equilibrium of the head and
neck, etc., is just straightening by the absence of movement, like of a dried-up tree, alone. The
idea is that this does not cause liberation.”*”?> The reference to keeping the head and neck even is
at least as old as the Bhagavadgita, occurring in the instructions for meditation in Chapter 6
(verse 13): “Holding the body, head, and neck straight, unmoving and steady, gazing at the tip of
one’s nose and not looking in any direction.”*”> While in the Gita this is accompanied by the
instruction to concentrate on the self, later yoga texts give this instruction as part of asana
practice, without the internal specification. The verse also refers to gaze (drsti), which is the next
step in the Aparoksanubhiiti.

The Vivarana refers to this as well: “Of the limbs of the body, i.e., of the parts,
equilibrium, or straightness, with this characteristic of a straight body, head, and neck, which is
created by practice, is equilibrium. Then one should know, i.e., understand, when that is done,
this is being absorbed in the one essence; the intention is going to absorption in the constant

brahman, [meaning] in existence, consciousness, and bliss.”3’* To explain the second line it says,

exist, so one has to assume authorial intent rather than manuscript corruption, which the commentaries have done
their best to help explain.

37! Dipika on 115: amganam brahmany adhyastanam svabhavavisamanam adhisthanasamatvadystya samatam
vidyaj janiyat cet same brahmani amgavaisamyam ity atradhyaharah tac cen noliyate samabrahmaripatayana
tisthatity arthah tarhity atra sesah suskavrksavad amganam rjutvam saralatvam acamcalatvam ca yat tat
samanatvam naiva bhaved iti sambamdhah amganam visamasvabhavatvad iti bhavah |

372 Vvt on 116: sarvatmabhavanabalad dehasamarase brahmani linas cet tadanim tallayatvam bhanam |
dehanganam samatvam iti vijaniyat | naivam cen naiva samanatvam amganam kimtu Sirogrivadisamyam
Suskavrksasyeva camcalyabhavena rjutvam eva naitan moksakaranam iti bhavah |

373 Bhagavadgita 6.13: samam kayasirogrivam dharayann acalam sthirah | sampreksya nasikagram svam disas
canavalokayan ||

37 Vivarana on 115: amganam avayavanam samanata rjuta samam kayasirogrivam etallaksanaya’bhyasena krta
tam samanatam iti tada vidyaj janiyat yada sa krtaka same brahmani saccidanandaikas rasaviliyate layam yati
ayam abhiprayah
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“If there is not this, there is no equilibrium at all. What then is done? It would be just
straightening [of the body], like a dried-up tree. Just as straightness is made of a dried-up tree,
with an axe, etc., similarly, it is done by people; therefore, seeing the undivided self, that alone is
equilibrium; the idea is if there is not this, there should not be success.””>

The Bodhadipikd has a rather odd variant reading at the beginning of this verse:
janganam rather than anganam (of the limbs/body), which he glosses as jagatam, “of the
universe.” This leads to a different interpretation: “The equilibrium, or oneness, of the universe
should be known as having the form of ‘I, alone, am the whole universe.” One should know that
that alone is equilibrium of the body. From which, when there is equilibrium of the whole
universe, one is absorbed in the constant brahman. When it is known to be of this sort, then
equilibrium is equilibrium of the body. Moreover, with respect to that, straightening in the body
has the softness of dried-up wood. Just as dried-up wood is soft, in that way alone is the body,
because of its being prone to excess.”’¢ It seems the idea is that dried-up wood can crumble, as
can the body if it is merely physical straightening. The Marathi 77ka, somewhat confusingly
(although perhaps more poetically) says: “equilibrium of the body is like a stringed instrument,
for one whose fluctuating states are all of brahman; one should not be like a dried-up tree for

preserving the body.””’

4.6 Gaze (drsti)

The final extra element related to posture has to do with where one focuses one’s vision.

375 Vivarana on 115: no cen naiva samanatvam yat krtakam tat kim tarhi tat rjutvam Suskavrksavat yatha Susko

no cet krtakrtyata na syad iti bhavah

376 Bodhadipika on 113: jamganam jagatam yat samatam ekatam vidyat sarvam jagad aham evety akarakam yaj
Jjaniyat tad eva dehasamyam yatah sarvam jagat same vakasin brahmani liyate iti | yasyaitadysam jiiane cet tarhi |
samanatvam dehasamyam bhavati | kimca tasya sarire rjutvam komalatvam yat tac chuskakdasthavat | yatha suskam
kastham komalam tathaiva tasya Sariram iti nirdayatvat |

377 Tika on 115: amgaci sama | tatect | samabrahmavrtti jaci | nalage parisuskakastact | deha dharant ghetalr |
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Having made one’s gaze full of knowledge,
One should see the universe as full of brahman.
That gaze (drsti) is the most exalted,

Not looking at the tip of the nose.>”8 || 116 ||

Or where there may be the cessation,
Of seer, seeing, and seen.
There, alone, the gaze is to be directed,

Not looking at the tip of the nose.>” || 117 ||

With reference to the first verse, the Dipika clarifies: “Gaze is a state of the internal faculty (i.e.,
the mind), which is full of knowledge. Having made [one’s gaze] of the form of undivided
brahman, one should see the universe as completely full of brahman. The meaning is only this
mental state is allowed: ‘This whole [universe] is brahman, alone.””’%" This is the clearest
description of drsti according to Advaita; and in fact, the only possible conception allowed,
because a gazing point other than brahman would lead to a fundamental philosophical
contradiction. Any other visual state would be necessarily predicated on duality, even if its focal
point is internal, which is why this is being contrasted with the gaze towards the tip of the nose.
And yet, as with the other angas, the text does not say that drsfi is unnecessary. Instead, it

redefines it in Advaitic terms, which means it must be predicated on brahman, alone. Regarding

378 Aparoksanubhiiti 116: drstim jiianamayim krtva pasyed brahmamayam jagat | sa dystih paramodara na nasagrav
alokint ||

379 Aparoksanubhiiti 117: drastrdarsanadysyanam viramo yatra va bhavet | drstis tatraiva kartavya na nasagrav
alokint ||

380 Dipika on 116: drstim amtahkaranavrttim jianamayim akhamdabrahmakaram krtva jagat sarvam
brahmamayam pasyet brahmevedam sarvam ity etavan matraiva vrttih karya |
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the second verse, the Dipika adds: “Where—in which true form of brahman—there may be the
cessation, i.e., the dissolution of all the triads beginning with the seer, there—in that alone, in the
sense of what exceeds the manifold world—the gaze, which is a state of the internal faculty, is to
be directed, not looking at the tip of the nose.”38!

The Vvt, which is missing the second verse, notes that “tip of the nose means the root and
tip of the nose indicates the place in the middle of the eyebrows.”%? It continues: “And the
rajayoga that is taught in the yoga texts is well known with the different characteristics of taraka
and amanaska, etc. Surely, this [other] rajayoga is approved of by Vedanta, intended as only the
gaze on brahman, thus its own purpose is to be spread.”*#3 The mention of this division between
taraka (“liberating”) and amanaska (“no-mind”) in reference to Vedanta probably refers to the
Advayataraka Upanisad and/or the Mandalabrahmana Upanisad (which draw on earlier hatha
texts, such as the Amanaska) which focus on visualization practices. In his commentary on the
Advayataraka Upanisad, which is a more concise text, Upanisad Brahmayogin says that it
explains the fundamental aspects of rajayoga. The Mandalabrahmana Upanisad is quite
possibly an expanded version of the Advayataraka Upanisad and embeds these teachings in a
greater discussion of hathayoga and an eight-part path which resembles that of Patafijali. While
these texts agree that faraka is earlier and amanaska is later, they differ somewhat in their
definitions. In the Advayataraka Upanisad, taraka is said to be mirti, meaning that it has a focal
point, while amanaska is amirti, without a focal point, and more internal, while in the
Mandalabrahmana Upanisad, these are both taraka and their result is beyond. For our purpose

here, what is most interesting is that both describe practices of visualization that involve three

381 Dipika on 117: yatra yasmin brahmasvaripe drstyadisarvatriputinam viramo layo bhavet tatra tasminn eva
prapamcatite drstir amtahkaranavrttih kartavya na nasikagravalokinity arthah |

382 Pyt on 117: nasaya agram mitlam nasagram bhrimadhyam sthanam iti yavat |

383 Pyt on 117: yas tu rajayogah yogasastre pranitah | satarakamanaskadivailaksanyena prasiddhah | ayam hi
vedamtabhimato rajayogo brahmadrstimatram vivaksitam iti svabhiprayam prathayitum |
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focal points (laksya) that are considered internal gaze (antardrsti) and the seeing of various lights
and colors, with the aim of oneness with brahman.

The Bodhadipika has an interesting variant reading in the fourth pada of both verses:
“which is looking at various scriptures” (nanasastravilokini). To explain this second line it says,
“That alone is gaze, which is the most divine, or exalted, i.e., creating exceeding bliss because it
is looking at various scriptures, i.e., being absorbed in several Vedanta texts establishing
brahman.”3%* This alignment of the yogic gaze with traditional Advaitic methods is yet another
instance of redefining these hathayoga techniques in terms of brahman. It seems this must again
be referring to the Yoga Upanisads. In its commentary on the second verse, it adds on to this:
“And how does that gaze become full of knowledge, looking at various scriptures? When seeing
the thought of various scriptures, it is not the gaze of the eye, because of the weakness of
that.”3% It is again emphasizing that these arigas are meant to transcend physicality. This variant
speaks both to the inferiority of hathayoga practices, while also reinforcing the power of the
Vedanta texts.

The Vivarana succinctly explains the inferiority of an external gaze: “Not the one looking
at the tip of the nose, because of the bondage of the self to the body from that. Therefore, the
seeing of the self as brahman with no distinction, that alone is stability of gaze and that alone is
to be practiced by those who are discerning.”*®¢ The Tika concurs, saying that “fools will hold

the tip of the nose.”*%’

384 Bodhadipika on 114: saiva drstih paramadivyodarativanandadayint yato nanasastravilokini
brahmapratipadakanekavedamtasastravagahini bhavatity arthah |

385 Bodhadipika on 115: sa ca drstih katham bhiitananasastravilokini jianatmika | na tu caksurindriyadystis tasya
nanasastramatavalokane samarthyat |

386 Vivarana on 116: na nasagravilokini tasyah dehatmanibamdhanatvat tasman nirvisesam brahmatmadarsanam
yat tad eva drstisthairyam tad evabhyasaniyam vivekatah

387 Tika on 116: nasagradharanem midhamst
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4.7 Breath Control (pranayama)
The Vvt introduces this verse by noting its distinction: “To tell the different characteristics of

pranayama, from the pranayama that is taught in the yoga texts he says:”388

From the understanding that all the states of the mind and so forth,
Are brahman alone,
That control of all the mental states,

Is called breath control (pranayama).>® || 118 ||

The Dipika elaborates the difference between this pranayama and that of Patafijali: “Because of
the dependence of the breath on the mind, by the very control of the mind there is the control of
the breath, but not only by control of the breath, which is accepted in Patafjali’s system, is there
control of the mind, because of the absence of dependence on that.”**° The Vvt agrees, saying
“not by the practice of yoga” (na yogarityd). It has sarvadrstinam rather than sarvavrttinam in
the third pada, perhaps trying to tie it more directly to the gazing points discussed in the previous
verse rather than states of mind, and glosses nirodhah with upasamah, cessation, adding that this
is called pranayama by Vedantins.**!

The Bodhadipika glosses the first compound with “in the eleven sense organs.”*? It then
says: “Forming the thought that everything is brahman, alone; that yogic restraint, or contraction,

alone, of all the mental states, i.e., of all the activities of the senses, is called breath control by

388 Pyt on 118: pranayamasya yogasastroktat pranayamat vailaksyanyam aha |

389 Aparoksanubhiiti 118: cittadisarvabhavesu brahmatvenaiva bhavandt | nirodhah sarvavrttinam pranayamah sa
ucyate ||

390 Dipika on 118: manodhinatvat pranasya manonirodhenaiva prananirodhah na tu prananirodhenaiva
patamjalabhimatena mano nirodhas tadadhinatvabhavad |

31 Vvt on 118: sarvadystinam yo nirodhah upasamah sa pranayama ucyate vedamtibhir iti Sesah |

392 Bodhadipika on 116: ekadase indriyesu
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the yogis.”*?

The commentators all take this pranayama to involve control of the mental states,
echoing Patafijali’s definition of yoga in Yogasiitra 1.2, rather than his description of breath
control in Yogasiitra 2.49 as “the regulation of the inhalation and exhalation.”3%*

The Vivarana concurs, contrasting this pranayama with that of hathayoga. “The control
of the mental states, from the cognition of the self as brahman, that alone is pranayama, breath
control, and not any other that is uncontrolled, with the characteristics of hathayoga, because of

the artificiality of that.”**> Again, the emphasis here is on the naturalness of awareness of the self

as opposed to external techniques of control. Two further verses are then given on pranayama.

The negation of the manifold world,
Is the breath called exhalation.
The mental state, “I am brahman, alone,”

Is the breath called inhalation.?® || 119 ||

After that, the fixedness of that mental state,
Is called retention (kumbhaka).
And this is restraint of breath among the awakened ones,

Though for the uncognizant ones, it is [just] tormenting the nose.**” || 120 ||

393 Bodhadipika on 116: sarvam brahmaiveti bhavanam krtva sarvavrttinam sarvasmin sarve indriyapravrttinam
yogirodhah samkocah sa eva pranayamo yogibhir ucyate ity arthah |

39 Yogasiitra 2.49: tasmin sati Svasaprasvasayor gativicchedah pranayama |

395 Vivarana on 118: tasmat brahmatmajiiandt yo vrttinirodhah sa eva pranayamah niramkuso nanyo
hathayogalaksanas tasya krtakatvat |

396 Aparoksanubhiiti 119: nisedhanam praparicasya recakakhyah samiranah | brahmaivasmiti ya vrtti piarako vayur
iritah ||

397 Aparoksanubhiiti 120: tatas tadvrttinaiscalyam kumbhakah pranasamyamah | ayam capi prabuddhanam
ajiianam ghranapidanam ||
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Regarding the first verse, the Dipika simply says, “He defines that breath control by the way that
is accepted by him, by the three divisions, beginning with exhalation, with the one and a half
verses beginning with negation. The meaning is clear.”**® The Bodhadipika says, “The mental
state that has the form of the negation of the manifold world, that becomes the very falseness of
the whole universe; that alone, in breath control, is the breath called exhalation, i.e., it is told as
the breath. After that the mental state with the form of ‘I am brahman, alone,’ in breath control,
is the breath called inhalation; supply it is declared by the yogis.”>*° The Bodhadipika is missing
the second verse. Regarding exhalation, the Vvt glosses “negation” (nisedha) with “abandoning”
(tvaga). With regard to inhalation, it explains: “The idea is from the perception of fullness in the
self.”4%0 It then defines kumbhaka as “the fixedness of that very mental state, unbroken by other
mental states, in that alone, i.e., in brahman and atman.”*°! In regard to the beginning of the
second verse, the Dipika says, “By after that, the disregard for the not-self, inquiry into the self,
and the firmity of that [mental state] is referred to by the word exhalation, etc.; this is the
intended meaning.”4%2

The Vivarana says “the breath called exhalation is the negation with the mental state, ‘not

this, not that’ by means of seeing the uselessness—i.e., the abandoning of ‘I’ and ‘mine’—of the

manifold world, i.e., of the supposition of the body, etc., whose cause is the superimposition of

398 Dipika on 119: amum pranayamam svabhimatena recakadivibhagatrayena laksayati sarddhena nisedhanam iti
spastam |

prandyame recakakhyah samirano vayuh kathito bhavati | pascad brahmai[valsmityakarika ya vrttis saiva
prandyame pirako vayur iritah pratipadito yogibhir iti sesah |

400 7yt on 119: atmani pirnatvabhanad iti bhavah |

401 Pyt on 120: tatas ca tasminneva brahmatmani tasya eva vrtter ya niscala ta vijatiyavrttyanamtaritatvam sa
kumbhakah prandayama ity arthah |

402 Dipika on 120: tata iti anatmopeksa’ tmanusamdhanataddardhyani recakadisabdavacyaniti bhavarthah |
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worldly objects with the thought of the self as divided, i.e., of becoming the not-self.”*% “The
breath called inhalation,” on the other hand, has “the characteristic of the inquiry of ‘I am that
brahman alone,” whose intrinsic form is the witness of all mental images of unbroken bliss,
illuminating all mental images, with the mental images of ‘I’ and ‘mine’ gone.”*** The
exhalation and inhalation are again contrasted as “the non-grasping of the manifold world
consisting of names and forms” and “the grasping that ‘I am that brahman,” with the intrinsic
form of existence, consciousness, and bliss” and it is explained that cessation of other mental
states occurs by means of these two mental states.*”> And according to the Vivarana, “the
restraint of the breath which is retention is the fixedness of that very state. Here, breath is the
characteristic of the individual self. The restraint of that is the destruction of individual self-ness.
The meaning is that when there is cessation by means of the two states, there is the approach of
the self-evident intrinsic form.”4%

Regarding the final line of the second verse, the Dipika says, “Among the awakened
ones, by the complete absence of incapability and so forth; the meaning is among the enlightened
ones who are endowed with knowledge of the self, who possess knowledge through direct
experience beyond doubt. Supplying ‘it is appropriate,” then among the uncognizant ones, what

kind is there? To answer this, he says for the uncognizant ones.”*"’” The Vivarana further

explains, “Now you might say that it is said by yogis that the restraint of the breath has the

403 Vivarana on 119: prapamcasya parichinnatmadhiya visayadhyasanimittadehadyadhyastasyanatmabhitasya
netinetityatadvrttyd nisedhanamfajnarthyakyadarsanadvarenaham mamaditydagah sa recaka ityakhya yasya sah
samirano vayur irita iti vyavahitena sambamdhah

44 Vivarana on 119: tato ‘luptanamdasarvapratyayasaksisvaripam sarvapratyayaprakasakam yadbrahma tat
brahmaivasmity anusamdhanasilaya nirgatahammamadipratyaya [ ...] sd pirako vayur iritasca

405 Vivarana on 119: evam namaripatmakasya prapamcasyarthasianyatvenagrahanam yaya vrttya sa
recakakhyapranavrttih yaya ca saccidamamdasvaripam brahma tadaham astiti grahanam sa
pirakakhyapranavrttih ityanena vrttidvayanirodha uktah

406 Vivarana on 119: tad eva vrttinaiscalyam yat sa eva pranasamyamah kumbhaka atra prano jivalaksanas tasya
samyamo jivatvanasah ubhayavrttivirame svatahsiddhasvaripabhigamanam ity arthah

407 Dipika on 120: prabuddhanam prakarsenasambhavandadirahitatvena buddhanam atmabodhayuktanam
nihsamdeha paroksajiianinam ityarthah | yogya ityadhyahdarah tarhyajiianam kidrsa ity ata aha ajiianam iti |
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characteristic of approaching the thousand-petaled lotus by the sequence of cessation of
inhalation and exhalation of the breath, so why is it opposed here? Anticipating that, he says
‘this.” ‘Though’ it is said by the yogis, nonetheless, this is restraint of the breath among the
awakened ones, i.e., those who have ascended through discernment between words and meaning,
through the sequence beginning with purification of sattva. By the word ‘and’ it is determined
among those who are very awakened. This, itself, is the opposite from the tormenting of the nose
etc., which is being afflicted among the uncognizant ones, who are desirous of ascending; thus,
by this, the previous method for that is indicated, and therefore for the awakened ones, it is well

known that this alone is the maker of the highest bliss.”4%

4.8 Sensory withdrawal (pratyahara) and Concentration (dharana)
We are now back in sequence with Patafijali’s auxiliaries, moving on to the more internal

methods starting with sensory withdrawal:

Having seen the self in all sense objects,
There is the submerging in consciousness of the mind.
That is to be known as sensory withdrawal (pratyahara),

To be practiced by those desiring liberation.**” || 121 ||

408 Vivarana on 120: nanu pranapananirodhakramena vayoh sahasradalabhigamanalaksanah prandsamyamo
yogibhir ucyate iha kasmad viruddham ity asamkyaha ayam iti apiti yogibhir ucyate tathapi ayam pranasamyamah
prabuddhanam satft]vasuddhyadikramena padapadarthavivekaridhanam cakarena niscitotiprabuddhanam ayam
bhavati tasmat prabuddhanam ayam eva paramanamdakara iti siddham

499 dparoksanubhiti 121: visayesv atmatam drstva manasas citi majjanam | pratyaharah sa vijiieyo "bhyasaniyo
mumuksubhih ||

231



The Dipika explains: “In all objects, i.e., in pots and such things, or else in sound and the other
[sense objects], by way of positive and negative concomitance, having seen—or repeatedly
reflected on—the self with the essential properties of being, luminosity, and dearness, there is the
submerging in consciousness of the mind, i.e., of the internal faculty, by the freedom from
inquiry into action and names and forms. The staying in one’s true form, which is consciousness,
that is sensory withdrawal. And then what? He says it is to be practiced.”*!® The Vvr says,
“Having seen, i.e., having known the self, [meaning] the pure consciousness that is the support,
in all sense objects, i.e., in sound, touch, form, taste, and smell—with respect to that, making one
the state of the mind with the intrinsic form of consciousness—that is to be known, i.e., to be
cognized as sensory withdrawal; the meaning is it is also to be practiced again and again (muhur
muhur) by those desiring liberation.”*!!

Both the Bodhadipika and the Vivarana have this “again and again” (muhur muhur) at the
end of the final pada, rather than “by those desiring liberation” (mumuksubhir), though the latter
is included in the Bodhadipika’s explanation of the verse as seen above. Additionally, in the
second pada the Bodhadipika has “with the mind, the submerging in consciousness” (manasa
cittamajjanam), while the Vivarana has “the submerging of the mind there” (manasas tatra
majjanam). The Bodhadipika explains, “Having seen, i.e., having known with the mind, the self
in all sense objects, [meaning] the whole universe is the self alone, after that, the submerging in

consciousness, i.e., the purification of the internal organ, alone, is to be known as sensory

419 Dipika on 121: visayesu ghatadisu yad va sabdadisu anvayavyatirekabhyam atmatam sattasphurattapriyvata-
matratam drstvanusamdhdaya manasomtahkaranasya citimajjanam namariapakriyanusamdhanarahityena
citsvaripatayavasthanam sa pratyaharah tatah kim ata aha abhyasaniya iti |

Myt on 121: visayesvatmatam Sabdasparsariparasagamdhesu adhisthanacinmatratvam drstva jaatva sthitasya
manasas citsvaripataya tatraikibhavah sa pratyahara iti vijiieyo jiidatavyo moksakamksibhir muhur muhur
abhyasaniyopity arthah |
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withdrawal; therefore, for the purpose of the bliss of the self, that is to be practiced again and
again; supply ‘by those desiring liberation.’”4!2

The Vivarana says, “The meaning is having seen, i.e., having known the self, [meaning]
the state of the self by the self, in all sense objects, such as sound, [or] in the play of the mind,
expanding into names and forms, by means of the non-grasping of what is created by the mind,

”413 1t continues with an objection and answer: “Now if you were to say

i.e., names and forms.
that with respect to this the abandoning of names and forms is improper, because of the teaching
that everything is the self, we would say no, this is a fault. From which, i.e., from hearing that
names and forms are the forms of the universe, therefore everything is the self, by this too there
is the abandoning of names and forms, thus, it is asked, how does the highest truth arise? The
self, whose intrinsic form is existence, consciousness, and bliss, which is unbroken, without a
second, devoid of differences such as belonging to oneself, the witness of all images, beyond the
sphere of all images, self-knowing, also because the self is the authority, beyond an object,
whose intrinsic form is the transformation of the self, that alone is everything; thus, by the
grasping of correct knowledge, the very non-existence of everything is to be approached.
Therefore, the very seeing of another than the self is the seeing of the self.”*!* This leads to the

conclusion: “Therefore, thus, having seen the self in all objects, i.e., holding in the mind, with

respect to that, the submerging of the mind in the self, repeatedly, by practice, i.e., by the state of

412 Bodhadipika on 118: manasd visayesu samsaresu atmatam sarvam jagad atmaiveti dstva jaatva pascac
cittamajjanam amtahkaranasodhanam yat tad eva pratyaharo vijiieyah tasmad atmanamdartham sa pratyaharo
muhur muhur abhyasaniyo mumuksubhir iti Sesah |

413 Vivarana on 121: visayesu Sabdadisu manovilasitesu namaripamatravijrmbhanesv atmanatmanobhava atmatam
atmatvam ity arthah drstva jiiatva manahkrtanam namariapanam agrahanena

414 Vivarana on 121: nanu atra namariipanam tyago anupapannah sarvam atmeti sasandd iti cen nayam dosah
kasman namaripasya jagadripatvasravanat tasmat sarvam dtmety anendapi namaripasya tyaga evam sambhavati
paramarthatah katham ity ucyate atma saccidanamdasvariapakhamdadvitiyah svagatadibhedasi[n]yah
sarvapratyayasakst sarvapratyayavisayah svatojiia pramdatratvad atmanopy avisaya atmaparinamasvariapah sa eva
sarvam iti pramanagrahanena sarvasyasatvam evabhyupeyam bhavati tasmad atmanonyasyadarsanam
evatmadarsanam

233



making it the self; the meaning is that is to be known, i.e., to be understood, as sensory
withdrawal. [...] This alone is to be practiced again and again, i.e., without break.”#!>
We then turn towards dharana, concentration, which is basically a more refined version

of the same practice.

Wherever the mind goes,
From seeing brahman there,
And only that fixing of the mind,

Is regarded as the highest concentration (dharana).*'¢ || 122 ||

Interestingly, the Dipika makes reference to a practice of dharana on the cakras here:

Now you might say that it is well known that the fixing of the mind in one
place—on one of the six cakras beginning with the [root] support—is
concentration; to answer this he says “that.” That concentration in this case which
has the characteristic that was spoken of is regarded as the highest, i.e., the most
excellent; the idea is that it is accepted by those who have understanding of the
truth. But the other, accepted by Patafjali’s system, is like the others beginning

with breath control, in every case; this is the meaning of the two particles “and

45 Vivarana on 121: tasmad evam visayesv atmatvam drstva manasi dhytva tatratmani manaso majjanam asakyd
abhyasenatmakaratdyd sa pratyaharo vijiieyo vijanivad ity arthah [...] ayam evabhyasaniyo muhur muhur
akhamdanayety etat

46 Aparoksanubhiti 122: yatra yatra mano yati brahmanas tatra darsandat | manaso dharanam caiva dharand sa
pard matd ||
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only” (ca eva), which illuminate the accomplishment of the experience of those

who are learned in Vedanta.*!”

He is reading a lot into the particles here, given that there is no explicit mention of any other
system. However, given the inclusion of all eight angas of Patanjali with their very different
definitions, it makes sense to think that some contrast must be intended.

The Vvt explains: “The yoga texts say that: wherever and whatever its sense objects in the
form of sound and so on, when the mind—that part of the inner organ that always has the nature
of wandering outwards—is controlled, that is liberation.”*!® It then contrasts this with the highest
concentration that is explained here in which one, as previously, sees brahman alone. The use of
the word darsana—which is usually used for the dualistic seeing of a god or holy person—in
relation to brahman, again presents a complete impossibility for the classic Advaitin, but seems
to be used here in the spirit of inclusivity. The Bodhadipika glosses dharand with dhairya,
“stability” or “steadiness,” but otherwise does not have much to add, nor does the 77ka, and this

folio of the Vivarana is missing.

4.9 Meditation (dhyana) and Absorption (samadhi)
The word dhyana is derived from Vdhyai, the same root as for nididhydsana, and is given by
Patafijali as the seventh auxiliary of his astangayoga, where he defines it as “the one-pointedness

of the mind on a mental image.”*!® Vidyaranya cites this siitra in the Jivanmuktiviveka, along

47 Dipika on 122: nanv adharadisatcakramadhye ekatra manaso dharanam dharaneti prasiddham ata Gha seti
sa'troktalaksand dharana parotkrsta mata tattvabodhavatam ity arthah | anya tu patamjalabhimata
pranayamadivad apareti bhavah ca evety avyayadvayam vedamtavidvadanubhavaprasiddhim dyotayati

418 Pyt on 122: yatra yatra yasmin yasmin visaye Sabdadiripe mano amtahkaranabhagah sarvada bahih pracarasilo
yasmin niruddho muktir iti yogasastre ucyate |

419 Yogasiitra 3.2: tatra pratyayaikatanata dhyanam |
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with the sitras defining dharanad and samadhi, the sixth and eighth parts, elaborating that
“dharana exists when the wise person focuses and concentrates the wandering conceiving
(samklrp) mind solely on the self. ‘Fixedness on one thought” means mental flow (pravaha) on a
single object — reality (tattva). This flow is of two kinds: interrupted (vicchidya) and continuous
(samtati).”*?° These correspond with dhyana and samadhi. So, for Vidyaranya, dhyana is
considered an interrupted flow of one-pointedness on the self, whereas samdadhi is unbroken. In
our text, once again, both dhyana and samadhi are defined in terms of cognition of brahman, but

also with increasingly singular focus.

Remaining steady, without holding onto anything,
By means of the superior mental state, “l am brahman alone,”
Is known by the word meditation (dhyana),

Giving the highest bliss.*?! || 123 ||

The Dipika says, “By means of the superior mental state, which is always existing, i.e.,
that mental state which is not fit for rejection by any other means of knowledge, by that mental
state, without holding onto anything, by the state of being free of inquiry into the body, and so
forth, remaining steady; the meaning is staying or residing.”**> Once again, rather than allowing
for any number of possible pratyayas or “mental images” as the support for this meditation, it is

reconceptualized as centering on brahman alone.

420 Fort 1999: 383.

21 Aparoksanubhiti 123: brahmaivasmiti sadvrttya niralambataya sthitih | dhyanasabdena vikhyata
paramanandadayint |

422 Dipika on 123: sadvritya satt pramanamtarabadhayogya vrtis taya vrttya niralambataya
dehdadyanusamdhanarahityena sthitir avasthanam ity arthah |
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The Bodhadipika says, “By means of the mental state consisting of the conception of
brahman always, without holding onto anything, from which the self is one alone, without a
second, from this remaining steady without support. That alone, by the word meditation on the
self, is known by yogis, i.e., described. After that it is giving the highest bliss; the idea is that it
gives the happiness of the supreme self.”*?* The Vvt adds: “Having made the range consist of the
superior reality, ‘I am brahman alone, consisting of everything,” remaining steady, without an
object, is known by the word meditation. It gives the well-known highest bliss; the meaning is
among those who know brahman, it gives the highest bliss.”#** The folios for both this and the

next verse on samdadhi are missing in the Vivarana.

By means of the unchanging mental state,
Again, with the form of brahman,
Forgetting mental states completely,

[That] is absorption (samadhi), which is the same as cognition [of brahman].*** || 124 ||

The Dipika says, “By means of the unchanging [is] by the state of the internal faculty which is
free of close inspection of the sense objects. The word ‘again’ is only to connect with the form of
brahman, which is completely free of impressions of the manifest world, i.e., empty of mental
states in the form of the meditator and the thing to be meditated on. Forgetting mental states

[means] not reflecting on duality; the meaning is that absorption is the fifteenth part. [...] With

42 Bodhadipika on 120: ya sarvatra brahmabhavanatmikavrttis taya punar niralambatayd yatodvitiy[e]na eka
evatmatovalambanasinyatayd ya sthitih | saivatmadhyanasabdena yogi[bhi]r vyakhyata varnita punas sa
paramanamdadayint paramatmano yatsukham tatsukham dadatity arthah |

424 Yyt on 123: sarvatmakam brahmaivaham asmiti sadvastugocarikrtya nirvisayataya sthitih dhyanasabdena
vikhyata | prasiddhaparamanamdam dadatiti paramanamdadayiniti brahmavitsv ity arthah |

425 Aparoksanubhiti 124: nirvikarataya vrttya brahmakarataya punah | vrttivismaranam samyak samadhir
Jjhanasamjidakah ||
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this intention he qualifies absorption, which is the same as cognition [of brahman]. [...] And it is
said: ‘Absorption is the arising of awareness of the oneness of the individual and highest
self.’426°427 The Bodhadipika elaborates with a metaphor: “With the form of brahman, i.e.,
composed of brahman, by means of the unchanging [mental state], [which is] devoid of change,
again, forgetting mental states, i.e., forgetfulness of the mental state of ‘I’ by the continuous
piercing to be practiced by the meditator, that alone is absorption, which is the same as cognition
[of brahman], like wood is consumed by fire. Just as wood burnt by fire is broken apart, and also
the fire is destroyed; after that, in the absence of both, ashes alone remain. In that very same way,
it is said by the yogis, that the yogi effecting absorption, in the absence of the continuous
piercing to be practiced by the meditator, existing in non-duality, remains in the self alone.”*?3
The Vvt says, “When abiding with the form of brahman arises by means of the
unchangeability of the mental state, for the knower of brahman who is remaining with that
unchanging mental state, by the decrease of [other] mental states gradually there is the forgetting
of [those] mental state[s]; that also becomes firm by the cooking of the foundation. That alone is
said to be absorption, which is the same as cognition [of brahman]. The idea is that with regard
to that kind of absorption, of cognition of the oneness of atman and brahman without distinction,
there is no disparity, because both have one form. It is said absorption is the arising of

understanding of oneness with the highest self.”#?

426 Yoga Darsana Upanisad 10.1.

427 Dipika on 124: nirvikarataya visayanusamdhanarahitatayamtahkaranavrttyd punar anamtaram eva
brahmakarataya yat samyak prapamcasamskararahitam dhyatrdhyeyakaravrttisunyam vrttivismaranam
dvaitananusamdhanam sa samadhih pamcadasam amgam ity arthah | [...] ity dsayena samdadhim visinasti
jhanasamjiiaka [...] uktamca “samdadhih samvidutpattih parajivaikatam prati’” iti |

428 Bodhadipika on 121: brahmakarataya brahmaripataya nirvikarataya vikarasiinyataya punar vyttivismaranam
dhyatrdheyasamvedhendahamvrtter vismrtir ya saiva samadhijianasamjiiaka samadhir bhavatitikasthagnidagdhavat
| vathagnina dagdham kastham bhinnam agnir api bhinnah pascad ubhayabhave bhasmaiva tisthati | tathaiva
dhyatrdheyasamvedhabhave 'dvaitah san svayam eva yogi tisthatiti krtva samddhir ity ucyate yogibhir iti |

429 Vvt on 124: brahmakarataya sthite nirvikarataya vritteh sampadyate taya nirvikaravrttya sthitasya brahmavido
vrttisaithilyena Sanaih sanaih vismaranam vrtter bhavati tad api nistaparipakena drdham bhavati tad eva
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The Vivarana introduces the next verse on the continued practice of samdadhi: “Now, by
the auxiliaries that were previously spoken of, showing that what was called the bliss of

absorption is to be practiced earnestly, he brings it together with ‘this.””*43°

And one should practice this [contemplation] properly,
Which is unmanufactured bliss,
Until it is under control and in an instant, for a person who is absorbed,

It should arise of its own accord.*3! 432 || 125 ||

The Dipika says, “Now, to explain the purpose for which this contemplation, together with its
parts, was spoken of, he says ‘this.” Unmanufactured bliss is that which reveals the bliss that is
one’s intrinsic form; the idea is that this is contemplation. From the syllable ‘and’ the inquiry
into Vedanta according to one’s intellectual capacity is also [indicated].”***® The Bodhadipika
adds, “Again, for the very purpose of what was previously said, he describes absorption with
further explanation by ‘and this.” The yogi should practice this unmanufactured bliss, i.e., eternal

bliss or bliss of the self, properly, i.e., correctly, until in an instant under control of a person,

jhanasamjiiikah samdadhir ity ucyate | na tadrsasamadhyapeksaya nirvikalpakabrahmatmaikatvajiianasya kimcid
vaisamyam ubhayor ekarupatvad iti bhavah | tad uktam | samadhih samvidutpatih parajivaikyatam prati |

430 Vivarana on 125: atha pirvoktair angaih prokto yah samadhyanamdah sa adarad abhyasaniya iti darsayan sann
upasamharati imam

B Aparoksanubhiti 125: imaii cakrtrim anandam tavat sadhu samabhyaset | vasyo yavat ksanat pumsah prayuktah
san bhavet svayam ||

432 The Vvt and Vivarana end with svayam bhajet, meaning [a person] should experience it spontaneously.

433 Dipika on 125: idanim yad artham samgam idam nididhydasanam uktam tad aha imam iti akrtrim anamdam
svartpabhiutanamdabhivyamjakam nididhyasanam ity arthah cakarad yathabuddhi vedamtavicaram apiti
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[meaning] of a yogi yoked through practice, the bliss of the self should arise of its own accord,
i.e., of its own power.”*3*

The Vvt reminds us of the connection to the arngas: “One should practice this
unmanufactured bliss properly by means of the fifteen auxiliaries until it is independent of
practices, [meaning] up until it is full of qualities such as humility, i.e., completely firm; the
intended meaning is that without practice, bliss does not become manifest.”**> It continues, “In
that very instant, easily and without effort, for a person, i.e., for a wise person, absorption should
become under control, and also until practicing that without interruption, a person who is
absorbed, i.e., being in controlled absorption, should experience it spontaneously. The meaning
is likewise, one should experience unmanufactured bliss.”*3¢ The Vivarana adds, “This bliss of
absorption, which was previously spoken of, is unmanufactured, i.e., not to be brought about by
an agent, etc., [meaning] the inner [self] alone is to be approached, with no action remaining and
nothing remaining to be done; the meaning is the bliss of one’s own self.”**7 And it concludes,
“The meaning is that person should experience it completely of its own accord, i.e., one should
experience it with the state of one’s own intrinsic nature.”*8
The Bodhadipika introduces the next verse with, “Moreover, he explains the great

wonder of the intrinsic form of absorption with, ‘after that.”3°

434 Bodhadipika on 122: punah piirvoktartham eva samadhim vyakhyanamtarena varnayati imam ceti | yogt tavfajd
imam akrtrim anandanityam atmanandam sadhu samyag abhyaset yavatksanaparyamtam pumso yoginobhyasena
prayuktotha atmanamda svayam eva vasyah svadhino bhavet |

5 Yyt on 125: imam akrtrim anamdam asadhanaparatamtram yavat prapnoti purusas tavat paryamtam sadhur
amanitvadigunasampannah samyak drdham paiicadasabhir amgair abhyased abhyasam vina nanamdavirbhava ity
asayah |

436 Yyt on 125: ksandad eva’nayasena aprayatnena ca yavat paryamtam pumso vivekinah samadhir vasyo bhavet
tavad abhyasya tad anamtaram api prayukto vasyasamadhih san svayam puruso bhajet | tathaiva krtrimanamdam
anubhuiyad ity arthah |

7 Vivarana on 125: pirvokto yah samadhyanamdas tam akytrim akartrkarakadyasadhyam kevalam pratyag
abhigamyam akriyasesam cakaryasesam svatmanamdam ity arthah

438 Vivarana on 125: svato bhajet sah purusah pratyak svaripatvenanubhiiyed ity arthah tavad abhyased iti
sambamdhah

49 Bodhadipika on 123: kimca samadhisvariipasyativascaryam pratipadayati tata iti |
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After that, the king of yogis is free from practices,
And becomes perfected.
That intrinsic form of this [yogi],

Is not an object of mind or speech.**? 441 || 126 ||

The Dipika says, “Thus, he tells the fruit for one who is practicing in this way with ‘after that.’
Free from practices is without repetition of these practices; this is the meaning. The idea is that
the true form of this yogi is well known in Vedanta as brahman alone.”**? The Bodhadipika says,
“After that, i.e., by that absorption alone, the king of yogis is free from practices and becomes
perfected. The means, such as posture, that were previously spoken of, for obtainment of the self,
even by those he becomes free, from which the self is brahman alone.”**

The Vvt says, “After that, i.e., following that, the highest of practitioners being satiated by
obtaining the taste of the nectar of the highest bliss, becoming perfected, free from the distinction
between practice and accomplishment, becomes the king of yogis, i.e., the lord of yoga. The
meaning is for him the practice of absorption, i.e., the effort, does not exist again, because for the
lord of yoga, the intrinsic nature of [the identity of] arman and brahman has been obtained. To
explain that the intrinsic nature of that [yogi] is beyond speech and mind he says, ‘the intrinsic

nature of that [yogi],” which is clear.”#**

40 dparoksanubhiti 126: tatah sadhananirmuktah siddho bhavati yogirdt | tatsvaripam na caitasya visayo manaso
giram ||

41 The Bodhadipika has the last line as tatsvaripam naiva tasya visayo manaso girah. And the Vvt and the Vivarana
both have tatsvaripam na vai tasya visayo manaso giram. But neither variant changes the meaning significantly
from the Dipika’s caitasya = ca etasya.

442 Dipika on 126: evam abhyasatah phalam aha tata iti sadhananirmuktah sadhanabhydasarahita ity arthah etasya
voginah tadvedamtaprasiddham svaripam brahmaiveti bhavah |

43 Bodhadipika on 123: tatas tenaiva samadhind yogirdat sadhananirmuktah siddho bhavati | atmalabdhaye
purvoktani | yan yasandadini karanani tair api rahito bhavati yatasvayam brahmaiveti |

444 Yyt on 126: tatas tadanamtaram sadhakottamah paramanamdamytarasalabhena trptah san siddho bhiitva
sadhanasadhyaparamarsarahito yogirdat yogisvaro bhavati | na punas tasya samadhyabhyasah praydso vidyata ity

241



The Vivarana says, “After that, completely by that method, after the experience of the
intrinsic form of the undifferentiated highest bliss, free from practices, without any action, i.e.,
being without purpose, seeing inaction in action, [he] becomes perfected. From continued effort
up until awareness of one’s own self, and self-attained from the experience of one’s intrinsic
form, who becomes perfected? Anticipating this question, he says ‘the king of yogis.””** He
then gives the characteristics of this king of yogis, both in his own words and through quotations.
“One who has attained self-rule by yoga, beginning with tranquility and restraint, or kingship in
the midst of yogis, being satisfied everywhere in one’s own self alone, contented by the bliss of
the self, whose one refuge is the lord, and likewise [Bhagavad Gita 6.47 says]: ‘Even among all
the yogis, one whose inner self has gone to me, who, full of faith, honors me, is thought to be the
most devoted to me.” [And Bhagavad Gita 12.14 says]: ‘The yogi, who is always content, self-
controlled, with firm resolve, whose mind and intellect are fixed on me, devoted to me, he is
beloved to me.” [And Bhagavad Gitd 7.3 says], ‘Among thousands of humans, only one strives
for perfection. Even among those who are striving and who have become perfected, only one
truly knows me.” Thus, it is said in the Bhagavad Gita that surely the highest yoga is absorption
of the mind, therefore one who possesses this characteristic is the king of yogis; he becomes

perfected is the syntactical connection.”#46

arthah | yogisvarasya dhigatabrahmatmasvaripatvat | tatsvaripam vanmanasa’'gocaram ity aha | tatsvariipam iti
spastam |

45 Vivarana on 126: tatah samyak prakarena nirvisesaparamanamdasvaripanubhavad iirdhvam sadhananirmuktah
sadhanan nirmukto kimcitkarma vyarthah san karmanyakarmadarsih siddho bhavati pravrtteh
svatmavabodhavadhitvat svatahsiddhah svariapanubhavac ca kah siddho bhavatity asamkyaha yogirat

48 Vivarana on 126: Samadamadiyogena sampraptasvardjyah yoginam madhye rdjateti va sarvatra vitrptah san
svasminneva svanamdasamtusto bhagavadekasaranah tatha ca yogi[nda]m api sarvesam madgatenamtaratmand
Sraddhavan bhajate yo mam sa me yuktatamo mata iti samtustah satatam yogi yatatma drdhaniscayah
mayyarpitamanobuddhir yo madbhaktah same priya iti manusyanam sahasresu kascid yatati siddhaye yatatam api
siddhanam kascin mam vetti tattvata iti bhagavatoktam paro hi yogo manasah samdadhir iti ca tasmat ya etal
laksanah sa yogirat siddho bhavatiti sambandhah
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4.10 Obstacles
The Aparoksanubhiiti then goes on to explain the potential obstacles to this continuous state of

absorption.

But while practicing absorption,
Obstacles certainly arise against one’s will.
Lack of inquiry, laziness,

Desire for pleasures.*” || 127 ||

Sleepiness, inertia, and distraction,
Tasting of bliss and emptiness.
Thus, by one who has knowledge of brahman,

This multitude of obstacles is to be abandoned slowly.**® || 128 ||

While the Dipika does not have much to say about the obstacles to absorption, the Vvt describes
each one individually and then explains them in terms of the gunas. “These obstacles of the
mind, which is bound by rajas and tamas, certainly arise for everyone, by the predominance of
rajas and tamas, because of the subordination of sattva. By the perfection of the pure sattvaguna,
absorption without conceptualization, which is not easy to attain, is attainable. Therefore, by

everyone, liberation ought to be gone to; such is the intention.”**° It seems reminiscent of the

T Aparoksanubhiti 127: samadhau kriyamane tu vighnany avanti vai balat | anusandhanardahityam alasyam
bhogalalasam ||

8 dparoksanubhiti 128: layas tamas ca viksepo rasasvadas ca Siunyata | evam yad vighnabahulyam tyajyam
brahmavida sanaih ||

49 Vvt on 128: ete vighnarajastamobhyam pratibaddhamanaso avasyam bhavinah | sarvesam api
rajastamahpradhanyena sattvasyopasarjandc chuddhasattvagunasampannaih prapyo nirvikalpasamadhir na
sulabhas tatah sarvena muktim gamtum arhatity asayah |
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Bhagavadgitabhdsya to describe these obstacles in terms of the gunas, though it is curious that
the aim is perfection of sattva rather than to become nirguna, beyond the qualities. The Vvt then
explains the last line: “The meaning is that the cessation of the multitude of obstacles, obtained
by the succession of mental impressions from beginningless time, does not occur quickly from
hathayoga. One who has knowledge of brahman from hearing and reflecting, without doubt has
cognition of the immediate brahman.”**° This reminds us of the path laid out in the first ninety-
nine verses and contrasts it with the fifteen-part path that was just described. The Bodhadipika
does not have much of note to add here.

The Vivarana has quite a lot to say about this verse. It differentiates between external
obstacles that arise due to misfortune such as a thief or a tiger or climatic distress such as flood
or drought, causing one to abandon the place of practice, and the internal obstacles described
here which manifest in the mind.*>! Most of the obstacles are defined in terms of the first one,
lack of inquiry. It also adds a ninth obstacle, fejas, in the seventh position, meaning here that the
eyes become the support and there is a false semblance of brightness, or perhaps meaning
impatience. It then has svada, tasting, in the eighth position, which the commentary glosses with
rasasvada, tasting of bliss, which is the seventh obstacle in the earlier texts. It concludes by
explaining that this multitude of obstacles is to slowly be overcome “by one-pointedness of the
mind, i.e., by meditation and so forth” and not “by hearing, etc., which is to be abandoned by
creating a continuous flow [of the mental state of being one with brahman].”*? The Tika also

has fejas in the seventh position and then substitutes sveda, sweating, in the eight position. It

40 Pyt on 128: na sahasa anadikalavasanaparamparayapraptasya vighnabahulyasya hathan na nivyttisambhava ity
arthah | brahmavideti sravanamananabhyam nirvicikitsaparoksabrahamajiianinety arthah |

B! Vivarana on 128: tatra vighnani bahyamtarany utpadyamanani samti tatrabahyany
ativrstyanavrstirastraviplavavyaghracorady upadravasambhavakani bhavamti yarhi tarhi tan desan
parityajapagatasadhanavalambanena karyobhyasa iti drastavyam prasamgatah iha tv amtarani manasi
pradurbhavitavyany ucyamte

42 Vivarana on 128: evam yad uktam tat vighnabahulyam bahutvasya bhavo bahulyam Sanaih ekamtena manasa
dhyanddina ekagrasvabhave na sravanddind pravahikaranena tyajyam iti sambandhah
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says that “one will attain inspection by abandoning attachment to pleasures and laziness.”*>3 And
interestingly, the author of the Samasloki may have had access to both texts, for while the verse
is the original, the Marathi version has tejas, followed by a new addition, caficalya, or

unsteadiness.

4.11 Raja and Hathayoga

The next fourteen verses return to expressing a more traditional Advaitic view, on which the
commentaries mostly concur. We will therefore skip to the end of the text, where, in one of its
most novel contributions, the Aparoksanubhiiti names the preceding section of fifteen arngas,

“rajayoga’:

Rdjayoga has been described,
Together with these parts.
For those whose afflictions have been only partly cooked,

It is joined together with hathayoga.** || 143 ||

The Dipika notes that the afflictions (kasaya) begin with attraction (rdga), unlike Patafijali’s
klesas, which begin with not knowing (avidyd). The last pdada of this verse—“it is joined
together with hathayoga”—even gives an option for the C student. While one might consider the
whole preceding text as continuous, simply divided into a section on manana and nididhyasana,
and these last verses as just an add-on for the B student, I think that would be missing the point

as explained in the Dipika on verse 100 (see above), which clearly considers the first 99 verses as

453 Tika on 128: anusamdhanace ghade tyagane | bhogasakti ani alasa |
4 Aparoksanubhiti 143: ebhir angaih samayukto rajayoga udahrtah | kificitpakvakasayanam hathayogena
samyutah ||
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a traditional Advaitic path for the most qualified aspirant and the subsequent verses on the angas
for the mediocre aspirants. Once again here, this verse is giving yet another option for those who
have made it this far through the text without attaining realization, and thereby includes the
hathayogts into its fold. In explaining this verse, the Dipika comments: “Of whom the afflictions,
beginning with attraction, have been partly, or a little, cooked, i.e., consumed by fire, this yoga,
which is taught in the Upanisads, is joined with hathayoga, i.e., with the well-known
astangayoga, which is taught by the followers of Patafijali.”*> This is one of the most striking
statements in this commentary—the equation of hathayoga with Patafijali’s astangayoga. Also,
of note, is the assertion that this is spoken of in Vedanta, which would presumably be referring to
the Yoga Upanisads. As I mentioned earlier, this is another indication that the commentary was
probably written quite a bit after Vidyaranya.

The Vvt concurs, saying, “it should be joined with that hathayoga in the form of
restraints, such as pranayama, as taught by Patafijali, for the cause of liberation.”#>® This is the
first time that the /v¢ mentions Patafijali and it too equates his yoga with hathayoga. This begs
the question of whether this was a common association or whether the author of the Vvt was
familiar with the Dipika, which seems unlikely given that there is no reference to it, either
explicit or not. It is also interesting that he gives prandyama as his example of the eight angas
and calls it a restraint (nigraha), even though it is the fourth auxiliary. The 77ka@ does not have
much to add, saying that “the rajayogi dwells, yoked to these aspects of knowledge, but one
whose afflictions are not fully cooked, should practice hathayoga.”*’

The Bodhadipika however, says that “with hathayoga means by the yoga that is taught in

the work called the Hathapradipika—rfor the attainment of the self—and it is joined with that

455 Dipika on 143: hathayogena patamjaloktena prasiddhendastamgayogena samyuto "yam vedamtokto yoga

47 Tika on 143: aist jianamgayukti asem | te rajayogi vilasem | kasayajace pakva nase | tyane hathayoga karava |
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practice, for those whose afflictions are partly cooked, i.e., for those of whom the impurities of
the mind are somewhat cooked because of great affliction, for the attainment of the self. The
Hathapradipikad, which cooks this, is for those who are excessively foolish. Thus, with reference
to my work, by the ease of attaining there is the attainment of the self.”*>® This indicates a shift
in the reception of this work for hathayoga to now be referring to the Hathapradipika, rather
than the Yogasiitra, as in the Dipika.

The Vivarana says, “For those whose afflictions have been only partly cooked; the
meaning is that they are burnt with the mind. And this yoga is joined, i.e., to be brought together,
with hathayoga. With respect to that, what is called hathayoga is because of the seeing of faults
created in many births, i.e., from past impressions. By the emphasis on the purpose of being
cooked, i.e., being conducive to that for one whose mind has not gone to tranquility, by engaging
in postural practice, and so forth, beginning from mulddharacakra, by the yoga of the control of
the inhalation and exhalation, by the division of the cakras in sequence, by engagement in
meditation on Om, etc., by meditation on the thousand-petaled cakra; by action from force, that
tranquility with seed, alone, is hathayoga. The meaning is that by that stability of the mind, by
the emphasis on the aim of being cooked, produced by discernment, there might be the highest
bliss.”*° Here in the Vivarana, rather than mentioning a text, the reference is to a form of
hathayoga, based in posture, breath control, and the cakras, which clearly must have been well

known at the time. While the preceding commentary spoke of the inferiority and artificiality of

48 Bodhadipika on 140: kimca hathayogena hathapradipakhyagramthoktena yogenatmapraptaye ya kificit
samyutam sadhanam tatpakvakasayanam paripakvamtahkaranamalanam bhavati mahaklesatayatmapraptir bhavaty
etatpratipako hathapradipo ‘tivamudhanam bhavatity apeksayanena madivagramthena sulabhatayatmapraptir
bhavatity

49 Vivarana on 143: yesam tesam kimcid apakvakasayanam apakvamanasam ity arthas tv ayam yogo hathayogena
samyutah samyojyas tatra hathayogo namanekajanmakytadosadarstyat samskarat srtarthanavadharanena
tannistham san nopasamam gatam ya nmanas tasya manas asandadiyuktena miilladharad arabhya
pranapanasamyamayogena kramatas cakrabhedena pranavadyupasandyuktatvena sahasrafdale]bhigamanena
hath[ad]tkarenopasamah sabijah sa eva hathayogas tena manasah sthairyena srtarthav/ajdharanenotpannena
vivekena paramanamdah syad ity arthah
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these methods, here it is conceded that they could be employed supplementarily for those who
need it. It seems that the text is trying to be as inclusive as possible and while clearly
acknowledging the superiority of the Advaitic methods, it recognizes that for some, even the
overtly dualistic methods of hathayoga can be a starting point.

The Dipika introduces the final verse, “by summarizing the purpose of the entire work, to

answer the question of for whom this rdjayoga, alone, is useful46°:

And for those whose mind is completely cooked,
This [rdjayogal, alone, bestows attainment.
For all those who are devoted to the teacher and the deity,

It is easy to attain, at once.*®! || 144 ||

The Dipika explains this specification in detail: “Whose mind is completely cooked—
specifically, free from the impurities of attraction and so forth—supplying ‘for those,’ i.e., for
those of whom the six enemies have been conquered, who are chief among people alone,
indifferent to the yoga accepted by the system of Patafjali, this yoga, which is accepted by
Vedanta, bestows attainment by way of the direct cognition of brahman as not different from the
self, i.e., granting liberation with the characteristic of residing in one’s own intrinsic form. The
word ‘and’ is in the sense of restriction; the meaning is that it is not for others whose minds are

not fully cooked.”? So while the previous verse allowed for some optional supplementary

460 Dipika on 144: ayam rdjayoga eva kesam yogya ity akamksayam sarvagramthartham upasamharan

61 Aparoksanubhiiti 144: paripakvam mano yesam kevalo ’yam ca siddhidah | gurudaivatabhaktanam sarvesam
sulabho javat ||

462 Dipika on 144: yesam manah paripakvam ragadimalarahitam iti yavat tesam ity adhyaharah tesam

Jitarisadvarganam purusadhuramdharanam kevalah patamjalabhimatayoganirapeksah ayam vedamtabhimato
yogah siddhidah pratyagabhinnabrahmaparoksajiianadvara svasvariapavasthanalaksanamuktipradah cakaro
‘vadharane nanyesam aparipakvamanasam ity arthah |
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practices, this one concludes the text by reminding the reader of the ultimate aim. The use of the
word “indifferent” (nirapeksa) in relation to Patafijali’s yoga is interesting here, because it
indicates that the superior students are aware of these methods, but not seduced by them. The
inferior students who are taken in by these dualistic methods clearly have a much longer path to
the ultimate realization.

The Vvt adds, “For those who are foremost among people, whose mind is completely
cooked, free from attraction, etc., by living in the gurukula, and so forth, with those of the same
sect, that rajayoga, alone, which is indifferent to the followers of hathayoga, bestows

attainment.”463

This is the first mention of the importance of being in a community of like-
minded aspirants, which perhaps indicates the early modern tendency to glorify and archaicize
the traditional context for these teachings. The Vvt also glosses “the deity” with isvara.

The Tika comments that “rajayoga is useful to the one whose mind is completely
cooked.”*%* And it indicates the commonality of the two paths: “the progress of jianayoga and
the eight aspects of yoga will happen through pure devotion and service to the teacher.”*6?
Presumably, it is assumed that its audience is familiar with Patafjali’s yoga though he is not
mentioned by name. And unlike in the other commentaries, both the Advaitic path of jianayoga
and the eight-part path—here identified with rdjayoga—share the methods of devotion and
service to the teacher. This perhaps is indicative of the growing importance of bhakti in relation
to both the Advaitic and yogic methods.

The Vivarana also takes the opportunity here to bring this full circle, referring back to the

specifications from the beginning of the text. “For those whose mind is completely cooked, i.e.,

yam rajayogah kevalo hathayogasahdaya 'napeksah siddhidah |
464 Tika on 144: jyamce manaparipakva hoya | tyasi rajayoga kamasiye |
465 Tika on 144: sadguruci nikhalabhakti | teca jianayogact unnati gurusevestava ghadati | asta amge yogaci |
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cooked to the highest degree by means of purification of the sattvaguna, by the perfection of the
four means beginning with detachment, who have attained stability in the turning back of the
senses, for them alone, by the accumulation of inaction, this r@jayoga that was previously spoken
of is easy to attain, i.e., not very hard. And that, by inquiry, at once bestows attainment. The
word ‘and’ has the meaning of the word ‘alone,” i.e., this, alone, bestows attainment. The
syntactical arrangement is that by the quieting of all desires, it bestows the highest bliss. Now if
you were to say that by abandoning hathayoga and so forth, for those whose mind is fully
cooked, stability is attained, he says ‘for all those who are devoted to the teacher and the deity.’
[...] For all those whose minds are fully cooked, this rdjayoga, alone, with the very
characteristics that were previously spoken of, bestows attainment—and not by hathayoga—
together with hearing, etc. For superior discerning people, hathayoga is an obstacle, because of
its artificiality.”#® So while the previous verse conceded that hathayoga could be employed as a
last resort for the mediocre student, it is seen as a hindrance for the superior student.

The Bodhadipika on the other hand, makes the point that the goal here is the same as in
the hathayoga texts, even if the means might be different. “For the purpose of attaining the self
that is enjoined in several yoga texts, beginning with the Hathapradipika, preceded by the setting
aside of practices that produce several afflictions, by the practice of the means that are taught in

this work alone, by the ease of attainment, there is the attainment of existence, consciousness,

466 Vivarana on 144: etesam manah paripakvam prakarsena pakvam satvasuddhidvarena
vairagyadisadhanacatustayasampannatvena visayebhyah paravrttam sthairyam gatam tesam kevalo ’kriya
samuccayatvendayam rajayogah pirvoktah sulabho natikarkasaya so javad vicarena siddhid[a]s cakara
evakarartho 'yam eva siddhidah sakalakamopasamanena paramanamdaprada ity anvayah | nanu
hathayogadirahityena kesam manah paripakvam san sthairyam gatam iti cet gurudaivatabhaktanam |...] ye tesam
sarvesam paripakvamanasam ayam eva rajayogah pirvoktalaksanah kevalah siddhido na hathayogena saha
Sravanadi tat paranam vivekavatam tasya hathayogasyamtarayatvat krtakatvat
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and bliss. Thus, wise people should contemplate.”*%” So basically it concedes that the hathayoga
texts may be a good entry point, but that the methods taught in the Aparoksanubhiti are superior.
And while none of the commentaries suggest this, it is also possible that these last two verses are
a later addition, intending to help broaden the scope of practitioners, which might allow for an
earlier date for the text itself.

The terminology found in the final two verses of the Aparoksanubhiiti, referring to those
whose afflictions have been only partially cooked (kificitpakvakasayanam) and therefore may
need hathayoga, and those whose minds are completely cooked or fully mature (paripakva) and
therefore ready for r@jayoga, is also found in the Yogabija. Here, Lord Siva is speaking to the
Goddess: “And people are thought to be twofold: uncooked and fully cooked. The uncooked are
without yoga, but people become cooked through yoga. The person who is cooked by the fire of
yoga is energetic and free from anguish. But it is to be known that the uncooked person should
be dull, earthy, and produce suffering.”**® The text goes on to say that one who is uncooked or
immature, even if they might control their senses through meditation, may still be subject to
afflictions such as hot, cold, disease, etc. It teaches that unless the breath is completely controlled
through pranayama, the mind will remain agitated.**® This is the inverse of what we have seen in
the Aparoksanubhiiti, where it is only the inferior student who needs these extra methods. By
including a reference to this, the Aparoksanubhiti is responding to the methods in vogue at the

time, finding a way to include all practitioners in its teachings.

47 Bodhadipika on 141: hathapradipad(y]anekasastraprayuktatmapraptyartham anekaklesataradayakasadhana-
tiraskarapiirvakatayanenaiva gramthoktasadhanabhydasena sulabhataya saccidanamdalabho bhavatity evam
sudhiyovibhavayamtu |

468 Yogabija 31-2: apakvah paripakvas ca dvividha dehinah smyrtah | apakva yogahinds tu pakva yogena dehinah ||
pakvam yogdagnina deham ajadam sokavarjitam | jadam tu parthivam jieyam apakvam duhkhadam bhavet ||

469 Yogabija 33-35: dhyanastho ‘sau tathapy evam indriyair vivaso bhavet | niyamya tany ato gadham tathapy
anyaih prabadhyate || sitosnasukhaduhkhdadyair vyadhibhir manavais tathd | anyair nanavidair jivaih
Sastragnijalamarutaih | sariram pidyate tais tu cittam samksobhyate tatah || tathd pranavipattau tu ksobam ayati
marutah | tato duhkhasatair vyaptam cittam praksubyate nrnam ||
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Given that this text is generally taught in an Advaitic context, the incorporation of Yoga
into Vedanta is clearly its novel contribution. Another line of inquiry would be to try to find out
how this text was taught at Srigeri and look at manuscripts found closer to that region, such as in
Mysore. It would also be helpful to have a better idea of the dating of the Aparoksanubhiiti and
its commentaries, through further manuscript research, which would provide a window into the
acceptance of yoga practices into Advaita over time, as well as the changing definitions of hatha
and rajayoga.

We can, nonetheless, get some sense of this, by observing the differences in the
commentaries and their reference points. As we have seen, the Dipika and Vvt have Patafjjali as
their reference point, and the 77ka probably does as well (though not by name). However, the
Bodhadipika refers to the Hathapradipika, while the Vivarana, through a Vaisnava lens, seems
to refer to a version of yoga taught in the Yoga Upanisads. The elaboration of r@jayoga as an aid
to the traditional Advaitic path, as well as the begrudging acceptance of hathayoga if necessary,
indicates a movement away from Sankara and towards a way of simultaneously disparaging and
assimilating the practices that were in currency at the time. Though the commentaries clearly
differ in what exactly this is, their intentions as well as their means seem similar. The method is
always to turn inward and see or experience brahman rather than an external version of each

practice.
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CHAPTER 5

Contemporary and Modern Contexts and Confluences

5.1 Contemporary Texts and Subverting the Paradigm

The Aparoksanubhuiti was not the only text of its time to integrate Yoga and Advaita or to
attempt to bring together previously distinct and often potentially conflicting strands of thought.
Alongside it, there arose new works on hathayoga, which synthesized Yoga, Tantra, and
Advaita, paying less attention to philosophical details, while increasingly privileging the physical
aspects. Many of these texts, such as the Hathapradipika and Yoga Upanisads were compilations
of earlier works. We can see from the later commentaries on the Aparoksanubhiti, that this way
of thinking was in direct competition with the more Advaitic syntheses. Even these texts,
however, always privileged rd@jayoga over hathayoga, despite being differently defined. We will
now take a brief look at these contemporary texts to understand the milieu from which the
Aparoksanubhiiti and its commentaries emerged and to determine how our text fits into this
historical evolution. To locate it alongside these texts is not to count its continuity or suggest that
it is a yoga text; rather, it is to contrast its originality and understand what it was responding to
during the period in which it was written. The paradox, as we shall see, is that while it was not a

yoga text in its time, today it can often be seen as such.

5.1.1 Origins of Hathayoga
Early hathayoga texts have origins in Tantra, where yoga is not synonymous with samdadhi, but
is instead defined as union of the self with Siva. The earliest known mention of this is in the c.

fifth- to sixth-century C.E. Pariicarthabhasya, which is Kaundinya’s commentary on the c.
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second-century C.E. Pasupatasiitra of the ascetic Atimarga tradition, the earliest work of
initiatory Saivism.*”° Like Advaita, these tantric texts look down on the methods whose end goal
is samadhi. Kaundinya even went so far in criticizing Patafijali’s yoga to say that “those who
have won supposed release through Samkhya-Yoga, indeed all creatures from the god Brahma

2471 The eighth-century Pasupata text, the

down to the animals, are considered ‘beasts.
I$varagita, however, is kinder and solves the problem by introducing two types of yoga. The
first, called the yoga of non-existence (abhdavayoga), refers to the dualistic discernment and
disjunction (viyoga) between purusa and prakrti as described by Patafijali, here considered as
preparatory for the second method, called the great yoga (mahayoga) of the supreme lord,” or
“the yoga of brahman.”*’* These two are then combined in its definition of yoga: after listing the
eight auxiliaries of Patanjali it says “yoga is the one-pointed state of the mind on me from the
stilling of other mental states.”*’3 So while the I$varagita agrees that the mind must be stilled,
this ultimately is done through meditating on the oneness of the self with God. Unlike the
Pataiijalayogasastra, these texts derive the meaning of yoga, not from the root Vyuj meaning “to
be yoked or absorbed in,” but from a different root Vyuj meaning “to unite.” This becomes the
common understanding, for example in the tenth-century Vimanarcandakalpa, which defines yoga
in an Advaitic way as “the union of the individual self and the supreme self.”4"*

The term hathayoga, literally translated as “yoga by force,” however, is actually first seen

in Vajrayana (tantric Buddhist) texts, specifically in the c. third-century Bodhisattvabhimi.*’> All

evidence points to this origin, rather than in tantric Saivism. In the eighth to twelfth century C.E.,

479 Mallinson and Singleton 2017: 124-5.

471 Nicholson 2013: 494,

472 See ISvaragita 11.6-8: siinyam sarvanirabhdsam svaripam yatra cintyate | abhavayogah sa prokto yenatmanam
prapasyati || yatra pasyati catmanam nityanandam nirarijanam | mayaikyam sa mahayogo bhasitah paramesvarah ||
ye canye yoginam yogah srilyante granthavistare | sarve te brahmayogasya kalam narhanti sodasim ||

473 [$varagita 11.12ab: mayy ekacittata yogo vrttyantaranirodhatah |

474 Mallinson and Singleton 2017: 130.

475 See Mallinson 2020: 2-3 for a detailed exploration of the subject.
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from which seventeen Vajrayana texts that mention hathayoga have been found to date, it is
mainly used to denote “an unspecified method of preventing ejaculation during sexual ritual.”*7¢
This then is combined with breath control in some texts. From the beginning, this “is seen as a
method of last resort, or rejected altogether.”*’” However, “this Vajrayana hathayoga was the
source of the term’s use to denote an increasing range of physical yoga methods in non-Buddhist
texts composed from about the twelfth century onwards.”*’® Hathayoga soon came to represent a
tradition mainly intended for celibate male ascetics. In older Saiva texts, the term kasta “painful”
voga was used to describe a similar method, associated with mudras, pranayama, meditation,
and so forth, and generally rejected in favor of simpler, less painful methods.*”® So while, as
Mallinson concludes, the term hathayoga itself derived from Vajrayana sources, this contrast
between difficult, torturous yoga and simpler, more direct methods of realization had existed for
a long time in other traditions as well.

The fourteenth-century Jivanmuktiviveka, written by Vidyaranya, the purported author of
the Dipika, in its process of explaining the renunciant path to an Advaitic liberation-while-living,
makes its views on the relative merits of hatha versus a gentler (mrdu) yoga, very clear. It
correlates this gentle yoga with “the teaching of equanimity and happiness towards enemies,
friends, etc.,” and hathayoga with “the personal effort of breath control, sense withdrawal, and

so forth,” explaining that by the former method “one might quickly coax [the mind],”*° but by

476 Mallinson 2020b: 2.

477 Mallinson 2020: 7.

478 Mallinson 2020: 9.

479 See Mallinson 2020: 10.

B0 Jvanmuktiviveka 1.3.27: capalasya pasor bandhandya dvavupdayau bhavatah | haritatrpadarsanam
kandiiyandadikam vakparusyam dandadibhir bhartsanam ceti | tatradyena sahasa pravesyate dvitiyenetas tato
dhavan chanaih Sanaih pravesyate | tatha satrumitradisamatvasukhabodhanam pranayamapratyaharadipurusa-
prayatnas cety etau dvau cittasantyupayau | tatradyena mrduyogena sighram lalayet | dvitiyena hathayogena drag
iti na lalayet kimtu Sanaih sanaih |
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the latter it will happen very slowly.*8! A bit later, the Jivanmuktiviveka quotes Bhagavadgita
6.34, saying that “this statement by Arjuna is related to hathayoga: ‘Surely, the mind is unsteady,
O Krsna, agitating, powerful, and unswerving. I think it is very difficult to control, like the
wind.””*? Vasistha then quotes the Laghuyogavasistha to say that the mind must be tamed with
the correct methods, “like a bad elephant in rut with a goad.”*®* These references to earlier texts
appear to read this distinction between a forceful and more easeful yoga backward, to make them
more relevant to the new categorizations that were becoming standard. This again begs the
question of whether the final verses of the Aparoksanubhiiti could have been a later addition.
Additionally, one might expect more similarity between the Jivanmuktiviveka and the Dipika if it

were indeed written by Vidyaranya.

5.1.2 Hatha-oriented Texts

One of the earliest hathayoga texts, the c. fourteenth-century Yogabija, which combines Saiva
yoga with Vedantic philosophy, defines yoga as the union of dualities—from the upward and
downward breaths to the individual and supreme self—combining the microcosmic, the
macrocosmic, and the ultimate.*** The Yogabija also links together yoga and cognition, saying

one cannot exist without the other:

481 This reference to virtuous behavior toward various categories of people as a way of soothing the mind seems a
reference to Yogasitra 1.33: maitrikarunamuditopeksanam sukhaduhkhapunyapunyavisayanam bhavanatas
cittaprasdadanam | From the cultivation of friendship towards the happy, compassion towards the suffering, joy
toward the virtuous, and indifference toward the non-virtuous, there is clarity of mind. Here it is being given as a
means of gentle yoga as opposed to more embodied practices which are categorized as hatha and considered
inferior.

B2 Jivanmuktiviveka 3.1.16: yat tv arjunenoktam | caiicalam hi manah krsna pramathi balavad drdham | tasyaham
nigraham manye vayor iva suduskaram || [BhG 6.34] iti | tad vacanam hathayogavisayam |

83 Jvanmuktiviveka 3.1.17-18: ata eva vasistha aha: upavisyopavisyaikacittakena muhur muhuh | na $akyate mano
Jjetum vina yuktim aninditam || [LYV 5.10.126] ankusena vina matto yathd dustamatangajah | [LYV 5.10.127ab]
vijetum Sakyate naiva tatha yuktya vind manah || [cf. LYV 5.10.126¢d]

484 Yogabija 79-80ab yo apanapranayor yogah svarajoretasos tatha | siiryacandramasor yogo jivatma-
paramdtmanoh || evam tu dvandvajalasya samyogo yoga ucyate |
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Without yoga, how can there be cognition,
Which bestows liberation, O Goddess?
But also, yoga without cognition, is not enough,

As an action for liberation.*®’

A similar verse is included in the much later Yogatattva Upanisad, with the conclusion that “one
desiring liberation, should steadily practice both yoga and cognition.”*¥ This represents the
converse of the Advaitic incorporation of Yoga that we have seen in the Aparoksanubhiiti, with
Yoga here attempting to include Advaitic ideas.

The fourteenth-century Sivasamhita, born out of the southern Sﬁvidyﬁ tradition, is in the
form of a dialogue between Siva and Parvati. Siva, also identified as Z$vara here, makes clear
from the first verse that the ultimate truth is the realization of oneness: “There is one eternal
cognition, without beginning or end; no other true thing exists. The variation which exists in this
world certainly appears through the superimposition of the senses onto cognition and not at all
otherwise.”*” After acknowledging that many different ideas are taught in various texts, he
asserts that this one teaching is the best. The Sivasamhita quotes our foundational verse from the
Brhadaranyaka Upanisad as well: “And the scripture says: ‘Indeed it is the self that is to be seen,
to be heard about.” And that is to be served with great effort—it bestows liberation and
[realization] of the one source.”*%® While the text does not use nididhyasana as the umbrella term

to include practices as we have seen elsewhere, it does draw on this key statement to explain the

35 Yogabija 17: yogahinam katham jiianam moksadam bhavatisvari | yogo pi jianahinas tu na ksamo
moksakarmani ||

486 Yogatattva Upanisad 14cd—15: yogahinam katham jiianam moksadam bhavati dhruvam || yogo hi jianahinas tu
7 Sivasamhita 1.1: ekam jiianam nityam adyantasinyam nanyat kimcid vartate vastu satyam | yadbhedo ‘sminn
indriyopddhina vai jiianasyayam bhasate nanyathaiva ||

88 Sivasamhita 1.32: atma va 're tu drastavyah Srotavya iti ca Srutih | s@ sevya tu prayatnena muktida hetudayint ||
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ultimate truth. It quotes the classic Advaitic examples of mistaking a rope for a snake or silver
for mother-of-pearl and explains the false nature of duality and reinforces the oneness of arman
and brahman. However, the Sivasamhita then explains the evolution of the universe from
ignorance into the five elements through the power of maya. The rest of the text teaches practices
to help one rediscover non-duality. In the fifth and final chapter, on meditation, there is a verse
that is reminiscent of the vicara, inquiry, that is one of the main themes in the Aparoksanubhiiti

(particularly verse 12), yet here it draws together the ideas of yoga, oneness, and bhakti.

What is bondage? And whose is liberation?
Surely, the yogi should always see unity.
One who does this constantly is set free,

Here there is no doubt.
He, alone, is a yogt, devoted to me,

Honored in all the worlds.*?°

These hathayoga texts became increasingly inclusive over time to appeal to a wider audience.
The final verses of the Sivasamhita speak of the householder path, perhaps containing the key for
why these philosophies have been synthesized and simplified: to make the practice more

accessible to those who are living in the world.*°

89 Sivasamhita 5.213: ko bandhah kasya va moksa ekam pasyet sada hi sah | etat karoti yo nityam sa mukto natra
samsayah | sa eva yogi madbhaktah sarvalokesu pigjitah ||

0 Sivasamhita 5.259-60: grhasthanam bhavet siddhir isvararadhanena vai | yogakriyabhiyuktanam tasmat
samyatate grhi || gehe sthitd putradaradipiirne samgam tyaktva cantare yogamarge | siddhes cihnam viksya pascad
grhasthah kridet so vai me matam sadhayitva || For householders, intent on the practice of yoga, there may be
success by worshipping the Lord. Therefore, a householder engages in the challenge. Situated in a house filled with
children, a wife, and so forth, and abandoning attachment on the inside, and then seeing the sign of success on the
path of yoga, the householder may amuse himself, having completed my instruction.

258



The c. thirteenth-century Vaisnava Dattatreyayogasastra, which defines samdadhi as the

£,%! includes practitioners of all sects and

state of identity between the individual and supreme sel
religions as long as they have faith and devotion.**? This text teaches both an eightfold system as
well as a more hatha-oriented one.*** The astangayoga mentioned here is ascribed to
Yajiiavalkya and has the same eight auxiliaries as Patafijali’s system. The intention is clearly to
make the teachings more inclusive, a trend which continued to grow. By the time of the
eighteenth-century Hathabhyasapaddhati, anyone afflicted by the pain of cyclic existence,
including women, those attached to sense objects, fallen from caste or reckless, can learn from its
teachings.** One can see how this development over time charted the way for the popularity of
modern yoga.

The thirteenth-century Vasisthasamhita also describes an astangayoga, similar to that of
Patanjali, except with ten yamas and niyamas. It integrates kundaliniyoga within a Vedic and
Vaisnava context, following the bhedabhedavadin philosophy, rather than Advaita.**> While its
components are given concrete definitions, its goal of samdadhi is understood in terms of the

oneness of atman and brahman. Though it is not explicitly linked to r@jayoga, this eight-part

yoga is considered the path of cognition and is described by Vasistha to his son in this way:

Know that cognition consists of yoga,
And yoga abides in the self.

That yoga consists of eight auxiliaries.

¥ Dattatreyayogasastra 126ab: samadhih samatavastha jivatmaparamatmanoh |

92 Dattatreyayogasastra 41-42ab: brahmanah Sramano vapi bauddho vapyarhato 'thava | kapaliko va carvakah
Sraddhaya sahitah sudhth || yogabhydsarato nityam sarvasiddhim avapnuyat |

493 Dattatreyayogasastra 130cd—131: kavimargo 'yam uktas te samkrte stangayogatah || siddhanam kapiladinam
matam vaksye tatah param | abhyasabhedato bhedah phalam tu samam eva hi ||

494 Birch 2015: 10.

495 Mallinson 2014: 235.
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It is said to be the duty of all.**®

These auxiliaries are elaborated in detail, with multiple options for each, to make this yoga
practice available to a wider audience. For example, brahmacarya, the fourth restraint both for
Patafijali and in this text, is described by Vasistha first as the abandoning of sexual activity
everywhere and then qualified for householders as having sex with one’s own wife at the right
time of the month. It is further defined as serving the guru.**’ One of the unique niyamas here is
siddhantasravana, defined as contemplation of Vedanta.**® While the first four auxiliaries are
said to be external, the last four are internal and although specific practices are elaborated for
each, it is made increasingly clear that the goal is realization of brahman. At the ultimate stage,
samadhi, which is said to “destroy the noose of existence” (bhavapasavinasanam), is defined in
Advaitic terms: “Samadhi is the state of identity of the individual and supreme self. Samdadhi is
taught as the individual self abiding in the supreme self.”*° It is made clear that the preceding
auxiliaries are considered prerequisites.’® The next series of verses explain that samadhi can
arise in various ways, from meditating on the self “as bliss, cognition of truth, infinite, brahman,
beyond the qualities,” ! to “the supreme self in the heart lotus with the form of Vasudeva.” % It

is evident in these texts that both Vedantic and sectarian methods are given side by side,

¢ Vasisthasamhita 1.31: jiianam yogatmakam viddhi yogas catmani tisthati | sa yogo ‘stangasamyuktah
sarvadharma sa ucyate ||

Y7 Vasisthasambhita 1.43-45: karmana manasd vaca sarvabhiitesu sarvada | sarvatra maithunatyagam
brahmacaryam pracaksate || rtav rtau svadaresu samgatis ca vidhanatah | brahmacaryam ca tat proktam
grhasthdasramavasinam || susrusd ca guror nityam brahmacaryam itiritam ||

498 Vasisthasambhita 1.60: siddhantasravanam proktam vedantabhavanam tu vai ||

9 Vasisthasamhita 4.59: samadhih samatavastha jivatmaparamatmanoh | paramatmasthitih prokto samadhih
pratyag atmanah ||

500 Vasisthasamhita 4.58: yamadigunasampanno jitavayur jitendriyah | dharanadhyanasamyuktah samadhim kuru
putraka || Endowed with the qualities of restraint and so forth, with breath controlled and senses conquered, joined
in concentration and meditation, practice samadhi, my dear son.

SO Vasisthasamhita 4.61: dhyayann atmanam anandam satyajiianam anantakam | brahma nirgunam atraiva
samadhim samavapnuyat ||

502 Vasisthasamhita 4.62: hrtpadme paramarmanam vasudevam savigraham | dhyayann atmanam atraiva samadhim
samavapnuyat ||
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basically equating brahman with Siva or Visnpu as the case may be. Unlike in the
Aparoksanubhiiti, the previous auxiliaries are concrete methods to prepare the aspirant for
samdadhi, rather than focusing on brahman from the beginning, and meditation on brahman is
just one method for attaining samdadhi, which is the final goal here, rather than a penultimate

step.

5.1.3 Raja-oriented Texts

While the term rdjayoga is not found in the earlier Saiva Tantras, Birch hypothesizes that “the
term was coined, probably in the eleventh century, as part of an attempt to integrate yogas from
different traditions into a hierarchical scheme in which a Saiva interpretation of samdadhi and
liberation-in-life was pre-eminent.”>® Some of the texts I have mentioned, such as the
Dattatreyayogasastra and the Yogabija, used a system of four yogas, including mantrayoga and
layayoga as well, while still emphasizing rajayoga as superior. The Sivasamhita also lists the
four, adding that the fourth, rajayoga, should be free from the state of duality.’**

Like in the Dipika, in this text it is the characteristics of the student that determine which
type of yoga is appropriate. Four different kinds of aspirant are described in detail and are
prescribed these different types of yoga respectively with hatha penultimate to rdjayoga. As
Birch concludes, “It seems likely that Mantra-, Laya- and Hathayoga were superfluous to
students of extraordinary capability who could achieve Rajayoga without an auxiliary

practice.”®®> He notes that this discussion and a similar one in the Nath Saiva text, the

Amaraughaprabodha—the first non-Buddhist text to use the word hathayoga—seem to be

503 Birch 2019b: 5.

504 Sivasambhita 5.12: mantrayogo hathas caiva layayogas trtiyakah | caturtho rajayogah syat sa
dvidhabhavavarjitah ||

505 Birch 2020: 453.

261



inspired by the eleventh-century Vajrayana work, the Amrtasiddhi, though this text does not
actually use the term hathayoga. In the Amaraughaprabodha, “the physical techniques became a
forceful yoga that could straighten kundalini, like beating a snake with a stick,”% while in
contrast, rajayoga is defined in Patafjali’s terms as “being free from the fluctuating states of the
mind,"” though there is no other mention of his system. However, Patafijali’s definition of
yoga—cittavrttinirodha—was in common currency by this point, in various contexts, often
simply as a synonym for samadhi.>%®

Like the Aparoksanubhiiti, although articulated a bit differently, the c. fourteenth-century
Yogataravali, also attributed to Sankaracarya, defines r@jayoga as being beyond all of the
auxiliaries of yoga. “There are no gazing points, no binding of the mind, no place or time, no
stopping of the breath, no exertion of concentration or meditation, when rdjayoga is thriving.”>%
This verse is preceded by practical instructions on various elements including nadis, cakras,
bandhas, kundalini, and pranayama. Rajayoga is explained as being a result of practicing
kevalakumbhaka, pure breath retention, and the highest state is designated as yoganidrd, which
here is synonymous with nirvikalpasamadhi. This is defined as dissolution of the mind and a
state where one has been freed from karma. According to Birch, most of the Yogataravali’s
teachings on rajayoga seem to come from the twelfth-century Amanaska, the earliest known text
on rdjayoga.”'® This text is focused on samadhi, synonymous here with the no-mind state

(amanaska), considering all other practices and techniques to be superfluous and even obstacles.

It says this can easily be attained by sSambhavimudra, which the Yogataravali calls

306 Birch 2019b: 5.

97 Amaraughaprabodha 3d: yas cittavrttirahitah sa tu rajayogah |

508 See Birch 2013b: 411.

599 Yogataravalt 14: na drstilaksyani na cittabandho na desakalau na ca vayurodhah | na dharanadhyanaparisramo
va samedhamane sati rajayoge |

319 Birch 2015: 5.
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amanaskamudra.>'' The other main technique mentioned is nadanusandhana, immersion of the
mind in the internal sound. While the Yogataravali seems to draw on the Amanaska and refers to
hathayoga texts as a whole, so must postdate at least the earlier ones, it is still traditionally
considered to be written by Sankara as evidenced in a published translation by TKV and
Kausthub Desikachar, the son and grandson of Krishnamacharya. But unlike the
Aparoksanubhiiti, where samadhi is defined as cognition of brahman and yet is still just a
practice or state on the way to the ultimate, ever-present realization of brahman, here there is no

mention of brahman or a higher goal.

5.1.4 New Syntheses

In the well-known fifteenth-century Hathapradipika, which draws on the Yogataravali as one of
its many source texts, samadhi is given as a synonym for rajayoga as well as jivanmukti. 1t is
defined as the oneness of the self and the mind, analogously to the unity of salt and water when
mixed together,’'?> which may derive from the c. thirteenth-century Vivekamartanda. Here, this
state of equilibrium and definition of samadhi is then further extended to the oneness of the
jivatman, the individual self, and the paramatman, the universal self.>!3 It is also said to be “the

destroyer of death, the means to happiness, and the best creator of the bliss of brahman,” !

511 See Birch 2015: 5.

512 Hathapradipika 4.5: salile saindhavam yadvat samyam bhajati yogatah | tathatmamanasor aikyam samadhir
abhidhiyate ||

513 Hathapradipika 4.7: tatsamam ca dvayor aikyam jivatmaparamatmanoh | pranastasarvasamkalpah samadhih so
‘bhidhiyate ||

54 Hathapradipika 4.2: athedanim pravaksyami samadhikramam uttamam | myrtyughnam ca sukhopayam
bramanandakaram param ||
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which probably derives from the thirteenth-century Goraksasataka.”'®> This is followed by a
description of a specific practice of breath retention.

It is clearly stated that the purpose of hathayoga is for attaining ra@jayoga; however, the
importance of hathayoga has grown by this point and according to Svatmarama, at least, they are

seen as mutually dependent.

Rdjayoga is not attained without hatha,
And hatha is not attained without rajayoga.
Therefore, one should practice the pair,

Until the final accomplishment.>!¢

The fourfold system mentioned earlier was here simplified into a twofold method to attain
liberation through the practice of physical yoga and hathayoga became the only means to reach
rajayoga.’'’ Though the Hathapradipika was a compilation, its real success was in synthesizing
various traditions together into a comprehensive system, validated by the way in which later
texts drew upon and elaborated on its method. The Jyotsna commentary on this verse, after
explaining the importance of the mutual interdependence of hatha and rajayoga, mentions the
Aparoksanubhiiti: “The practice of rajayoga will be explained in the fourth chapter in the form

of unmant, sambhavimudra, and so forth. In the Aparoksanubhiiti, it is told in the form of fifteen

515 Goraksasataka 63cd—64ab: athedanim pravaksyami samadhikramam uttamam || mrtyughnam sukhadopayam
brahmanandakaram sada | Now 1 will teach the best sequence for samadhi. It is the destroyer of death, the means to
bestowing happiness, and always creates the bliss of brahman.

16 Hathapradipika 2.76: hatham vina rajayogo rajayogam vina hathah | na sidhyati tato yugmam a nispatteh
samabhyaset ||

517 See Birch 2020: 455.
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auxiliaries.”*'® While there is no further mention of the Aparoksanubhiiti in the Jyotsna, it must
have been in common currency for Brahmananda to mention it, without elaboration, as one of
the explanations of rd@jayoga. Since there is no other citation of it, despite drawing on a multitude
of other texts, it seems to be known to represent a different viewpoint. The word aparoksa is
used elsewhere in the commentary, with this definition: “the cognition produced by the sayings
of Vedanta, because it removes the covering, is immediate awareness, alone.”!” Perhaps there is
no other mention of the Aparoksanubhiiti because it is considered to belong to the category of
Advaita and less immediately relevant to the hatha or rajayoga being described here.

A later text that integrates these ideas is the eighteenth-century Gherandasamhita, written
in the form of a dialogue between Gheranda and Candakapalin. It is even more focused on the
physical practices, describing a sevenfold yoga, consisting of satkarma (cleansing actions),
asana (postures), mudra (bodily seals), pratyahara (sensory withdrawal), pranayama (breath
control), dhyana (meditation), and samadhi (absorption). It calls this “the yoga of the body,”
using the word ghata which literally means “pot” or “vessel.” However, from the very first verse
it is made clear that Candakapalin in asking for this teaching recognizes that it is “the cause of

cognition of the truth,”32°

although it is not until the seventh and final chapter on samadhi that
brahman is specifically spoken of, beginning with the mahavakya, “I am brahman.”>*! A further

verse concludes that one should “know that everything is brahman and see everything in the

self,”522 but it is explained that this arises from the practice of various mudras and pranayama.

518 Jyotsna on 2.76: rajayogasadhanam caturthopadese vaksyamanam unmanisambhavimudradiripam
aparoksanubhutav uktam paricadasangaripam |

519 Jyotsna on 4.15: vedantavakyajanyam ca jiianam avarananivartakatvad aparoksam eva |

520 Gherandasamhita 1.2: ghatasthayogam yogesa tattvajiianasya karanam | idanim srotum icchami yogesvara vada
prabho ||

32! Gherandasamhita 7.4: aham brahma na canyo ’smi brahmaivaham na $okabhak | saccidanandariipo’ham nityam
uktah svabhavavan || 1 am brahman and no other. I am brahman alone and do not experience sorrow. I have the
form of being, consciousness, and bliss. I am eternally liberated, abiding in my own natural state.

522 Gherandasamhita 7.19ef: sarvam brahma vijaniyat sarvam pasyati catmani ||
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The realization of oneness is also interwoven with other more tantric ideas, such as sexual union
as a way of attaining the supreme self. The text then inverts the equation to say that this bliss
leads to the realization of brahman and that produces non-dual samadhi.>?* Unlike in the
Aparoksanubhiiti, where samadhi, like the other angas, is defined in terms of brahman, and yet
is still just a stage on the path, here, as in most other yoga texts, samadhi is considered both a

practice and the final goal.

5.2 Yoga Compendiums with Quotations from the Aparoksanubhdti
Aside from the hathayoga texts, which continued to be written, expanding upon practice-related
components such as number of a@sanas and techniques, after the Hathapradipika, a new genre of
compendiums on yoga arose as well. These incorporated teachings on hatha and rdjayoga with
Patafijali’s yoga and various Brahmanical texts, such as the Bhagavadgita and Puranas, without
much concern for philosophical differences. Unlike the hathayoga texts which seem to be
practice manuals, written solely in S/oka meter in simplistic and instructional Sanskrit, these later
works are more scholarly and nuanced and bring the Advaita philosophy back into the equation.
They include Godavarimiéra’s sixteenth-century Yogacintamani, Sivanandasarasvati’s
seventeenth-century work of the same name, Bhavadeva’s seventeenth-century Yuktabhavadeva,
Sundaradeva’s eighteenth-century Hathasanketacandrika and the Yoga Upanisads.>?*

The authors of most of these works were quite learned and had a Vedantic inclination.
The texts “were part of a concerted effort among some erudite Brahmans to make Hathayoga’s

physical practices an integral part of the Brahmanical view of yoga [...] often presenting the

physical practice as a way of purifying the mind that would then lead to the realization of

523 Gherandasamhita 7.13: anandamayah sambhiitva aikyam brahmani sambhavet | aham brahmeti
cadvaitasamadhis tena jayate ||
524 See Birch 2020: 463-5.
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vedantic truths.”?° In an effort to bring the hathayogis into their fold, rather than disparaging
their practices, they tried to incorporate them, widening their traditions and philosophical
viewpoints, in a process which has eventually led to the modern intermixing of practices and
ideas. As Birch explains: “By the eighteenth century, this literary activity appears to have
peaked, but the momentum behind it carried the notion of Hathayoga into the royal courts of
Mysore and Jodhpur in the nineteenth century, and placed it firmly at the centre of postural
practice in the twentieth century.”?® Although there was very little new composition after that
point, the ideas continued to be woven together through practice and carried on by the living
parampard (transmission).

The Yoga Upanisads synthesize together various schools of thought, weaving the
dualistic tradition of Yoga with the non-dualistic tradition of Advaita, generally with the aim of
the oneness of atrman and brahman. Most relevant to our purposes, the first chapter of the
Tejobindu Upanisad directly quotes the entire section of the Aparoksanubhiiti on rajayoga with
its fifteen auxiliaries. The preceding verses give the reasons for why these practices seem
necessary—to overcome the poisons of existence and duality. “Greed, delusion, fear, pride,
desire, anger, and sin, heat and cold, hunger and thirst, intentions and doubts [do not exist].
There is no arrogance about one’s social status, nor accumulation of the knots of liberation.
There is no fear, no happiness or suffering, likewise no honor or disgrace, for one who is
liberated from these states. What is to be understood is brahman, the highest state.”?’ The

commentary states that “the yoga of fifteen auxiliaries is the practice for the understanding of the

525 Birch 2020: 470.

526 Birch 2020: 472.

527 Tejobindu Upanisad 1.12cd—14: lobham moham bhayam darpam kamam krodham ca kilbisam || sitosne
ksutpipase ca sankalpakavikalpakam | na brahmakuladarpam ca na muktigranthisaricayam || na bhayam na sukham
duhkham tatha manavamanayoh | etadbhavavinirmuktam tadgrahyam brahma tatparam ||
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highest brahman>23

and also, “by the practice of yoga, there is existence in brahman.”>* The
text then dives straight into the list of the fifteen auxiliaries beginning with verse 102 of the
Aparoksanubhiiti, which is verse 15 here, through verse 142, which is verse 51 here.

While the text is included nearly verbatim, there are a few small differences of note. In
the verse on mitlabandha, the root-lock, it is said to be the root of all the worlds (lokanam),
rather than the elements (bhitanam).>*° Additionally, some versions of the text say that it is
appropriate for those who discourse on brahman (brahmavadinam), i.e., Vedantins, rather than
for rajayogis, as our text says. However, the commentary explains that it is appropriate for
rajayogis and not for hathayogis. The commentary on equilibrium of the limbs of the body gives
a helpful gloss: “Equilibrium of the body, beginning with the gross one, is the state of dissolution
in the constant brahman, not just straightening like a pillar.”>3! The use of the word stambhavat,
like a pillar or post, sheds light on the somewhat ambiguous original: like a dried-up tree
(Suskavrksavat), emphasizing the qualities of rigidity or lifelessness. Also, like the Marathi T7ka,
the obstacles listed in the seventh and eighth position are fejas and sveda, impatience and
sweating, so perhaps there is some relationship between them.

Toward the end, a few verses are omitted and combined. Verse 49 is 136ab plus 137cd of

the Aparoksanubhiiti:

Then that pure reality surely should exist,

Which is beyond the sphere of speech.

528 comm. on Tejobindu Upanisad 1.14, p. 51: parabrahmavagatisadhanam panicadasangayogah

529 comm. on Tejobindu Upanisad 1.38, p. 55: yogabhyasena brahmabhavanam

530 Tejobindu Upanisad 1.27 = Aparoksanubhiiti 114: yanmiilam sarvalokanam yanmiilam cittabandhanam |
mitlabandhah sadd sevyo yogyo sau rajayoginam ||

331 comm. on Tejobindu Upanisad 1.28, p. 54: sthiiladidehanam samabrahmani vilayabhavah samata na hi
stambhavat rjutety arthah |
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After that, the supreme mental state should exist,

Which has the nature of brahman.>3?

Omitted here is the Upanisadic example of clay and the pot found in the second half of the first
verse in the Aparoksanubhiiti.>>* Leaving out verses 138 and 139, verse 50 of the Tejobindu
Upanisad then combines 140ab with 142ab, with 142cd forming verse 51, which is only half a

sloka and ends the chapter.

One who has conceived an object,

With intense determination and with resolution,
Surely, having led the visible to invisibility,
Should consider it with the aspect of brahman.
Then the wise one should remain in eternal happiness,

With his mind full of the delight of consciousness.”**

Again, part of what is omitted is the example, here of the wasp and the insect.*> The text just
gets straight to the point, without getting lost in examples. The final verses of the
Aparoksanubhiiti, which speak of hatha and rajayoga are also omitted. This adds to the
argument that the final two verses of the Aparoksanubhiiti may have been a later addition,

included to help the text appeal to a wider audience and bring it into a new context. Perhaps the

532 Tejobindu Upanisad 1.49 = Aparoksanubhiti 136ab, 137cd: atha suddham bhaved vastu yadvai vacam agocaram
| udeti suddhacittanam vrttijianam atah param ||

533 Aparoksanubhiiti 136¢d: drastavyam mrdghatenaiva dystantena punah punah ||

53 Tejobindu Upanisad 1.50-51 = Aparoksanubhiiti 140ab—142: bhavitam tivrayogena yadvastu niscayatmakam |
drsyam hy adrsyatam nitva brahmakarena cintayet || vidvan nityam sukhe tisthed dhiya cidrasapiirnaya |

535 Aparoksanubhiiti 140cd: pumans taddhi bhavec chigram jiieyam bhramarakitavat ||
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omission of these verses here implies there was at least a version of the text without the final
verses that the Tejobindu Upanisad drew from, rather than that it chose not to mention them.

The Nadabindu Upanisad describes a Vedantic style of nadayoga, drawing heavily on
the Hathapradipika as well as the Aparoksanubhiiti.>>® These latter verses explain that “After the
arising of cognition of the truth, the ripe karma no longer exists, because the body and such
things are unreal, just like a dream upon awakening.”*” Similarly, “When the form of the rope is
recognized, the appearance of the snake no longer remains. So, too, when the support is known,
the manifold world disappears.”3® At this point, however, unlike the Aparoksanubhiiti, which
goes on to elaborate the fifteen angas, the Nadabindu Upanisad then describes the practice of
nadayoga, leading to the realization of brahman and liberation.

The fourth chapter of the Yogasikha Upanisad quotes from an earlier section of the
Aparoksanubhiti, drawing from verses 43—75. The omissions are worth noting as they are almost
all verses which refer to other texts, presumably because Upanisads are not meant to quote other
texts. Verses 47 and 48 quote the Brhadaranyaka Upanisad; verse 54 quotes the ISa Upanisad,
while verses 55, 65, and 66 again refer to the Brhadaranyaka Upanisad. Also missing is verse

63cd. Instead, Yogasikha Upanisad 18cd—19ab quotes Moksopaya 3.7.41 to say:

Just as the son of a barren woman does not exist,

Just as there is no water in a desert,

536 Verses 21-22ab of the Nadabindu Upanisad come from 89-90b of the Aparoksanubhiiti; verses 22cd-29ab are
from 91-97 (Aparoksanubhiiti 90cd is omitted); and 29¢d is from the Muktika Upanisad (1.1, 43ab).

537 Aparoksanubhiiti 91 = Nadabindu Upanisad 22cd-23ab: tattvajianodayad iirdhvam prarabdham naiva vidyate |
dehadinam asattvat tu yatha svapno vibodhatah ||

538 Aparoksanubhiiti 96: rajjuriipe parijiiate sarpakhandam na tisthati | adhisthane tatha jiiate praparicah Sinyatam
gatah || Nadabindu Upanisad 27cd—28ab: rajjukhande parijiiate sarpariipam na tisthati || adhisthane tatha jiiate
prapaiice Sinyatam gate | Here, this last line must be read in conjunction with 28cd: dehasyapi praparicatvat
prarabdhavasthitih kutah || So, too, when the support is known [and] the manifold world disappears, where is the
stability of prarabdhakarma, since even the body is part of the manifold world?
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Just as there is no tree in the sky,

In that same way there is no permanence of the universe.>”

Verses 71cd—73 are also absent, and the chapter concludes with Aparoksanubhiiti 74ab joined
with 75cd:
Wood is thought to be only a house,
And iron is thought to be only a sword.
Similarly, one sees the body as the self,

On account of miscognition.>*°

There is no other reference to the Aparoksanubhiiti in the subsequent chapters of the Yogasikha
Upanisad; instead, it goes straight into a chapter about practices for realizing brahman,
discussing cakras, kundalini, nada, bindu, mudra, and bandha. Here, unlike in the Tejobindu
Upanisad, the more philosophical portion of the Aparoksanubhiiti is drawn upon to support a
different, more hathayoga-oriented sequence of practices, rather than the fifteen auxiliaries.
Approaching the Aparoksanubhiiti from a different angle, the -eighteenth-century
Hamsavilasa, like the Dipikd on our text, identifies Patafijali with hathayoga, rather than
rajayoga. The Hamsavilasa quotes many other texts at great length, by name, including the
Bhagavadgita, Bhagavatapurana, Hathapradipika, and the Aparoksanubhiiti. The first mention

of our text is in reference to the qualities of the best aspirant, where it cites many of the verses

5% Yogasikha Upanisad 18cd—19ab: yatha vandhyasuto nasti yathda nasti marau jalam || yatha nasti nabhovrksas
tathd nasti jagatsthitih |

540 Yogasikha Upanisad 24 = Aparoksanubhiiti 74ab, 75¢cd: grhatvena hi kasthani khadgatvena hi lohatd | tadvad
atmani dehatvam pasyaty ajianayogatah ||
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from the beginning of the text on the sadhanacatustaya, the four means for practice.’*! The
Aparoksanubhiiti then comes up again in the ninth chapter, which is part of a section that
examines competing systems of philosophy. It begins by explaining that some people think
Patafijali’s teachings are true because they liberate from karma.’*? It then states that a soul is
limited when bound by karma, but becomes Sadasiva if liberated. As Somdev Vasudeva
explains, “Hamsamitthu next asserts that the Patafijala system therefore seeks to forcibly free the
limited soul from all karma and thereby enable it to become Sadasiva. This perceived element of
force in Patafijali’s karmanivrtti permits Hamsamitthu to identify the Patafijala system with
Hathayoga, or ‘forcible’ yoga.”* As we have seen in other texts, this forceful hathayoga is
generally looked down upon in relation to more gentle, spontaneous forms of yoga. Vasudeva
suggests that when Hamsamitthu says he studied Upanisads in Benares, he is probably including
the Yoga Upanisads, which is how we have seen them mentioned in the commentaries on the
Aparoksanubhiiti. And it seems “that Hamsamitthu’s milieu had already conflated Patanjali’s

544 meaning that this identification was not original.

system with Hathayoga,

The text then lists the fifteen auxiliaries of the Aparoksanubhiti, including Patafijali’s
eight. It goes through these different auxiliaries, quoting descriptions and explanations from
various sources, particularly the Hathapradipika. 1t begins with a version of Patafijali’s five
restraints and observances and then gives instruction from the Hathapradipika on the means to
the destruction or success of yoga. While its definition of renunciation (#ydga) as “non-

29545

attachment with mind and body to samsaric things,””*> may derive from the Aparoksanubhiiti or

54 Hamsavilasa, p. 334

52 Hamsavilasa, p. 43: kintacchastram iti prasnakanksacecchrunu Srimatd patafijalind proktam yattat sacchdstram
ititare krtino brubate kutah karmamocanatvat |

543 Vasudeva 2011: 132.

5% Vasudeva 2011: 133.

% Hamsavilasa p. 44: manasa Sarirena ca sarvatha samsarikavastusvasangatatyagah |
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Tejobindu Upanisad, its definition of place (desa), is straight out of the Hathapradipika,
describing the location of a yogi’s hut in a solitary and peaceful place. The description of
posture is mainly from Hathapradipika 34-35 with slight variation, listing four postures, with
siddhdsana, as is common, emphasized as best.

More relevant to us, its commentary on equilibrium of the limbs of the body
(dehasamyam), which the Aparoksanubhiiti defines as “being absorbed in the constant
brahman,” is actually more equivalent to the contrasting position which our text says is “just
straightening [of the body], like a dried-up tree.”**® The Hamsavilasa says equilibrium is making
all of the parts of the body, i.c., the hands and feet, immobile like a rock.>*’ It then says that one
should remain still even if intensely tormented by mosquitos, flies, or ants.>*® In relation to the
next auxiliary, gaze (drsti), the Aparoksanubhiiti says that “having made one’s gaze full of
knowledge, one should see the universe as full of brahman,” continuing on to contrast this with
those who look at the tip of the nose or even a few verses later, those who are “tormenting the
nose.”* Again, the description in the Hamsavilasa is more in line with this opposing method:
“The gaze, from force, piercing in-between the two eyebrows, is to be fixed on one’s own nose,
alone.”>® Given that Hamsamitthu is clearly opposed to these methods, he is emphasizing their
forceful aspects.

The Hamsavilasa also adds quite a few auxiliaries, such as cleansing actions (satkarma),

breath retentions (kumbhaka), purification of the nadis, and mudras. It explains that the point of

546 Aparoksanubhiiti 115: anganam samatam vidyat same brahmani liyate | no cen naiva samanatvam rjutvam
Suskavrksavat ||

547 Hamsavilasa p. 45: drsayatpratikrtir iva hastapadadyavayavavratam stabdhikrtya samataya 'vasthanam
dehasamyam |

5% Hamsavilasa p. 45: tatkrte masakamaksikapipilikadibhirgadham badhito'pi dhairyena tadavadhirya tathaiva
stheyam |

5% Aparoksanubhiiti 116: drstim jiianamayim krtva pasyed brahmamayam jagat | sa dystih paramodara na nasagrav
alokint || 120cd: ajiianam ghranapidanam ||

530 Hamsavilasa p. 45: drstir hathad bhruvor antarannirbhidya svanasagra eva nivesaniya |
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these is to pierce the six cakras and raise the kundalini upwards, again stressing that it should be
done forcibly (hathar).’>' While sensory withdrawal is defined somewhat in line with the
Aparoksanubhiiti, concentration and meditation again take their lead from the Hathapradipika.
When the text gets to samadhi, after quoting quite a few verses from the Hathapradipika that
make it clear that hathayoga is merely for the sake of rdjayoga, it clarifies: “What was said?
That because Patanjali’s teachings cause the individual self to attain rajayoga, having freed it
from accumulated, ripe, and present karma from force, they are true? The brilliant rajayoga is
accomplished by the individual self without forceful actions. What is the use of these difficult
exertions? O beautiful woman, rd@jayoga has been brought to light, seen, and heard by naturally
honest, good people. From this, the teachings of Pataijali are not included with true
teachings.”>>2

And a bit later, after quoting verses 127—128ab of the Aparoksanubhiiti, which describe
the obstacles to practicing absorption, it says: “My dear, whatever is achieved by agitation, there
is not even a little natural excellence there. From this, the teaching of Patafijali is improper.
Rajayoga, fulfilled with little effort, is taught by wise people.” >3 As Vasudeva explains, the
rajayoga that Hamsamitthu is building up to “is conceived of as an esoteric sensual rapture
(rahasyardsa) superior to the ‘incomplete’ Rasalila extolled in devotional Vaisnava circles. [...]

2554

Its superiority lies in the admission of sexual practices. This is clearly a very different

55! Hamsavilasa p. 47: evam adhanekakarmabhir hathanmiladharasthitamadhomukhi tam kundalini rjvikrtya
sanyapadavyad satpadmani bhedayitva tirdhvamaniya dvadasantasthitasya sriparamasaivasyabhyasam svayam capi
tisthet |

552 Hamsavilasa p. 49: kim uktam | saficitaprarabdham kriyamanebhyah karmabhyo hathad jivam mocayitva
rajayogam prapayati pataniijalam ity atah kim sat | vinaiva hathakarmajivenaivam eva srirajayogam asadyate kim
etair utkataprayasaih | sundari! sahajasaralaih sadbhi rdjayogah praduskrto drstah srutas ca, atah patanjalasdstra
sacchastratvena nangikrtam iti |

533 Hamsavilasa p. 51: priye | yadyad calena nispaditam na tatra kificitsvarasyam ity atah pataijalamatam
asamanjasam | svalpayasena purnardjayogah siucitah sajjanair iti |

554 Vasudeva 2011: 139.
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conception of this royal yoga than we have seen in most other texts, and yet it builds upon the
elaboration of r@jayoga in the Aparoksanubhiiti.

The seventeenth-century Yogamargaprakasika of Yugaladasa also identifies hathayoga
with Patafijali’s astangayoga, giving detailed descriptions of the eight auxiliaries, which have
clearly been modernized to include more postures as well as other physical aspects, such as
kriyas. Narahari’s eighteenth-century Bodhasara poetically interweaves Vedanta, Yoga, and
various other traditions and practices. It uses the word aparoksanubhiiti to mean the goal of
Vedanta: “What is considered as immediate awareness [of the self] in Vedanta, that is surely
only a transformation of devotion with the characteristic of love.”>> This illustrates the growing

predominance of bhakti as an organizing force as we will return to shortly.

5.3 Movement Toward Synthesis

As we have seen, on a continuum from hatha to rajayoga, the more a text privileges the latter,
the closer it aligns with Vedantic goals, and therefore the Aparoksanubhiiti. However, the
Aparoksanubhiiti is unique in its combination of a traditional Advaitic method with a path of
rajayoga and its orientation is clearly Advaitic, as opposed to the Yoga texts we have just looked
at. Its ra@jayoga of fifteen auxiliaries defines each individual one in terms of brahman, rather than
considering them as prerequisites and saving that for the final stage. And while samadhi is the
highest step, it is not the ultimate aim, as obstacles can still arise. Realization comes when these
are removed and the state of brahman is ever-present. Hathayoga is mentioned as an
afterthought for those who are still struggling. It is evident from later texts that quote the
Aparoksanubhiiti, both with citation and without, that it was well known and holds a particular

place within the tradition.

555 Bodhasara 13.10: aparoksanubhiitir ya vedantesu niripita | premalaksanabhaktes tu parinamah sa eva hi ||
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It becomes increasingly apparent by looking at various texts over time that they were
constantly looking for new ways to integrate different disparate elements together to be more
inclusive and broaden their audience, subverting their competition into their domain. This
distinction between hatha and rdjayoga for the most part even transcends sectarian lines. While
each author may have a clear idea of which method was best, others became potential stepping-
stones. The idea that all paths lead to one goal is quite popular in New Age thought, as well as
among modern yoga practitioners and teachers, who often end up interweaving various strands of
practices with a bit of theory thrown in, with the ultimate Neo-Vedantic aim of oneness. But this
is an oversimplification—there are both many paths and many goals. The increasing trend
towards synthesis rather than complete innovation, which is evident in these late medieval and
early modern texts, paved the way for the mixing and matching of ideas that gave birth to

modern yoga.

5.3.1 Evolution of Ideas and the Influence of Bhakti
As I briefly mentioned earlier, one of the driving forces behind these two incompatible non-
theistic metaphysics—Yoga and Advaita—becoming compatible, was to make them both
theistic. Then attaining God becomes synonymous with attaining brahman. Through multiple
sleights of hand, without most people even realizing it, these two have merged. Once Advaita
became joined with theism and the attainment of unity, rather than the realization of what is
already there, Yoga needed no longer be a penultimate tool that may be helpful along the way,
but instead became integral as a set of practices leading toward this final goal.

In Sankara’s view, you could never do anything, for there was never two. All that

happens for him is the removal of miscognition (ajiigna), which happens through cognition
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(jiana). And this is done at a human level, not a transcendental one. As Ram-Prasad explains,
“While brahman is an explanatory principle and the nature of self-evident self-consciousness, it
is not a moral principle or the source of liberation. That is why the Advaitic theory of liberation
is not a soteriology: there is no saviour.”>>® He continues: “For the strict Advaitin, there is no
God who should then be construed as free of sin. There is the universal consciousness and it
encompasses, albeit in a different metaphysical status engendered by a primal epistemic error,
the life of individuated consciousness. This is why, for all the divinity suggested by the notion of
brahman, the Advaitic path to liberation is still one walked by the subject unassisted by a higher

357 However, over time, various interpretations of Sankara led to new forms of Advaita

power.
which had different understandings of the role of devotion. Additionally, one aspect of the
Vivarana school that comes strongly into play in these later assimilations is “the relationship

between text, teacher and seeker.”>8

The role of the guru becomes fundamentally important in
the transmission of the teachings to the student and the ultimate realization. The final line of the
last verse of the Aparoksanubhiti clearly states that “For all those who are devoted to the teacher
and the deity, [this rgjayoga] is easy to attain, at once.”>>® The Dipika quotes the Svetdsvatara
Upanisad and the Bhagavadgita to justify this turn toward devotion. And it concludes that “this
yoga, which is accepted by Vedanta, bestows attainment by way of the direct cognition of

brahman as not different from the self, i.e., granting liberation with the characteristic of residing

in one’s own intrinsic form.”%° The infusion of bhakti over time helped allow for the changing

556 Ram-Prasad 2001: 216.

557 Ram-Prasad 2001: 216-217.

558 Ram-Prasad 2001: 209.

5% Aparoksanubhiiti 144: gurudaivatabhaktanam sarvesam sulabho javat ||

560 Dipika on 144: ayam vedamtabhimato yogah siddhidah pratyagabhinnabrahmaparoksajiianadvara
svasvaripavasthanalaksanamuktipradah
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definitions of the means to recognize brahman and some of the key ingredients of Advaita, such
as contemplation.

In the nineteenth and twentieth centuries, because of its ability to include other
viewpoints within its overarching philosophy, Advaita Vedanta was increasingly prominent both
culturally and politically. As Christopher Minkowski emphasizes, “Regarded as the source for a
kind of indigenous secularism or pluralism, in which many points of view are allowed to coexist
because they are found ultimately to be one in their goals and aspirations, a modernized Advaita
became something like the establishment position for the generation that achieved national
independence.”>®' But this all-inclusive Advaita was not the Advaita of Sankara—to make sense
of the modern integration of Yoga and Advaita we need to understand the developments that
happened over time to allow it to become this umbrella for other beliefs and practices, of which
the assimilation seen in the Aparoksanubhiiti and its commentaries represents an important step.
Although many of the texts written around this time seem to just be new syntheses of old ideas,
this integrative process itself deserves attention; additionally, there are a wealth of underexplored
texts that were composed during this period, many written in the vernaculars.

Most modern scholarship has dismissed medieval and early modern works on Advaita as
either lacking in originality, uninteresting, or at best, good at compiling and synthesizing. This is
compounded by the false attribution and early dating of texts such as the Aparoksanubhiiti,
which clearly were written much later, but are denied recognition on their own terms. Most
research on Advaita has focused on Sankara, with the majority, led by Paul Hacker, spent on
determining what can clearly be attributed to him. These studies put the emphasis on authenticity

as a measure of value. They consequently look down at Neo-Vedanta, which is often considered

361 Minkowski 2011: 205.
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“a nationalistic movement dependent on the ‘assimilation’ of Western ideals.”%> But as James
Madaio emphasizes, “scholarly interest in historical origins and certain high culture forms of
‘traditional’ Advaita Vedanta underrepresents the multivocality and diversity of advaitic
theology. And it is precisely the underrepresented periods and text genres which were key

sources for ‘Neo-Vedantins’, such as Vivekananda.”%

Although these scholars and teachers
traced their understanding to Sankara, they still drew from many texts written in the intervening
years, regardless of attribution.

As we have seen through looking at various commentaries on the Aparoksanubhiiti,
interpretations of a text and its ideas change through the generations and in the parampara, or
transmission, from teacher to student. Negotiation of meaning has always been a dynamic part of
the evolution of both philosophy and practice. In the late nineteenth and early twentieth century,
Hindu reformers, such as Swami Vivekananda, Swami Dayananda, Radhakrishnan, and the
theosophists emphasized Patanjali’s yoga which they equated with rajayoga, spreading these
ideas on an international scale. This continued with various offshoots into the twentieth century
and paved the way for the modern integration of Yoga and Advaita and the more physical yoga
practices that have become so popular around the world in recent years.

These Neo-Vedantic ideas have precursors in scholars such as the sixteenth-century
Appaya Diksita. His doxography of Vedanta schools, the Caturmatalesasamgraha, clearly
asserts the primacy of Advaita over other Vedantic schools, specifically Sivadvaita,
Visistadvaita, and Dvaita Vedanta. As Jonathan Duquette explains, “Since Advaita presents an

ultimate view of reality, pure non-dualism, it can accommodate and integrate, within itself as it

were, those schools that present dualist or qualified dualist views. Appaya may well be an early

362 Madaio 2017: 3.
363 Madaio 2017: 2.
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modern precursor of neo-Hinduism in his belief that Advaita Vedanta embodies the highest truth
and best represents the essence of the ‘Hindu’ tradition. However, his religious inclusivism
differs from the embracing religious universalism of Radhakrishnan and others in the clear
borderlines it still draws between what is authoritative and soteriologically legitimate, and what

is not.”364

Appaya Diksita did this through rigorous engagement with the classical traditions and
complex philosophical reasoning. He represents an essential step in understanding the evolution
toward the less discerning inclusivism that became dominant in the modern period.

Another important precursor to Neo-Vedanta was the sixteenth-century Vijiianabhiksu,
who as | have mentioned, understood the goal of his Bhedabheda Vedanta, Samkhya, and Yoga
to be the same. He argued in his Yogasarasamgraha, “The Compendium on the Essence of
Yoga,” that Patafijali’s aim of kaivalya does not actually mean complete isolation or aloneness,
but is in fact, synonymous with moksa, liberation, and “while turning away from prakrti, the
liberated purusa is simultaneously turning toward Brahman, returning to its original relation of
non-separation.”® For Vijiianabhiksu, the purusa is the same as the jivatman, which in
opposition to Advaita, he considers to be multiple, even after liberation, defined by him as the
dissolution (/aya) of this individual self into the highest self. He explains that this is no different
than Patafijali’s second definition of kaivalya in Yogasiitra 4.34 as when “the power of
consciousness is situated in its own intrinsic form.”>% As long as the purusa is enmeshed in the
web of prakrti this is impossible, but after the dissolution of the gumnas and the cessation of

suffering, the purusa is no longer separate from brahman.>®’” While this may seem like a bit of a

stretch, as Nicholson explains, “for Vijfianabhiksu [...] as he says in his commentary on the

564 Duquette 2015: 287.

565 Nicholson 2010: 122,

566 Yogasiitra 4.34: purusarthasiunyanam gunanam pratiprasavah kaivalyam svaripapratistha va citisaktir iti |
567 Nicholson 2010: 120-2.
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Samkyasiitras, to understand each school correctly, one must understand its proper scope.” %

Patafijali does not see any need to mention brahman because it is beyond the purview of his
subject matter, which is the discernment between self and matter. He sees these systems as
complementary rather than conflictual. Similarly, he makes it clear that his work pertains to
rajayoga and that hathayoga is a separate subject dealt with elsewhere: “Further explanation of
posture is not undertaken here because the subject is rajayoga. And a full and detailed
explanation of posture, purification of the subtle channels and so forth is to be seen in works on
hathayoga.”*®® This was exactly what Vivekananda later did, looking down on hathayoga as the
domain of entertainers or as merely gymnastics, in contrast to his own elevated rajayoga, which
was based on Patafjjali’s Yogasiitra.

I would like to suggest that it was partly this compartmentalization that allowed the
different systems to be brought together, prescribing different practices depending on the
qualities of the aspirant. The introduction to the Adyar Library’s 1972 edition and translation of
the Hathapradipika with Brahmananda’s Jyotsna commentary by Tookaram Tatya discusses the
different types of students, similarly to the Dipika: “Students of the Yoga-vidya have been
classed under three categories: the Uttama Adhikarin-s, the highest; the Madhyama Adhikarin-s,
the intermediate; and the Kanistha Adhikarin-s, the lowest. Students of different degrees of merit
acquired in past lives come under the first two categories. We shall now speak of the Kanistha
Adhikarin-s who have to begin their Yoga in the present life. For these no course of Yoga is
possible save the Hatha-yoga, which they should patiently follow, guided by a competent

Guru.”>’® He then turns to our text as reference for how this should be done: “For, says Sri

368 Nicholson 2010: 122.

%9 Yogasarasamgraha p. 39: asanasya prapaiicas tv atra rajayogaprakaranatvan na kriyate |
asananadisuddhyadayas tu hathayogadigranthesv asesavisesato drastavyah |

570 Tatya 1972: xiii—xiv.
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Samkaracarya in his treatise on Rajayoga, called Aparoksanubhiiti: ‘The practice of Hathayoga is
intended for those whose nature requires to be purged of all impurities.” Now, since the majority
of men are not free from the infirmities of their lower nature, it follows that the majority of
students are in need of a first training which would fit them for the pursuit of the higher system
of Raja-yoga: a training which no system is so well adapted to secure as Hatha-yoga.”"!
Statements such as this make it clear that the Aparoksanubhiiti was well known and continued to
be used as a framework and justification for the inclusion of hathayoga, despite its very minor
reference to it.

Let us remember, however, that for Sankara, “It is the Veda itself that ‘appoints’ (adhikr)
whoever may be eligible for its instruction. Intelligence, capability, desire for knowledge, and
other things, are not sufficient requirements to become a proper adhikarin.”’’* And for Sankara,
Patafijjali’s yoga was anti-Vedic, because its ultimate aim is dualistic. As he said in his
Brahmasiitrabhasya, “By the rejection of the tradition of Samkhya, the tradition of Yoga has also
been rejected.””? It is thus quite clear that the Aparoksanubhiiti is a much later text, belonging to
the milieu of works dedicated to bringing disparate traditions together, with various motivations.
It is these texts, together with the hathayoga texts, that then informed the twentieth-century
teachers of modern yoga, beginning with Krishnamacharya, who integrated them into a physical
practice, intertwining the somatic with the spiritual. However, unlike the hathayoga texts and
many of the compilations that followed, rather than ignoring philosophical discrepancies, the

Aparoksanubhiiti uses sophisticated logic to incorporate Yoga into its traditional Advaitic path.

57! Tatya 1972: xiii—xiv.
572 Duquette 2015: 268.
573 Brahmasitrabhasya on 2.1.3: samkhyasmrtipratyakhyanena yogasmrtir api pratyakhyata
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5.4 Modern Contexts for Nididhyasana and the Aparoksanubhduti

Modern yoga is neither a surprise nor an aberration, but a continuation of a transformation that
has been happening since its inception. This has occurred through a gradual decrease in
sophistication, through which, as we have seen, nuance gets traded for appeal to a broader
audience. By looking at the widening definition of the term nididhydsana, as illustrated in the
Aparoksanubhiiti, 1 have shown how the original specific act of contemplation on brahman has
come to enfold various other practices over time. I want to take a brief look now at nididhyasana
in the context of modern yoga to show how this process has continued. As an increasing number
of texts became accepted to have been written by Sankaracarya over time, the philosophy and
ideas attributed to him fundamentally changed. Since modern Advaitins and yogis accept that
Sankara wrote texts such as the Vivarana commentary on the Yogasiitra, the Aparoksanubhiiti,
and the Vivekaciidamani, the ideas they contain have become part of their practice and
understanding of the tradition.

Many of the assumptions of the twentieth century come through how the words are
rendered into English and how the texts get translated into modern language. Rammohan Roy,
the early nineteenth-century Bengali reformer and one of the first to popularize and translate
Vedantic texts, radically simplified Vedanta into two subjects, the goal and the method—
knowledge of atman or brahman and “sadhana ‘the means’ of upasana, ‘worship’ of the
unmanifest Supreme Being.”’* As Elizabeth De Micheles observes, “in this radically simplified
view of Vedanta we already have, at this early stage, a kind of preview of what will become the

essence of twentieth-century Modern Yoga: a strong focus on ‘practice’ justified by a theory of

574 Robertson 1995: 88.
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‘realization” (whether of ‘God’ or ‘Self’).””’> And in order to make this understanding as
inclusive as possible, Neo-Vedanta equated God and brahman.

Swami Vivekananda quotes our key passage from the Brhadaranyaka Upanisad in his
discourse on Yajiiavalkya and Maitreyl, translating nididhydsitavya as “to be meditated on.” He
first situates it in their famous dialogue, where Maitreyl asks what she can do to become
immortal and Yajnavalkya replies with a series of statements beginning with: “It is not for love
of the husband that the husband is beloved, but for love of the Self that the husband is beloved. It
is not for love of the wife that the wife is beloved, but for love of the Self that the wife is
beloved.”’¢ Vivekananda expands upon this, concluding the dialogue by explaining what he
understands to be intended by meditation and therefore nididhyasana here. “For instance,
meditate on the earth; think of the earth and at the same time know that we have That which is in
the earth, that both are the same. Identify the body with the earth, and identify the soul with the
Soul behind. Identify the air with the soul that is in the air and that is in me. They are all one,
manifested in different forms. To realise this unity is the end and aim of all meditation, and this
is what Yajnavalkya was trying to explain to Maitreyi.”>”” For Vivekananda, it was perfectly fine
to take a gross object as the initial object of meditation as a way in to understanding the
underlying unity of all things, which for him is the heart of this dialogue. This seems more
reminiscent of the way in which upasana was used in earlier times to allow meditation on
tangible things, particularly forms of nature, to represent more subtle awareness.

Many of the key figures in modern yoga, particularly Krishnamacharya, were

Srivaisnavas (rather than Smarta Brahmins), who would have been inherently opposed to

575 De Micheles 2004: 133.

576 Brhadaranyaka Upanisad 2.4.5: na va are patyuh kamaya patih priyo bhavaty atmanas tu kamaya patih priyo
bhavati | na va are jayayai kamdya jaya priya bhavaty atmanas tu kamdaya jaya priya bhavati |

577 Vivekananda 1893.
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Advaita Vedanta. And yet they had a strong relationship to Advaitic texts (though they may not
have recognized them as such), and to the Advaita that was current at the time of the inception of
modern yoga, and these boundaries were often blurred. In speaking of the teachings of
Ramanuja, as they influenced Krishnamacharya, Nevrin says, “Ultimately, devotion (bhakti) and
true knowledge of God (brahmajriana), being based in Vedantic scriptures as well as developed
through meditation (updsana, dhyana, nididhyasana), are deeply interrelated. Devotion is a
continuous meditation accompanied by love, a ‘steady and continuous remembrance’
(dhruvanusmrti), ‘uninterrupted like the flow of oil,” and with the character of ‘direct
knowledge’ (aparoksa-jiiana) or ‘immediate presentation’ (saksdat-kara). This devotion is
attained by following a strict discipline, consisting of, among other things, correct diet; absence
of attachment to desirable objects; virtuous conduct; freedom from excessive dejection and
satisfaction; and chanting the divine names, seeking to worship and serve the Lord with joy.”"®
Note that updasana, dhyana, and nididhyasana are listed together here under the category of
meditation. The nuance and particular technical distinctions held for Sankara have been lost over
time and in translation. Moreover, devotion (bhakti) and knowledge of brahman are being joined
together as mutually supportive, as we saw with Pirnasarasvati, and they are being supported by
practices similar to the restraints and observances (yama and niyama).

B.K.S. Iyengar, one of Krishnamacharya’s most well-known students, and also a
Srivaisnava, in his description of the meaning of AUM, mentions the triad: “If he follows the
path of devotion (bhakti-marga), he will be immersed in hearing the Lord’s name (Sravana),
meditating upon His attributes (Manana), and thinking of His glory (Nididhyasana).””® Here all

three components have been re-interpreted through the lens of bhakti. Joan White, a student of

578 Nevrin 2005: 75-6.
57 Iyengar 1981: 116.

285



Iyengar, explains it thus: “In many of the ancient scriptures, and in great detail in the Viveka
Chudamani by Adi Shankaracharya, the terms shravana, manana, and nididhyasana are used to
describe what is needed to become a good student. The meaning of these words deepens as one’s
study matures. To start with, they translate as ‘gaining knowledge by listening to the teacher’
(shravana), ‘wiping away doubts and thinking about the teaching’ (manana), and ‘an absorbed
meditation on the subject’ (nididhyasana).”% She then redefines these terms as she’s come to
understand them through her own practice. “One’s practice has to depend on one’s ability to
transform and change—to continue to listen, to remove self-ignorance through knowledge
(shravana), to wipe away any doubts with thinking (manana), and to contemplate with a growing
abidance in oneself and through removal of habitual error (nididhyasana).”*®! Although one
could argue that she is still referring to an intense contemplation on one’s self, she is talking
about these terms mainly with respect to @sana practice, which begs the question of whether
these terms can actually still apply.

One of Krishnamacharya’s other main students, Pattabhi Jois, was an Advaitin by birth, a
yogi by training, and a Sanskrit scholar by study. The Aparoksanubhiiti was an important
inspiration for him, particularly its elaboration of the fifteen auxiliaries and its re-definition of
them all in terms of brahman. And while it does clearly diverge from Sankara’s Advaita, it
captures his essential teaching which Ram-Prasad sums up: “The key idea here is that the
individuated consciousness is ultimately not different from universal consciousness. It does not
become the latter, it does not attain the status of the latter, it does not enter into a relationship
with the latter. It is simply not different from the latter.”>®? This is the fundamental truth that the

Aparoksanubhiiti reiterates repeatedly in various ways and which Pattabhi Jois tried to subtly

380 Busia 2007: 26.
381 Busia 2007: 31.
382 Ram-Prasad 2001: 179.
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incorporate into his teaching of asana practice, quoting verses such as the one which defines
asana as “one in which, with complete ease, unceasing meditation on brahman may arise, and
not any other [posture] that destroys ease.” % But while he studied these texts for himself and
understood the difference between these approaches, in his teaching they merged into one,
especially for his students who were generally more interested in practice than theory. Sharath
Jois, Pattabhi Jois’ grandson and main disciple, seems to refer to verse 114 from the
Aparoksanubhiiti on miilabandha when referencing Sankara.’® As he says, “If you take
Shankaracharya’s books, they always say that you have to do mula bandha with the asanas.
Asana is the foundation from which we build up to self-realization.”®® It is evident here how
easily traditions can change as they are passed on through the generations. When Pattabhi Jois
talked about the internal aspects of practice, he meant the ultimate realization of brahman, not
the root-lock of hathayoga. However, he used this subtle idea to connect the two, stressing both
the engagement of the pelvis as well as its connection to God and a deeper understanding.
Another student of Jois, Nick Evans, seems to refer to verse 116 of the Aparoksanubhiiti,
that mentions drsti, the gazing point,’®¢ which along with the bandhas and breath make up what
Pattabhi Jois called tristhana, the three places [of attention], which were fundamental to the
Ashtanga yoga he taught. “Shankaracharya was not, from my understanding, opposed to yogic
practices, but emphasized that the purpose of yoga was to realize reality to be non-dual. I read

one passage where he said the nasagra, the drishti at the tip of the nose, is everywhere you look.

583 Aparoksanubhiiti 112: sukhenaiva bhaved yasminn ajasram brahma cintanam | asanam tad vijaniyan netarat
sukhanasanam ||

84 Aparoksanubhiiti 114: yan milam sarvabhiitanam yanmilam cittabandhanam | milabandhah sada sevyo yogyo
‘sau rajayoginam || That which is the root of all the elements, on which the binding of consciousness is rooted. That
root-lock (miilabandha) is always to be attended to. This is appropriate for rajayogis.

585 Donahaye and Stern 2010: 183-4.

86 Aparoksanubhiiti 116: drstim jiianamayim krtva pasyed brahmamayam jagat | sa dystih paramodara na nasagrav
alokint || Having made one’s gaze full of knowledge, one should see the universe as full of brahman. That gaze
(drsti) is the most exalted, not looking at the tip of the nose.
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The one taste, the formless eternal brahman, is wherever you look.”%7 It is likely that Evans read
the published translation of the Aparoksanubhiiti and incorporated that into his understanding of
Advaita and consequently yoga. It is clear from interviews with Jois’ main students that though
many aspects may have gotten lost or merged in translation, the fundamental Advaitic idea of the
oneness of atman and brahman was transmitted, and for him, the Aparoksanubhiiti was essential
in connecting these pieces together. While much more could be said about the details of this
transmission, the underlying understanding is clear—it seems a supreme example of Advaita’s

triumph that yoga practitioners now think that the Aparoksanubhiiti is about Yoga.

5.5 The Reconciliation of Advaita and Yoga

Taking a step back again, we can see that there are many factors that influenced this shift in the
understanding and presence of Advaita. Embedded in this change are political and cultural
responses from the time of Vidyaranya and the Vijayanagara Empire, to the response to the
British colonial rule and the Nationalistic movement toward the idea of a Vedantic universalism,
which became part of the Neo-Vedanta taught by Vivekananda and others. This all led to a kind
of domesticated esotericism, with different modern social reasons for practice and belief and a
re-envisioning, which led to a rewriting and new understanding of texts. This universalism, as is
generally the case, was really in part, a divisive inclusivism, spurred by the movement to define
Hinduism. As Madaio puts it: “the failure to take seriously developments in medieval and early
modern advaitic traditions is paralleled by an inadequate recognition of the ways in which
colonial period Hindus recalibrated the apt performance of their inherited tradition in relation to

the exigencies of their colonialized and, increasingly, globalized world.”*®® Without going into

587 Donahaye and Stern 2010: 422-3.
588 Madaio 2017: 2.
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the politics, we have seen how these shifts influenced interpretations of key terminology over
time. And these earlier transformations, with the help of the unifying force of bhakti, lay the
groundwork for modern yoga, giving its creators the freedom to integrate different strands of
thought and redefine the meaning of meditation, contemplation, Advaita, and Yoga.

Much of the scholarship on modern yoga is focused on how the physical tradition of
asana practice has come to be so popular, tracing its origins to texts on hathayoga from the last
eight hundred years. However, as we have seen, these texts often say very little about religion
and philosophy, while influential teachers such as Krishnamacharya and his students were
greatly informed by these perspectives. Their understanding and interpretation of tradition
reflects a synthesis of various schools of thought that is seen most clearly in the Yoga Upanisads,
epitomized in the half verse stating that “one desiring liberation should steadily practice both
yoga and cognition.”® As we saw earlier, it is in these texts and other contemporaneous ones,
that practice and theory came to be fully seen as extensions of each other, and both became
integral to the tradition.

The Aparoksanubhiiti has come to be accepted and taught as a primer of Advaita Vedanta
with good reason. It makes complex ideas simple and accessible and presents them in an
abridged way. It teaches the fundamental principles of Advaita and yet also offers alternative
methods for those who need them. We can see through the evolution within the commentaries
that its interpretation changed based on the other texts and practices in currency. Though
originally it was contrasted to Pataijali’s Yogasiitra, which its first commentator considered the
hathayoga source text, it came to be compared with texts such as the Hathapradipika. And lest
we get too caught up in the yoga section of the Aparoksanubhiiti, let us remember that it was

only introduced to help the B and C students attain what was spoken of previously and already
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realized by the most qualified aspirants. “The best means to liberation,” as the commentary
explains, “preceded by the four means, beginning with detachment, is inquiry into the
Upanisadic statements alone, by way of knowledge of the direct perception of brahman as not
different from the self.”>° And in the course of this inquiry, there is the constant reminder that
this body is only meant to be a vehicle to get beyond the body, for example, in the repeated

refrain, “how could the body be the self?”>°! Or as one of my favorite verses admonishes:

Listen you fool! Learn about your own self, your spirit,
By scripture and reasoning.
Beyond the body, whose aspect is existence:

So difficult to be seen by someone like you.>%?

And yet, if hathayoga is practiced in service of rajayoga, and rajayoga is for the purpose of
Adpvaitic realization, then yoga is just being used to make it more accessible, subverted into its
domain as an instrument to broaden the scope of who might be able to attain this ultimate goal.
While the conceptual differences that Sankara articulated do not simply go away because of
twenty-first-century assertions, to put it simply: people in c. eighth-century India did not claim
that one could be both an Advaitin and a yogi, but today they clearly do. In suggesting a
hierarchical reading of practices, the Aparoksanubhiiti sought to bring together these two
streams; however, being sensitive to the conceptual issues, it simultaneously kept them distinct.

But in doing so, it played an important role in the reconciling of Advaita and Yoga, a tradition

590 Dipika on 100: ...mukhyadhikarino vairagyadisadhanacatustayapiirvakam vedamtavakyavicara eva
pratyagabhinnabrahmaparoksajiianadvara mukhyam moksakaranam ity abhihitam

1 Aparoksanubhiiti 31-7d: katham syad dehakah puman

392 Aparoksanubhiiti 30: svatmanam Synu mirkha tvam Srutya yuktya ca purusam | dehatitam sadakaram
sudurdarsam bhavadrsaih ||
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whose success depended on gradually blurring the philosophical distinctions and making these

divergences irrelevant to the living tradition.
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APPENDIX A

Sanskrit Text of the Dipika°®?

Srih

vedantah |

atha aparoksa'nubhitih |

samskrtatikayd bhasanuvadena ca sahita |

Sritharim paramanandam upadestaram isvaram |
vyapakam sarvalokanam karanam tam namamy aham || 1 ||

sam. t. —

sriganesdaya namah ||

svaprakasas ca hetur yah paramatmd cidatmakah ||

aparoksanubhiityakhyah soham asmi param sukham || 1 ||

isagurvatmabhedadyah sakalavyavaharabhiih ||

aupadhikah svacinmatra so'paroksanubhiutikah || 2 ||

tad evam anusamdhdya nirvighnam svestadevatam ||

aparoksanubhiityakhyam acaryoktim prakasaye || 3 ||

vady apiyam svatah spastd tathapi svatmasiddhaye ||

yatnoyam sopi samksepat kriyate'narthandasanah || 4 ||

kvaham ulkakarah kvayam siryas tejonidhih kila ||

tathapi bhaktiman kah kim na kuryat svahitaptaye || 5 ||

tatrdacaryah svestaparadevata'nusamdhanalaksanam mamgalam nirvighnagramthasamaptaye
svamanasi krtva Sisyasiksayai gramthadau nibadhnamti sriharim iti || aham tam namamity
anvayah || atreyam prakriya padartho dvividhah atma'natma ceti tatratma dvividhah isvaro jivas
ceti etav api dvividhau Suddha'suddhabheddt tatra'suddhau maya'vidyopadhitvena
bhedavyavaharahetii suddhau tvabhedavyavaharahetii tatha'natmapi trividhah
karanasitksmasthiilabhedat etad eva Sariratrayam iti vyavahriyate evam cijjadaripavailaksanyat
tamahprakdsayor iva vibhaktayor ubhayor atmandatmanor aviveka eva bamdhakaranam tayor
vivekas tu moksakaranam iti dik || tatra tavad ahamsabdena dehatrayavisistatvenasuddho jivah
asyaiva'krstatvat tam namami tam mayatatkaryahantrtvepi tadasrayabhiitatvena sarvakaranam
vedamtaprasiddham iSvaram etasyaiva sarvotkrstatvat namami namaskaromi
svatmatvenanusamdadhamity arthah tasyaiva sarvotkrstatvenanusamdhanayogyatvam aha
Sriharim iti Sriyam dadhanam ity arthah yad vasvasrayataya sriyate svikriyate
atmajnanapradanena nasayatiti sriharis tam yad va sa eva sarvadhisthanataya srir ity ucyate
srir eva haris tam nanu kim anend'vidyatatkaryaharanenet yasamkya paramapurusarthapraptir
bhavatiti siicayitum tasya paramanandariipatam aha paramanamdam iti

paramo vindasitvaniratisayatvabhyam utkrsta anamdah sukhavisesas tadripam ity arthah || tarhi
vaisayikasukhavaj jadah syad ity ata aha upadestaram iti caryadvaratmasukhopadesakam

93 Typed by Ramya for the Hatha Yoga Project, Nov 2019. Proofread by me.
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cidripam ity arthah | nanu kevalanamdasya katham upadestrtvam ity ata aha isvaram
itiste’*'savisvarah vicitrasaktitvat sarvasamarthas tam namamity anvayah | evam api
paricchinnatvat ghatadivadanatmatvam syad ity ata aha vyapakam iti svasattaprakasabhyam
namariipe vyapnoti savyapakas tam paricchedakasya desakalader mayikatvad anamtam ity
arthah | nanu vyapyavyapakabhdavenanamtatvam asiddham ity ata aha sarvalokanam karanam
iti | abhinnanimittopadanam ity arthah | “satyam jianam anamtam brahma datmanatmanam
abhisamvivesa” ity adisruteh || 1 ||

aparoksanubhiitir vai procyate moksasiddhaye ||
sadbhir eva prayatnena viksaniya muhur muhuh || 2 ||

sam. ti. — idanim preksavat pravrttaye nubandhacatustayam darsayan svacikirsitam pratijanite
aparokseti vai ity avyayena vidvad anubhavam pramanayati tatha cayam arthah vidvad
anubhavaprasiddha ya tattvam asyadimahavakyasravanajapratyagabhinnabrahmavisaya
aparoksanubhiitir aksanam imdriyanam paramatitam na bhavatity aparoksam
imdriyadhisthanatatprakasatvabhyam nityapratyaksasvaprakasatmatattvam tasyanubhiitir
vrttyarudhakhamdata yad va aparoksa casav anubhiitis cety aparoksanubhiitir
vidya'paraparydyo brahmasaksatkaras tatsadhanagramthopy upanisacchabdavad
aparoksanubhiitisabdenopacaryate jhatity avalokanamdatrenaivottamadhikarinam
brahmatmasaksatkarakaranam gramthavisa ity arthah anena nityaparoksabrahmatmatattvam
visesayo darsitah sa procyate prakarsena tattaddasamkanirakaranapirvakam
siddhamtarahasyapradarsanarippenocyate kathyata ity arthah asmabhih pirvacaryair ity
arthadadhyaharah nanu prayah prayojanam anuddisya na mamdopi pravartata iti nyayan
narambhaniyo gramtha ity asamkya prayojanam aha moksasiddhaya iti moksonama
svavidyakalpitanatmadehdadyatmatvabhimanaripabamdhanivrttidvard svasvariupavasthanam
tasya siddhih praptis tadartham anena sarvanarthanivrttidvara paramanamdavaptiriapam
prayojanam darsitam kimlaksana'paroksa'nubhiitih sadbhih sadhubhir
nityanitya’*’vastuvivekadisadhanacatustayasampannair mumuksubhir ity arthah eva Sabdan
nanyaih karmopasanadhikaribhir iti bhavah| muhur muhur nairamtaryadirghakalabhydsa-
prayatnena snanabhiksadavapy anadaram krtvety arthah| viksaniya gurumukhadavagatya
vicaraniyda anena mumuksur adhikari darsitah etenaivarthat purvakamdottarakamdayoh
sadhyasadhanabhavah sambamdhas ca darsito bhavatiti boddhavyam || 2 ||

svavarnasramadharmena tapasa haritosandt ||
sadhanani ca bhavet pumsam vairagyadicatustayam || 3 ||

sam. ti. — nanu karyasya karanadhinatvat purvoktasadhanacatustayasya kim karanam ity
asamkyaha svavarneti atra svasabdena mukhyagaunamithyabhedena trividhesu
saksiputradidehadilaksanesv atmasu madhye mithyatmdayogyatvad grhyate tasya dehdader
brahmanadivarnabrahmacaryadyasramaprayuktena dharmena brahmarpanakrta-
karmanusthanajanyend'piirvena pirvamimamsaprasiddhena bhaviphaladharabhiitena
punyadisabdavacyenety arthah tathd tapasa krcchracamdrayanadind prayascittenety arthah
punah haritosanad bhagavatpritikarat sarvabhiitadayalaksanat karmavisesat etais tribhih
sadhanaih vairagyadicatustayarupam sadhanam moksasadhako dharmavisesah pumsam

3% Emended from iti iste.
595 Emended from nityanityam based on manuscripts.
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prabhavet sambhavandyam lin yad vaivam anvayah svavarnasramadharmaripena tapasa krtva
vaddharitosanam tasmad iti yadyapi sadhanacatustaya vivekadikramena hetuhetumadbhdavas
tathapi vairagyasyasadharanakaranatam dyotayitum adau grahanam krtam iti bodhavyam || 3 ||

brahmadisthavarantesu vairagyam visayesv anu ||
yathaiva kakavisthayam vairagyam taddhi nirmalam®®% || 4 ||

sam. ti. — kidrsam tadvairagyadicatustayam ity akamksayam tatsvayam eva vydacaste brahmadity
arabhya vaktavya sa mumuksutd ity amtena Slokasatkatmakena gramthena tatradau vairagyasya
laksanam aha brahmadisthavaramtesv iti brahmadisthavaramtesu satyalokadimartyalokamtesu
bhogasadhanesu anu karmajanyatvenanityatvam laksikrtyety arthah vairagyam iccharahityam
tatra drstamtam aha yathaiveti yathaiva kakavisthayam vairagyam gardabhadivisthayam api
kadacit kasyacit jvarasamtyartham grahaneccha bhavati atah kakavisthaya grahanam
upalaksanam etadvamtyadinam visayesvicchanudaye vairagyasya hetugarbhitam visesanam aha
tad iti*®" hi yasmat tadvairagyam nirmalam ragadimalarahitam || 4 ||

nityam atmasvarupam hi drsyam tadviparitagam ||
evam yo niscayah samyagviveko vastunah sa vai || 5 ||

sam. ti. — idanim vairagyakaranam vivekam laksayati nityam iti vai prasiddham sah vastunah
padarthasya viveko vivecanaviseso jiieyah sa ka ity ata aha evam iti ya evam prakarena samyak
samsayadisiinyo niscayah evam katham ity ata aha nityam iti hiti vidvadanubhavaprasiddham
atmasvarupam nityam avindsi abadhyam satyam ity arthah “avinasi va areyam atma’ iti sruteh
drsyamandtmasvarupam tadviparitagam tadatmasvaripam tasmad viparitatvena gacchati
prapnoti vyavaharabhiimim iti tathavidham vinasi badhyam ity arthah atredam anumanam api
siicitam bhavati atmasvaripam nityam drastrtvat yan na nityam tan na drastr yatha ghataditi
kevalavyatirekihetuh tatha'natmasvariapam anityam drsyatvat yan nanityam tan nadrsyam
yathatmasvaripam ity ayam api kevalavyatireki hetuh || 5 ||

sadaiva vasanatyagah samoyam iti sabditah ||
nigraho bahyavrttinam dama ity abhidhiyate || 6 ||

sam. ti. — tad evam vairagyakaranam vivekam vyakhyaya vairagyakaryam samadisatkam
laksayati sadaivety aditribhih slokaih sadaiva sarvasminn api kale vasanatyagah
purvasamskaropeksayam sama iti Sabditah amtah karananigrahah samasabdarthah
bahyavrttinam Srotravagadinam nigraho nisiddhapravrttitivaskaro dama iti sabdenabhidhiyate
kathyate || 6 ||

visayebhyah paravrttih paramoparatir hi sa ||
sahanam sarvaduhkhanam titiksa sa subha mata || 7 ||

sam. ti. — visayebhya iti hiti prasiddhebhyo bamdhakebhyah sabdadibhyo ya paravrttir nivrttir
anityatvadidosadarsanena grahananiccha soparatir ucyata ity arthah kidrst setyata aha

596 Emended from nirmmalam in accordance with all other manuscripts.
7 A: etat || charditavamtadinam atrahetuh hi...
B: etaccharditavamtyadinam | atrahetuh hi...
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parameti paramutkystamatmajianam yasyah sakasaj jayate sa paramda atmajnanasadhana-
bhiitety arthah anaya sarvakarmasamnyaso laksyate kimca sahanam iti sarvaduhkhanam
sarvaduhkhasadhananam sitosnadidvamdvanam yatsahanam pratikaranicchd sa subhda
sukharipa titiksa mata vidusam ity arthah || 7 ||

nigamdcaryavakyesu bhaktih sraddheti visruta ||
cittaikagryantu sallaksye samadhanam iti smrtam || 8 ||

sam. ti. — api ca nigameti nigamacaryavakyesu vedaguruvacanesu yadvopanisad-
vyakhyatrupadesesu bhaktir bhajanam visvasa ity arthah sa sraddheti visruta vedamtaprasiddha
tu punah sallaksye “sadeva somyedam agra asit” ity adisrutilaksye pratyagabhinne brahmani

samsarabandhanirmuktih katham me syat kada vidhe ||
iti ya sudrdha buddhir vaktavya sa mumuksuta || 9 ||

sam. ti. — evam Samadisam abhidhayaitatkaryabhiitam mumuksutam aha samsarabamdheti iti
va sudrdha buddhih sa mumuksuta vaktavyety anvayah sakety ata aha bho vidhe maddaiva yad
va sarvakartarvidhatarbrahman me mama samsarabamdhanirmuktir nandyonisambamdha-
nivrttih kada kasmin kale katham kena prakarena bhaved ity evam ripa buddhir mumuksutety
arthah || 9 ||

uktasadhanayuktena vicarah purusena hi ||
kartavyo™8 jiianasiddhyartham atmanah subham icchata || 10 ||

sam. ti. — idam sadhanacatustayam yad artham apanyastam tad idanim darsayati ukteti uktani
brahmadity arabhya vaktavyasa mumuksutety amtagramthasamdarbhena varnitani yani
vairagyadisadhanani jianopakaranani tair yuktena purusenadhikarind dehavata
manusyottamena hiti vidvatprasiddhatvena vaksyamanalaksanah yad va hity avyayam
evarthe'nyanisedhartha ity arthah | vicaro vivekah kartavya avartayitavyah’® kim artham ity ata
aha jiianasiddhyartham iti atmano jiianasiddhyartham brahmdatmaikyabodhodbhavandaya nanv
atmajnanasiddhyakah purusartha ity asamkya moksakhyam caturthapurusartharipam phalam
dyotayata purusartham visinasti Subham iti sSubham paramanandariipatvena mamgalam
moksasukhamity arthah icchatd prarthayata atmanah subham iti vanvayah || 10 ||

notpadyate vind jianam vicarenanyasadhanaih ||
vathd padarthabhanam hi prakdsena vina kvacit || 11 ||

sam. ti. — nanu jianasiddhyartham vicara eva kartavya iti niyamah kutah kriyata ity asamkya
sadrstamtam aha notpadyata iti vicarena vind anyasadhanaih karmopdsanalaksanaih

Jjhanam notpadyate tatra drstamtam aha yatheti yatha kvacit kasmimscid dese siryadiprakasena
vind padarthabhanam ghatadivastuprakdaso na bhavati hiti sarvajanaprasiddham ato niyamah
kriyata iti bhavah || 11 ||

598 Emended from karttavyo.
59 Emended from karttavya avarttayitavyah.
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ko'ham katham idam jatam ko vai kartd'sya vidyate ||
upadanam kim astiha vicarah so'vam idysah || 12 ||

sam. ti. — tarhi sa vicarah kidrsa ity ata aha koham iti aham kartd sukhity adivyavahriyamanah
kah kimsvaripah tatha idam jagat sthavarajamgamatmakam katham kasmdj jatam kim
adhisthanam ity arthah tatha'syapratyaksadipramanasiddhasya jagatah karttotpadakah ko
vidyate vai iti vikalpam dyotayati kim jivadrstam kartyr kim vesvarah kim vanyad eva kimcid iti
vikalpah kim ceha jagati upadanam ghatasya mydvat kim asti ayam atma jagatkaranavisayah
idrsa evam svariipo vicarah sa eva jiianasadhanam ity arthah || 12 ||

naham bhiitagano deho naham caksaganas tatha ||
etad vilaksanah kascid vicarah so'vam idrsah || 13 ||

sam. ti. — nanu “caitanyavisistah kayah purusah’ iti barhaspatyasitrad dehakarena parinatani
prthivyadicatvaribhiitany evatmeti carvaka vadamti sa eva karta sukhityadi sarvavyavahara-
miilam iti sarvajanaprasiddhau satyam atmavisayo vicaro na syad ity ata aha naham iti aham
ahamsabdapratyalambanah pratyagatma bhiitagano yo dehah sa na bhavami tasya
ghatadivaddrsyatvad ity arthah tarhimdriyaganas tvam sya iti carvakaikadesimatam utthapya
diisayati naham iti ca punar aksaganah srotradimdriyasamghatopy aham na bhavami tatheti
padena dehavadimdriyaganasyapi bhiitavikaratvam darsitam “sa va esa purusonnarasamayah
annamayam hi somya mana apomayah pranas tejomayi vak” ity adisrutir ubhayatra pramanam
nanu yadi dehadvayam tvam ndasi tarhi sunyam eva syad ity asamkyaha etad iti etadvilaksanah
etabhyam sthiila suksmadehabhyam viparitadharmakosmi ‘asthilamananvahrasvam’ ity adi
sruteh kascid iti jatyadirahitatvan manovacam agocaratvam darsitam ayam idrsah savicara iti
vyakhyatarthas caturthah padah slokacatustayepi boddhavyah || 13 ||

ajianat prabhavam sarvam jiianena praviliyate ||

sankalpo vividhah karta®® vicarah so'vam idrsah || 14 ||

sam. ti. — tad evam koham ity etan niscityedanim katham idam jatam ity asya niscayah kriyate
tatra prthivyadibhitani karyatvat svasvaparamanubhyo jayamte iti tarkikdadayo manyamte
karmano jayamte iti mimamsakah pradhanad eveti samkhyah tad etan nirakurvann dha ajiianeti
sarvam jagad idam namaripdatmakam ajiianaprabhavam ajianat purvoktasvasvaripasphuranat
prabhavati tathavidham ata evaitad virodhina jiianena svasvaripasphuranena tama iva
prakasena praviliyate nissesalinam bhavatity arthah | ko vai kartety asya nirnayam aha
samkalpa iti®' vividho nanaprakarah samkalpah idam karisyamity adilaksanomtahkarana

parinamah karananukillavyaparavan karta®? sesam pirvoktam || 14 ||

etayor yad upadanam ekam sutksmam sad avyayam ||
vathaiva myrdghatadinam vicarah soyam idrsah || 15 ||

sam. ti. — athopddanam kim astity asya nirnayam aha etayor iti etayor ajiianasamkalpayor yad
updadanam utpattisthitinasaya karanam tat tu satkalatrayabadhyam brahmaiva nanyadity arthah

600 Emended from kartta.
0! Emended from samka itilpa. Both A and B omit this entirely.
602 Emended from kartta.
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ata evadhisthanajniananirvarttya'jianakaryatvena mithyabhiutam api jagat yavaj jianodayam
rajjusarpadivat samsarabhayavyavaharaksamam bhaved iti bhavah brahmanah sattve hetuh

ca nirastah sadabhavavikararahitye hetuh ekam sajativadibhedasiunyam taddhi kuto na drsyate
tatraha sitksmam iti sitksmam mano va gadimdriyagocaram tesam pravrttinimittajatikriyadi-
siunyatvad ity arthah brahmana upadanatve drstamtam aha yathaiveti yathaiva mrtghatadinam
updadanam tathaivety arthah evamprakarena karyakaranabhedo namamatram iti siicitam || 15 ||

aham ekopi sitksmas ca jiata sakst sad avyayah ||
tad aham ndatra sandeho vicarah so'vam idrsah || 16 ||

sam. ti. — nanu yadyapi karyakaranabhedo vacarambhanamadatrastathapi jivabrahmanor
bhedovastavah syad ity asamkyaha aham iti atra yata ity adhyaharas tathacayam arthah
vatoham ahampratyayavedyopy ekah sajatiyadibhedasiinyo manusyamatrepy aham buddher
ekatvapratiter ity arthah ca punah siiksma imdriyagocarah punar jiiata'hamkaradi-
prakdasakatvena cetana ity arthah tatha sakst saksad imdriyarthasannikarsam vinaiveksate
pasyati prakasayatiti sakst nirvikara ity arthah ata eva sad avyayah samscasav avyayasca
vinasapaksayopalaksitasarvavikarasinya ity arthah yasmad evambhiito'ham tat tasmad aham
ahampratyayavedyas tat satyajianadilaksanam brahma atra samdeho nastity arthah soyam
idrso vicara iti || 16 ||

atmda viniskalo hy eko deho bahubhir avrtah ||
tayor aikyam prapasyanti kim ajiianam atah param || 17 ||

sam. ti. — etad eva jivabrahmaikyajiianapradarsanena dradhayati atmety adipamcabhih
yato'pratyayavedya atma atita samtatabhavena jagradadisarvavasthasvanuvartata ity atma®®
avasthatrayabhavabhavasaksitvena satyajiianadisvaripa ity arthah sa tvam padalaksyarthopi
tatpadalaksyartha eva viniskalo visesana nirgatakalo niravayava ity arthah anyatha savayavatve
ghatadivadvinasitvapattir iti bhavah atra hetuh ekah hiti “ekam evadvitiyam” ity adi
Srutiprasiddhim dyotayati nanu tatha limgadehopyastiti cen netyaha deha iti deho limgadehah
sitksmasariram iti yavat sabahubhih kalabhih srotradibuddhyamtabhih saptadasabhir avrta
acchaditas tat samghata ity arthah ata eva limgadehasya niravayavatvadyabhavat jiianena
tatkarana'jiananivrttau nivrttir anyatha'nirmoksaprasamga iti bhavah evam ativailaksanye saty
api tayor atmadehayoh prakasatamasor ivaikyam aikatmyam prapasyamti tarkikadaya ity arthah
ato viparitadarsanat paramanyadajiianam kim asti etad evajianam ity arthah
viparyayaripakaryanyathanupapattya tatkaranam millda'jiianam kalpyata iti bhavah || 17 ||

atmda niyamakas cantardeho bahyo niyamyakah ||
tayor aikyam prapasyanti kim ajiianam atah param || 18 ||

sam. ti. — punar vailaksanyam dha atmeti atma niyamako niyamtd ca punar amtah
pamcakosamtarah dehas tu niyamyah san bahyah tayor aikyam ity uttararddham vyakhyatam
evam agrepi jiieyam || 18 ||

%03 Emended from atma.
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atmd jnanamayah punyo deho mamsamayo'sucih ||
tayor aikyam prapasyanti kim ajiianam atah param || 19 ||

sam. ti. — anyad api vailaksanyam aha atmeti atmd jianamayah prakasariipo'ta eva punyah
suddhah dehas tu mamsadivikaravan ata eva'sucih etenatmanah sthitladehad api vailaksanyam
uktam bhavati tayor aikyam ity adi purvavat || 19 ||

atmda prakasakah svaccho dehas tamasa ucyate ||
tayor aikyam prapasyanti kim ajiianam atah param || 20 ||

sam. ti. — vailaksamyamtaram aha atmeti atma svayamprakasah san suryadivadanyasarva-
prakasako'ta eva svacchah prakasyagunadosasambamdhasiinya ity arthah “asamgohyayam
purusah” iti Sruteh dehas tu tamaso ghatadivatprakasyatvena jadah tayor aikyam ity adi
purvavat || 20 ||

atma nityo hi sadripo deho'nityo hy asanmayah®®* ||
tayor aikyam prapasyanti kim ajiianam atah param || 21 ||

sam. ti. — atra sarvatra paunar uktyam nasamkaniyam atmano 'laukikatvenatyamta-
durbodhatvad eva bahudhd vailaksanyam pradarsyate paramakarunikaih srimaddcaryaih atmeti
atmd nityo dhvamsapratiyogi tatra hetuh hi yasmat sadripah abadhyasvaripah dehas tu
dhvamsapratiyogi atrapi hetuh hi yasmad asanmayo'nityah vikaritvena badhayogya ity arthah
vasmad evam atmadehayor atyamtavailaksanyam tasmat tayor aikyadarsanam kevalam ajiianam
iti || 21 ]

atmanas tat prakasatvam yat padarthavabhdasanam ||
nagnyadidiptivad diptir bhavaty andhyam yato nisi || 22 ||

sam. ti. — nanv atmanah prakasatvam kim namety ata aha atmana iti atmanas tat prakasatvam
boddhavyam kim tad ity ata aha yad iti yat padarthavabhasanam ghatapatadivastuvisaya-
prakasa idam taya nirdisyamanavisayadarsanam iti yavat | tarhy agnyadiprakasavad vikaritvam
syad ity ata aha nagnyadidiptivad diptir iti iyam atmadiptir agnyadidiptivan na kaddacid
utpattivinasadivikaravatity arthah tatra hetum aha bhavatiti bhavaty amdhyam yato nisi yatah
karanan nisi ratravagnyadiprakasa ekasmin dese saty api tad anyatra lokasyamdhyam
riupagrahaksamatvam bhavati naitadysyatmadiptir ekatra vidyamana caikatra'vidyamana
paricchinna casti kimtu dipadiripasyagnyadiprakdsasya prakasika tadabhave camdhakarasya
prakasika utpattinasarahita ca sada sarvatra pirnaivasti yad va iyam atmadiptir
agnyadidiptisadrst na kutah yatah karanan nisi ratravamdhyam amdhakarobhavaty
etad®vilaksana'"tmadiptir jiieya yady atmadiptir agnyadidiptisadysi bhavet tarhy agnyadidiptya
vathamdhakarasya naso bhavati tathatmadiptya'pyamdhakarasya nasah syat paramtv atmanah
sattaprakasabhyam sarvatra sarvada vidyamanatve'py amdhakarasya naso na bhavaty ata
atmadiptir agnyadidiptisadrst na kimtu iyam agnyadidiptir bhatidam amdhyam bhatity
adyakarend'gnyadidipter amdhyasya canyasya sarvasya ca prakasika cavirodhinyatmadiptih

604 Emended from asanmaya.
605 Emended from atad.

298



dipika'nyasadhananirapeksayadiptih sa atmaprakasa iti bhavah || 22 ||

deho'ham ity ayam miidho dhrtva tisthaty aho janah ||
mamdayam ity api jiatva ghatadrasteva sarvada || 23 ||

sam. ti. — tad evam prakasya prakasakatvadilaksanavailaksanye saty api atmandatmabheda-
darsinam upasamharann ubhayor bhedam spastayati deha iti aham ahamsabda-
pratyayalambanah pratyagatma'vam idam taya nirdisyamano ghatadivat pratyaksatayda
drsyamano dehosmiti ubhayor drastrdrsyayor aikyam krtva miidhah svajnanakaryaviparyaya-
mohavyapto janas tisthati krtakrtya buddhya nirvyaparo bhavatity arthah etad aho mahad
ajiianam iti bhavah kim krtvapity ata aha mameti mama matsambamdhi ayam deha iti
samanyato bhedam jiiatvapi ata evascaryam iti tatparyam ka iva sarvada ghatadrasteva yatha

janatity arthah || 23 ||

brahmaivaham samah santah saccidanandalaksanah ||
naham deho hy asadriipo jiianam ity ucyate budhaih || 24 ||

sam. ti. — nanv etasmims tadbuddhir iti laksanabhramaparaparydayamohakaryalimganumeyam
ajiianam idrk tarhi tannivartakam kim ity akamksayam tadvirodhitvad atmajiianam
evatma'jiiananivartakam ity abhipretya tallaksanam aha brahmetyadipamcabhih | aham
ahamsabdapratyayalambanah pratyagatma brahmaivasmi etayos tattvam padarthayor aikye
hetugarbhitani visesananyaha sama iti samah sattaprakasabhyam sarvabhinnah punah
kimlaksanah samtah nirastasamastopadhitvad viksepadivikarasinyah punah kim laksanah
saccidanamdalaksanah | saccidanamdair anrtajadaduhkhapratiyogibhir laksyate
viruddhamsatyagariupaya bhagalaksanaya jiiayata iti saccidanamdalaksanah | brahmabodhe hi
dvividham dvaram vidhir nisedhas ceti tatra satyajianadisaksad vacakasabdaprayogalaksano
vidhir uktah | idanim atannirasanalaksano nisedhah pradarsyate naham iti aham
ahamsabdapratyayalambana atma deho nety®”” anvayah deha ity upalaksanam
pranemdriyadinam api hiti vidvajjanaprasiddham dehdder andatmatve hetum aha asad iti |
asadripo sadbadhyam anrtam tadygripam svaripam yasya sa tathavidha ity evam prakaram
“aham brahmdsmi” ity adimahdavakyajanya'khamdakarabuddhiripam jiianam budhair
atmatattvajiair ucyate kathyata ity arthah | etadvilaksanah sarvojiianabhasa iti bhavah || 24 ||

nirvikaro nirakaro niravadyo'ham avyayah ||
naham deho hy asadriipo jiianam ity ucyate budhaih || 25 ||

sam. ti. — nanv aham jato mrtah sukhiduhkhityadyanekavikaratvenahamsabda-
pratyayalambanasya pratiyamanatvat katham tasya brahmatvam ity ata aha nirvikara iti aham
ahamsabdapratyayalambanah pratyagatma nirvikarosmiti sesah nirgato vikarajanmdadayo
vasmat sa tathavidhah tesam dehadharmatvad iti bhavah | tatra hetuh nirakarah
dehadyakararahitah ata eva niravadyo vatapittadijanyadhyatmikaditapatrayarahita ity arthah |
ata eva'vyayah apaksayadirahita it yarthah aham manusya ity adipratiteh | katham

%6 Emended from kadacid.
%07 Emended from netv.
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nirvikaratvam iti cet sd pratitih Suktir ajatadivadbadhyatvad bhramtir ity aha naham iti | naham
ity uttararddham vyakhyatam pirvasloke evam uttaratrapi jiieyam punar uktis tu
Jjhanapratibamdhakasya buddhimamdyaviparyayader dardhyan nasamkaniya || 25 ||

niramayo nirabhdaso nirvikalpo'hamatatah ||
naham deho hy asadriipo jiianam ity ucyate budhaih || 26 ||

sam. ti. — punah kim laksanam jianam ity ata aha niramaya iti | aham niramayah
sarvarogarahitah nirabhaso vrttivyapyatvepi phalavyapyatvasinyah nirvikalpah kalpanahinah
atatas ca vyapakah || 26 ||

nirguno niskriyo nityo nityamukto'ham acyutah ||
naham deho hy asadriipo jiianam ity ucyate budhaih || 27 ||

sam. ti. — punah kim laksanam jianam ity ata aha nirguna iti | aham nirguno gunarahitah
gunanam mayamayatvadity arthah ata eva niskriyah kriyarahitah tatha nityo vinasarahitah ata
eva nityamuktah kalatrayepi bamdhasinyah tatra hetuh acyutah apracyutasaccidanamda-
svabhavah || 27 ||

nirmalo niscalo'nantah suddho'ham ajaro'marah ||
naham deho hyasadripo jianam ity ucyate budhaih || 28 ||

sam. ti. — punar api jianalaksanam aha nirmala iti | aham nirmalah avidyatatkaryalaksana-
malarahitah ata eva niscalah vyapakatvad akasavanniscala ity arthah niscalatve hetuh anamtah
desakalavastuparicchedasunyah suddhah asuddhirahitah punar ajarah jararahitah amaro
maranarahitas ca sarvadharmanam dehatrayavartitvad iti bhavah || 28 ||

svadehe sobhanam samtam purusakhyam ca samatam ||
kim mirkha siunyam atmanam dehotitam karosi bhoh || 29 ||

sam. ti. — nanv atma pratyaksadehariipo na bhavati tarhi sinyatvam atmanah syad ity
asamkyaha svadehe iti | bho he mirkha sunyavadin svadehe purusakhyam puri manusyasarire
usati ahamakarena vasatiti purusa ity akhya nama yasya tam ata eva Sobhanam mamgalam
sariravilaksanatvad atimamgalam tatha sammatam “ayam atmd brahma” ity adivakyanirnitam
cakarat “uttamah purusastvanyah” ity adismrtinirnitam ghatadrastrvaddehadrastrtvena
dehatitam atmanam satatam bhavam samtam sarvavyavaharadhisthanam sunyam khapuspadivat
atyamta'bhavaripam kim karosi katham manyase mam anyatha iti bhavah | kvacit svadeham iti
dvitiyamtah pathas tasmin pakse dehatmavadyeva vadati uktalaksanam manusyadeham tyaktva
samanam anyat || 29 ||

svatmanam Synu miirkha tvam Srutya yuktya ca purusam ||
dehatitam sadakaram sudurdarsam bhavadrsaih || 30 ||

sam. ti. — nanu Siunyavadina evabhavapatteh sunyam mastu paramtv atmano dehdtitatve

pramandabhavad deha evatmd syad ity asamkyaha svatmanam iti | bho miirkha dehatmavadin
carvaka tvam svatmanam svakiyam atmanam purusam dehatitam dehatiriktam srutya “tasmad
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va etasmad annarasamaydadanyomtara atma’ ity adikaya punar yuktya ca ekasmin
kartrkarmavirodha ity adiripaya srnu avadharaya dehdtitatve kim akara atmety ata aha
sadakaram iti | sadakaram astity etanmatravyavaharakaranabhiita akaro yasya tam
evamvidhosti cetkuto na drsSyata ity ata aha sudurdarsam iti bhavadrsaih srutydcarya-
sraddhasunyaih sudurdarsam sarvathd darsanayogyam tasyadystaripatvad evety arthah yad va
purvaslokoktadvitiyapeksaya dehatmavadinah samadhanarthoyam slokah svatmanam iti || 30 ||

ahamsabdena vikhyata eka eva sthitah parah ||
sthiilas tv anekatam praptah katham syad dehakah puman || 31 ||

sam. ti. — tad evaha aham ity adisaptabhih | parah dehad anya atma'hamsabdena sabda ity
upalaksanam pratyayasyapi vikhyatah prasiddhah kimlaksana ity ata aha eka iti eka eva sthita
eveti pratyekam avadharanam tusabdah purvoktad atmanah sthiilladehasya vailaksanyadyotakah
| sthitlo dehakah deha eva dehakah svarthe kah pratyayah katham puman purusah atma syan na
kathamcid ity arthah dehasyanatmatve hetum aha anekatam iti anekatam parasparam bhinnatam
praptah evam tamahprakasavadati vilaksanatvepi dehasyatmatvam bruvann atimiidhatvad
upeksya iti bhavah || 31 ||

aham drastrtaya siddho deho drsyataya sthitah ||
mamayam iti nirdesat katham syad dehakah puman || 32 ||

sam. ti. — tad evativailaksanyam darsayati aham iti | aham ahamsabdapratyaydalambana datma
drastrtaya sabdadivisayaprakasakataya siddhah sabdam srnomity adivyavaharena prasiddhah
dehas tu drsyataya sabdadivatprakasyataya sthitah tatra hetum aha mameti mamayam deha iti
ghatadivat svivasambamdhitaya nirdesat vyavaharat evam ubhayor vailaksanye sati katham
dehakah puman syad iti vyakhyatarthas caturthapadah evam agrepi boddhavyam || 32 ||

aham vikarahinas tu deho nityam vikaravan ||
iti pratiyate saksat katham syad dehakah puman || 33 ||

sam. ti. — punar vailaksanyamtaram aha aham iti aham vyakhyatarthah vikarahinah jayatestity
adisadvikarahinah tu vailaksanye deho nityam sarvakalam vikaravan atra kim pramanam ata
aha ititi iti saksat pratyaksapramanena pratiyvate anubhiiyate evam sati katham syad dehakah
puman iti || 33 ||

yasmdat param iti Srutya taya purusalaksanam ||
vinirnitam vimiudhena katham syad dehakah puman || 34 ||

sam. ti. — evam yuktya dehatmanor vailaksanyam uktva srutyapy aha yasmad iti | “yasmat
param naparam asti kimcid yasmann aniyo na jyayosti kascit | vrksa iva stabdho divi tisthaty
ekas tenedam piirnam purusena sarvam’ iti taya prasiddhaya taittiriyasrutya krtveti karane
trtiya purusasyatmano laksanam vimidhena vigatamiidhabhavendaticaturena srutyartha-
vivecanakusalenety arthah iyam kartari trtiya vinirnitam vicarya sthapitam anyat purvavat yad
va Srutyeti kartrpadam asmin pakse vimiidheneti dehatmavadinam prati sambodhanam
vimiudhanam ina svamin miurkhasiromanitvad eva srutim nadriyasa iti bhavah || 34 ||
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sarvam purusa eveti siikte purusasamjnite ||
apy ucyate yatah srutya katham syad dehakah puman || 35 ||

sam. ti. — na kevalam anayaikayd srutya vinirnitam kimtv anyayapity aha sarvam iti | yato hetoh
srutya vedakhyaparadevataya ‘purusa evedam sarvam’ iti purusasamjiiite siiktepy ucyate
purusalaksanam iti puirvaslokad adhyaharah atah katham syad iti pirvavat || 35 ||

asamgah purusah prokto brhadaranyake'pi ca ||
anamtamalasamslistah katham syad dehakah puman || 36 ||

sam. ti. — aparaydapi srutyaivam eva nirpitam ity aha asamga iti | “asamgo hy ayam purusah” iti
srutya brhadaranyake vajasaneyopanisadi purusah asamgah proktah dehakastv anamtamala-
samslistah katham puman syad iti || 36 ||

tatraiva ca samakhydtah svayamjyotir hi pirusah ||
Jjadah paraprakasyosau katham syad dehakah puman || 37 ||

sam. ti. — tatraivanyaprakarenapi dehatmanor vailaksanyam niripitam ity aha tatraiveti |
tatraiva brhadaranyaka evety arthah atrayam purusah svayamjyotir bhavatiti srutya
svayamjyotih purusah samakhyatah hiti vidvatprasiddhim dyotayati asau ghatadivad drsyo'ta
eva paraprakasyas tata eva jado dehakah katham puman syad iti vyakhyatam || 37 ||

prokto'pi karmakamdena hy atma dehdadvilaksanah ||
nityas ca tatphalam bhumkte dehapatad anamtaram || 38 ||

sam. ti. — athdastam idam jianakamdam karmakamdepi dehdatmanor bheda eva nirnita ity aha
prokta iti | hi yasmat karmakamdenapi “yavajjivam agnihotram juhuyat” ity adiripena
karmapratipadakena vedabhagenety arthah atma dehad vilaksanah proktah katham ity ata aha
nitya iti nityatvam ca kuta ity ata aha tad iti dehapatad anamtaram tatphalam anityam
karmaphalam yata atma bhumbkte'to nitya ity arthah cakarat nyayasamkhyadav apy evam eva
dehatmanor bhedo varnita iti darsitam || 38 ||

limgam canekasamyuktam calam drsyam vikari ca ||
avyapakam asadripam tat katham syat puman ayam || 39 ||

sam. ti. — nanv evam sati vedamtinam apasiddhamtah syad ity ata aha limgam iti | limgam
limgasariram tatparoksadidharmavisistam ayam nityaparoksasvabhavah puman katham syan na
kathamcid ity arthah cakarat karanasariram api nirakrtam anayor api bhede limgadehasya
vailaksanyasiicakani visesanany aha aneketi anekasamyuktam devamanusyadinanasthiillasarira-
sambamdhayuktam yad va srotradibuddhyamtasaptadasakalasamyuktam tatha calam camcalam
manah pradhanatvad ity arthah punar drsyam mamedam sSrotram mamedam mana ity
adimamataspadatvenatmana upasarjanabhiitam ca punar vikari upacayadimat avyapakam
paricchinnam asadriippam atmajiianakabodhyam ca atredam akiitam yadyapi limgasariradhyase
natmanah kartrtvabhoktrtvadibhavas tathapy atmanah svatas tadabhdavajiianend'dhyasanivrttav
akartrtvabhoktrtvadibhavasiddhir iti vedamtinam na kimcid apasiddhamto'nyavad iti mamgalam
1139
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evam dehadvayad anya atmda purusa isvarah ||
sarvatma sarvarupas ca sarvatitoham avyayah || 40 ||

sam. ti. — idanim pirvoktam arthas upasamharati evam iti | evam pirvoktaprakarena
dehadvayat sthilasiksmalaksandad anyo | bhinna atma ko'savityata aha purusa iti purusah
sarirdadhisthata tarhi kim jivah nety aha isvara iti tatra hetuh sarvatmeti tarhy advaitahanih syad
ity ata aha sarvariipa iti evam sati vikaritvam syad ity ata dha sarvatita iti etadrsa atma ced asti
tarhi kuto nopalabhyata ity ata aha aham iti ahampratyakso'hamsabdapratyayalambanatvena
sarvadopalabdhisvariipa ity arthah tarhy ahamkarah syan nety aha avyaya iti avyayah
apaksayadivikarasunyah ahamkarasaksiti bhavah || 40 ||

ity atmadehabhdgena prapamcasyaiva satyata ||
vathokta tarkasastrena tatah kim purusarthata || 41 ||

sam. ti. — athedanim atmano dehadvayadatiriktatvapratipadanam anarthakam iti Samkate ititi | iti
purvoktaprakarena varnitenatmadehavibhdagena prapamcasyaiva satyata tathoktd yatha
tarkasastrena tatah prapamcasatyatvapratipadandt kim purusarthata kutsitapurusarthatvam
bhayanivrttyabhavad ity arthah “dvitiyad vai bhayam bhavati” iti sSruteh || 41 ||

ity atmadehabhedena dehatmatvam nivaritam ||
idanim dehabhedasya hy asattvam sphutam ucyate || 42 ||

sam. ti. — bhedajiianasyabhedajiianam prati karanatvad datmadehavibhdagakathanam
nanarthakam ity aha ititi | iti purvoktenatmadehabhedendtmano dehat prthakkaranena
dehasyaiva praptam carvakamatenatmatvam tannivaritam idanim uttaragramthena tasya
dehabhedasydasattvam datmasattatiriktasattarahityam sphutam spastam yatha syat tatha hiti
prasiddham ucyate || 42 ||

caitanyasyaikaripatvad bhedo yukto na karhicit ||
Jivatvam ca mrsa jiieyam rajjau sarpagraho yatha || 43 ||

sam. ti. — tad evaha caitanyasyeti | caitanyasya sarvabhiitabhautikaprapamcadhisthana-
prakasasya ghatah prakasate patah prakasate ity adisvekaripatvad ekakaratvaddhetoh karhicit
kasyamcid avasthayam api bhedo na yukto na yathartha ity arthah tarhi jivabhedah satyah syad
ity ata aha jivatvam iti jivatvam cakaropy arthah mrsa mithya jiieyam tad upadher
evamtahkarandader mayamayatvad ity arthah | adhisthanasatyatvena kalpitasya mithyatvabodhe
drstamtam aha rajjav iti yatha rajjau tadajiianat vakratadisadrsyena mamdamdhakare
sarpagrahah sarpabuddhir avyutpannasya bhavati na tu vyutpannasya tathaivatmany

avivekinam na tu vivekinam iti vedamtasiddhamtarahasyam || 43 ||

rajjvajianat ksanenaiva yadvad rajjur hi sarpini ||
bhati tadvac citih saksad visvakarena kevala || 44 ||

sam. ti. — idanim pirvoktam eva drstamtam vivrnvan sarvasyapi prapamcasya brahmariipatam
aha rajjv iti | kevaleti visesanena piirvavastham aparityajyavasthamtarapraptilaksana-
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vivartopadanatvam evoktam narambhopadanatvam napi parinamopdadanatvam iti bodhyam
anyat spastam || 44 ||

updadanam prapamcasya brahmano'nyan na vidyate ||
tasmat sarvaprapamcoyam brahmaivasti na cetarat || 45 ||

sam. ti. — atra hetum darsayan pirvoktam upasamharati upadanam iti | yasmat
prapamcasyakasadidehamtasya jagadvistarasya brahmano maydasabalac caitanyad
anyatparamanavo yad va prakrtir upadanam karanaviseso na vidyata iti “tasmad va etasmad
atmana akasah sambhitah” ity adisruteh tasmaddhetor iti spastam anyat || 45 ||

vyapyavyapakata mithya sarvam atmeti sasanat ||
iti jiiate pare tattve bhedasyavasarah kutah || 46 ||

sam. ti. — nanu vyapyavyapakatariipe bhede jagrati sati katham prapamcasya brahmatety
asamkyaha vyapyeti | vvapyamamtaram vyapakam bahyam tayor bhdavo mithya ghatakasadivat
kalpitatvad asann ity arthah tatra pramanam aha sarvam iti “idam brahmedam ksatram iti
prakrtyedam sarvam yad ayam atma’ ity adisrutiriipesvarajiiabalad ity arthah tatah kim ata aha
ititi iti jiate ity adisugamam || 46 ||

Srutyd nivaritam ninam nanatvam svamukhena hi ||
katham bhaso bhaved anyah sthite cadvayakarane || 47 ||

sam. ti. — nanu pratyaksenabhdasamano vyapyavyapakabhavah katham mithyety asamkyaha
Srutyeti nitnam iti niscaye hiti prasiddhau Srutya “neha nanasti kimcana” ity adiripayety arthah
| nanatvam nivaritam tena ca nandatvanivaranenadvayakarane'bhinnanimittopadane brahmani
sthite sati bhaso vyapyavyapakatadipratibhdasah karyabhiito'nyah svakarandtiviktah katham
bhaven na kathamcid ity arthah || 47 ||

dosopi vihitah Srutya mrtyor mrtyum sa gacchati ||
iha pasyati nanatvam mayaya vamcito narah || 48 ||

sam. ti. — kimca bhedadrster dosasravanad api karanad abhinnam eva karyam ity aha dosa iti |
“mrtyoh sa mrtyum apnoti ya iha naneva pasyati” ity adiripaya Srutyety arthah tatra mrtyor
anamtaram mrtyum jananamaranaparamparam ity arthah spastam anyat || 48 ||

brahmanah sarvabhiitani jayamte paramatmanah ||
tasmad etani brahmaiva bhavamtity avadharayet || 49 ||

sam. ti. — tarhi kim kuryad ity ata aha brahmana iti | brhattvad aparicchinnatvad brahma
tadriupat paramdatmanah sarvani bhiitani jayamte utpadyamte jayamta iti sthitipralayayor apy
upalaksanam “yato va imani bhiitani jayamte” ity adisruteh yasmad evam tasmaddhetor etani
bhiitani brahmaiva bhavamti san matrabrahmaripanity avadharayen niscinuyad iti || 49 ||

brahmaiva sarva namani ripani vividhani ca ||
karmany api samagrani vibhartiti srutir jagau || 50 ||
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sam. ti. — nanu nananamaripakarmabhedena vicitrani bhiitani katham
brahmatmakanityasamkyaha brahmaiveti “trayam vad idam nama riipam karma” iti
brhadaranyakasrutir jagau gayanam krtavati svadhikarinah sravayamasety arthah | kim ity ata
avakasadidvipadamtan nanavikaravisesan apisabdas carthe rupagrahanam
gamdhadigrahanasyapy upalaksanam samagrani karmany akasapradandadini snanasaucadin
kriyavisesan api vibhartti rajjvadikam iva sarpadipratibhdasam dadhaty
adhisthanadarsanasinyan pratidarsayatity arthah || 50 ||

suvarndj jayamanasya suvarnatvam ca sasvatam ||
brahmano jayamanasya brahmatvam ca tatha bhavet || 51 ||

sam. ti. — atra lokaprasiddham drstamtam aha suvarneti sugamam || 51 ||

svalpam apy amtaram krtva jivatmaparamatmanoh ||
vah samtisthati midhatma bhayam tasyabhibhdsitam || 52 ||

sam. ti. — evam kartrkarmadikarakaghatasyaikadhisthanaripatve siddhepi bhedadarsino
bhayam aha svalpeti | svalpam apy amtaram upasyopasakaripam bhedam krtva kalpayitva yas
tisthati tasya bhayam bhdasitam “‘yada hy evaisa etasminn udaram amtaram kurute atha tasya
bhayam bhavati” ity adisruty ety arthah || 52 ||

atmatvena yada sarvam netaras tatra canv api || 53 ||

sam. ti. — nanu prakdasatamasor iva parasparaviruddhasvabhavayor dvaitadvaitayoh kuta
ekdadhikaranatvam ity asamkyavasthabhedad ity aha yatreti yatra yasyam ajianavasthayam
ajiianena dvaitam iva bhavet tatra tasyam ajiianavasthayam “itaro'nyo’nyat pasyati yatra hi
dvaitam iva bhavati tad itara itaram pasyati tad itara itaram jighrati tad itara itaram Srnoti

tad itara itaram abhivadati tad itara itaram manute tad itara itaram vijanatiti yatra va'nyad iva
syat tatranyonyat pasyed anyonyaj jighredanyo'nyad rasayet” ity adisruteh casabdah purvoktad
vailaksanyam siicayati yada yasmin jianakale sarvam atmatvena bhavet tatra tasmin jianakale
itaro'nvapi kimcid apy anyan na pasyati yatra va “asya sarvam atmaivabhiit tat kena kam pasyet
tat kena kam jighret” ity adisruteh sakaryajiiananivrttya na dvaitam iti bhavah || 53 ||

yasmin sarvani bhiitani hy atmatvena vijanatah ||
na vai tasya bhaven moho na ca soko'dvitiyatah || 54 ||

sam. ti. — nanu dvaitadarsane kah purusartha ity asamkya tatpratipadikam “‘yasmin sarvani
bhiitany atmaivabhiid vijanatah tatra ko mohah kah soka ekatvam anupasyatah’ iti Srutim
arthah pathati yasminn iti | yasminn iva sthavisese sarvani bhiitany atmatvendatmabhavena
vijanatah aparoksena saksatkurvato'dhikarinah purusasya tasyeti sasthi saptamyarthe tasminn
avasthavisese vai niscayena moho bhramo na bhavec ca punah soko vyakulatapi na bhavet
ubhayatra hetuh advitiyatah tatkaranabhavad ity arthah || 54 ||

ayam atma hi brahmaiva sarvatmakataya sthitah ||
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iti nirddharitam srutya brhadaranyasamsthaya || 55 ||

sam. ti. — Sokakaranadvaitabhave pramanam aha ayam iti “sa va ayam atma brahma
vijianamayah” ity adirapayety arthah | sesam spastam || 55 ||

anubhiito'py ayam loko vyavaharaksamo'pi san ||
asadripo yathdasvapna uttaraksanabadhatah || 56 ||

svapnojagarane'likah svapnepi jagaro nahi ||
dvayam eva laye nasti layopi hy abhayor na ca || 57 ||

sam. ti. — nanv ayam loka eva tatkarane sati katham sokadyabhava ucyata ity asamkya
sadrstamtam aha anubhiita iti spastam || 56 || drstamtam vivrnvann uktanyayam anyatrapy
atidisati svapna iti aliko mithya dvayam svapnajagarane laye susuptau sesam spastam || 57 ||

trayam evam bhaven mithyda gunatrayavinirmitam ||
asya drasta gunatito nityo hy ekascid atmakah || 58 ||

sam. ti. — uktam upasamharan phalitam aha trayam iti trayam jagradadyavasthatrayam eva
muktaparasparavyabhicarena mithya mithyatve hetuh guneti gunatrayavinirmitam
mayakalpitam ity arthah tarhi kim satyam ata aha asyeti asya avasthd trayasya sesam spastam
158 ]

vadvan mrdi ghatabhramtim suktau va rajatasthitim ||
tadvad brahmanijivatvam viksyamane na pasyati || 59 ||

sam. ti. — nanv avasthdatrayam mithya bhavatu jivastu satyah syad ity asamkya sadrstamtam
uttaram aha yadvad iti brahmani viksyamdane atmatvena saksdtkrte sati jivatvam na pasyatity
anvayah anyat spastam eva || 59 ||

vatha mrdi ghato nama kanake kundalabhidha ||
Suktau hi rajatakhyatir jivasabdas tatha pare || 60 ||

sam. ti. — ajnandvasthayam pratiyamano yo javabrahmabhedah sa namamatra iti
bahudrstamtair aha yatheti rajatasya khyatir akhya nameti yavat pare parabrahmani jivasabdas

tatha sesam spastam || 60 ||

vathaiva vvomni nilatvam yathd niram marusthale ||
purusatvam yatha sthanau tadvad visvam cidatmani || 61 ||

sam. ti. — na kevalam jiva eva namamatrah kimtu sarvam visvam api brahmani namamdtram ity
anekadrstamtair aha yathaiveti spastam || 61 ||

vathaiva sinye vaitdalo gamdharvanam puram yatha ||
vathakase dvicamdratvam tadvat satye jagat sthitih || 62 ||
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sam. ti. — namamatraprapamcasya mithyatvavasanadardhyayemamevartham bahubhir
lokaprasiddhadrstamtaih prapamcayati yathaiva sinya ity aditribhih sinye nirjane dese vaitalah
akasmad abhdasamano bhitavisesah gamdharvapurasyapi siunyadhisthanatvam jiieyam
gamdharvanagaram nama rajanagarakaro nilapitadimegharacanavisesah akase spastam anyat
162 ]

vathataramgakallolair jalam eva sphuraty alam ||
patraripena tamram hi brahmamdaughais tathatmata || 63 ||

sam. ti. — yatha taramgeti sugamam || 63 ||

ghatanamnda yathd prthvi patanamna hi tamtavah ||
jagan namnd cid abhati jiieyam tat tad abhavatah || 64 ||

sam. ti. — kimca ghateti tatra padatrayam spastam nanu kim anena mithyatvavasanadardhyenety
ata aha jiieyam iti tad abhavato namabhavatas tadbrahma jiieyam “vacarambhanam vikaro
namadheyam mrttikety eva satyam” ity adisruteh || 64 ||

sarvopi vyavahdaras tu brahmand kriyate janaih ||
ajianan na vijanamti mrd eva hi ghatadikam || 65 ||

sam. ti. — nanu “yatra hi dvaitam iva bhavati” ity adisrutyarthadarsanenavasthatraye
videhamoksav uktau na tu jivanmoksa ity asamkyaha sarva iti sarvopi laukiko vaidikas ceti
Sesam spastam, ayam bhavah ajiiananivrttir evam jivanmuktir na tu dvaitadarsanam iti || 65 ||

karyakaranatd nityam aste ghatamrdor yathda ||
tathaiva srutiyuktibhyam prapamcabrahmanor iha || 66 ||

sam. ti. — tatra hetum sadrstamtam aha karyeti “‘vatha saumyaikena mrtpimdena sarvam
myrnmayam vijiiatam syat” ity adisrutih yuktis tu karyakaranayor anyatve ekakaranajiianat
sarvakaryajiianam na syad ity adi | sugamam anyat || 66 ||

grhyamane ghate yadvan mrttika yati vai balat ||
viksyamane prapamcepi brahmaiva bhati bhasuram || 67 ||

sam. ti. — karyakaranayor ananyatvam eva drstamtena spastayati grhyamana iti bhasuram
pramananirapeksatayaiva bhasanasilam spastam anyat || 67 ||

sadaivatma visuddhosti hy asuddho bhati vai sada ||
vathaiva dvividha rajjur jiianino jiianino'nisam || 68 ||

sam. ti. — nanu brahmani bhasamane prapamco na bhasetetya samkyavasthabhedenobhayam
api bhasata iti sadrstamtam aha sadaiveti tatra jiianinah sadaivatma visuddhah
ajianatatkaryaprapamcamalarahitatvan nisprapamcosti ajianinas tu sadaivasuddho'stiti
bhramad vibhati vai hiti tat prasiddhau ubhayatrapi drstamtah yatheti yatha rajjur jianinah
sarpabhavataya nirvisatvenabhayamkari ajiianinas tu sarparipataya viparitatvena bhayamkariti
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dvividha bhati ayam bhavah brahma yadyapi svayamprakasatvena sada bhaty eva tathapi

caksusmadamdhayor iti dik || 68 ||

vathaiva mynmayah kumbhas tadvad dehopi cinmayah ||
atmandatmavibhago yam mudhaiva kriyate'budhaih || 69 ||

sam. ti. — nanv atma yadi sadaiva nisprapamcatvena bhati tarhi kim artham dehdatmabhedo
varnita ity asamkyavivekino dehavyatiriktatmabodhartham vivekinas tu vyartha eveti
sadrstamtam aha yatheti tatra'budhairitya’karapraslese mudhaiva kriyate api tu neti

kakuvyakhyanam anyat sarvam sugamam || 69 ||

sarpatvena yatha rajjii rajatatvena Suktika ||
vinirnita vimidhena dehatvena tathatmata || 70 ||

sam. ti. — idanim avivekinah kalpitadehatadatmyam sadrstamtam aha sarpatveneti || 70 ||

ghatatvena yathd prthvi patatvenaiva tamtavah ||
vinirnitda vimiidhena dehatvena tathatmata || 71 ||

sam. ti. — ghatatveneti || 71 ||

kanakam kumdalatvena taramgatvena vai jalam ||
vinirnitda vimiidhena dehatvena tathatmata || 72 ||

sam. ti. — kanakam iti || 72 ||

purusatve yatha sthanur jalatvena maricika ||
vinirnita vimidhena dehatvena tathatmata || 73 ||

sam. ti. — purusatva iti || 73 ||

grhatvenaiva kasthani khadgatvenaiva lohata ||
vinirnita vimiudhena dehatvena tathatmata || 74 ||

sam. ti. — grhatveneti sarpatvenety adi pamcanam apy etesam Slokanam arthah sphutatara
evasty ato na vyakhyanam krtam || 74 ||

vatha vrksaviparydso jalad bhavati kasyacit ||
tadvad atmani dehatvam pasyaty ajiianayogatah || 75 ||

sam. ti. — nanv anyathd nirnaye kimkaranam iti cet tad ajiianam eveti sadrstamtam aha yatha
vrksetyadi dvadasabhih || 75 ||

potena gacchatah pumsah sarvam bhativa camcalam ||
tadvad atmani dehatvam pasyaty ajiianayogatah || 76 ||
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sam.ti. — poteneti potena naukaya spastam anyat || 76 ||

pitatvam hi yatha subhre dosad bhavati kasyacit ||
tadvad atmani dehatvam pasyaty ajiianayogatah || 77 ||

sam. ti. — pitatvam iti || 77 ||

caksurbhyam bhramasilabhyam sarvam bhati bhramatmakam ||
tadvad atmani dehatvam pasyaty ajiianayogatah || 78 ||

sam. ti. — caksurbhyam iti || 78 ||

alatam bhramanenaiva vartulam bhati siryavat ||
tadvad atmani dehatvam pasyaty ajiianayogatah || 79 ||

sam. ti. — alatam iti || 79 ||

mahattve sarvavastinam anutvam hy atidiratah ||
tadvad atmani dehatvam pasyaty ajiianayogatah || 80 ||

sam. ti. — mahattva iti hiti sarvalokaprasiddhau || 80 ||

sitksmattve sarvabhavanam sthiilatvam copanetratah ||
tadvad atmani dehatvam pasyaty ajianayogatah || 81 ||

sam. ti. — sitksmatve iti || 81 ||

kdcabhiimau jalatvam va jalabhiimau hi kdcata ||
tadvad atmani dehatvam pasyaty ajiianayogatah || 82 ||

sam. ti. — kacabhumay iti || 82 ||

vadvad agnau manitvam hi manau va vahnita puman ||
tadvad atmani dehatvam pasyaty ajianayogatah || 83 ||

sam. ti. — yadvad iti || 83 ||

abhresu satsu dhavatsu somo dhavati bhati vai ||
tadvad atmani dehatvam pasyaty ajiianayogatah || 84 ||

sam. ti. — abhresv eti || 84 ||

vathaiva digviparydaso mohad bhavati kasyacit ||
tadvad atmani dehatvam pasyaty ajiianayogatah || 85 ||
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sam. ti. — yatheti yathavrksety adislokanam sphutarthatvat pistapesanatulyatvena na
vyakhyanam krtam || 85 ||

vathasast jale bhati camcalatvena kasyacit ||
tadvad atmani dehatvam pasyaty ajiianayogatah || 86 ||

sam. ti. — yathasasiti Sasity upalaksanam sirydadinam api sesam spastam || 86 ||

evam atmany avidyato dehdadhyaso hi jayate ||

ajiianatatkaryarahite pratyagabhinne brahmani liyate brahmasvaripenavatisthate na hy
adhisthanam vina'ropitasya svaripam asti cakaradadhyasakaranam ajiianam api liyata iti
anyatha'dhyasalayabhdavad ity arthah na hi karane sati karyasya layah sambhavati tasmad
atmajnanad eva sakaranakaryadhyasanivrttiv ity alam pallavitena || 87 ||

sarvam datmatayd jiatam jagat sthavarajamgamam ||
abhavat sarvabhavanam dehasya catmata kutah || 88 ||

sam. ti. — etad eva vivrnoti sarvam iti atmata dehasya nety arthah spastam anyat || 88 ||

atmanam satatam janan kalam naya mahdadyute ||
prarabdham akhilam bhumjan nodvegam kartum arhasi || 89 ||

sam. ti. — nanu jianino nisprapamcatmataya mama kim syat brahmanyabhojanenanyas trsyatiti
ced ata aha atmanam iti bho mahadyute kamadiparabhavena svahitasadhanonmukhas tvam
atmanam pratyagabhinnam satatam dsuptimrtiparyamtam janan vedamtavakyair vicarayan
kalam nayatikramasvavicarasadhyajiiananamtaram cakhilam prarabdham
caramadeharambhakam karma bhumjan sukhaduhkhabhdasanubhavena ksapayan samudvegam
kartum narhasity arthah || 89 ||

utpannepy atmavijiiane prarabdham naiva mumcati ||
iti yacchriiyate sastre tan nirakriyate'dhuna || 90 ||

sam. ti. — vastutas tu prarabdham eva nasti kuto bhogah bhogabhave kuta udvegakaranam tad
abhave ca kutastaram tannisedhosadesa iti vedamtasiddhamtarahasyam vaktum pratijanata
acaryah utpannah iti atreyam prakriyd jagatpratitis tridha laukiki sastriyanubhaviki ceti
vedamtasravandaditrayasaksatkaraprarabdhaksayair bhavati nanyatheti tatreyam
pratijiid'nyapratityabhiprayeneti jiiatavyam slokarthas tu sphuta eva || 90 ||

tattvajnianodayad irdhvam prarabdham naiva vidyate ||
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dehdadinam asattvat tu yathasvapno vibodhatah || 91 ||

sam. ti. — tad evaha tattveti jianena sarvavyavaharakarandajiananivrttau prarabdhabhava iti
slokarthah | padarthas tu sphuta eva || 91 ||

karmajanmamtariyam yatprarabdham iti kirtitam ||
tat tu janmamtarabhavat pumso naivasti karhicit || 92 ||

sam. ti. — idanim prarabdhasabdam vyutpadayann uktam upasamharati karmeti tatra karma
trividham samcitakriyamanaprarabdhabhedat tanmadhye bhavideharambhake samcitam
tathavartamana dehanirvarttyam kriyamanam prarabdham tu vartamanadeharambhakam tatra
vadyapi samcitam janmamtarivam eva tathapi bhavi dehasya tat prarabdham eva bhavati

tenedam siddham atmanah svatah kartrtvabhavat kalatrayepi janmandstiti sarvam avadatam
1192 ]

svapnadeho yathadhyastas tathaivayam hi dehakah ||
adhyas tasya kuto janma janmabhave hi tat kutah || 93 ||

sam. ti. — purvoktam drstamtam vivrnvan sakaranajanmabhave yuktim aha svapneti janmabhdave
tat prarabdham kutah spastam anyat || 93 ||

updadanam prapamcasya mrd bhamdasyeva kathyate ||
ajiianam caiva vedamtais tasmin naste kva visvatd || 94 ||

sam. ti. — nanu dehddiprapamcasya yato vetyadisruteh satyabrahmajanyatvat katham
pratibhasikatvam iti ced ucyate upadanam iti atra karanam dvividham nimittopadanabhedat
tatra nimittam namotpattimatrakaranam upadanam titpattisthitilayakaranam tatra vedamtaih
‘mayamtu prakrtim vidyat’ ity adibhih prapamcasyopadanam ajiianam pathyate cakarad
brahmapi atrayam bhavah na kevalam brahmaiva jagatkaranam nirvikaratvat napi kevalam
ajiianam jadatvat tasmad ubhayam militvaiva jagatkaranam bhavatiti “satyanrte mithunikaroti
ity adisruteh tatra drstamtabhamdasya katakarakader mrd iva mrtpimda iva tatra jalasthane
brahma pimdikaranasamarthyasamyad ajiianam tu mrttikasthane avarakatvasamyat tatra
brahmano'vinasitvad brahmajiianena tasminn ajiana eva naste sati visvata
Jjivajagadisvaratmakajagadbhavah kva na kvapy astity arthah || 94 ||

2

yvatha rajjum parityajya sarpam grhnati vai bhramat ||
tadvat satyam avijiiaya jagat pasyati miudhadhih || 95 ||

sam. ti. — mithunibhavasyaiva jagatkaranatvam sadrstamtam prapamcayati yatha rajjum iti
11195 |

rajjuriipe parijiiate sarpakhamdam na tisthati ||
adhisthane tathd jiiate prapamcah Sunyatam gatah || 96 ||

sam. ti. — idanim yad uktam tasmin naste kva visvateti tat prapamcayan pirvoktam
prarabdhabhavam sadrstamtam upasamharati sarddhena rajjuripa iti spastam || 96 ||
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dehasyapi prapamcatvat prarabdhavasthitih kutah ||

sam. ti. — kim ca dehasyeti nanu jivanmuktasya jianinah prarabdhabhave sati “atra brahma
samasnute” ity adisrutih prarabdham kim artham vaktiti ced ucyate arddhena ajiianiti srutih
sati jianinah katham vyavahara ity ajiianibhir aksipte prarabdhad iti tadbodhartham iti Sesam
spastam || 97 ||

ksiyamte casya karmani tasmin drste paravare ||
bahutvam tannisedhartham Srutyd gitam ca yat sphutam || 98 ||

sam. ti. — kim tarhi jianibodhartham vakti srutir iti ced ucyate ksiyamta iti “bhidyate
hrdayagramthis chidyamte sarvasamsayah || ksiyamte casya karmani tasmin drste paravare” iti
Srutyda karmaniti bahutvam yat sphutam gitam tat tannisedhartham prarabdhabhava-
pratipadandartham anyathd samcitakriyamanapeksaya karmaniti dvitvam geyam tathd na
gitamato brahmatmasaksatkarat cijjadagramthibhedena samcitakriyamanaprarabdhakhya-
trividhakarma kstyamte®*® paramapurusartham jiianibodhartham srutir vaktiti bhavah || 98 ||

ucyate'jriair baldc caitat tadanarthadvayagamah ||
vedamtamatahanam ca yato jiianam iti srutih || 99 ||

sam. ti. — uktavaiparitye badhakam aha ucyata iti etat prarabdham ajiiaih sruti-
tatparyanabhijiiair balad avivekasamarthydc ced ucyate yathdarthataya pratipadyate cakarad
advayatmanam na pasyamti tada'narthadvayagamo dosadvayapraptih tatra prarabdharipasya
dvaitasyamgikare anirmoksaprasamga eko dosah moksabhave jianasampradayocchedaripo
dvitiyo dosa iti na kevalam dosadvayasyaiva praptir api tu vedamtamatahanam ca
vedamtamatasyadvaitasya hanam tyago bhavisyati prarabdhagrahanaripasya dvaitasya
bhavati tadyst sa srutir grahyeti Sesah sa srutis tu “tam eva dhiro vijidya prajiam kurvita
brahmanah || nanudhyayad bahiuii chabdan vacoviglapanam hi tat” iti etad abhiprayah ka iti
collikhyate dhiro viveki brahmano brahmabhavitum icchus tam eva vedamtaprasiddham

karmopdsanapratipadakan sabdan vakyasamdarbhannanudhydayan na cimtayet tarhi tan briyat
kim nety aha vaca iti tad dvaitasastrapathanam vaco viglapanam visesena sramakaram hiti
sarvanubhavasiddham ity alampallavitena || 99 ||

tripamcamgany atho vaksye pirvoktasya hi labdhaye ||
tais ca sarvaih sadakaryam nididhyasanam eva tu || 100 ||

sam. ti. — tad evam etavatda gramthasamdarbhena mukhyadhikarino vairagyadisadhana-
catustayapurvakam vedamtavakyavicara eva pratyagabhinnabrahmaparoksajiianadvara
mukhyam moksakaranam ity abhihitam idanim asakrdvicaryapi buddhimamdyavisayasaktyadi-
pratibamdhendaparoksajiianam yasya na jayate tasya mamdadhikarino nirgunabrahmopasanam

608 Emended from ksayamte.
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eva mukhyam sadhanam ity abhipretya sasadhanam dhyanayogam pratijanata dacaryah
tripamceti atho sabdodhikaribhedarthah kvacid ata iti pathas tasmin pakse yato mamdadhikart
vicaram na labhate'to hetor ity arthah tripamca trigunitani pamca pamcadasety arthah tat
samkhyakany amgani nididhyasanamgisadhakasdadhanavisesan yajniasadhakaprayajadivad ity
arthah vaksye vaksyami tair vaksyamanaih sarvair amgair nididhyasanam eva karyam na tu
tilsnim avasthanam ucitam ity arthah nididhyasanakartavyapratijiiaprayojanam aha
purvoktasyeti pirvoktasya svaripavasthanalaksanamoksasya siddhaya iti hiti vedamta-
prasiddhau tusabdah patamjalavailaksanyalaksanena moksasya siddhaya iti anendastamga-
pratipadakam patamjalam avaidikatvad vaisesikadivadanadeyam iti dhvanitam || 100 ||

nityabhyasad rte praptir na bhavet saccidatmanah ||

sam. ti. — mamddadhikaryanyat sarvam karma sagunopdasanavicarariupam sadhanam ca vihaya
sraddhaydcaryoktaprakarena nirgunam brahmaiva nididhyased ity aha nityeti spastam || 101 ||

yamo hi niyamas tyago maunam desas ca kalata ||
asanam milabamdhas ca dehasamyam ca drksthitih || 102 ||

pranasamyamanam caiva pratyaharas ca dharand ||
atmadhyanam samadhis ca proktany amgani vai kramat || 103 ||

sam. ti. — nanu kani tany amgani yaih saha nididhyasanam karttavyam ity apeksayam tani
nirddisati yama iti dvabhyam uttanarthav ubhav api slokau || 102 || 103 ||

yamoyam iti samprokto'bhyasaniyo muhur muhuh || 104 ||

sam. ti. — idanim etesam pratyekam nirdesakramena svabhimatani laksanany aha sarvam ity
adyekavimsatya tatra prathamoddistam yamam tavad darsayati sarvam iti sarvam
akasadidehamtam jagad brahma badhasamandadhikaranyadvara sthanupurusadivad ity arthah
samyamah samyak Sabdadivisayanam vinasitvasatisayatvaduhkhadatvadidosadarsanat yamo
visayebhyo nivaranam ayam yama iti samproktah na tu kevalam ahimsadir ity arthah tatas ca
kim ata aha abhyasaniya iti ayam muhur muhur abhyasaniya iti || 104 ||

sajatiyapravahas ca vijatiyatiraskrtih ||
niyamo hi paranamdo niyamat kriyate budhaih || 105 ||

sam. ti. — evam yamam laksayitva niyamam laksayati sajatiyeti sajatiyam pratyagabhinnam
param brahma tad ekakaro vrttipravahah sajatiyapravahah yad va sajativanam asamgoham
avikriyoham ity adipratyagabhinnabrahmapratyayanam pravahah ca punah vijatiyatiraskrtir
vijatiyam brahmatmavilaksanam jagatpurvasamskaraj jayamana tadakaravrttir ity arthah |
tasya tiraskrtir dosasmrtya'dhikopeksd'nadara ity arthah ayam niyama ity arthah | na tu kevalam
Saucadir ity arthah | hity upanisat prasiddhau | nanv anayor upanisatprasiddhya kah purusartha
iti ced ata aha paranamda iti tatas ca kim ata aha niyamad ity adisugamam || 105 ||
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tydagah prapamcaripasya cidatmatvavalokanat ||
tydago hi mahatam pijyah sadyo moksamayo yatah || 106 ||

sam. ti. — idanim trtiyam tyagam laksayati tyaga iti prapamcaripasya prapamco
namaripalaksano ripyate ghatovam patoyam ity adi namarupato niriupyate vyavahriyate
prakasyate yena tatprampacaripam sarvadhisthanabhiitam padarthasphuranam tasya
cidatmatvavalokandc cidajadam svata eva prakasamanam brahma tadatmasvaripam yasya
tadbhavas tasyavalokanam anusamdhanam tasmaddhetor yas tyagah namariipopeksa sa eva
tydgas tyagasabdavacyah “isavasyam idam sarvam” ity adisruteh hiti vidvadanubhava-
prasiddhau nanv ayam tydago na kutrapi prasiddha ity asamkyaha mahatam pujya iti tatra hetuh
sadya iti yatoyam tyagah sadyonusamdhanakala eva moksamayah paramanamda-
svarupavasthanaripah ata evatmatattvavidam istatvad atiprasiddhoyam tyaga ity arthah |
tasmad ayam eva mumuksuna kartavyo nanyah kevalasvakarmadyakaranariipa iti bhavah evam
agrepy ithyam || 106 ||

yvasmad vdco nivartamte aprapya manasa saha ||
yan maunam yogibhir gamyam tad bhavet sarvada budhah || 107 ||

sam. ti. — atha maunam laksayati yasmad iti sabdapravrttinimittajatikriyader abhavat
manovacam agocaram yan maunam vaktam asakyam yad brahma tathapi yogibhir gamyam
Jjaanayogibhih pratyagabhinnatvena prapyam tat prasiddham eva brahmaripam maunam
sarvada budho viveki bhavet tad aham asmity anusamdadhyad ity arthah || 107 ||

vdco yasman nivarttamte tad vaktum kena sakyate ||
prapamco yadi vaktavyah sopi sabdavivarjitah || 108 ||

iti va tad bhaven maunam satam sahajasamjitam ||
giramaunam tu balanam prayuktam brahmavadibhih || 109 ||

sam. ti. — nanv idam pratyagabhinnabrahmanusamdhanam dhyanaripam caturddasam amgam
pratiyate ity asamkya svarasyat prakaramtarena maunam eva laksayati sarddhena vaca iti ayam
bhavah sabdapravrttinimittabhavad brahma yatha vagavisayam tathd namarupajatyadi-
prapamcopi sadasadadivikalpasahatvadvagatitah || 108 || ititi ity uktaprakarena brahmajagator
vivadatyagaripam va tan maunam bhavet kesam ity akamksayam satam cedam prasiddham ity
aha satam iti satpurusanam sahajasthitinamna prasiddham ity arthah | nanu vanniyamanam eva
prasiddham maunam iti ced ata aharddhena gireti || 109 ||

adavamte ca madhye ca jano yasmin na vidyate ||
venedam satatam vyaptam sadeso vijanah smrtah || 110 ||

sam. ti. — idanim desam laksayati adav iti atra janasya traikalikabhava anubhavikah
svapratitydajieyah na tu laukikasdastrivapratitibhyam virodhad iti bhavah spastam anyat || 110 ||

kalandat sarvabhiitanam brahmadinam nimesatah ||
kalasabdena nirddisto hy akhamdanamda advayah || 111 ||
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sam. ti. — atha kalam laksayati kalandd iti nimesata arabhya kalanat sargasthiti-
pralayadharatvad ity arthah sesam spastam || 111 ||

sukhenaiva bhaved yasminn ajasram brahmacimtanam ||
asanam tad vijaniyan netarat sukhanasanam || 112 ||

sam. ti. — asanam laksayati sukhe naiveti yasmin sukhe sukhariipe brahmani cimtanam
karttavyakarttavyacimta naiva bhavet tad brahmasanam vijaniyad ity anvayah kidrsam brahma
ajasram kalatrayavasthayity arthah sugamam anyat || 112 ||

siddham yat sarvabhiitadi visvadhisthanam avyayam ||
vasmin siddhah samavistas tad vai siddhasanam viduh || 113 ||

sam. ti. — prasamgad asanavisesam laksayati siddham iti siddham ca tad asanam cathava
siddhanam dasanam siddhasanam iti karmadharayatatpurusasamasabhyam brahmaivety arthah
| 113 |

van milam sarvabhiitanam yanmiilam cittabamdhanam ||
miilabamdhah saddasevyo yogyosau rdjayoginam || 114 ||

sam. ti. — atha mulabamdham laksayati yan miilam iti akasadisarvabhiitanam yanmiilam
adikaranam brahma tatha cittabamdhanam cittasya bamdhakaranam miuld'jiianam tad api
yanmiilam yadasrayam prthaksattasiunyatvad iti yad va cittasya bamdhanam ekatra laksye
nigrahas tad api yanmitlam yasya brahmanah praptinimittam ity arthah sa miillabamdha ity
anvayah rajayoginam vyavaharepy aviksiptacittatalaksano rajayogas tadvatam
Jjhanaparipakayuktanam ity arthah sesam spastam || 114 ||

amganam samatam vidyat same brahmani liyate ||
no cen naiva samanatvam rjutvam suskavrksavat || 115 ||

sam. ti. — idanim dehasamyam laksayati amganam iti amganam brahmanyadhyastanam
svabhavavisamanam adhisthanasamatvadrstya samatam vidydj janiyat cet same brahmani
amgavaisamyam ity atradhyahdarah tac cen noliyate samabrahmariupataya na tisthatity arthah
tarhity atra Sesah suskavrksavad amganam rjutvam saralatvam acamcalatvam ca yat tat
samanatvam naiva bhaved iti sambamdhah amganam visamasvabhavatvad iti bhavah || 115 ||

drstim jianamayim krtva pasyed brahmamayam jagat ||
sa drstih paramodara na nasagrav alokini || 116 ||

sam. ti. — idanim drksthitim laksayati drstim iti brahmaniphalavyapyatvabhavepi vrttivyapyatvat
drstim amtahkaranavrttim jiianamayim akhamdabrahmakaram krtva jagat sarvam
brahmamayam pasyet brahmevedam sarvam ity etavan matraiva vrttih karyeti bhavah | spastam
anyat || 116 ||

drstidarsanadrsyanam viramo yatra va bhavet ||
drstis tatraiva karttavyda na nasagrav alokini || 117 ||
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sam. ti. — nanu tathapi brahmani vrttipravrttinimittajatyadyabhavad imdriyadipratyaksa-
visayasya jagato brahmaripatvena darsanam katham syad ity asamkya svarasyat
paksamtarendha drstiti va sabdah paksamtare drstityadina srotradisarvatriputinam
upalaksanam yatra yasmin brahmasvariipe drstyadisarvatriputinam viramo layo bhavet tatra
tasminn eva prapamcatite drstir amtahkaranavrttih kartavya na nasikagrav alokinity arthah
| 117 ]|

cittadisarvabhavesu brahmatve sarvabhavandt ||
nirodhah sarvavrttinam pranayamah sa ucyate || 118 ||

sam. ti. — atha prandayamam laksayati cittaditi manodhinatvat pranasya manonirodhenaiva
prananirodhah na tu prananirodhenaiva patamjalabhimatena mano nirodhas
tadadhinatvabhavad iti phalitarthah || 118 ||

nisedhanam prapamcasya recakdakhyah samiranah ||
brahmaivasmiti ya vrttih purako vayur iritah || 119 ||

sam. ti. — amum pranayamam svabhimatena recakadivibhagatrayena laksayati
sarddhenanisedhanam iti spastam || 119 ||

tatas tadvrttinaiscalyam kumbhakah pranasamyamabh ||
ayam capi prabuddhanam ajnianam ghranapidanam || 120 ||

sam. ti. — tata iti andatmopeksa'tmanusamdhanataddardhyani recakadisabdavacyaniti
bhavarthah | nanv ayam trividhopi prandyamo na kutrapi sruta ity apeksayam atradhikarinam
aharddhena ayam iti ayam uktalaksanah pranayamas cakarad bhedatrayayukta ity arthah |
prabuddhanam prakarsenasambhavanadirahitatvena buddhanam atmabodhayuktanam
nihsamdeha'paroksajiianinam ity arthah | yogya ity adhyaharah tarhy ajianam kidrsa ity ata
aha ajiianam iti || 120 ||

visayesv atmatam drstva manasas citi majjanam ||
pratyahdarah sa vijiieyo'bhyasaniyo mumuksubhih || 121 ||

sam. ti. — idanim pratyaharam laksayati visayesviti | visayesu ghatadisu yad va sabdadisu
anvayavyatirekabhyam datmatam sattasphurattapriyatamdatratam drstvanusamdhaya
manasomtahkaranasya citi majjanam namaripakriyanusamdhanarahityena
citsvarupatayavasthanam sa pratyaharah tatah kim ata aha abhyasaniya iti || 121 ||

yatra yatra mano yati brahmanas tatra darsandt ||
manaso dharanam caiva dharand sa paramata || 122 ||

sam. ti. — dharanam laksayati yatreti yatra yatra yasmin yasmin padarthe mano yati gacchati
tatra tatra brahmanah sattadimdatrasya namadyupeksayd darsanad anusamdhanan manaso
dharanam brahmany eva sthirtkaranam dharanety arthah | nanv adharadisatcakramadhye
ekatra manaso dharanam dharaneti prasiddham ata dha seti sa'troktalaksana dharana
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parotkrsta mata tattvabodhavatam ity arthah | anya tu patamjalabhimata pranayamadivad
apareti bhavah ca evety avyayadvayam vedamtavidvad anubhavaprasiddhim dyotayati || 122 ||

brahmaivasmiti sadvrttya niralambataya sthitih ||
dhyanasabdena vikhyata paramanamdadayini || 123 ||

sam. ti. — athatmadhyanam laksayati brahmaiveti sadvrttya sati pramanamtarabadhayogya
vrttis taya vrttyd niralambataya dehadyanusamdhanarahityena sthitir avasthanam ity arthah
sesam spastam || 123 ||

nirvikaratayd vrttya brahmakarataya punah ||
vrttivismaranam samyak samadhir jianasamjiiakah || 124 ||

sam. ti. — athanyat samadhiripam pamcadasam amgam laksayati nirvikaratayeti nirvikarataya
visayanusamdhanarahitatayamtahkaranavrttya punar anamtaram eva brahmakarataya yat
samyak prapamcasamskararahitam dhyatrdhyeyakaravrttisimyam vrttivismaranam
dvaitananusamdhanam sa samadhih pamcadasam amgam ity arthah | nanu vrtti-
vismaranasyajianarupatvat katham samdadhitvam ity asamkya brahmatmaikyabodhabhave
kevalavrttivismaranasya tathatvepi na brahmajiianasahitasya tathatvam ity asayena samadhim
visinasti jianasamjiiaka iti jianam iti samjia yasya sa jianasamjiiakah brahmakarataya
sphuranaripa ity arthah uktam ca “samadhih samvidutpattih parajivaikatam prati” iti || 124 ||

imam cakrtrim anamdam tavat sadhu samabhyaset ||
vasyo yavat ksanat pumsah prayuktah san bhavet svayam || 125 ||

sam. ti. — idanim yad artham samgam idam nididhyasanam uktam tad aha imam iti akrtrim
anamdam svaripabhiitanamdabhivyamjakam nididhydasanam ity arthah cakarad yathabuddhi
vedamtavicaram apiti spastam anyat || 125 ||

tatah sadhananirmuktah siddho bhavati yogirat ||
tatsvaripam na caitasya visayo manaso giram || 126 ||

sam. ti. — evam abhyasatah phalam aha tata iti sadhananirmuktah sadhandabhyasarahita ity
arthah etasya yoginah tad vedamtaprasiddham svariipam brahmaiveti bhavah || 126 ||

samadhau kriyamane tu vighnany ayamti®”® vai balat ||
anusamdhanarahityam alasyam bhogalalasam || 127 ||

layas tamas ca viksepo rasdasvadas ca sunyata ||
evam yad vighnabahulyam tydjyam brahmavida sanaih || 128 ||

sam. ti. — akhamdaikarasabrahmasvariupatvenavasthanalaksanamoksaphalado'yam
samadhiparyamto yogo gurvanugrahavatam sukarosti tathapi sukara ity andadaro na karyah
vighnabahulyasambhavad ity aha dvabhyam samadhay iti spasto'rthah || 127 || laya iti tatra
layo nidra tamah karyakarya'vivekah viksepo visayasphuranam rasasvado dhanyoham ity

0% Emended from vighna ayamti based on manuscripts.
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adyanamdamkaravrttih ca punah sunyatd cittadosah ragadvesaditivravasanaya cittasya
stabdhibhavah kasayah ksubdhatety arthah spastam anyat || 128 ||

bhavavrttya hi bhavatvam sunyavrttya hi siunyata ||
brahmavrttyd hi purnatvam tathd pirnatvam abhyaset || 129 ||

sam. ti. — vrttir eva bamdhamoksakaranam ity aha bhaveti bhavavrttya ghatadyakaravrttya
bhavatvam tanmayatvam bhavatiti Sesah sunyavrttya abhavavrttya sunyatd jadatety arthah hiti
lokaprasiddhau tatha brahmakaravrttya purnatvam hiti vidvatprasiddhau tatah kim ata aha
purnatvam iti || 129 ||

ve hi vrttim jahaty enam brahmakhyam pavanim param ||
te tu vrthaiva jivamti pasubhis ca samd narah || 130 ||

sam. ti. — idanim brahmamayim vrttim stotum tadvrttityagaparannimdati ye hiti ye enam
brahmakhyam vrttim jahati tyajamti te tu vrthaiva jivamtity anvayah spastam anyat || 130 ||

ve hi vrttim vijanamti jidatvapi vardhayamti ye ||
te vai satpurusadhanyd vamdyaste bhuvanatraye || 131 ||

sam. ti. — samprati tam eva vrttim vivarddhayitum brahmavrttiparan satpurusan stauti ye hiti
spastam || 131 ||

yvesam vrttih sama vrddhd paripakva ca sa punah ||
te vai sadbrahmatam prapta netare sabdavadinah || 132 ||

sam. ti. — evam brahmavrttiparan stutva'dhuna tesam brahmapraptirapam phalam dha yesam iti
sugamam || 132 ||

kusala brahmavarttayam vrttihinah suraginah ||
tepy ajiianitayd niunam punar ayamti yamti ca || 133 ||

sam. ti. — tan eva Sabdavadino nimdati kusala iti spastam || 133 ||

nimesardham na tisthamti vrttim brahmamayim vind ||
vatha tisthamti brahmadyah sanakadyah sukdadayah || 134 ||

sam. ti. — yata evam tasmad brahmanisthair brahmavrttyaiva sarvada sthatavyam iti siicayitum
brahmadinam udaharanam dha nimeseti yatha brahmadyas tatha sanakadyah yatha sanakadydas
tatha sukadya iti sampradayo darsitah etena brahmadisevyatvad iti sSresthoyam
samadhiparyamto rajayogah sarvada mumuksubhih sevaniya iti dhvanitam || 134 ||

karye karanatayata karane na hi karyata ||
karanatvam tato gacchet karyabhave vicaratah || 135 ||
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sam. ti. — tad evam svabhimatam samgam rdjayogam abhidhaya pirvopakramtam
samkhyaparaparyayam vedamtavicaram upasamharati karya ity adiparicabhih slokaih karyeti
karye ghatapatadiripe vikare karanata mrttamtvadiripa sarvavikaradhisthanatd ayata'nugata
karanetu karyata na hiti prasiddham tatah karanat karyabhave karanatvam gacchet nanu
katham karane karyabhava ity ata aha vicarata iti yathayam drstamtas tathakasadikarye
karanata akasosti bhatity adivyavaharahetubhiita satyajiianadiripabrahmanah karanata ayata
anugatd karane brahmani tu akasadikaryata na hiti atah paramarthatah akasadyabhdave
brahmanah karanatapi na hiti darstamtiko'rthah || 135 ||

atha suddham bhaved vastu yad vai vacam agocaram ||
drastavyam mrddhatenaiva drstamtena punah punah || 136 ||

sam. ti. — tatah kim ata aha atheti athanamtaram karyakaranabhavanivrttau yacchuddham
mano vacam agocaram vastu tad bhavet “yato vdco nivarttamte” ity adisrutiprasiddhi-
dyotanartho hi Sabdah | nanu buddheh ksanikatvenaikada tatha vicaritepi punar anyathaiva
bhatity ata aha drastavyam iti || 136 ||

anenaiva prakarena vrttir brahmatmika bhavet ||
udeti Suddhacittanam vrttijianam tatah param || 137 ||

sam. ti. — na kevalam ayam vicaro jianasadhanam evapi tu dhyanasadhanam apity aha aneneti
anenaiva prakarena Suddhacittanam vrttijianam udeti tatah param brahmatmika vrttir bhaved
iti yojand padanam arthas tu sphuta eva || 137 ||

karanam vyatirekena puman adau vilokayet ||
anvayena punas taddhi karye nityam prapasyati || 138 ||

sam. ti. — tam eva vicaram visadayati dvabhyam karanam iti adau prathamam karanam
vyatirekena karyavirahena vicarayet punas tat karanam anvayenanuvrttya karyepi nityam
prapasyatiti || 138 ||

karye hi karanam pasyet pascat karyam visarjayet ||
karanatvam tato gacched avasistam bhaven munih || 139 ||

sam. ti. — athavaivam vicarayed ity aha karyeti adau karye karanam eva vicarayet pascat
tatkaryam visarjayet nanusamdadhyat karyavarjane sati karanatvam svata eva gacchet evam
karyakaranavarjane'vasistam saccinmatram munir mananasilah svayam eva bhaved iti || 139 ||

bhavitam tivravegena yad vastu niscayatmand ||
pumams taddhi bhavec chighram jiieyam bhramarakitavat || 140 ||

sam. ti. — nanu vicarajanyaparoksajiianena muner brahmatvam bhavatu nama parantu
paroksajiianinah katham bhaved ity asamkya tivrabhavanaya paroksajiianinopi brahmatvam
bhaved iti sadrstamtam aha bhavitam iti | ayambhavah yadyapi paroksajiianena
pramdtrgatavarananivrttau satyam api prameyagatam avaranam na nivarttate tathapi
niscayatmand niscayayuktabuddhamata purusena yad vastu saccidanamdam brahma
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tivravegend'harnisam brahmakaravrttyabhavitam cimtitam tad vastu jiieyam aparoksena jiatum
yogyam brahma sighram acirena puman bhavet pratyagabhinnabrahmabhdavanayd puruso
brahmariipo bhavatity arthah hiti vidvatprasiddhau | tatra sarvalokaprasiddham drstamtam aha
bhramarakitavad iti | bhramarena kutas cidaniya jivann eva svakutyam pravesito yah kitah sa
vatha bhayat bhramaradhyanena bhramara eva bhavati tadvad iti || 140 ||

adrsyam bhavaripam ca sarvam eva cidatmakam ||
savadhanataya nityam svatmanam bhavayed budhah || 141 ||

sam. ti. — yadi purvaslokoktadrstamte bhavanabalad evanyasyanyatvam bhavet tarhi
brahmavivarttatvena brahmariipasya visvasya brahmabhavanaya tadripatda bhaved iti kimu
vaktavyam ity asayena sarvatmabhdavanam aha adrsyam iti | adrsyam paroksam bhavaripam
pratyaksam ca sarvam visvam yad va adrsyam drastrriipam bhavaripam drsyam cakarad
darsanam etat sarvam triputyatmakam jagad bhramtya"tmabhinnatvena bhasamanam api
cidatmakam nirvisesasphuranamatrasvariipam svatmanam eva budhah advaitajiananisthah
savadhanatayd sthiravrttya nityam bhavayet sakalam idam aham ca brahmaiveti sarvada pasyed
ity arthah || 141 ||

drsyam hy adrsyatam nitva brahmakarena cimtayet ||
vidvan nityasukhe tisthed dhiya cidrasapirnaya || 142 ||

sam. ti. — etad eva vivrnoti drsyam iti drsyam ghatadikam adrsyatam adhisthanacidriipatd nitva
hiti vidvatprasiddhau brahmakarena kalpitasya paricchinnasya namaripader nivrttipiirvakam
brhadakarenaparicchinnariipena cimtayed ity arthah tatah kim ata aha vidvan iti |
cidrasapiirnayd cid eva rasas cidrasas cidanamdas tena pirnaya dhiya nityasukhe avinasisukhe
vidvams tisthed iti || 142 ||

ebhir amgaih samayukto rajayoga udahrtah ||
kimcitpakvakasayanam hathayogena samyutah || 143 ||

sam. ti. — idanim uktam svabhimatayogam upasamharati ebhir iti | kimcit svalpam pakvah
dagdhah kasaya ragadayo yesam tesam hathayogena patamjaloktena prasiddhenastamgayogena
samyutoyam vedamtokto yoga iti sesam spastam || 143 ||

paripakvam mano yesam kevalo 'vam ca siddhidah ||
gurudaivatabhaktanam sarvesam sulabho javat || 144 ||

sam. ti. — ayam rajayoga eva kesam yogya ity akamksayam sarvagramthartham upasamharann
aha paripakvam iti | yesam manah paripakvam ragadimalarahitam iti yavat tesam ity
adhyaharah tesam jitarisadvarganam purusadhuramdharanam kevalah patamjalabhimata-
yoganirapeksah ayam vedamtabhimato yogah siddhidah pratyagabhinnabrahmaparoksa-
Jjaanadvara svasvaripavasthanalaksanamuktipradah cakaro'vadharane nanyesam
aparipakvamanasam ity arthah nanu paripakvamanas tvam atidurlabham ity akamksayam
asyapi sadhanatvad atopy amtaramgasadhanam aha gurudaivatabhaktanam iti javad atisighram
ity arthah sarvesam iti varnasramadinirapeksam manusyamatram grahitavyam ata eva
gurudaivatabhakter amtaramgatvam tatha ca srutih “yasya deve parabhaktir yatha deve tathd
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gurau | tasyaite kathita hy arthah prakasamte mahatmanah” iti | smrtayas ca “tadviddhi-
pranipdtena | sraddhavallabhate jianam” it yadyah | ayambhavah paripakvamanasam api
duhsadhyani sadhanani gurudaivatabhaktanam susadhyanibhavamtiti hetor gurudaivata-
bhajanam eva svadharmavirodhena sarvaih karyam iti paramam mamgalam || 144 ||

|| iti Sriparamahamsaparivrdjakacaryasrimacchamkarabhagavata viracita'paroksanubhiitih
samapta ||

purneyam aparoksyena nityatmajinanakasika |
aparoksanubhiityakhyagramtharajapradipika || 1 ||

namas tasmai bhagavate samkaracaryaripine ||

vena vedamtavidyeyam uddhrtavedasagarat || 2 ||

vady ayam Samkarah saksad vedamtam bhojabhaskarah ||

nodesyat tarhi kaseta katham vyasadisitritam || 3 ||

atra yat sammatam kimcit tad guror eva mena hi ||

asammatam tu yat kimcit tan mamaiva guror na hi || 4 ||

vatprasadad ahamsabdapratyayalambano hi yah ||

aham sa jagad alambah karyakaranavarjitah || 5 ||

tasya srigururdjasya padabjetusamarpitd)|

dipikamalikaseyam tatkrpagunagumphita || 6 ||

yoham svajnanamatraj jagad idam abhavamkhadidehamtam dadau svasvapnadivad eva soham
adhund svajiianatah kevalam ||

brahmaivasmy advitiyam paramasukham ayam nirvikaram vibadham jagrat sthanavad eva
devagurusatsvalpaprasadotthitat || 7 ||

agamat ||

(*9094 words)
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APPENDIX B

Extra Verses of the Dipika

tirthe Svapacagrhe va nastasmrtir va parityajan deham |

JjAanasamakalasamaye®'® kaivalyam yati vigatasokah®'! || 145 |61

Abandoning the body in an auspicious place, or the house of an outcaste,
Or [even if] the memory is lost,
One who is free from sorrow,

In the moment at the same time as cognition, attains isolation.

Now the greatness of the wise is written by the verse in summary. He says in an auspicious
place. In an auspicious place or else in the house of an outcaste, i.e., in the dwelling of a
Candala, even if the memory is lost, i.e., even without remembering, abandoning the body, one is
liberated at the same time as cognition. By cognition, at this very same time, one is liberated.

Being one whose sorrow has gone, he attains, i.e., obtains isolation.®!?

610 Manuscript A has “at the moment of the time of the fruits of cognition” (jianaphalakalasamaye) which seems
spurious. The original has “liberated at the same time as cognition” (jianasamakalamuktah), which the commentary
on the verse seems to follow.

11 Manuscript B has ki yatah Sokah which makes no sense.

612 Abhinavagupta. Paramarthasara 83: tirthe Svapacagrhe va nastasmytir api parityajan deham |
Jjhanasamakalamuktah kaivalyam yati hatasokah ||

13 atha jrianimahima samgrahaslokena likhyate | tirtheti | tirthe thava $vapacagrhe camdalavesmani nastasmrtir
api smaranahinopi deham tyajan jiianasamakalamuktah | jianena etat samakalam eva muktah | apagatasokah san
kaivalyam moksam yati | prapnoti ||

322



rathyantare mitrapurisamadhye candalagehe niraye sSmasane |°'*

krtaprayatno hyakrtaprayatno dehdavasane labhate ca moksam || 146 ||

Inside a chariot, in the middle of urine and excrement,
In the house of a Candala, in hell, or on a burial ground.
Indeed, one who has made effort and one who has not made effort,

At the end of the body, obtains liberation.

He says inside a chariot. Inside a chariot, i.e., on an auspicious path, in the middle of urine and
excrement, i.e., in a place filled with urine and feces, in the house of a Candala, i.e., in the
dwelling of an outcaste, or else at a burial ground—[where] a dead body lives happily, that is a
burial ground. There, one who has made effort and one who has not made effort, i.e., even

without effort, at the end of the body, i.e., at the death of the body, obtains, i.e., attains

liberation.®!?

ativadams titikseta navamanyeta kamcana |

deham enam samasritya vairam kuryan na kenacit®'® || 147 ||

614 The first line is identical to Abhinavagupta. Tantraloka 28.310ab. Its second line is sacintako va gatacintako va
jAant vimoksam labhate 'pi cante || A wise person absorbed in thought or whose thought is gone, also obtains
liberation at the end.

15 yathyamtareti | rathyamtare punyamarge miitrapurisamadhye miitramalayuktabhiimau | camdalavesmani
amtyajagrhe | athava smasane smam sukham vartate tat Smasanam | tatra krtaprayatnah akrtaprayatnah
prayatnarahitopi dehavasane dehasyavasane moksam labhate prapnotiti ||

616 T am following Manuscript B here. The second line of Manuscript A is: na caivam deham asritya vairam kurydac
ca kenacit ||

817 This is similar to Bhagavata Purana 11.18.31: ativadams titikseta navamanyeta kaficana | deham uddisya pasu-
vad vairam kuryan na kenacit || Also Manusmrti 6.47: ativadams titikseta navamanyeta kamcana | na cemam
deham asritya vairam kurvita kenacit || And in reverse order, Mahabharata 12.269.5cd-6ab: nedam jivitam asadya
vairam kurvita kenacit || ativadams titikseta nabhimanyet kathamcana | All have similar meaning.
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One should endure insults,
One should not treat anyone with contempt.
Inhabiting this body,

One should not create hostility with anyone.

Moreover, he says insults. One should endure, i.e., bear insults or transgressions. One should not
treat anyone, i.e., any person, with contempt. Inhabiting this body, one should not create enmity

with anyone.®!8

na kuryan na vadet kimcit na dhyayet sadhvasadhusu |

atmaramo ‘nayd vrttya vicarej jadavan munih || 148 ||

One should not act, nor speak,
Nor contemplate anything in terms of good or bad.
The sage whose delight is in the self,

Should wander with this mental state, as if he were dull-witted.

One should not. One should not act anything in terms of good, i.e., agreeable or bad, i.e.,

disagreeable. One should not speak, nor contemplate. Whose delight is in the self, i.e., whose

818 kimcativadan | ativadan atikraman titikseta saheta | kimcana kimapi navamanyate | enam deham asritya kenacid
vairam na kurydt | Manuscript A is missing the na.
1% Bhagavata Purana 11.11.17.
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delight or happiness is in the self, that sage, with this mental state, should wander as if he were

dull-witted.%°

By this may there be for all, the attainment of one’s own self and the cessation of ignorance.

Salutations to the glorious Sankara. The End.®?!

20 ng kuryad iti | kimcit sadhusu privam asadhusu apriyam na kuryat | na vadet na dhyayet | atmaramah atmani
aramah sukham yasya sa munih anaya vrttyd jadavac caret |
621 Manuscript B only: anena sarvesam svasvaripapraptikalpita vidyanivritiscastu Srisamkaraya namah | samaptam
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