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INTRODUCTION 

Vira Vijaya is a short treatise in Sanskrit written about 
fifty years ago by a modern Mahatma, Shri Parama- 
hansa Mangalnathji, who was recognised through his 
piety, renunciation, benevolence and scholarship to be 
the crest-jewel of the Sadhus and Mahatmas who made 
the lower Himalayan slopes their home. 

The holy Saint was born in a small village in the state 
of Bikaner. From his childhood he was naturally 
detached and, when still young, became a pupil of a 
Paramahansa Mahatma of the Nath (Hatha Yoga) 
School under whom he studied Vedanta. He then 
withdrew for a few years to practise meditation and 
samadhi. It was at this time that he is said to have met 
a great spiritual Light, Swami Krishnanandaji, whom 
he acknowledged as his Guru. With his permission he 
went to Kashi where he continued his meditations under 
a disciple of his Guru, and completed his studies in 
Vedanta and the great classics at Rishikesh under 
Mahatma Dhanirajgiri. Swami Mangalnathji was then 
acknowledged to be one of the greatest Mahatmas of 
the Himalayas and a scholar of surpassing eminence, 
wholly devoted to Shri Shankaracharya for his 
inspiration. 

He went on a pilgrimage to Uttarakashi and remained 
for a long time in obscurity, meditating in caves on 
mountain heights and spending his time in contem- 
plation. No real account of his life at this stage is 
available, but we find him later in Rishikesh surrounded 

by young monks, teaching. At this time it was his 
habit to go out early in the morning into the dense 
forests, returning to his hut late in the evening to teach. 
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Sometimes he would remain away for days together. 
Mahatmas and Pundits from far and near would wait 
indefinitely to catch even a glimpse of him. At last he 
made himself available to all, and in his Sat Sangs 
great scholars and leaders of men as well as Maharajas 
and monks were present, among them the well-known 
figure of the founder of Benares University. One of 
his great pupils was Swarupananda Swami, who was 
converted in his first interview with the Saint. It is 
said that this young monk had studied under a dualist 
Teacher and, when he came to Rishikesh, approached 
Swami Mangalnath in great arrogance hoping to con- 
found him with the following question : ‘“‘ There are 
two theories in Vedanta ; to which do you subscribe ? 
Is the empirical world the mental vritti objectified, or is 
the objective world a reality which the vritti receives 
and reports to the jiva ?”’ The Saint, without a word, 
entered samadhi and by grace revealed the truth to the 
monk in one illuminating flash, so that he fell at the 
feet of Swami Mangalnathji and became his disciple 
then and there. 

Swami Mangalnathji is said to have understood the 
Western mind better than any other Teacher of his 
time. His sense of humour was keen, his every gesture 
a lesson, and his compassion boundless. The translator 
had the privilege of sitting at the Mahatma’s feet for a 
number of years in Rishikesh, listening to his afternoon 
discourses in the holy grove on the banks of the Ganges 
where his modest hut was situated, and attending on 
him during his solitary walks in the Brahmapuri forest. 
A few years before he left his body, the Paramahansa 
became interested in the protection of cows. He 
established special cowsheds and personally looked 
after his own herd, the milk being distributed among the 
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poor of the neighbourhood. He entered Videha-mukti 
in the year 1930. 

Vira Vijaya is a treatise on the Advaita philosophy, as 
expounded by the most illustrious of Indian philo- 
sophers, Shri Shankaracharya. The work has been in 
private circulation ever since it was first composed. 
Several commentaries in Sanskrit on this classic by 
renowned Pundits have appeared, and it is widely 
studied by advanced students of Vedanta. The chief 
value of the work is indicated by the fact that the 
Mahatma who gave it to the world had realized the 
ideal of Advaita in his lifetime. It is so terse and the 
arguments so well marshalled that it is impossible to do 
justice to the original in a translation. An attempt has 
been made to present as good an English version as 
possible. A few explanatory notes have been added 
and in one or two places the commentary by a disciple 
of Swami Mangalnathji, Professor Gopi Chand Shastri, 
has been translated. 

This classic should be studied in one’s hours of 
quietude and meditated upon over and over again. 
The result will be the experience of great spiritual 
sweetness and the peace “‘which passeth understanding.” 
Another work, which established the fame of Swami 

Mangalnathji as a leading scholar, is called Vichara 
Bindu, but as this is incomplete and almost untrans- 
latable on account of its terseness and profundity, we 
cannot undertake to give it to the West. The holy 
Truth yields its fruit only to those who apply to it both 
intelligence and reverence. May this translation bring 
purity of the heart and a right spiritual understanding 
to its readers. 

HARI PRASAD SHASTRI. 
November, 1951. 





TRIUMPH OF A HERO 

atha vira-vijayah 

abhanga-mangala-bhuvah 

krpa-pryisa-bindavah 

hatramba vijayante’ smin 

bibhranah sarva-sampadah 

{z] In this world which is a superimposition on 
Brahman, Shri Ganesha is the possessor of universal 
wealth and sovereignty, and a few drops of his grace are 
the highest acquisition. 

(Note : Bliss is not something to be achieved ; it is there always 
but obscured. Here Hairamba, Ganesha of the elephant head, 
who removes the obstacles facing the devotees, is conceived as a 
cloud raining grace. Even a few drops of his grace are able to 
give ceaseless Bliss to those who open their minds to receive it.) 

visranta-mgamantaya 

Santaya pratyag-dimane 

sac-c1d-ananda-pindaya 

namo khandaya sambhave 

[2] Salutations to the indivisible Brahman in Whom 
the world, a product of the beginningless ajnana, finds 
annihilation, Who is beyond the reach of mind and 
speech, Who cannot be differentiated from the Self of 
man, Who is Sat-Chit-Ananda, Who is supreme 
Perfection, unconditioned by time, space and causality, 
and free from differences of genus, differences of 
species and differences within itself. 

(Note : In Panchadasi 11 20, Swami Vidyaranya describes the 
three kinds of differences as follows :— 
(a) differences of genus e.g. between a tree and a rock, 
(b) differences of species e.g. between one tree and another, 
(c) eos differences e.g. between leaf and flower of the same 

tree. 
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visvantah krta-karyyantah 

prapta-prapya-pado parah 

kascin nyastayudho dhiro 

viro vijayatetaram 

[3] A certain hero has annihilated the great enemy 
Ajnana and has thus acquired the state of non-duality. 
Having achieved the supreme purpose of life and 
fulfilled all his duties, that hero has thrown away his 
armour and weapons and obtained great peace, and is 
shining in supreme pre-eminence. 

(Note : The word “ hero ” is thus defined by Swami Vidyaranya 
in Panchadasi XI 124 :—‘‘Although his senses are exceedingly 
strong and active, yet, with a view to experience supreme Bliss, he 
has brought them under full control, and is engaged in the enquiry 
after Bliss which is his nature.” The “ great peace’ obtained by 
that hero is referred to in Panchadasi XI 125 :—“ The carrier of a 
load on a hot day throws his load down and obtains rest ; in the 
same way, the intellect which has given up sansaric associations, 
obtains peace.”’) 

ko’sau viro mahateja 

gayas tasya katham kutah 

ity asankya samadhatte 

kascid atmatka-kautukah 

[4] When asked the identity of this majestically 

resplendent hero and how he obtained his victory, a 
certain Mahatma, sporting only in his own Self, thus 
explains :— 

atma va eka eva’’ste 

nama-rupa-vivarjitah 

isanisatva-Sinyo yam 

sac-cid-ananda-vigrahah 

[5] This hero perceived that the Self is One alone, 
without name or form. Free from such feelings as ‘I 
am Ishvara’ and ‘I am not Ishvara’ and abiding 

in his form as Sat-Chit-Ananda which is ever his 
experience, he rests in his nature, Atman. 
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sa svajnana-vass-bhito 

‘nyatha grhnan svam adimanah 

svasmat svasmin svayam nana- 

rupaty eko vizymbhate 

[6] Atman, having been overpowered by ajnana and 
conceiving Himself to be of a different nature, in 
Himself and for Himself bursts forth in forms different 
from Himself. 

kvactd ajnatamo jivah 

kvactt sarva-jnatam gatah 

kvacit sthilah kvactt suksmah 

kvactt kavanatam gatah 

[7] Sometimes He manifests as an exceedingly ignor- 
ant jiva, sometimes as the omniscient Ishvara ; now 

as the physical body, now as the subtle body and now 
as the causal body. 

kvacid visvah kvacit prajnah 

kvacit tayjasatam gatah 

kvacy jagrat kvacit svapnah 

kvacit suptth kvacil layah 

[8] At one time He is vishva (the experiencer of the 
waking state), at another taijasa (the experiencer of the 
dreaming state) and at yet another He assumes the 
character of prajna (the experiencer of dreamless 
sleep). Now He is the waking state, now the dreaming 
state, now dreamless sleep, and now He appears as 
pralaya (the periodic total withdrawal of the universe). 



kvacit sthitih kvacit sargah 

kvacit sargantara-kramah 

kvacin maya kvacit sattvam 

kvacid rajah kvacit tamah 

[9] At one time He is in a state of equilibrium, at 
another He is manifest as Creation and at! yet another 
as the seed of the coming Creation. Now He is maya ; 
here sattva, here rajas, there tamas. 

kvactt karmeksita kvapr 

kvacit sutrvam kvacid virat 

kvacid brahma kvacid visnuh 

kvacid rudrah kvacit svarat 

[10] Here He is the world, there the Creator of the 
world, now Hiranyagarbha and now Virat. At one 
time He is Brahma, at another Vishnu, at another 
Shiva, at yet another Turiya, the one Overlord of the 
whole cosmos. 

Note : ‘ Hiranyagarbha ’ is the state in which the totality of the 
cosmic subtle body is realised. It is also called ‘ Sutratman ’, that 
aspect of Consciousness which realises and experiences the totality 
of all the subtle bodies. ‘ Virat’ is the totality of the physical 
universe, the cosmic physical body. Rajas guna predominates in 
Brahma, sattva in Vishnu and tamas in Shiva.) 

kvacid bhitam kvacid bhaut 

varitamanam apt kvactt 

kvacid desah kvacit kalah 

kvacid din-mandalakrith 

[x1] Sometimes He is manifested as the past, some- 
times as the future, sometimes as the present ; now as 
time, now as space, and now in the form of the cardinal 

points. 
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kvacic chabdah kvacit sparsah 

kvacid rupam kvacid rasah 

kvacid gandhah kvacid vyoma 
kvacid vayuh kvactc chikhi 

[z2] Now as sound, now as touch, now as form, now 

as taste, now as smell, now as space, now as air, now 
as fire ; 

kvacit toyam kvacid bhiimih 

kvacid brahmanda-mandalam 

kvacil lokah kvacal loki 

kvacil lokadhipah svayam 

{13] Now as water and now as earth. Sometimes as 
the egg of Brahma, sometimes as a loka, at one time as 

a dweller in a loka and sometimes as the Lord of the 
loka Himself. 

(Note : ‘ loka’ is a region, like Brahmaloka, Martyaloka, &c.) 

kvacid bhokta kvacid bhogyam 

kvacid bhojayita svayam 
kvacit karta kvacit karyam 

kvacit kavayita svayam 

{14] In one place He is the experiencer, in another the 
object of experience and in yet another the prompter 
of the act of enjoying the fruits of experience. Here He 
is the agent, there the object of action ; and elsewhere 
the prompter of action. 



kvacy jnata rvacy yneyam 

kvacy jnapayita svayam 

kvacid drasta kvacid drsyam 

kvacid darsayita svayam 

[z5] Now He is the knower, now the known and now 
the prompter of the act of knowing. Here He is the 
seer, here the seen and here the prompter of the act of 
seeing. 

(Note : He appears as the actor, the object of the action, and also 
the psychological urge to act because of the enjoyment expected 
to result from the action.) 

kvacic chrota kvacic chravyam 

kvacic chravayita svayam 

kvacid yogah kvacid yagah 

kvacyy yapah kvactt tapah 

[x6] At one time He is the hearer, at another the heard 
and at yet another the prompter of the act of hearing. At 
one time He manifests as yoga, at another as yajna, at 
another as japa and at another as tapas. 

(Note : In Shri Vishnu Purana the word ‘ yoga’ is defined as 
“the employment of the vritti (modification of the mind), which 
has been purified by great efforts, in meditation on Brahman ’.) 

kvacid vedah kvacid vyakhya 

kvacid vakyam kvacit padam 

kvactd varnah kvacic chtksa 

kvacic chisyah kvacid guruh 

[17] Here He is the Vedas, there their explanation, 
here a sentence and there a word ; here the alphabet 
and there grammar ; now a pupil and now a teacher. 
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kvacid dharmah kvacadharmah 

kvacid duhkham kvacit sukham 

kvacid varnasramopetah 

kvacit sankirnatam gatah 

[x8] Here dharma, there adharma, now joy and now 
suffering ; here an observer of caste duties and social 

conventions, there a discredited law-breaker. 

sampannas ca vipannas ca 

kvacit pakhanda-disitah 

kvacic chatruh kvacin mitram 

kvacid bhita-pisacakam 

[19] Now wealthy, now afflicted with sorrow, now 
tainted with the defect of hypocrisy and show, now an 
enemy, now a friend, and now a lower embodied being. 

(Note: According to the traditional conception, there are 
invisible ‘ lower embodied beings’ called bhutas, pisachas &c., 
who are sunk in impurity and evil.) 

kvacin narah kvacin nari 

kumari ca kumarakah 

kvacid danda-dharo jirno 

gato’yam visvato-mukhah 

[20] Here as a man, there as a woman, sometimes as 

a virgin daughter, sometimes as an unmarried son, at 

another time asan emaciated monk, is born this many- 
faced Atman. 



kvacid vrksah kvacid valla 

kvacit kita-patangakam 

kvacit pasuh kvacit paksi 

kvactt kiticin na kimcana 
\ 

[21] Sometimes a tree, sometimes a creeper, sometimes 
an insect, sometimes a moth, sometimes an animal, 
sometimes a bird, sometimes known positively, some- 
times negatively. 

ya satia sarva-bhavanam 

ya sphirtih sphuratam tatha 

sa dima sarva-go’ sarvah 

sarvah sarvatmatam gatah 

[22] He is the existence of all existent objects and the 
knowability of all objects that can be known by con- 
ception or perception. That all-pervasive Atman is all 
this. Although intrinsically unrelated to anything, He 
assumes the forms of all objects and is called ‘ all’. 

sarvanana-Siro-grivah 

sarva-bhiita-guhasayah 

sarva-vyapi sa bhagavams 

tasmat sarva-gatah sivah 

[23] He is seated in the cave of the buddhi in all 
living beings. He is of innumerable heads and necks. 
That Shiva, on account of His all-pervasiveness, is 
called omnipresent. 



yac ca kinctt kvacid vastu 

dysyate sriuyate pi va 

antar-balus ca tat sarvam 

vyapya navayanah sthitah 

[24] The all-pervasive Narayana abides within and 
without each object that is perceived or heard. 

aima-tativatirekena 

yat kincid vyapadisyate 

tat sarvam kalpitam svena 

svasmin svajnanato yatha 

[25] Whatever may be other than the principle of 
Atman, whatever may be described—all that He 
imagines in Himself by the power of His own ajnana. 

(Note : Shri Gaudapada Acharya has stated the same truth, and 
verse 26 quotes his Karikas Chapter II verse 12.) 

kalpayaty atmandimanam 

atma devah sva-mayaya 

sa eva budhyate bhedan 

itu vedanta-niscayah 

[26] The self-luminous Atman, by His own Maya, 
Himself imagines Himself in different forms. The 
same Atman knows the different objects. This is the 
settled conclusion of Vedanta. 

(Note : Shri Gaudapada Acharya asks: “If both waking and 
dreaming states are assumed to be unreal, who cognises these 
states, who imagines them ?”’ The reply given is that : “‘As the 
seer of a dream, using no external means, himself imagines 
different objects by himself and regards them as other than 
himself, although in fact none of them is other than himself, in 
the same way Atman, by His own Maya, in Himself and by 
Himself imagines different objects and regards them as other than 
Himself, although in fact there is in reality nothing other than 
Atman Himself.’’) 
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jivam kalpayate purvam 

tato bhavan prthag-vidhan 

bahyan adhyatmikams chaiva 

yatha-vidyas tatha-smrtih 

[27] First Atman imagines Himself as jiva, whose 
nature is to act and to experience. Then, by way of 
emphasising the condition of jiva, He imagines entities 
of various kinds differentiated by their actions and 
agency. These entities are, externally, the adhibhautika 
and adhidaivika entities and, internally, the psychologi- 
cal manifestations. Then, He remembers His experi- 
ence of the imagined entities, and these memories lead 
to fresh experiences. 

(Note : .This verse is based on Karikas Chapter II verse 16 as 
interpreted by Shri Shankaracharya : 
‘ adhibhautika entities ’ means the physical objects. 
‘ adhidaivika entities ’ includes the objects, events and happenings 
which have a reference to the Devas, whose interference in human 
affairs is traditionally recognised. 
“He remembers His experience’: the meaning is that the same 
Atman who becomes phenomenally the perceiver, also appears as 
endowed with memory : the knowledge which the Atman has and 
the memory of the Atman are correlated.) 

pranadiblur anantats tu 

bhavair etair vikalpitah 

mayaisa tasya devasya 

yaya yam mohitah svayam 

[28] The Atman, who imagines Himself as the in- 
numerable phenomena such as prana and so forth, 
deludes Himself by His own Maya. 

(Note : This verse, which explains the root-cause of the imagina- 
tion which leads to creation, is from Karikas Chapter IJ verse 19.) 
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yathayam pasyatidanim 

givadin vasana-mayan 

bhavams tad-vasandvistah 

sthitva suptau laye’ thava 

[29] In the waking state, this Atman, embracing the 
latent experience-desires (vasanas), perceives phenomena 
like the jiva. The same Atman in the state of dreamless 
sleep, endowed with the latent experience-desires, lies 
still. 

tathaivodbuddha-samskaro 

bhiiyo bhityo’nyad eksate 

evam-svabhava dima’ yam 

yavad yathatmya-darsanam 

[30] Again He, in the course of time when the 
experience-desires blossom forth, once more sees in 
Himself the jiva and other phenomena. This process 
is repeated until He recovers the knowledge of His 
normal nature ; then this Atman assumes His own 
nature. 

atma-tativam abuddhv@ tma 

vitanvano nyatha-graham 

vyaktavyaktatva-hino’ pr 

vyaktakaram bibharty ayam 

[31] Ignoring His own nature, this Atman, who is 
alike without manifest and unmanifest form, appears 
ni the waking and dreaming states to put on gross and 
subtle forms respectively. 
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vyaktakavram tivo-bhavya 
‘vyaktakaram svam udvahan 

vyakta-vasanayavistah 

Sete svasmims tamonvitah 

[32] At the time of sushupti and pralaya He conceals 
His manifest form and, assuming His indeterminate 
unmanifest form that cloaks the vasanas which give 
rise to His physically manifest form, and being covered 
by His own ajnana, Atman sleeps in His own nature. 

(Note : ‘ Sushupti ’, dreamless sleep, in the case of the microcosm 
corresponds, in the case of the macrocosm, to ‘ pralaya’, the 
period of inactivity following the reabsorption of the universe in 
Atman.) 

yatha tad-vasanodbodham 

bhiyo dhatte’nyatha-graham 

vyaktavyakta-vilaso yam 

kah kuryad asya nigraham 

[33] As His experience-desires (vasanas) again assume 
manifest form, so He again imagines Himself as other 
than He is. This is His sport with manifest and 
unmanifest forms. Who can prevent its occurrence ? 

nayam svarthah parartho va 

vyaktavyaktatva-vibhramah 

atmano ha svabhavo’yam 

hetus tatva sudurgamah 

[34] His projections as the manifest and unmanifest 
forms are neither for His own nor for another’s 
satisfaction. This sport is the very nature of Atman. 

A cause for it is hard to discover. 
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parasyasambhavad eva 

pararthyam sankyate kutah 

svasya prayojanabhaval 

lila-kavvalyam isyate 

[35] Since nothing at all other than Atman has any 
real existence, Creation cannot be for the sake of 
another. And since Atman can have no purposes of 
His own to fulfil, the wise call the Creation ‘‘ the mere 
sport of Atman ”’. 

(Note : The following two illustrations may be useful :— 
i. A mighty sovereign has no personal want of any. object, but 
yet he is seen playing with children or singing a song. 
ii. A man breathes without there being any purpose on his part. 
This verse is based on Vedanta Sutras 2.1.33.) 

vartamana bhavisyanto 

bhiitas ca vyakta-vibhramah 

sankhyatum naiva sakyante 

lilam svasya vitanvatah 

[36] It is impossible to enumerate or estimate the 
present Creation, or the future or past ones. We can 
only call Creation His sport. 

(Note : In pralaya, the vasanas and sanskaras remain latent in 
the Lord. As the latent experience-desires cause the jiva to 
awaken from deep sleep, being like seeds sown in autumn which 
come up in spring, so also in the Lord the vasanas stir into activity 
after a period and creation begins.) 
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samsrutatmiya-vritanto 

vyaktavyakta-dvayatugam 

kvacit kstna-viparyasas 

turyatvam cavalambate 

[37] And at a certain time that Atman hears in a right 
way the statements about Atman and, freeing Himself 
from the influence of avidya and its effect the world, 
induces in Himself the Turiya state which is above both 
manifestation and non-manifestation. 

(Note: ‘Avidya’ means ‘ajnana.’ ‘ Turiya’ is the fourth state which 
transcends the states of waking, dreaming and dreamless sleep in 
association with which Atman is known as vishva, taijasa and 
prajna—see verse 8.) 

indro maya-sahayah san 

nana-rupaiy vivartate 

kriya-hetu-phalakavair 

nivakaro’ pt giyate 

[38] Paramatman Deva, whose nature is pure Con- 
sciousness, appears in manifold forms with the help of 
His Maya. He appears in the forms of action, the 
instruments of action and the fruition of action. And 
yet, despite this, He is said to be formless. 

(Note : This verse is based on the well-known Shruti illustration 
of akasha. Space or akasha is never affected by the trees, fruit and 
flower-laden branches created by a magician out of his magic.) 

atmano jayate visvam 
dimany eva viliyate 

atma’ tmamayaya baddho 

bibharit vividhas tanuh 

[39] The world arises in Atman and subsides in 
Atman. Bound by His own Maya, Atman assumes 
many forms, high and low. 
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sthavare sthavarakaro 

jangame jangamakrtth 

dimany evatmana’ ste’ yam 

nana-rupankitakrtih 

[40] Atman appears as immovability in motionless 
objects such as mountains and as motion in moving 
objects. Endowed with vasanas of many kinds, He 
appears in Himself and by Himself to be impregnated 
with the seeds of many forms. 

(Note : It may be objected that, if Atman in the waking and 
dreaming states appears in the forms of different moving and 
motionless objects, and if He appears to be endowed with vasanas 
in dreamless sleep, then it is clear that He falls from His own 
nature and that He re-assumes His nature in the Turiya state. 
Evidently, therefore, He is subject to modifications and as such 
cannot escape eventual destruction. The next verse meets this 
objection.) 

nanatvena grhitasya 

svasya svatvuam na hiyate 

svatvenapt grhitasya 

svasya svatvam na varddhate 

[41] The Selfhood of the Self is unaffected by His 
assumption of manifold forms. Nor is anything added 
to the nature of Atman on His return to His real 
condition. 

(Note : Shri Shankaracharya says :—‘* By reason of the multi- 
plicity of forms imagined on account of ajnana, the substratum 
does not itself assume any forms. A man suffering from an 
ocular defect sees two moons in the sky instead of one, but in 
fact the moon is only one.’’) 
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kriyabhir varddhate naiva 

na kantyan kadapi ca 

mityo’yam mahima khyato 

brahmanasya vijanatah 

[42] This Atman adds nothing to His nature when He 
appears to be active, nor does He become modified or 
slight. Those who do not know the real purport and 
glory of Atman raise such objections. 

(Note : ‘ Slight’ means ‘ unimportant’, ‘ of no account’. This 
verse is based on Brihadaranyaka Upanishad 4.4.22.) 

murtamiurta-dvi-rupabhyam 

rupitvam brahmanah srutam 

vyaktavyakta-svarupabhyam 

neti netiti Suddhata 

[43] The Shruti has spoken of Brahman as manifest 
and unmanifest, as with form and without form and, by 
describing Him as ‘ not this’ ‘ not this ’, has shown the 
purity of His nature. 

(Note : The Shruti has repeated the word ‘ neti’ (mot this) ; by 
one ‘not this’ is negated Atman’s manifest nature and by the 
other ‘ not this ’ His unmanifest nature.) 

na riupa-rupinor bhedo 

vimarsam sahatetaram 

atmatvenaiva rupanam 

rupatvam hi nirupyate 

[44] The difference between form and the formed 
disappears after due reflection because the formhood in 
all the forms is stated from the point of view of Atman 
as cause to indicate the nature of Atman. 
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atma-bhinnataya tesam 

vupanam nara-Ssrngata 

atmano’ pr ca rupitvam 

tathavabhyupagamyate 

[45] Any form different from the form of Atman is 
illusory like the horns of aman. Similarly the ‘ having 
a form’ attributed to Atman is illusory. 

(Note : This verse aims to establish the impossibility of Atman 
having a form.) 

svam atmavanyatha-erhnann 

aho svasya paran-mukhah 

tamo-matrantarayatvad 

drastur drastavyatam gatah 

[46] How amazing that, by imagining Himself to be 
something other than Himself, Atman has turned His 

face from Himself! By the force of ajnana, the Seer 
has become the seen. 

drastavyam kim bhaved anyad 

asattvan nara-syngavat 

svasmims capy anyatha-drste 

kim drstam kim phalam tatah 

[47] Since the appearance of anything other than 
Atman is unreal like the horns of a man, Atman gains 
nothing by perceiving in Himself that which is opposed 
to His own nature. 
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yo nyatha santam atmanam 

anyatha pratipadyate 

kim tena na kriam papam 

caurena’tmapaharina 

[48] Atman who is non-acting, non-experiencing and 
can never become an object of experience, imagines 
Himself to be the contrary. What a great sin is being 
committed by the thief who robs Atman of His real 
nature ! 

(Note : He who does not know his own real nature is a sinner and, 
on account of this sin, he sees suffering everywhere.) 

papoham papa-karma ham 

papatma papa-sambhavah 

palu mam pundarikaksety 

evam jalpati duhkktah 

[49] Afflicted with suffering, He cries: “I am a 
sinner ! Because I have committed sin, my nature has 
become soiled with sin ! O Lord Vishnu, protect me ! ” 

(Note : The Lord Vishnu is here called ‘ Refuge of the refugeless ’ 
meaning ‘ He who is the Refuge of those to whom nobody in the 
world gives refuge.’) 

siddhananda-samudro’yam 

pramadat parwartate 

sadhyananda-kanakanksit 

ghati-yantram wanisam 

[50] This Atman, who is the ocean of eternal Bliss, 
becoming thirsty for the drops of temporal pleasures on 
account of indifference to the recognition of His own 
nature, fluctuates like a wheel rising and falling. 

(Note : The reference is to the waterwheel of a well. Just as a 
point on the rim of the waterwheel rises and falls as the wheel 
revolves, so jivatman rises to heaven and falls again into rebirth 
until it recognises its true nature.) 
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avidya-kardame magna 
dhirah sma itt maninah 

bhramants bhuvanandhandhav 

aho andha-parampara 

[51] Sunk in the mud of avidya but thinking them- 
selves to be wise, the men of the world go about in the 
dark well of sansara, up and down. How truly 
amazing ! 

yatha karma-cito lokah 

ksiyate yam svabhavatah 

tatha punya-cito lokah 

ksiyate vasana-mayah 

[52] Just as worldly objects wither away when the 
merit providing them is exhausted, in the same way a 
jiva’s stay in the higher lokas comes to an end when the 
merit is exhausted. 

payah pasyants cet kvapr 

bhramam bhramam marau mrgah 

samsarve’p1 tada saukhyam 
pranah prapsyants nanyatha 

[53] If ever the deer, afflicted with thirst and straying 
in a vast desert, shall be able to drink cool water, then 

alone and not till then shall living beings be able to 
obtain happiness from this world. 



anyatha-darsanam drastuh 

sarvanarthasya karanam 

nindyam nirhetukam tuccham 
tatah ka purusarthata 

[54] The one cause of all the sufferings of the seer is 
the erroneous cognition of His own nature. This 
cognition is without a firm basis and is worthy to be 
condemned as logically inadmissible and as being unable 
to lead to the attainment of the highest good. 

svasmin samyak-parijnate 

kim jneyam avasisyate 

kim heyam kim upadeyam 

kim karyam catma-darsinah 

[55] On the true cognition of the nature of Atman, 
nothing remains to be known, nothing to be renounced, 
nothing to be achieved, nothing to be performed as a 
duty. 

ynata-jnatavyata prapta- 

prapyata krta-kriyata 

hata-hatavyata ceti 

bhaved visrantiry uttama 

[56] To know what is to be known, to achieve what is 
to be achieved, to do what ought to be done, to give up 

what ought to be given up—is the great peace, superior 

to all. 

(Note : All this follows the realization of Atman.) 
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sadyo’ bhivyajyate mokso 

qnanad ajnana-ghatinah 

mitya-kitastha-suddhatma- 

svarupatvan na karma-jah 

[57] Liberation, which is in fact ever-achieved, is 
realized quickly on the dawn of Self-knowledge which 
annihilates ajnana. The nature of Atman, which is 
eternal, immutable and ever pure, cannot be realized 
through action. 

(Note : Knowledge (jnana), or spiritual cognition of the nature 
of Self, is not the cause of liberation but the cause of the annihila- 
tion of nescience (ajnana). When ajnana is annihilated, the ever- 
achieved Self is realized.) 

nityatuat tasya notpattih 

kutasthatvan na vikriya 

samskaras tu na suddhatvad 

atmatvad apyata kutah 

[58] Being ever-available, liberation has no birth and 
no origin ; being ever-fixed, there is no action in it ; 
being ever-pure, it admits of no process of purification ; 
and as it is Self, how can it be the object of achievement? 

utpattyadi-phalam drstam 

samarthyam karmanam yatah 

tato vilaksane mokse 

tat-praveso bhavet kutah 

[59] Origin, achievement, the process of purification 
and modification—all these are actions. Since libera- 
tion is radically different from all these modes, action 
can never be attributed to it. 
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givatvam atiras-kurvat 
kriya-vakyam pravartate 

phalopabhoga-paryantam 

giva-bhavam pratiksate 

[60] Such injunctions of Shruti as “ One desirous of 
Heaven may perform sacrifices ”’ apply to the state of 
jiva. Accepting such injunctions, the jiva undertakes 
action and remains a jiva while the enjoyment of the 
fruits of his action lasts. 

dvaita-sattvam tiras-kurvad 
advaitam parisesayat 

pramanyam labhate bhistam 

vakyam veda-siro-gatam 

[61] Abandoning ritualistic injunctions and adopting 
their opposite, the non-dualistic principles of Vedanta, 
the jiva obtains the high goal. 

tasmad drastavyata siddha 

drastur eva cid-dimanah 

satyatvat phalavattuac ca 

tad-drastur ukta-hetutah 

[62] Therefore it is proved that the Seer, who is 
Atman and Consciousness by nature, is also the seen. 
For it has been shown that only the Seer is real, and 
that to know the Seer as the reality in the seen yields a 
lasting and fruitful result. 

22 



acaryabhigates cajna- 

vinasty-ukteh Samaditah 

vedantandm pravrttes ca 

drastur drastavyata sthita 

[63] That the seen is verily nothing other than the 
Seer is known from the Shruti texts relating to ‘ ap- 
proaching the Teacher ’ and to ‘ the loss suffered by the 
ignorant’. It is realised through the practice of 
shama, dama and other virtues making up the discipline 
of Vedanta. 

(Note : The two Shruti texts referred to are Mundaka Upanishad 
1.2.7-12 and Kena Upanishad 2.5.) 

yad-ajnana-nimitto’yam 
givadir anyatha-grahah 

tad-ajnana-nimitteyam 

drastr-drastavyata”’tmanah 

[64] The same ajnana, which has caused the differ- 
entiation between jiva, Ishvara and jagat by inducing a 
perception contrary to their real nature, is also the 
cause of Atman perceiving the distinction between 
subject and object. 

atma-tativatirekena- 

vidya nama na vidyate 

jivadis cety udarkeyam 
buddy vakyam apeksate 

[65] Avidya and its effects are nothing but Atman : 
this direct perception of the truth of Atman is brought 
about only by meditation on the Vedantic sentences. 

(Note : The ‘ effects ’ of avidya are the jivas etc.) 
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svasyatva ima” imana vakyair 

aima-tative samanvitath 

sruto mato’thava dhyato 
qnato bhavatt sammukhah 

[66] The truth in the sentences which describe the 
nature of Atman, when listened to, reflected upon and 
meditated upon, is known as Atman Himself ; and so 
He reveals Himself. 

(Note : The truth embodied in the great sentences is a symbol, 
and to say that it ‘is known as Atman Himself’ means that the 
symbolized appears in the symbol. Atman reveals Himself as 
this truth and this truth appears as Atman. The process of 
listening, reflecting and meditating is thus described in the Adhyat- 
ma Upanishad verses 34, 35 :—‘‘ Listening consists in dwelling 
mentally upon the unity of Atman and Paramatman conveyed 
through the great sentences of Vedanta. Reflection consists in 
strengthening the conviction expressed in the great sentences by 
repeated self-analysis of a constructive nature. Meditation 
consists in being established in the content of the great sentence 
by an one-pointed vritti flowing like a ceaseless stream.”’) 

anyatha-grahanaveso 

vaimukhyam tad udinitam 
samilasyagrahas tasya 

sammukhyam ttt sammatam 

[67] To entertain a perception contrary to Truth is 
called ‘ vaimukhyam’. Non-acceptance of it along 

with its root is called ‘sammukhyam’. Such is the 
conclusion of the learned. 
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sammukhyam sarvadaivasts 
na vaimukhyam kadacana 

itt va adhih phali-bhuta 
sammukhyam vyapadtsyate 

[68] The firmly matured conviction that sammukhyam 
(the truth of Atman) ever exists, and that vaimukhyam 
(its opposite) never exists, is also called ‘ sammukhyam ’. 

(Note : ‘Sammukhyam’ means that Atman according to its 
nature is ever facing us, i.e. is ever evident to us. Wrong perception 
(i.e. something appearing to be other than Atman) is called 
‘vaimukhyam ’, the turning away of the face of Self. The meaning 
is that through the upadhi of antahkarana a wrong perception 
arises in the Atman of something other that Atman, If this 
wrong perception is accepted, then Atman appears to be non- 
existent : and if this wrong perception is negated, the quality of 
being directly present appears to exist in Atman, But in fact this 
also is a condition of the upadhi of antahkarana and neither of 
these conditions are in Atman. The non-acceptance of the wrong 
perception is not mere negation but a positive state of ignorance, 
according to the Acharyas of Vedanta. In fact, both the non- 
comprehension of what is and the non-acceptance of what is not 
are created by Maya in Atman.) 

svasmuinn ablamukhi-bhite 

nyasta-jnanayudho budhah 

nastajnana-bhramamitro 

vimuktas ca vimucyate 

[69] Having thus cognized His own nature and 
vanquished the enemies of nescience and doubt, the 
Self-knowing hero discards the weapon of knowledge 
and, freed from all limitations, assumes liberation. 

(Note : Swami Nirbhyanandaji has said : “* By the fire of jnana 
the whole store of ajnana and karma has been consumed. Now 
the flame itself is dying : why should I care to extinguish it ?” 
Jnana is necessary to eliminate ajnana, and when ajnana has been 
eliminated, jnana also goes.) 
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vedantartha@ graho’jnanam 

bhramas tasya’nyatha-grahah 

jnanam samgrahanam tasya 

jnapanam ca paro vidhih 

[70] Ajnana is want of comprehension of the partless 
infinite Brahman by means of the Vedantic texts. 
Illusion is the perception contrary to His true nature, 
and the perception of His true nature is called jnana. 
It is incumbent on the jnanis to expound it to qualified 
enquirers. 

tasma) ynapayitavyo’rtho 

vedantanam vuyanata 

upakaro mahan esa 

evam sat-purusa-kramah 

[71] As instruction of others in the true nature of the 
Self through the Vedic texts is incumbent on the Know- 
ers of Self, they ought to do so in a proper way. It is 
the highest benevolence and an ancient tradition to be 
followed by the good. 

(Note : The Self-realized Sage is not expected to remain inactive, 
enjoying the bliss of His own nature. It is said in the Avadhut 
Upanishad verse 26: ‘‘Although I have reached the goal of life 
and have no duty left to fulfil, yet for the good of society I tread 
the path of virtue and benefit others by my example and instruc- 
tion.’’) 
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uty uddisya maha-teja 

maha-karuntko munth 

athato brahma-jijnasa 

ganmady asya yatas tatha 

braviti Sastra-yonitvat 

tat tu samanvayad itt 
tad-ananyatvam ity anya- 

pratisedhad iti sphutam 

[72, 73] With this in mind, Shri Vyasa Muni, most 
majestic and compassionate of men, says for the 
instruction of qualified pupils: “As knowledge of 
Brahman alone is the means of eliminating all suffering 
and acquiring the higher bliss, one who has cultivated 
viveka, vairagya and the sixfold spiritual wealth, and 
who also has a deep yearning to know the Self, must 
engage himself in the enquiry into Brahman.” (Brahma 
Sutra 1.1.1.). 

“From Whom proceed the genesis, preservation and 
withdrawal of the world.” (1.1.2.) 

“* Who is the origin of the Scriptures.”’ (1.1.3.) 

** The validity of the existence of Brahman, Who is 
the Cause of the whole universe, is established by a 
synthesis of the Shrutis.”’ (1.1.4.) 

** That the effect (the universe) is undifferentiable 
from its Cause (Brahman) is shown by the word 
* origin ’ (arambhana) and the like.” (2.1.14.) 

“That Brahman alone exists follows from the 
express denial of other existences.” (3.2.36.) 

(Note : A translation of some passages from the commentary on 
verses 72 and 73, in which Swami Mangalnath refers to the above 
Sutras, is now given by way of explanation :— 
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“The words Atman and Brahman are synonymous. Then why 
enquire into Brahman ? Because Self (Atman) is known in a 
general way but not distinctly and exactly in its particular proper- 
ties, and also because some philosophers doubt the identity of 
Brahman and Atman. Hence the necessity for enquiry. 

“The Lokayata philosophers hold the body to be Atman. 
Others hold the senses to be Atman. The Hairanyagarbhas hold 
vitality to be Atman. Others think that the mind is Atman. 
Some Buddhists hold the ever-changing intellect to be Atman. 
The Madhyamika school of Buddhism holds vacuity to be Atman. 
Others say that Atman is of a worldly nature, a doer and an 
enjoyer. Some call It atomic, and others universal. The followers 
of Prabhakara call Atman inert. The followers of Bhatta call it 
both animate and inanimate. Therefore, an aspirant for libera- 
ation has to determine the true nature of Atman by means of 
Shruti and reasoning. This is called vichara, and without it the 
acquisition of immortality is an impossibility. 

“The existence of an object, according to the logicians of the 
Nyaya school, is to be established by definition and proof and not 
by mere hypothetical statement. Hence Shri Vyasa gives the 
second Sutra : ‘ That from Whom proceed the genesis, preserva- 
tion and withdrawal of the world (consisting of names and forms, 
is called Brahman)’. 

**Shrimad Bhagavata says: ‘In Whom the universe exists, 
from Whom it is born, and in Whom it is dissolved. As all the 
modifications of clay like jar, cup and so forth are born of clay, 
abide in clay and return to clay on their destruction, so is the 
world in relation to Brahman.’ 

“Having given an indirect and approximate definition of 
Brahman in the second Sutra, it is shown that Brahman is omnis- 
cient. To establish His omniscience, the third Sutra says : ‘ Who 
is the origin of the Scriptures.’ The meaning is that the Veda is 
the first source and the lamp which illumines all matters, and 
Brahman, being the Cause of it, must be omniscient. None but 
the Omniscient could produce the Scriptures which are endowed 
with the quality of omniscience. The Scriptures, the Vedas, the 
historical records like the Mahabharata and Ramayana, the 
sciences, the philosophies, the positive sciences etc. are said to be 
the breath of Brahman. As a living being exhales without effort, 
so do the Scriptures come forth from Brahman. 

** The chief reason for the pronouncement of the third Sutra is 
that the second Sutra deduces the existence of Brahman from the 
Creation to show that Brahman is neither subject to direct percep- 
tual proof nor to inference. He is only to be known through the 
Scriptures.’’) 
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atmett tupagacchantt 

grahayantitt ca sphutam 

tant pare tatha hy aha- 

vibhago vacanad 1t1 

tatha sampadyavirbhavah 

svena Sabdad itt sbhutam 
tatha muktah pratijnanad 

atma prakaranad iti 

avibhagena drstatvad 

itt catvam apiti ca 

tatha bravity anavrttih 

Sabdad ity upasamharan 

[74, 75, 76] “The Supreme Lord must be acknow- 

ledged and understood to be the Self.” (Brahma Sutra 
4.1.3.) 

““The Shruti says that the senses and physical 
elements of the enlightened one are merged in Para- 
brahman.” (4.2.15.) ‘‘ There is absolutely no distinc- 
tion between those elements and Parabrahman accord- 
ing to the Shruti.” (4.2.16.) “‘ Having entered into the 
highest light of Atman, he assumes Its nature, as we 
infer from the word ‘ own’ in the Shruti text.’’ (4.4.1.) 
“‘He is freed and abides in his own nature as pure 
Atman, according to the promise of the Shruti.” (4.4.2.) 

‘* The light into which he enters is Atman, because of 
the context.” (4.4.3.) ‘“‘ The freed soul abides non- 

different from Parabrahman, as is seen from the 

Shruti.” (4.4.4.) “‘ The soul manifests itself as Con- 
sciousness alone, as that is its Self: thus says Audu- 
lomi.” (4.4.6.), summing up with the Sutra “ The 

jivanmuktas are not reborn. So says the Shruti.” 
(4.4.22.) 
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(Note : The first text quoted by Swami Mangalnath is Brahma 
Sutra 4.1.3. which is to be interpreted as follows. The Acharyas 
of Vedanta hold and declare to their release-desiring disciples that 
in the devotion to Vaishvanara one has to meditate on ‘I am 
Vaishvanara’. Vaishvanara is the name of a fire or God of fire 
and the disciple is to worship him in the form of his own Self. 
Where the Vedas describe upasanas or forms of worship, there are 
three kinds mentioned : first, the worship of the Sun is spoken of 
in its intellectual aspect ; ‘second, the repetition of holy names is 
recommended, and the names are to be considered as Brahman ; 
third, in the upasana called ahangraha, the object worshipped 
is meditated upon as one’s own Self. The word ‘I’ is taken as _ 
indicative of God—Paramatman. It is the unanimous verdict of 
the holy sages that God indistinguishable from Brahman is to be 
meditated upon as one’s own Atman. The Shruti says : ‘ O Lord 
of the divine form, You am I and I am You.’ (Varaha Upanishad 
2.34.) The devotee and the object of devotion must be considered 
as one in the course of devotion. The Shruti says: ‘ That 
devotee who worships God as something separate from Himself, is 
ignorant.’ (Brihadaranyaka Upanishad 1.4.10.) It is clear that the 
holy Shrutis and the sages who understand their purport declare 
that in Paramatman, Who by nature is ever-pure, ever-enlightened 
and ever-free, there appears the whole world, including the 
ignorant, impure and bound jivas who find themselves limited. 
There is not the least difference between jiva, Brahman and the 
world. 

‘ The Shruti says that the senses and the physical elements of an 
illumined being are merged in Parabrahman’ (Brahma Sutras 
4.2.15.). ‘Having realized the self-luminous Atman, he assumes 
its nature. So says the Shruti.’ (4.4.1.). The meaning is that the 
illumined one gives up his sense of possession of body and mind, 
and recovering his nature of purity, illumination and liberation, 
abides in his normal nature. The purport of the Sutra is that the 
illumined jiva is not merely overshadowed by divine immanence, 
nor is he blissful only for a time. ‘ He is freed from all limitation 
and bondage and abides in his own nature as pure Atman.’ 
(4.4.2.). Objection : It is said that the liberated being acquires 
his identity with light. Now, light is subject to modification. Is 
the liberated being also subject to any modification such as being 
at one time fully realized and at other times only partially? 
Reply : This objection is met in Sutra 4.4.3.—‘ Light means 
Atman, not the physical light.’ 

The sage Jaimini affirms that the qualities of * sinlessness ’ and 
‘omnipotence’ &c. (Chandogya Upanishad 8.7.1.), of the jnani 
are distinct realities. The sage Audulomi says that they are pure 
negations. From the point of view of Shri Vyasa the first alterna- 
tive would involve self-contradiction by Shruti (which proclaims 
advaita) and the second would both misinterpret the text and 
contradict the perception of these qualities in the jnani by other 
people. The liberated man as Atman is pure consciousness, but 
in his empirical nature as set up by the nescience of other jivas he 
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appears to have the attributes of ‘ omniscience’ &c. The sages 
Jaimini and Audulomi imply total annihilation of all avidya for 
every jiva, but holy Vyasa does not accept this statement. It is 
only the local avidya which is destroyed in the case of an en- 
lightened being, just as cowness is common to all cows, but the 
death of one cow does not mean the extinction of the whole 
species. On a dark night, a man who lights a lamp in his room 
removes local darkness only ; in the same way, when the being of 
the jivanmukta is lit with Brahmic consciousness, the avidya in 
other jivas continues to abide. ‘ The jivanmuktas are not reborn. 
So says the Shruti.’ (4.4.22.).) 

aidamparyam nivupyaivam 

vedantanam visesatah 

vedantartha-nimagnatma 

krta-krtyo vyavasthitah 

[77] By this exposition of the Vedas, and particularly 
of the philosophy of the Upanishads, the holy Rishi, 
whose Self is merged in Brahman, performed his duty 
of compassion. 

dcaryats ca jagat-pujyatr 

vyakurvadbhir muner girah 

prasthanesikta evarthe 

tatparyyam ht samarpitam 

[78] And the world-revered Acharya, Shri Shankara, 

has set out with certainty in his great commentary the 
subtle meaning of the Sutras of Shri Vyasa, and has 

shown the real meaning of Vedanta. 
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satya-jnanadvayananda- 
brahmabhinndtma-gocarah 

vedanta iti nirnitam 

prasthanesu puratanath 

[79] The holy Shankaracharya was not an innovator 
of the Vedanta system but followed in the wake of the 
Acharyas before him, who also described the nature of 
Brahman as Existence, Consciousness, Non-duality and 
Bliss, and as identified with Atman. 

(Note: Shri Gaudapada Acharya, the Paramaguru of Shri 
Shankara, expressed the same truth in his Karikas. The holy and 
most learned followers of Shri Shankara, such as Anandagiri and 
pee aia described the same secondless Principle in their 
classics. 

Sruti-smrtitihasadi- 

siitra-bhasyadi-sad-giram 
tato’ pam aimanivabdhau 

vidmo visrantim advaye 

[80] Therefore, as water has its place of rest in the sea, 
we infer the real purport of the whole Vedantic litera- 
ture and its commentaries to be the secondless Atman. 

(Note : As all the flowing waters of the world ultimately enter the 
sea and abide there, so do the Vedas, Smriti, Itihasas, Puranas, 
Darshanas, the commentaries on them, the glosses and notes—in 
short all the classical works—eventually lead the student to the 
transcendental Reality.) 
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yas caupanisadam manyo 

vedantair apy anatmanah 

sattvam sddhayitum vanchet 

sa kastam anusocyate 

[8x] And he who calls himself a scholar of the 
Upanishads and tries to prove that the theory of 
duality is correct, suffers grievously. 

(Note : The poet-king Bhartrihari says : ‘You can convince an 
ignorant man who has faith, and one who is learned can easily be 
convinced ; but those who know little and are arrogant, thinking 
themselves to be very learned and insisting on their own opinions 
—even Brahma cannot convince them.’) 

ehadhatvanudrastavyam 

neha nana’ str kitcana 

mrtyoh sa mrtyum apnoti 

ya tha naneva pasyair 

[82] One ought to see the whole world from Brahma 
downwards as Brahman Who admits of no duality at 
all. But he who imagines the illusion of plurality in 
Him, turns on the wheel of births and deaths. 

dvaita-drastur bhayam brite 

bheda-buddhim ca kurvatah 

ksayya-lokatvua-karpanye 

bhimaksaram ajanatah 

[83] The dualist is never free from fear. Shruti says 
that the one who imagines duality in Brahman is 
doomed to suffer great fear and misery in the world. 

(Note : Brihadaranyaka Upanishad 1.4.2.) 
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dima-tattvatirekena 

yat kincid vyapadisyate 

tat savvam sarvatha likam 

kha-puspan natiricyate 

[84] Whatever is the object of perception or speech, 
other than Atman, is all illusory and no better than 
flowers in the sky. 

(Note : Flowers which appear to be growing in the sky have no 
real existence : similarly, jagat has no real independent existence.) 

kadacin nasatah sattvam 

sato’sativam ca yujyate 

asaitvam hy asato nityam 

satah sattvam ca susthitam 

[85] It is never reasonable to attribute reality to what 
is non-existent or non-existence to what is real, since 

what is unreal is ever non-existent whereas clear and 
strong reasoning establishes that what is real is ever 
existent. 

sada’sad asad evastt 

sat sad eva na canyatha 

att vastu-gato bodho 

vedantatka-nibandhanah 

[86] Whatever is non-existent is ever non-existent, 
and whatever is existent is ever existent. This principle, 
which can never be contradicted, is the basic principle 
of Vedanta. 
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vedantartha grahadhinah 

sarvo vadi-duragrahah 

vedantartha-vida drsto 

hy atmaiva dvatta-vigrahah 

[87] Being unacquainted with the real meaning of 
Vedanta, the dualist philosophers insist on their 
theories, whereas the knowers of Brahman see Atman 
as non-dual. 

san-matre ca pramananam 

pramanyam tv tsyate budhath 
abhitasya kutah siddhir 

vrtha tasya parisramah 

[88] The wise hold as proved only the real (the true). 
The unreal cannot be established by proof, and those 
who attempt to prove the unreal by reasoning strive in 
vain. 

mohad dima’ tmanah satruh 

pratikulam samacaran 

anadrtya vaco bhavyam 

drdham dhatte duragraham 

[89] The Atman of one who performs evil actions on 
account of ajnana, becomes as it were his own enemy : 
he ignores the benevolent injunctions of the Shruti 
and insists on his own erroneous point of view. 
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duragraha-graha-grasto 

na Synotr na ceksate 

tarkadhina-matth srautam 

na vakyam bahu manyate 

[90] He who is prejudiced neither listens to words 
spoken out of benevolence nor exercises his reason 
correctly. His mind relies on his reason and does not 
accept the injunctions of the holy Shruti. 

tarkanam apratisthanad 

apratisthita-dhih sada 

na kvapi labhate nistham 

vatyarudham trnam yatha 

[91] His reasoning is unstable, and therefore the man 
of undecided intellect becomes an habitual sceptic. He 
never attains conviction and is like a dry straw at the 
mercy of the wind. 

(Note : The logician Maharishi Vatsyayana says : * By reasoning 
one can prove a statement, but reasoning is no help in reaching 
the ultimate Truth. One must reason to support Shruti and not 
against it.’) 

nana-vidho viruddhas ca 

yatha tattva-viniscayah 

bhavet tarkat tad-akarah 

samkhyadyais tu niveditah 

[92] By independent reasoning, different schools of 
philosophy maintain doctrines contradicting each 
other, as is evident from their texts. 

(Note : Reason cannot lead to the ultimate Truth. The Buddhist 
philosophers, the Jain, Nyaya and Sankhya schools contradict 
each other. Each claims to establish its doctrine by reasoning but 
has failed in the attempt.) 
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tasmat tarkam andadrtya 
Svauta-vakya-samasrayah 

uddhared ditmana”’imanam 
natmanam avasadayet 

[93] Since reason does not lead to the ultimate Truth, 
we must set it aside and, seeking the support of the 
Vedic texts, lift ourselves up and not let ourselves be 
degraded. 

(Note : It may be objected that there are also contradictory 
statements in the Shruti, for instance, the various different 
theories of the genesis of the world. How then can Shruti be 
trusted ? The next verse gives the reply.) 

Srutisv eka-vidhas cartho 

nana-lingath sphuti-krtah 

astt, tat-pratipattyarthah 

srsty-ddy-adropa isyate 

[94] By using various symbols, the non-duality of the 
ultimate Truth of Atman is established. The different 
versions of the genesis of the world are meant to support 
the non-duality of Atman. 

(Note : As one teacher explains the same truth to his different 
disciples in different ways, so does the Shruti establish the non- 
duality of Atman by giving different theories of creation.) 

srstir mayd-mayt sarva 

tasmat sa na vivaksita 

svasty-tativavabodhartha 

srastatko bhidyate kutah 

[95] The whole Creation is merely Maya and, there- 
fore, inexplicable. The object of these theories is to 
point to the One Atman-Truth as the Creator in whose 
nature there is no multiplicity. 
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srstth syad anyatha-drsti- 

pradurbhavas tatha sthitih 
anyatha-darganam tasya 

samskaras tu layo matah 

[96] Creation is the rise of a false view of the real. 
World-maintenance is the persistence of that view, and 
world-dissolution is its removal. 

samskarasya samudbodhah 
punah srstih punah sthitth 

punah syad apyayo’ nadir 
evam bijankura-kramah 

[97] The emergence of that sanskara assumes the 
form of the world : then it is maintained, and finally 
destroyed. In this way, like the seed and the plant, the 
world-process is beginningless. 

(Note : ‘Sanskara’ here means ‘ the contrary apprehension of 
Reality *.) 

tattvagraha-nimitto’yam 

svapnah syad anyatha-grahah 

svapnatvagrahanadhinas 

tatra sya) jagara-bhramah 

[98] From want of understanding of the ultimat 
Reality, a false apprehension of it appears like a dream 
in the form of the world. The jiva, owing to delusion, 
takes dream to be the waking condition, due to his 
want of understanding of the nature of the dream. 

(Note : The cause of dream is ajnana and, if the dream experience 
is accepted as real by the jiva, the dreaming state results. Similarly 
the cause of the everyday world and the waking consciousness is 
also ajnana. It is when the dream experience is not accepted as 
real by the jiva that the waking condition is experienced. Just as, 
when the waking consciousness supervenes, the dream is known 
to be a dream, in the same way when the Atman-principle is 
known through the study of the Shastras and their explanation by 
the Guru, the world and the waking condition appear to be no 
better than a dream.) 
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nanvestavya bluda kactt 

svapna-jagara-sargayoh 

tattvadrsty-anyatha-dysti- 

svaripatvena hetuna 

[99] Since both are conditioned by want of under- 
standing of Reality and false apprehension of It, the 
wise see no difference between the dreaming and 
waking states. 

(Note : Cf. Karikas of Shri Gaudapada II.5.) 

nanvestavya bhida kactt 

susupti-layayos tatha 

tattvadrsty-anyatha-drsti- 

samskaratvena hetuna 

[100] In the same way, there being want of under- 
standing of Reality and a false apprehension of It, one 
should see no difference between dreamless sleep 
(sushupti) and the dissolution of the world (pralaya). 

anyatha-grahanam vyaktir 

avyaktis tasya samskrtth 

kramat te bibhrad atmayam 

vyakto’vyaktas ca giyate 

[ror] A false apprehension of Atman leads to sansara. 
When the false apprehension of Atman abides in a 
subtle latent form, it is called pralaya. Atman assumes 
a differentiated and an undifferentiated form and is 
called manifest and unmanifest respectively. 
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vyakty-avyakti-vapus catma 
Sruto mayt mahesvarah — 

svasta brahma tatha bhartta 

visnur harta haro’vyayah 

[r02] Atman, imposing on Himself a limiting medium 
(upadhi), appears as manifest and unmanifest, and 
Shruti speaks of Him as the Overlord (Maheshvara) 
and Sovereign of Maya. Atman, Who is ever without 
attributes and never subject to modification or change, 
is known as Brahma when He creates by His power of 
Maya, as Vishnu when He protects and as Hara when 
He destroys. 

svatattvagrahandd esa 

givatva-vyapadesa-bhuh 

jagrat-svapna-susuptakhye 

kridattha pura-traye 

[103]. This Maheshvara, ignorant of His nature, 
becomes jiva and sports in the three cities of the waking, 
dreaming and dreamless sleep states. 

jagrat-svapna-susuptakhye 

yo jivah kridats traye 

tatas tu sakalam jatam 

vicitram ttt ca Srutth 

[104] The Shruti says that the Overlord, becoming 
jiva, sports in the three cities of the waking, dreaming 
and dreamless sleep states. It is also He who creates 
the wonderful Universe. 
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yah kamydlocakah srasta 

sac ca tyac ca’ bhavat prabhuh 

systam so’nupravistah san 

drasta Srota vyavasthitah 

[105] That Parameshvara, desiring and meditating, 
creates the world. Assuming the guise of forms and 
formlessness and entering His own Creation, the subtle 
and gross bodies and the worlds, He abides therein as 
the Seer and Hearer. 

(Note: This verse is based on Taittiriya Upanishad 1.6 and shows 
the all-pervasive presence of Brahman in the Universe.) 

atmatva tad idam visvam 

srjyate syjati prabhuh 

trayate tratt visvatma 
hriyate haratisvarah 

[106] This whole universe is Atman alone. It is the 
Lord alone Who creates and is created, Who protects 
and is protected, Who withdraws and is withdrawn. 

tasman na jayate kincid 
asman nayam kutascana 

jayate kavanabhavad 
aja atma mahan dhruvah 

[107] Thus Atman Himself is the cause of the birth 
and sustenance of the world. But, in fact, nothing is 
born of Atman and Atman is not born of anything ; 
being causeless, Atman is without birth, all-pervasive, 
indestructible and unchangeable. 
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Sabdartha-pratyayakaro 

’Sabdartha-pratyayah svayam 

bhasate vyavahararho 

mayaya na svarupatah 

[x08] He Whom no words can describe, by means of 
His Maya becomes the object of verbal expressions and 
appears to be in the world of relativity. But He is not 
such by nature. 

(Note : Cf. Shrimad Bhagavata 2.9.1.: ““O King! As without 
the influence of sleep the relationship between the Seer of the 
dream and the dream objects is not established, so without Maya 
the transcendental Reality, whose nature is Consciousness, does 
not come into relationship with the objects.” Also 2.9.33.: 
“ Know that to be the Maya of Atman, by whose influence the 
existent object appears to be non-existent and the non-existent 
assumes visibility.’’) 

mitya-mukto’ pr catma’'yam 

dtma-tativagrahakhyaya 

svayaiva mayaya baddhas 

tucchaya na tu vastutah 

[109] On account of His Maya, which is the power of 
non-apprehension of the nature of Atman and is of 
slight consequence, the ever-free Atman appears as if 
bound. And yet by nature He is never bound and is 
ever pure, illumined and freed. 
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anadi-mayaya supto 

bandham kalpitavan yatha 

nitya-mukto'pi sopayam 

moksam kalpitavams tatha 

[zr10] In the same way as Atman, by virtue of His 
beginningless Maya, sleeps and dreams of bondage, so 
also liberation along with its concomitants is imagined 
in the eternally free Atman. 

(Note : ‘ Its concomitants ’ are the satisfaction and bliss following 
liberation. The purport of this verse is that Atman is never 
bound and consequently there is also no release.) 

yad yatha kalpitam yena 

tat tathaiva sa viksate 

nitya-mukto’' pi moksarthi 

bandham Garopya cestate 

[rrr] Imagining bondage, Atman supposes Himself 
to be bound. The Ever-free, having superimposed 
bondage on Himself, is prompted by the desire to be 
free and works for freedom. 

atmaiva hy atmano bandhur 
atmanam vrnute yada 

bandha-moksa-dvayatitam 

atmanam budhyate tada 

{r12] Atman is verily His own friend when He 
assumes His real nature : then He sees Himself free 
from both bondage and freedom. 
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atma-maya-samarabaha 

nana-nananka-laksitah 

deha ehanka-laksyatvad 

atmatko’ kinla-vigrahah 

[113] Various bodies with many distinctive character- 
istics are created by Maya, which is supported on Atman 
and makes Atman its object. Atman, Who is one and 
immutable by nature, seems to have assumed innumer- 
able forms. 

yo’satyesu kuldyesu 

pravisto bhagavan svayam 

sa svam janita cet tarha 

tam niseddhum ksameta kah 

[114] When that blessed Lord, Who Himself has 
entered the unreal body with its veins and arteries, 
knows His own nature, there is nothing that can resist 
Him. 

adam pirvam idam pascad 

at hetu-phala-kramam 

adlambyalaukitkam kancid 

atmanam budhyate dvayam 

[115] Cause precedes effect and, by the line of reason- 
ing based on the method of cause and effect, the wise 
know the nature of the transcendental Atman without 
a second. 

(Note : ‘ The method of cause and effect ’ consists in the eleven 
steps (sopans) by which Atman is cognised. It is so called because 
each step is the effect of the preceding one. The steps are as 
follows :— 

1. Performance of selfless benevolence (shubeccha), 

2. Purity of mind (chittasuddhi), 

3. Spiritual discrimination (viveka), 

4. Disinterestedness (vairagya), 
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or The six-fold spiritual wealth (shama, dama, uparati, titiksha, 
shraddha and samadhana), 

Deep yearning for liberation (mumukshutva), 
Hearing of the truth contained in the Shruti texts through the 
loving lips of a Teacher (shravana), 

8. Reflection on this truth (manana), 

9. Exclusive and continuous contemplation of ‘I am Atman’ 
(nididhyasana), 

10. Right cognition (jnana), 

11. Realization (sakshatkara). 

Ben 

kvacid deha-vratharudhah 

Suddha-vijnana-sarathih 

vasmi-kria-mand viti- 

bhiita-vasyendriyo vast 

vacobhyasastra-siksayam 

misnatah sadhu-siksitah 

labdha-vedanta-tiniro 

daiva-sampat-pariskrtah 

svatantryatka-sivas-tvanas 

cari-kyrta-vicavranah 

paraparanusandhana- 

vyagri-bhuta-mana munth 

gantu-kamo gunatitam 

suajnanari-vasi-kytam 

pratyag-bhutam pavanandam 

tad visnoh paramam padam 

Sobhate vinayopetah 

punya-punjatka-bhajanam 

Suddha-sattva-camathavam 

dadhano lilaya svayam 

[116, 117, 118, 119, 120] Somewhere He rides in the 

chariot of the body, with his purified intellect as the 
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charioteer holding the reins of the mind, by which the 
sense-horses are kept under perfect control. Such a 
Yogi, most skilful and well-trained, studies over and 
over again the Vedanta teachings, which He carries as 
His weapons. Clad in the armour of the Upanishads, 
adorned with the celestial wealth, his head protected 

by the secondless helmet of absolute independence, 
using the methods of shravana, manana and nidhi- 
dhyasana as His spies, His mind ever alert to grasp the 
statements of truth already heard and those yet to be 
heard—such a Muni, adept in reasoning, subdues His 
mighty enemy Ajnana. Rooted in the nature of Atman, 
all-pervasive, He desires the supreme state of Godhead 
and acquires the great attributes of humility and the 
rest. Depending only on His acquired merits, by way 
of sport, living the life of pure sattva, He shines in 
eternal glory. 

(Note : ‘ Celestial wealth’ : Bhagavad Gita XVI. 1-5. 
“Absolute independence’ : no dependence on others. Vide also 
Katha Upanishad 3.3.) 

yat kincit sydd anatmakhyam 

tat sarvam sarvatha’py ayam 

atma viro’naya vritya 

bhasmi-kartum samidhyate 

[121] This hero Atman prepares to burn up entirely 
the enemy Not-Self and his army, by means of the 
vritti in the form of Brahman. 
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ye vedanta-nisanga-stha 

vaco-bana akunthitah 

yathestam tesu sandhatte 

citta-cape gunanvite 

cham brahmastram adaya 
projyjhyopayam tatah param 

brahmajnana-parantkam 

bhasmi-bhitam karoty ayam 

[122, 123] Having selected according to His desire an 
arrow of speech sharpened on the steel of reasoning, 
He takes aim with the bow of His mind, strung with 
the cord of the celestial attributes. With the aid of this 
matchless divine weapon and renouncing all other 
means, He destroys the army of Ajnana, reducing it 
to ashes. 

kama-krodha-bhayasitya- 
Soka-moha-madadayah 

brahmajnana-sahaya ye 

dagdha dagdhena tena te 

[24] When this ignorance of the nature of Brahman 
is burnt up, its auxiliaries such as pleasure-desire, 
anger, fear, slander, sorrow and the delusion of pride 
are also consumed. 
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svakiyam parakiyam va 

Sistam kincin na laksyate 

yad brahmastra-visargo’ sya 

sarvatraiva vizymbhate 

[x25] Since the use of the divine weapon by this 
natural hero takes effect everywhere alike, all that 
pertains to ‘ mine’ and ‘ thine’ comes to an end on the 
successful discharge of the weapon. 

(Note : ‘ Natural hero’: prakrita vira. There are two kinds of 
hero. (1) the hero in combat destroys the attacks and counter- 
attacks of the foes of the Advaita doctrine and is ever engaged in 
maintaining his own Advaita doctrine, and (2) the natural hero 
fires the Brahmastra, the divine weapon, and destroys his own 
theory as well as the theories of others.) 

svapakse parapakse va 

na virasya visesa-dhih 
brahmastram anusandhatte 

sarvatrayam yad eka-dhih 

[126] This hero looks upon all with the same wisdom. 
He makes no distinction between ‘ friend’ and ‘ foe’, 

and uses the divine weapon accordingly. 

(Note: ‘Eka-dhih’ literally means ‘one wisdom view of all’; 
that is to say, his thought and conduct towards all is of the same 
tranquil and enlightened kind.) 

48 



brahmaivedam tti brahmam 
yavad astram visrjyate 

tavan nett pracandesu 

prayogo syopatisthate 

[127] The hero discharges the weapon ‘ Verily all this 
is Brahman’ and then speedily reduces all else to 
naught by the inspired expression ‘ Not this, not this ’. 

(Note : First, positivity is pointed out for the sake of comprehen- 
sion ; but it is merely a step, because the Absolute cannot be 
described in positive terms and these all have to be negated after- 
wards. But first of all, the attention of the pupil is detached from 
all other considerations and focussed on the alleged or hypothetical 
description of Brahman. There follows the negation, and what 
remains after that negation is the negating consciousness, which is 
Brahman.) 

abhyam vidii-nmisedhabhyam 

mahastrabhyam maha-balah 

brahmajnianam maha-satrum 

nihsativam budhyate budhah 

[128] By means of the two instruments of action 
enjoined for assertion and negation, the powerful 
Knower of Self recognizes the lifelessness of the great 
enemy Ajnana. 

(Note : ‘ The two instruments of action’: ‘action’ does not 
mean action in general but the action of discharging the weapons. 
The first weapon or instrument of action is ‘ Brahmaivaidam ’, 
* Verily all this is Brahman.’ (Mundaka Upanishad 2.2.11.) ; the 
second is ‘ Neti, neti’, ‘ Not this, not this’ (Brihadaranyaka 
Upanishad 4.4.22.) 

‘Ajnana ’, the erroneous knowledge of the nature of Brahman, 
is insentient, lifeless, inanimate.) 
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aham brahmety abhedastram 

bhedamitra-nibarhanam 

vita-Soka-bhayayasah 

sandhaya’ ste yatha-sukham 

[129] Having used the weapon of non-duality in the 
form of ‘I am Brahman’ to destroy the enemy Duality, 
the hero abides in bliss, free from grief, fear and fatigue. 

atmarvedam ttt svadstram 

Sreyah-sandrstikam drdham 

nyasyanatma-duisad-vyuhe 

svayam viro’ vasisyate 

[130] When He has used the great weapon of ‘All this 
is Brahman’, which gives liberation spontaneously, 
against the army of the Not-Self, that natural hero 
Himself abides without attributes. 

pura natma-parakrantam 

tad visnoh paramam padam 

prapyam prapto dya yat tasmaj 
jato’sya’ tyantiko jayah 

[131] The natural hero has today obtained the highest 
state of consciousness of Vishnu which had previously 
been withheld by the enemy Ajnana, and has thus 
obtained absolute victory. 

(Note : The experience of the hero is described in the next three 
verses.) 
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a yat kincabhavat purvam 

tat sarvam abhavam hy aham 
yat kitcajnasisam aham 

tat svam Ia jnadtavan aham 

[132] “* What bliss that I have now come to remember 
that whatever existed in the past was verily my own 
Self, and whatever I knew was indeed my Self-cognition! 

yat kincid aham adraksam 

taddhi svam drstavan aham 

yat kincid aham asrausam 

taddht svam Ssrutavan aham 

[x33] Whatever I saw was verily my own form ; 
whatever I heard, that, too, was my own Self ! 

asam asmt bhavisyamt 

na’std astt bhavisyats 

matto nyad ttt mativa’ yam 

mahimnt sve mahtyate 

[134] Iwas,IamandI shall be! Nothing other than 
Myself ever was or is now or ever shall be !,”’ Such is 
the conviction of the natural hero, abiding, forever in 
His own glory. 

sa dima sarva-bhitanam 

uitamah purusah svarat 

ananyadhipa tsano 

brahma-loka ttisyate 

[t35] After His triumph, the natural hero is knownfby 
such names as ‘Self of all beings’, ‘ Superior soul’, 
‘Sovereign’, ‘Matchless King’, ‘Overlord’, and 

* Brahmaloka ’. 
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ekt-krtyakhilam visvam 

pratyag-dhatau pare’ vyaye 

niskalo niskriyah santo 

nivavadyo nivanjanah 

nirvikaro nivakaro 
mivadharo niramayah 

satya-jnanaddvayananda- 
brahmabhinna-vapur dhruvah 

sad-avuir-bhiita-trptaima 

mano-vacam agocarah 

nitya-mukto nivabhaso 

mukta uy upacaryate 

[r36, 137, 138] He is also called the One beyond the 
whole universe, the Indestructible, the One identified 

with all selves, the One without a second, the formless, 
the actionless, the ever-peaceful, the taintless One, free 
from modifications, formless, without support, beyond 
the reach of all illness, Existence, Consciousness, non- 

dual, ever united with the blissful Brahman, ever fixed, 

contented in his own bliss, beyond the range of the 

mind and the senses, ever liberated, free from the 
conditions of jiva, Isha and jagat, released from bondage, 
and so forth. 

(Note: ‘ ever-peaceful ’ : one free from the three kinds of 
sufferings is called ‘shanta’. The three kinds of sufferings are 
those caused by the Devas (adhidaivika), by the mind (adhyatmika) 
and by the elements (adhibhautika).) 
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sa eva paramo lokah 

sa eva paramo jayah 

sa eva paramo vitro 

yah syad evam vyavasthitah 

[139] The practising yogi who has acquired the state 
of liberation through a prescribed path—his is the 
highest region, his the greatest triumph ; he, verily, is 
great. 

svavidya-vipralabdho yo 

vartamana ito nyatha 

so’nyadhinah sada dinah 

ksayya-loko vipadyate 

[140] On the other hand, he who is deceived by his 
own ajnana abides in the opposite condition to this. 
Dependent, ever miserable, and wandering in the 

perishable spheres, he experiences sufferings of many 
kinds. 

niruddho bhuvananaye 
devair deva-pasur jadah 

thamutropakurvams tan 

kastam vrparivaritate 

[141] Enmeshed in the net of sansara, he falls a prey 
to the Devas. Becoming a beast of burden for the 
Devas, he wanders from one plane of existence to 
another, suffering all the time. 
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alambyatmiya-vikrantim 
bhituad samsrit-panjaram 

kascid eva mahotsaho 

nivyati nara-kesari 

[x42] Some enthusiastic lion among men, relying on 
his own endeavour, breaks the cage of sansara and frees 
himself. 

pasin svan avarundhana 

nigrahanugraha-ksamah 

deva napisate’ bhityat 

sarva-bhiiiatmano muneh 

[r43] Even the Devas dare not cross the great Muni 
who has fully restrained His mind and senses and knows 
every being to be His Atman. 

(Note : Having intuitively perceived the truth ‘I am Brahman’ 
and being established in the conviction of non-difference, his deep 
assurance of the holy Truth can successfully defy the opposition 
of any mighty force of nature and the deities presiding over it, 
because He is the Self of all.) 

sarvasmad avibhaktasya 

vtbhakta-visaya vibhoh 

anukampya bhavantime 

deva brahma-purogamah 

[144] The Knower of Truth confers His grace on the 
Devas, having become the indivisible Atman of all, 

pervading all forms. 
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hattva’naitma-parantkam 

sampadya paramam mahah 

svarupenabhimspannah 
sukham vivo virdjate 

{t45] Having destroyed the army of the enemy 
Ajnana, and becoming one with the supreme Light, 
the natural hero abides in bliss in His indivisible Self. 

dagdha-dvatta-dvisad-vyuha 
durdarsa dvaya-rupini 

durlaksyabhava-raksa'lam 

vana-ksonis tanott sam 

{146] The battlefield of the eternal bliss of non- 
duality, upon which the enemy of duality has been 
annihilated, is discovered as perpetual bliss. 

praksinari-samihasya 

praptananda-ghana-sriyah 

napisat sadhyam asttha 

ksaya-ksonau misidatah 

[47] He has obtained victory in the form of realiza- 
tion of absolute bliss. For such a hero, abiding on the 
battlefield of non-duality, there remains no duty to 
discharge. 

sadhana nadhunarthostity 
utsryjyaiman tan sah 

mahimanam asimanam 

tksamano vatisthate 

[r48] He has nothing more to do with any qualifica- 

tions ; and therefore, relinquishing all in His Atman, 

that hero enjoys His endless glory, resting in Himself. 
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bhitanicchantt yam mityam | 
vastisan napi yas ca sah ° 

duhkhasambhinna anando 

bhiitva’’ ste vira-sattamah 

[r49] That excellent hero, abiding in the bliss of His 
Self-Realization, is ever pursued by all beings and 
pursues none. 

yato vaco nivartante 

hy aprapya manasa saha 

brahmanandam tam advandvam 
viram bhitany upasate 

[x50] All beings adore that great hero who has 
realized the bliss of Self, in which all the senses and the 
mind are melted in one supreme peace. 

yam vidvan akuto-bhih syad 

bhitis tasya kutas tavam 

bhaved advatta-cin-murteh 

svayam svasnun nisidatah 

[151] How can fear touch that august hero, by 
knowing Whom anyone can be freed from fear ? He, 
massed bliss, abides in His nature. 

adharadheyata pyesa 

drasty-drastavyata tatha 

prapya-prapakata ceha 

bhede’saty upacaryate 

[152] The Atman, although free from differences, is 

described in the Upanishad texts as ‘the Support’, 
‘ the Seer ’, ‘ the Obtainer ’, but for special reasons and 

not as the final truth. 

56 



listhann atmatmaniksitva 

prapnoty adimanam advayam 

itt vacam amukhyartham 

ahur vedanta-vittamah 

[153] The great teachers of Vedanta called these 
sentences ‘auxiliary’. These sentences speak in 
dualistic terms of Atman, who is in fact non-dual and 
rests ever in His own nature. 

nivuisese sudurdarse 

svasmin vacam agocare 

pratistham abhayam labdhva 

‘bhivaste vira-pungavah 

[154] Free from all attributes and special characteris- 
tics, unapproachable by speech and by suffering, the 
great hero rests in his own Self, free from all fear. 

yasyananda-nidher anyatyr 

bhitaty matropajivyate 
tam apnoty aksayam ksemam 

brahma-jno yas tv akiicanah 

[155] He, the extremely liberal Knower of God, 

enjoys never-ending bliss, a mere drop of which furnishes 
the ordinary man with his purpose in life. 
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yatha-Suddhi-samudrikta — 
qnamandananda-bindavah 

vyajyante hy abja-janmanta- 
jagaj-jtvana-hetavah 

[156] The drops of the supreme bliss of the illumined 
one, rendered more potent by the increase of his 
purity, become the means of life for the beings of the 
world up to Brahma. 

(Note: Here ‘purity’ means the destruction of desires on the 
surface of the mind (vrittis) and also of those sleeping in the 
unconscious mind (vasanas). The meaning is that the experienced 
bliss of Brahman-realization increases with the dissolution of the 
vrittis and vasanas.) 

yato janmads bhitanam 
vicinam iva varidheh 

so’ bhavapratiyogistah 

kittasthananda-medurah 

[x57] In that hero, who is none other than the im- 
mutable Atman of massed bliss and who is unrelated 
to what is contrary to His nature, the genesis, sustenance 
and destruction of the world take place like the rise, 
climax and fall of waves in water. 

adhvasto’yam ajo mityo 

vibhuh sarvatmakah sivah 

mrvikaro mradharah 

sandranandaika-sagarah 

[158] This great hero, who is none other than 
Brahman, is indestructible, birthless, eternal, all- 

pervasive, the essence of all, auspiciousness, free from 

all modifications, not resting on any support, and the 
peerless ocean of massed bliss. 
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satyah suksmah svayan-jyotir 
anyabhavad anavrtih 

rajate’'yam svayam svasmin 

svananda-bharitakrtih 

[159] The great hero, who is Truth, subtle and self- 
illumined, is without a veil, because nothing other than 
He exists. And being of the nature of perfect bliss, He 
enjoys in His own nature. 

sampasyan sarvam atmanam 

apasyams catmanah param 

mihsimam aparadhinam 

svarajyyam vindate dhruvam 

[x60] Looking on all as his own Self, seeing none 
different from Himself, infinite and independence 
itself, He abides in His own eternally established 

sovereignty. 

svavajye sve bhistktasya 

svasmad blinnam apasyatah 

ko vidhth pratisedho va 

ko va syad bhiimtka-kramah 

[x61] The illumined One, established in His Self- 
sovereignty and seeing none other than Himself, is 
above all laws, injunctions and prohibitions, and is 
subject to no further spiritual development by stages. 

(Note : A few Vedantic philosophers speak of stages of unfold- 
ment of spiritual illumination after the realization of the identity 
of the embodied spirit with the Cosmic Spirit. The Paramahansa 
Mahamuni Mangalnath, following the supremely revered Shan- 
karacharya, does not uphold this view.) 
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yavat svasminn avidyottham 

givatvam napaniyate | 

tavad vidhi-nisedhanam 

Sankaropy astt kinkarah 

[162] So long as a yogi has not negated his sense of 
individuality, the effect of ajnana, he is subject to the 
moral laws, even though he be Shankara Himself. 

(Note : ‘Shankara’: Shiva. This verse refers to the following 
passage in Shri Shankaracharya’s commentary on the Vedanta 
Sutras 2.1.14. : ‘ Prior to the realization of the Self as Brahman, 
he obeys the moral and spiritual laws.’.) 

aham brahmets vakyartha- 

ahiya dhvasta-vikalpaya 

givatve vyapanite syac 

chivo vacam agocarah 

[163] The great hero, who has realized supreme bliss 
as his nature, is freed from all desires and imaginations. 
He has broken his sense of individuality by meditating 
on the meaning of the great sentence ‘I am Brahman ’ 
and is no longer subject to ritual injunctions and 
prohibitions. 

visesaiy aparamrsto 

nirdisto nett nett yah 

tam atmanam anirdesyam 

buddhva’’ste kevalah sivah 

[164] The great hero, realizing the Atman principle 
referred to in the Shruti as ‘ Not this, not this’, the 

principle which admits of no attributes, is freed from all 

thoughts and desires and abides like Shiva Himself. 
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sadeho va videho va 

buddho naiva vikalpyate 

saspando va tha vispando 

vayur eva yatha’milah 

[165] Whether the air moves or is still, it is air. Even 
so is the illumined One illumined, whether He be in the 
body or out of the body. 

sadeho va videho va 

buddho natva visisyate 

sabhango va vibhango va 

toyam eva yathambudhih 

[166] Whether as waves or as a dead calm, the sea is 
nothing but water. Even so is the illumined One 
Atman alone, whether He be in the body or out of the 
body. 

sadeho va videho va 

brahmaiva brahma-vittamah 

sasarpo va visarpo va 

rajjur eva yatha gunah 

[167] As the rope is rope whether it appears as a 
snake or not, even so the superior Knower of Brah- 
man is Brahman, whether He be in the body or out of 
the body. 

yatha la mrn-mayah kumbhas 

tatha deho’pi cin-mayah 

atma'natma-vibhagas tu 

vyutpatty-eka-prayojanah 

[x68] Asan earthen pot is assuredly nothing but earth, 
so is the body, in fact, pure Consciousness Itself. The 
division into Self and not-Self is spoken of by way of 
instruction. 
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sadeho va videho va 

buddho nawva vikalpyate 
nirvikalpe vikalpo yat 

svavidyaika-nibandhanah 

[x69] The illumined One, whether He be in the body 
or out of the body, is never subject to vrittis, since 
thoughts and desires only arise in the Absolute Self as 
effects of ajnana. 

(Note: Shri Shankaracharya says in his commentary on the 
Vedanta Sutras 1.2.8. : ‘ If an ignorant child imagines forms and 
lines in the sky, the sky is not affected by his fancy : even so, the 
rise of thoughts and desires do not affect Atman ’.) 

atmatvavidyaya svasmin 

bibhran nana-vikalpanah 

nirutkalpo mirakaro 

nana-karo vijrmbhate 

{170] Atman, who is ever without thought and motion, 
owing to ignorance of His own nature sees Himself as if 
endowed with many thoughts and imaginations. 

baddho muktah sadeho va 

videho vety anekadha 

sarpa-srag-danda-bhi-chidrair 

yatha rajjur vtkalpita 

{171] As the rope is imagined to be a snake, a string, 
a stick or a crack in the ground, so also Atman appears 
as liberated, as in the body or out of the body in 

‘different forms. 
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sarvam brahmett vidyayam 

suvyakiayam asesatah 
savilasddvayavidya- 

badho’ bhivyajyate sivah 

[172] When one is fully endowed with the knowledge 
‘Verily all this is Brahman’, he becomes Shiva and 
eliminates avidya of the Atman without a second along 
with its effect. 

(Note : The ‘ effect ’ of avidya is jagat, the world.) 

mithyatva-mscayo badho 

nastitt niscayo’thava 

adhisthandvaseso va 

sarvathdimaiva naparah 

[173] The negation of avidya is said to be the certainty 
of its illusory character or ‘ It is not’ or the recognition 
of the substratum. In fact, in all these forms there is 

Atman alone and nothing but Atman. 

(Note : This refers to three theories expressive of ‘ the elimination 
of avidya along with its effect (the world)’: (1) the conviction 
that the superimposed jagat is an illusion. (2) simple negation of 
avidya and all duality as non-existent—‘It is not’. (3) the 
recognition that only the substratum, Atman, exists.) 

sarvam brahmety ayam saksan 

nett neti nivankusah 

atma-tativatirtktarthe 
ghanta-ghoso virudhyate 

[174] If an existence other than Atman is admitted, 
such scriptural texts as ‘ Not this, not this’ will be 

incorrect. Then the sound of the great bell of ‘All is 

Brahman ’ and the experience of the holy sages will be 
as naught. 
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sada svi-kurvato dvaitam 

dvaitam ca pratisedhatah 

sarvathapy antato gatva 

badhas tv adtmaiva sammatah 

[x75] He who accepts the thesis that there is but one 
Atman without a second and that duality has no 
existence, must conclude that in fact Atman ever 
abides. 

sajatiya-vijatiya- 

svastha-bheda-vivarjitah 

dimatva sac-cid-anandah 

Sruty-artho gamyate sphutah 

[176] The Shrutis declare that Atman as Existence- 
Consciousness-Bliss is free from differences of genus or 
species or differences within Itself. 

(Note : See note on verse 2.) 

tasmad atmaiva tad-bhinnam 
naivastitn vimscitih 

adimany evantaras tu esa 

vandhyapatya-sama nyatha 

[177] Therefore, there is only Atman and nothing 
else, as declared by the holy Shruti. This certainty is 
the certainty of Atman. If it were not so, the words of 
Shruti would be meaningless like the expression ‘ the 
son of a barren woman ’. 

64 



maha-nidhim ivatmanam 

dystva dvattoyjitam budhah 

avirbhita-paranando 

nastanarthah pramodate 

[178] The wise one, who is rid of duality and has seen 
the mighty ocean of the Self, who has realised never- 
ending and perfect bliss, whose every suffering has 
ceased, abides in great peace. Q 

krta-kriyataya trptah 

prapta-prapyataya punah 

hata-heyataya jndata- 

qneyatvena maha-munth 

[t79] Such a Mahamuni has accomplished all that 
was to be accomplished, has acquired all that was to be 
acquired, has given up all that was to be given up, has 
known all that was to be known, and abides in perpetual 
satisfaction. 

visrantah kyta-karyyantah 

prapta-prapya-pado parah 

evam nyastayudho dhiro 

vivo vijayatetaram 

[x80] The great hero shines in his high pre-eminence. 
He is wise. He has attained the state of non-duality. 
He has gone beyond all duties. He is most peaceful, 
being free from all desires. He has thrown away all his 
fighting weapons. 
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grastasesa-jagaj-jalo 

visalojjvala-vigrahah 

aksinah ksina-karma’’ ste 

kalpa-kalesvaropamah 

{r81] Having swallowed up the whole creation, 
endowed with great majesty and with no duties to 
perform, that great hero abides like Ishvara at the time 

of the destruction of the world. 

vuyno viro’riy ajhanam 

jnanam castram anuttamam 

tad-badho vijayo bhitih 
svasvarupataya sthitih 

[x82] In this classic, the ‘ hero ’ is the Truth-illumined 

saint, the ‘enemy’ is ajnana, jnana is the ‘ weapon’, 

the negation of ajnana is the ‘ triumph ’, and the ‘ great 
success and prosperity’ means abiding in His own 
nature. 

sangrama bahavo’ bhivan 

bhavisyants bhavant ca 

evam-bhitas tu sangramo 

na bhito na bhavisyats 

[183] There have been many wars and many wars 

there will be, but a war such as this has never taken 

place in the past, nor ever will take place. 
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aho viryyam aho viryyam 

yayopy aho jayopy aho 

aho bhutir aho bhitth 

katham kenopamtyate 

[x84] What a miraculous exhibition of valour is this ! 
How wonderful is the triumph! How astonishing is 
the majesty won! It is incomparable and unsurpass- 
able ! 

api ramayane yuddham 

bharate’pi ca visrutam 

ayam vacapy anakhyeya 

"pirva viva-camatkytih 

[185] I have read of the wars of Ramayana and 
Mahabharata, but the valour of the great spiritual hero 
cannot be described and is therefore unique. 

SesdSesdnanatr esa 

’Sesd Sesdsanasya va 

kirtir vaktum asakya@’to 

vacya nyatr itt ka katha 

[186] It is like Shri Vishnu lying on the snake Shesha. 
If even Shesha with his thousand tongues cannot 
adequately describe the glory of the spiritual hero, then 
who else can speak of it ? 

pravritir yatra vakyanam 

tsyate svecchaya budhath 

tatraiva vyavahare yam 

yukto vacam upakramah 

[187] The learned speak of objects which are capable 
of being described, but this is far, far outside their 
range. 
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maunam samsobhate pirvam 

vaktavyam cet samatyjasam 

jano samatjasam vakyam 

na kopy adriyate yatah 

[188] Silence is best, but if you have to say something 
of it, then speak carefully and reasonably : otherwise 
people will not respect a thesis unwarranted by reason. 

neha nanett camnayah 

sarvam brahmeti ca sphutah 

yatha' yam na virudhyeta 

tatha vacyam sumedhasa 

[x89] Let the illumined being give expression to it in 
the form ‘ Therein there is no difference or duality ’ 
and ‘ Verily all this is Brahman ’. 

sarvam brahmataya satyam 

asatyan ca prihaktaya 

nirvakium sakyate sarvam 

anirvacyam ato’nyatha 

[x90] All is real as Brahman, and as different from 
Brahman is unreal. Thus alone can the holy Truth be 
described and not otherwise. 

badhyatvad bhasamanatvat 

sativasattva-virodhatah 

aprakarantaratuac ca 

mukatvam parisisyate 

[191] Because it is negated, the Creation cannot be 

called real: because it can be perceived objectively, it 
cannot be called unreal : and, since the real and the 

unreal are mutually contradictory, it cannot be called 
real-unreal. There is no fourth way of expressing it, 

_ and therefore silence is the best answer. 
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yat satyam bhasamanam ca 

tad brahmeti viniscitam 

tad-bhinnam sasa-syngabham 

vaco vyahatam anyatha 

[192] That which is real and appears, is Brahman, and 
whatever is other than Brahman is like the horns of a 
hare. This is very well considered and if you do not 
accept it, you labour under a self-contradiction. 

asattvam Sasa-syngader 

vidyamanam hi sarvada 

vidyamanasya brahmatvam 

mrvivadam vyavastlitam 

[x93] The unreality of such objects as the horns of a 
hare is admitted ; and the reality of Brahman, the 

existent, is beyond any doubt. 

adhisthanataya sativam 

adhyastasyapi vidyate 

adh sthana-prthaktvena 

tasyasattvam ca vidyate 

[194] That which is superimposed derives its existence 
from the substratum. It is non-existent if considered 
apart from the substratum. 

tasmad astitaya’ dhyastam 

sarvam nastitaya thava 

brahmaiva vidyamanatvad 

att vedanta-niscayah 

[195] It is, therefore, a settled conclusion, according 
to the philosophy of the Upanishads, that the world in 
its superimposed form, not being independent of its 
substratum, is Brahman. It is all Brahman. 

69 



arthe hy avidyamane’pi 

vidyamanatva-dhis tatha 

asattva-dhth sati bhrantih 

prama-dhis tad-vilaksana 

[r96] Illusory knowledge is seeing existence in the 
non-existent and non-existence in the existent ; and 
the knowledge opposed to it is called valid knowledge. 

(Note : Bhranti or illusory knowledge is to see as present some- 
thing which is absent or to see as absent something which is 
present. Valid knowledge or prama is to see the present in the 
present and the absent in the absent.) 

badhyate pramaya bhrantir 

na bhrantya badhyate prama 

badhya-badhaka-ripena 
brahma brahman brmtam 

[x97] By valid knowledge the illusion is dissipated, 
but the illusion does not negate valid knowledge. 
Brahman abides in Himself and is manifest as the 
negator and the negation. 

satyam jnanam anantam yad 

cham evadvitiyakam 

anirdesyam anaupamyam 

tad brahmasti mrantaram 

[x98] The holy Shruti describes Brahman as Truth, 
Consciousness, free from the three kinds of limitations 

and from the three kinds of differences. He is incom- 
parable and exists in a mass state. 
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yato’param param kincerj 

qyayo' niyas ca nastt yah 

svasmin sthanur iva stabdhas 

ca’’ste tena tatam samam 

[199] None is superior and none inferior to Him. He 
abides in Himself, ever unagitated, like a tree in a 
windless field, and he pervades the whole Creation. 

sarvakaropy anakaro 

neti netitr niscitah 

yah Sivah sac-cid-anandah 

sa evaham ttt sthitah 

[200] Brahman, Sat-Chit-Ananda, Shiva expresses 
Himself in forms and in formlessness. Because Shruti 
describes Him by ‘ Not this, not this’, He is without 
form, and yet He also abides in the form of ‘I am’. 

kadacit kasyactt sadhoh 

sa’’syan niryati vag bahth 

yam akarnya jano jahyat 

svasminn asvaviparyayam 

[201] Sometimes these expressions spontaneously 
issue forth from an illumined man and the ignorant, on 
hearing them, give up ascribing Self-hood to the not- 
Self. 
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sdvasdva-vicara-caru-carita 

adhiva gabhivasaya ) 
yat kiticidd ht vadanti tatra mahatim 

astham mbadhnati na 

yuktayukta-viveka-siinya-manaso 

mudha mriudhagrahas 

tathyam va vitatham vadantu bahudha 
tatrastt kasyadarah 

[202] People follow with respect whatever is spoken 
with conviction by those Mahatmas whose character is 
decorated by viveka and whose mind is serious and 
profound. On the other hand, those ignorant people 
who do not know what is reasonable may speak truth 
or untruth, but no one cares for them. 

vedantartha-vikast 

laghur apy esa gurur arthato vyayah 

cinta-manty tva sucita 

vicintyamano vyanakit sarvasvam 

[203] This classic, Vira Vijaya, though small in size is 
great in content and, when well meditated upon like 
Chintamani, it expresses the whole truth. 

yah kopt vira-bhavanam bhajate nisargam 

givann apiha sa pumamil labhate’pavargam 

yasmitic chrute’ stam upayats samasta-bandhah 

so’yam samaptim agamad vijayo nibandhah 

[204] He who meditates upon Vira Vijaya worships 

his own Atman and obtains liberation before the death 

of his body. This classic Vira Vijaya, by hearing which 

all bonds are broken, now comes to an end. 

72 



akst-kausika-nandendu- 

mite vatkrama-vatsare 

madhu-mase site pakse 

‘mavasyayam tithav tte 

[205] In the year of Vikrama 1962, on the night of the 
new moon in the dark fortnight of the spring month, 
this classic has been completed. 

(Note : Shri Swami Mangalnathji completed Vira Vijaya on the 
first day of the dark fortnight of the second spring month (Febru- 
ary/March) 1905 A.D.) 

This translation by Hari Prasad Shastri was completed on July 7th, 
1944, at Great Shefford, Berkshire. 
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