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PRONUNCIATION

Sounds like
a o in son
a a in master
iiinif
7 ee in feel
u u in full
i 00 in boot
r somewhat between
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e a in evade
ai y in my
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au ow in now
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kh ckh in blockhead
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% grg ¥ wafq afafesar v & aifw
stafesaarfazrdid i daer # srofiea: = &
T FFEIAATATZITAT GIurgd atesatta
acd afasarfy qeaTAag agFaRAaEag aTAdg
TEAARAAT FFATH |

3% arrfeq: arfeq: amfed:

May my speech be based on (i.e. accord
with) the mind; may my mind be based on
speech. O Self-effulgent One, reveal Thyself
to me. May you both (speech and mind) be
the carriers of the Veda to me. May not all
that T have heard depart from me. T shall join
together (i.e. obliterate the difference of ) day
and night through this study. I shall utter
what is verbally true; I shall utter what is
mentally true. May That (Brahman) protect
me; may That protect the speaker (i.e. the tea-
cher). May That protect me; may That protect
the speaker—may That protect the speaker.

Om Peace! Peace! Peace!



AITAREYA UPANISAD
PART 1
CHAPTER 1

Introduction: Earlier than this! was finished karma?
along with the knowledge (i.c. meditation on) the in-
ferior Brahman (i.e. Hiranyagarbha). The highest
result, achievable through karma, as associated with
meditation, was concluded with the meditation on
Uktha.3 It was said, “This Brahman that is Truth
is called Prana; this is the only Deity” (Kau.ll. 2;
Maitrayani, VII. 7); <All the gods arc but manifesta-
tions of this Prapa”; “Attaining identity with (Con-
sciousness, the Deity, Brahman, Immortality, that is)
this Prana, one becomes united with the gods.” Some
people believe that the highest human goal consists in
this merger in the Deity, that this is emancipation,
that this is attainable through a combination of medi-
tation and karma, and that therc is nothing higher
than this. With a view to enjoining the knowledge of

1The Aitareya Upanisad forms the 4th, 5th, and 6th chapters
of the second Aranyaka of Aitarcya Briahmana. The Upanisad
is concerned only with knowledge of the Self, whereas the earlicr
portions deal with kdrma as associated with meditation.

2 Rites, duties, etc.

3 Uktha is Prana (lit. Vital Force, i.c. Hiranyagarbha—cosmic
power of knowledge and action); and meditation on it consists
in thinking, “I am that Uktha, that is Prana,” Such deep
concentration ensures identity with Prana.



4 EIGHT UPANISADS

the absolute Sclf, whercby this (carlier) view may be
refuted, this Upanisad says, “In the beginning this was
but the absolute Self alone™ etc. (1. i. 1).

Objection: How is it, again, known that the subse-
quent text is meant for enjoining the knowledge of the
absolute Self, unconnected with karma?

Answer: Since no other meaning can be deduced.
Moreover, through such texts as “He subjected Him!
to hunger and thirst” (Ai. 1. ii. 1) ¢tc., it will be shown
that the gods such as Fire, mentioned earlier, are
included in the phenomenal world because of the
defects of their hunger etc. All that is subject to
hunger etc. is within the phenomenal world, whercas
the supreme Brahman is mentioned in the Vedas as
transcendental to hunger and the rest.

Objection: Even if it bc thus conceded that the
knowledge of the absolute Seclf is the means for eman-
cipation, it does not follow that a non-performer of
karma alone is qualified for this, since no such specifi-
cation is heard of, there being no mention in this
Upanisad of any non-performer of karma (i.e. Sannyasi)
belonging to a distinct order. Again, the knowledge
of the Self is begun after introducing the rite called
Brhati-sahasra. Therefore it is the performer of karma
who is in fact entitled to this. Nor is the knowledge
of the Self incompatible with karma, for the summing
up (here) at the end conforms to what went earlier.
Just as it was stated by the (earlier) brahmana (portion)
that Purusa,? identified with the Sun, is the Self of all

1Virat who is the gross manifestation of Hiranyagarbha.
2 Conscious, all-pervasive Reality that dwells everywhere.
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beings, mobile and immobile,! and as it was confirmed
by the mantra (portion) in such texts as “The Sun is
the Self (of the universe, moving and motionless)”
(R. L cxv. 1), similarly (here), too, the start will be
made with ““This one is the inferior Brahman, this is
Indra” (Ai I i. 3), and the conclusion will be, “All
the creatures that there are, which move or do not
move, are impclled by Consciousness” (Ai. I1I. 1. 3).
Similarly. too in the Upanisad of the samhita (portion)
the Self will be spoken of as associated with karma in
the text, ““The followers of the Rg-Veda deliberate on
this very Entity in the hymn called Brhati-sahasra™ etc.
(Ai. A. II1. ii. 3. 12}, and the conclusion will be with,
“They speak of it alone as the Self in all beings” etc.
Similarly, too, the identity of the One that is referred
to in “That which the bodiless conscious Self™ is
spoken of in “One should know That as identical with
Him that is in the sun”. Here, again, commencing
with, *““What is It that we worship as the Self ?”
(Ai. IlI. i. 1), identity with Consciousness Itself will be
shown in “Consciousness is Brahman’ (Ai. 111, i. 3).
Therefore the knowledge of the Self is not disconnected
with karma.

Counter objection: (On that supposition) the present
text becomes useless because of tautology. How?
The Self having teen ascertained by the brahmana

1First His identity with the Sun is shown in, “He indeed
illumj;;es this world—the One that shincs as the Being (in the
sun)’”’; and then He is shown as all-pervading in, “Therefore
they know Him as a hundred-rayed— the One that is that very
Purusa™, and “The Vital force indeed is all these beings” (Ch.
VII xv. 14, V. i. 15).
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(portion) in “O Rsi, I am indeed Prina”, and by the
mantra (portion) in *“The Sun is the Self” (R. L cxv.
1), it is useless to ascertain It over again by the
brahmana '(i.e. Upanisad portion) by raising the
question, “What is It that we worship as the Self ?”
(Ai. IIL i. 1) and then answering that all this is but
the Self, and so on.

Opponent’s view: Not so, for no tautology is
involved, inasmuch as this is meant to determine some
special qualities of that very Self. How? Of that very
Self, as connected with karma, it is sought to deter-
mine some special attributes such as (the power of)
creation, protection, and dissolution of the world, or
to present It as an object of meditation in Its uncondi-
tioned state. To explain the second alternative: from
the fact that meditation on the Self (as such) was not
enjoined in the context of karma, it might be inferred
that the Self, that is (found) associated with karma,
is not to be meditated upon apart from karma:
therefore the purport of the (following) text, begin-
ning with “4tma” etc., is that the unconditioned Self,
too, is to be meditated on. Or since the Self is to be
worshipped (both) as different and non-different
(from oneself), the same Self that is subject to the
idea of difference in a context of karma is again to be
meditated on as non-different outside (that) karma.
Thus there is no tautology. Moreover, according to
the adherents of the Vijasaneya Section (of the
Yajur-Veda) there are the statements, *He who
knows these two, vidya and avidyd, together, by
crossing over death through avidyd, attains immortal-
ity through vidya” (I&. 11) and “By doing karmas
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indeed should one wish to live here for a hundred
years” (I 2). Not that mortals can have more than a
hundred years as the fullest span of life, so as to be
able to meditate on the Self after renouncing karma
(after a hundred years). And it has been shown in
the Aitareya Aranyaka, “The span of a man’s life
comprises as many thousands of days.”! Now the
hundred years of life are packed with karma; and
the mantra, <“By doing karma indeed” has just been
quoted. Similar are the texts, “One should perform
the Agnihotra sacrifices as long as one lives”, **One
should perform the Darsa and Purnamisa (new moon
and full moon) sacrifices as long as one lives”, and
others, as well as, “Him they burn along with the
sacrificial vessels™. Besides, there is the Vedic text
speaking of the three debts.2 As for the scriptural
text dealing with monasticism etc., to wit, “Knowing
this very Self Brihmanas renounce,...and lead a
mendicant life”” (Br. 1L v. 1., 1V. iv. 22), it is eulo-
gistic, meant to praise the knowledge of the Self.
Or it is meant for the disqualified ones (e.g. the blind,
the lame, and others).3

Vedantist’s reply: Not so; for when the supreme
knowledge is achieved, there can be no idea of results,
and so no action is possible. As for the statements
that *‘the knowledge of the Self comes to the man

1The Aranyaka first points out that the Sastra (hymn) called
Brhati-sahasra has got 36,000 letters in jt, and then states that a
man’s life consists of as many days, that is, 100 years.

2+The Brahmana, from his birth, is under three debts” (Tai.
S. VL iii. 10)—to the gods, Manes, and sages.

3Who cannot undertake Vedic rites.
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engaged in karma’, that it is associated with karma™,
and so on, they are wrong. Action is inconceivable
in one who has the knowledge of Brahman as his Self
as comprised in the realisation, “I am the supreme
Brahman in which all desires are fulfilled and which is
above all the worldly shortcomings™. and who has no
idea of results because he feels no need for anything
to be got for himself {rom actions done or to be
done (by him).

Objection: Though he may not perceive any benefit

therefrom, he still acts because of the (scriptural)
injunction.

Answer: No, for he has realised the Self that is
beyond the range of injunctions. It is a matter of
experience that onc comes within the scope of injunc-
tion so long as onc feels the need for acquiring some
desirable thing or avoiding some undesirable thing and
seeks for a means thereof; but not so the one who is
of a contrary disposition and has realised the identity
of the Self with Brahman that cannot be subjected to
any injunction. If a man who has realised the identity
of the Self and Brahman has still to bow down to
injunctions, even though he i1s beyond all mandates,
then there will remain none who is outside the pale of
scriptural direction; and so all actions will become fit
to be undertaken by all and sundry at all times. But
that is undesirable. Nor can he be directed by any-
body, for even the scriptures emanate from him. Not
that anyone can be impelled by any sentence issuing
out of his own wisdom. Nor is a well-informed master
commanded by an ignorant servant.

Objection: The Vedas. being eternal, are independ-
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ent, and hence have the mandatory power over all.

Answer: No, for the defect (of such an argument)
has been already pointed out. Even on this assump-
tion, the defect persists unavoidably of every duty
becoming fit to be indiscriminately undertaken at all
times by all and sundry.

Objection: That, too, is cnjoined by the scriptures.
(To explain): As performance of duties is prescribed
by scriptures, so is the knowledge of the Self pre-
scribed for that man of karma by the scriptures
themselves.

Answer: No, for it 1s unthinkable that the scrip-
tures should be prescribing contradictory things. Just
as heat and cold cannot both be aveired of fire, so it
is not possible to instruct association as well as dis-
sociation with virtue and vice for the same person.
Nor are the desires to attain the delectable and to
avoid the detestable. for oneself. created by the scrip-
tures. for all beings are seen to have them. Had these
two been the products of the scriptures, they would
not have been found in the cowherds and others,
who are ignorant of scriptures. The scriptures have
to instruct about those things only that are not seli-
cvident. That being so, if the scriptures have pro-
duced the knowledge of the Self, opposed to (ideas ol')
duties that have been accomplished or are yet to be
accomplished, how can they again produce a sense of
duty that runs counter to it, like coldness in fire or
darkness in the sun ?

Objection: The scriptures do not certainly generate
such a knowledge.

Answer: They do; for the conclusion is made thus:
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“One should know thus: ‘He is my Self’” (Kau.
IIl. 9), “Consciousness is Brahman™ (Ai. lII. i. 3).
And sentences such as, “It knew only Itself as ‘I am
Brahman’; therefore It became all”” (Br 1. iv. 10),
“Thou art That” (Ch. VI. viii-xvi), bear on the same
idea. And since the knowledge of the identity of the
Self and Brahman, once it has emerged, is never
sublated, its origination cannot be denied or pro-
nounced erroneous.

Objection: With regard to renunciation, too, there is
an equal absence of need, in accordance with the
Smrti, “(He has no object in this world to gain by
doing action), nor by non-performance” (G. 111. 18).
Those who say that after realising Brahman one must
resort to renunciation arc equally open to the same
charge of absence of need.

Answer: No, since renunciation consists in mere
cessation from activity. The feeling of want follows
from ignorarce and is not inherent in any object, for
this fact (oi feeling of want towards an object) is in
evidence 1n all beings.! Moreover, it is noticed that
one acts through speech, mind, and body when one
is impelled by thirst for desired results; and by the
text beginning with, ‘““He desired, ‘Let me have a
wife’” (Br L. iv. 17), and by the text, “Both these
are but desires (for ends and means)” (Br. III. v. 1,
IV. iv. 22), of the Vijasaneya Brihmana, it has been

1 Even in people who are ignorant of the nature of a thing.
This is according to the reading, “faddarsandt”. Ananda Giri
prefers “tadadarsanat—is not in evidence”. 1f the fecling inhered
in the object, all should have felt it similarly and for ever. The
reaction being different, the fecling is subjective.



AITARLYA UPANISAD 11

ecmphatically asserted that sons, wealth, etc., that
constitute the fivefold karma! are comprised within
desire. Since the fivefold activities of speech, mind,
and body, arising from such defects as ignorance,
desire, etc., cannot belong to a man of realisation
because of his freedom from those defects, his renun-
ciation consists in mere absence of activity; and it is
not a positive something to be accomplished like
sacrifice etc. And that being a natural accomplishment
of a man of illumination, no necessity is to be sought
for it. Not that any question can be raised as to why
a person, who was (once) enveloped in darkness, does
not fall into a pit, swamp, or brambles after the dawn
of light.

Objection: Then it comes to this that renunciation
follows as a matter of course and is not fit to be enjoined.
Therefore, if the supreme knowledge of Brahman dawns
in domestic life, the passive man may continue in that
state, and there need be no moving away from it,

Answer: No, since domestic life is a product of
desire; for it has been clearly declared, “This much
indeed is desire”2 (Br. I. iv. 17), “Both these’ are
indeed desires” (Br. IIL. v. 1, 1V. iv. 22). Renuncia-
tion is defined as the mere absence of well-established

1The metre called Pankti has five letters in cach foot; and in
sacrifices the five factors—wife, son, divine wealth (meditation),
human wealth, and rites—get conjoined. Hence sacrifices are
pankta, constituted by five factors.

2 The first part of the sentence is: “He desired, ‘Let me have a
wife, so that I may be born (as a child). And let me have wealth,
50 that T may perform rites’ ",

3 Hankering for ends and means.
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relationship with sons etc. arising from desire and not
as the mere moving away trom that domestic life.
And so the inactive man of realisation cannot continue
in the domestic life itself.! Hereby it is established
that for an illumined soul there can be no acceptance
of such duties as the service of the Guru, or (practice
of ) austeritics. '

Against this argument, some houscholders, shy of
begging alms and afraid of ridicule, advance the
following rejoinder, thereby making a show of their
intellectual acumen:

Inasmuch as a mendicant, desirous merely of
maintaining his body, is seen to subject himself to
regulations about begging, there may be continuance
in the domestic life even for a householder who has
become freed from both kinds of desires with regard o
ends and means, but who has to depend on mere food
and raiment for the maintenance of the body.

Answer: Not so; for this has already been refuted
by saying that the constant habit of resorting to any
particular house of one’s own is prompted by desire.
When there is no clinging to any particular house
of one’s own, there follows begging alone, as a matter
of course, in the case of onc who has no special
inclination for turning to his own and who seeks for
food and raiment under the impulsion of maintaining
the body.

Objection: Just as (for a Sannyisi) there arc

1He cannot consider himsclf a houscholder, nor can be
deliberately put on the houscholder’s garb or accept the
latter’s duties.
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regulations with regard to engagement in begging for
the sake of maintaining the body, as also with regard
to personal cleanliness etc., so in the case of the
householder, who has become illumined and free from
desire, there may be regular engagement in obligatory
duties for the sake of avoiding evil in pursuance of
the impulsion implied in the Vedic text enjoining karma
for the whole life.

Answer: This has already been refuted by pointing
out that the illumined soul is outside the range of
injunction: besides, he cannot be impelled.

Objection: The injuction about obligatory duties
contained in “One should perform the Agnihotra sac-
rifice for life”” becomes meaningless thereby.

Answer: No, becausc it retains its meaningfulness
with regard to the ignorant man. As for the regula-
don about the activities of the mendicant engaged in
the mere support of the body, that regulation docs
not generate any action. Just as no fresh motive is in
evidence in the matter of quenching thirst (pari
passu) for a man engaged in sipping water from
the palm of the hand as a ceremonial act, similarly in
the natter of (rules for) begging, no other impulse
is in cvidence (apart from assuaging hunger).! It
cannot be argued on similar grounds that in the case

1Following the injunction about sipping, a man sips waicr
and the thirst is assuaged pari passu; but the latter fact is not
the motive for the sipping. Similarly, a man engages naturally
in begging for food for lifc, and consequent on that there occur
some rules; but those rules cannot lcad to a supposition of
some fresh motive for the begging.
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of Agnihotra, too. the activities are derived naturally
and are regulated accordingly.!

Objection: Restriction of even spontaneous activity
is uncalled for when it serves no purpose.

Answer: No, since that restriction follows natur-
ally out of past tendencies, and an overriding of
them involves great effort.2 From the fact that a
fresh injunction of renunciation, despite its emergence
as a matter of course (in the case of a man of illumi-
nation), is met with,3 it becomes evident that it is
obligatory for the man of illumination. And monas-
ticism is obligatory even for the unillumined soul that
hankers after emancipation. With regard to this
matter, the sentence, “Therefore he who knows thus
becomes self-controlled. calm™ etc., (Br IV. iv. 23)
can be cited as authoritative. Besides. such means
for the realisation of the Self as physical and mental
control etc., are incompatible with other stages of life.
And it is known from the Svetasvatara Upanisad,
“To those (monks) who had gone beyond the (four)
stages of life he spoke well of that supremely holy
Reality that is sought after by seers o! Truth™ (VI.
21). And in the Kaivalya Upanisad (2) we find,

1 For these activities are not spontancous, but follow from a
desire for heaven etc.

2Life can be maintained by begging for alms, whether
according to rules or not. But before the risc of knowledge,
the mendicant had followed good rules as a spiritual disci-
pline, and the habit persists even after illumination. The
path of least resistance lies in following the habit and not in
counteracting it.

31In Br 11 v. L. etc.—“Knowing this very Self, the Brahmanas
renounce . . . and lead a mendicant life.”
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“Some attained immortality not by karma, not by
progeny, not by wealth, but by renunciation.”!  And
the Smrti says, ‘“After attaining knowledge, one
should have recourse to inactivity”, and ‘“‘He should
continue in that order of life (Sannyiisa) which is
conducive to the attainment of Brahman.” Moreover,
the practice of such disciplines as continence, in their
lotality, is possible only for those who have gone
beyond the four stages of life, whereas it is impossiblc
in domestic life. Not that any inadequate means can
lead to full consummation. As for the kinds of
realisation to which the karmas pertaining to the
householder’s life can lead, their highest result has
been summed up as merger in the Deity (Hiranya-
garbha), and that is within the worldly state itself.
If the knowledge of the Self were possible for people
engrossed in karma, the conclusion there would not
have been made with a result, (viz merger in Deity),
very much within the worldly state.

Objection: That is only the product of some
subsidiary factor (as<ociated with the higher know-
ledge).2

Answer: No, for the knowledge ol the Self relates
to the Reality that is the Self and that is entirely
opposed to it (viz a subsidiary). The means to the
attainment of immortality is the knowledge of the
Self which is the supreme Rcality beyond all namcs,
forms, and actions. I that knowledge remains asso-

IThe idea is that the few who ever realised, did so through
renunciation.

2¢.g. the knowledge of Fire associated with the realisation of
the Self.
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ciated with some secondary result (within the world),
it cannot pertain to the Reality that is the Self from
which is ruled out all distinctions. And that is un-
desirable; for in the text of the Vijasancya Brihmana,
beginning with “Where everything becomes his Self”
(Br. II. iv. 14), all empirical dealings, involving
actions, auxiliaries, and fruits, have been denicd for
the illumined soul; and by saying, “Wherc there is an
appearance of duality” (Br. 1IV. iv. 14), the worldly
state has been shown in the case of the unillumined
soul opposed to the former. Similarly, here, too, the
text thinks, “I shall speak of that absolute knowledge
of the all-pervasive Reality that leads to immortality
after I have dealt with the fruit that consists in the
identity with the Deity, exists within the worldly
state, and is constitutcd by things subject to hunger
etc.” For the unenlightened man, again, and not the
enlightened one, do the three debts act as impedi-
ments in the way to his attaining the worlds of men,
Manes, and gods, as it is established by the Vedic
text, “That world of men is to be conquered through
the son alone! etc. (Br. 1. v. 16), which determines
the means for the attainment of the three worlds.
And for the man of illumination, craving for the
world of the Self, the absence of impediment from
debts is shown by “What shall we achicve through
children” etc. (Br. IV. iv. 22). So also therc are the
texts of the Kausitaki branch, “So the ancient seers,
the Kavaseyas, who had realised It, said (‘Why
should we study the Vedas ?°)” (Kau. 1. 5) and

1« .. the world of Manes through rites; and the world of
the gods through meditation.”
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“The ancient illumined souls, who knew It, did not
perform the Agnihotra sacrifice” (ibid).

Objection: Yor the unillumined soul, then, there
can be no monasticism before he clears the (threc)
debts.

Answer. Not so, because onc does not becomc
involved in debts bcfore cntering the householder’s
life. If one can become indebted irrespective of his
obligation thereto, then all may as well become so,
which (conclusion) will lead to undesirable consc-
quences.  Even for one who has embraced the house-
holder’s life, monasticism is desirable as a disciplinary
means for the realisation of the Self in accordance
with the text, “From the domestic life he should
resort to that of the forest-dweller (recluse), and
then embrace monasticism; alternatively one may
embroce monasticism from the stage of the celibate,
or the house-holder, or the recluse” (Ja. 4). The
Vedic texts speaking of performance of rites through-
out life find the fullest scope among the unenlight-
cned souls who do not long for freedom. In (some
recensions of ) the Chandogya, too, it is found that
for some people it is enjoined that the Agnihotra
sacrifice can be given up after performing it for
twelve nights.  As for the view that monasticism is
meant for those who are disqualified (from perform-
ing karma), it is unsound, since with regard to them
an independent injunction occurs in “He whose fire
has been extinguished or who has not lighted it up
(shall rcnounce the day he becomes desireless)” (Np.
IIl. 77). Moreover, it is a well-known fact that the
Smrtis, in a general way, enjoin option with regard
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to, as well as adoption (in succession) of, all the
stages of life. As for the argument, ‘“‘Inasmuch as
renunciation ensues spontaneously in the case of the
illumined soul, it is beyond the purview of the
scriptures, and therefore it makes little difference as
to whether he continues in domestic life or repairs
to the forest”, it is unsound, for absolute renunciation
being a spontaneous result, there can be no persist-
ence in any other order. We pointed out that involve-
ment in any other stage of life is a result of desire,
and that renunciation consists mecrely in the bsence
of this. As for wilfulness in the case of the illumined
soul, it is entirely out of place, it being found among
the extremely ignorant. Moreover, secing that even
scriptural duties are known to be inapplicable in the
case of the knower of the Self, they being too burden-
some, can there be for him any (action through)
heedlessness that arises from extreme non-discrimina-
tion ? Not that a thing perceived under lunacy or
through eyes affected by Timira discase, continucs
to be exactly so when the disease is cured, that vision
being contingent on the lunacy or Timira. Accord-
ingly, it is proved that for the knower of the Sclf
there can be neither recklessness nor engagement in any
other duty apart from renunciation,

As for the text “He who knows these two, vidyd
and avidy7, together” (Is. 11), it does not convey the
idea that ignorance, too, persists along with enlighten-
ment for the man of knowledge. What is the meaning
then ? It is meant to imply that they cannot cohere
in the same person at the same time, as for instance
the ideas of silver and nacre cannot cohere in the same
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person with regard to the same mother of pearl. For
it is said in the Katha Upanigad. “That which is
known as vidyd (knowledge) and that which is
known as avidya (ignorance) are widely contradic-
tory, and they follow divergent courses” (L. ii. 4).
Hence there is no possibility of continuance of
ignorance when knowledge dawns. From such Vedic
texts as, “Crave to know Brahman through concentra-
tion” (Tai. HI. ii.), it follows that concentration etc.
that are conducive to the rise of knowledge, as well
as activities like service of the teacher, are called
avidya (nescience), since they are the products of
nescience.  Producing vidy@a (knowledge) through
them, one transcends death that is the same as desire.
Then the passionless man renounces all desires and
achieves immortality through the knowledge of
Brahman.  In order to reveal this idea the (I$d)
Upanisad says, “Crossing over death through avidya,
one attains immortality through vidya” (11). As for
the view that the entire span of a man’s life is stuffed
with karma according to the text, “By doing karma
indeed should one wish to live here for a hundred
years” (Is 2), that has been dismissed as relating to
the ignorant, for otherwise it would be untenable.
And the argument was advanced that what follows
(in the present Upanisad) is in line with what pre-
ceded it, and therefore the knowledge of the Scif is
not opposed to Aarma. This view was disposed of by
relating  the two standpoints to the conditioned and
the unconditioned Self, and this will be shown by us
in the succeeding explanation. Therefore the follow-
nig text is commenced in order to reveal the know-
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ledge of the on:ness of the Self and Brahman that is
absolute and actionless:

@ ATHT AT TIAF QAW AT | ATA
o fawg 1 & e @ e zfa ugqn

1. In the beginning this was but the absolute
Self alone. There was nothing else whatsoever
that winked. He thought, “Let Me create the
worlds.”

Atma vai, the absolute! Self. The vord @md, Self,
is derived in the sense of comprehending, (ngulfing or
pervading, and by it is signified one that is the highest,
omniscient, omnipotent, and transcendental to all such
worldly attributes as hunger; and is by nature cternal,
pure, conscious, and free; and is birthless, undecaying,
immortal, fearless, and without a second. Idam, this—
all that has been referred to as this world, diversified
through the differences of name, form, and action.
This world agre, in the beginning, before the creation
of this world, asit, was; arma ckal eva, but onc Self.

Objection: Has Tt ceased to be the same one
entity ?

Answer: No.

Objection: Why is it then said, “It was” ?

Answer: Though even now that very same single
entity cndures, still there is some distinction. The
distinction is this: The universe in which the differ-

1 Vai is used to present the absolute by way of ruling out
the conditioned.
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ences of name and form were not manifest before
creation, which was thcn one with the Self, and which
was denotable by the word and idea *Sclf”, has now
become denotable by many words and concepts as
well as by the word “Self””, because of its diversifica-
tion through the multiplicity of names and forms.
The case 1s analogous with that of foam and water.
Foam is denoted by the single word and concept
waler before the manifestation of names and forms
distinct from water; but when that foam becomes
manifested as (an entity) distinct from water, owing
to the difference of namc and form, then tic yery
same foam btecomes denotable by many words and
corcepts, viz foam and water, as well as by only onc
word and one concept, viz water. The same is the
case here.

Na anyat kimcana, there was nothing else whatso-
evcer; migat, winking, that was active. (Nor was there)
anything else (that was inactive). Unlike the Pra-
dhana of the Samkhyas which is an independent
entity classed with the non-Selves, and unlike the
atoms of the followers of Kanpada, there remaincd
here pothing whatsoever apart from the Self. What
existed then ? The Self alone existed. This is the idea.
Sah, that Sclf; being naturally omniscient, #kgata,
thought; even though It was but one.

Objection: Since the Self was devoid of body and
senses, how could It think before creation ?

Answer: This is no fault because of Iis nature of
omuiscience, in support of which fact is the mantra
text, “Without hands and fcet He grasps @nd gocs”
etc. (Sv. Ill. 19). With what motive (did He think) ?
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The answer i1s srjai, let Me create; lokan, the worlds—
(viz) ambhas ctc. which are the places for the enjoyment
of the fruits of work by crecatures.

Having visualised, i.e. deliberated, thus,

q TACARIAG | AEAT T A 1ITSETS-
v o fad ot afassisafvet wd=m: gl
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2. He created these worlds, viz ambhas,
marict,. mara, apah. That which is beyond
heaven is ambhas. Heaven is its support. The
sky is marici. The earth is mara. The worlds
that are below are the apah.

Sah, that Self; asrjara, created, iman lokdn, thesc
worlds; just as in the world an intelligent architect, or
others, think, “'1 shall construct a palace etc. according
to this plan”, and builds up the palace cte. after
that deliberation.

Objection: 1t is logical that architccts and others,
possessed of materials, should raise up palaces etc.
But how can the Sclf, devoid of matcrials, create the
worlds ?

Answer: This is nothing wrong. Name and form,
which remain identified with the Sclf in their unmani-
fested state just like the (undiversified) foam with
water, and are hence denotable by the word Self, can
become the material cause of the universe, as water
becomes that of the manifested foam. Therefore there
is nothing incongruous in saying that the omniscient
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Being creates the universe by virtue of Its oneness
with the materials —viz name and form — which
are identified with Itself, Or the more reasonable
position is this: Just as an intelligent juggler, who
has no material, transforms himself, as it were,
into a second self ascending into space, similarly
the omniscient and omnipotent Deity, who is a
supreme magician, creates Himself as another in
the form of the universe. On this view, the schools
that hold such beliefs as the unreality of both
cause and effect have no legs to stand on and are
totally demolished.

Which are the worlds that He created ? They are
being enumerated: Ambhas, maricith, maram, apah.
Starting with space, he created in due order the
cosmic egg, and then created the worlds— ambhas
ctc. As for these, the Upanisad itself explains the
words amblas etc. Adak, that one — the world that is
there; parepa divam, beyond heaven; is ambhas, is
denoted by the word ambhas. It is called ambhas
because it holds ambhas, water (cloud). Of that
world, viz ambhas, dyauh pratisthd, heaven is the
support, Antariksam, the sky —that there is below
heaven is the (world called) marici. Though this
(last) world is one, it is used in the plural number as
maricih (or rather maricayah) because of the diver-
sity of the space covered by it. Or it is so used
because of its association with the maricayah, rays
(of the sun). Prthivi, the earth, is marah, since beings
die (mriyante) on it. Yah adhastat, the worlds that
are below—below the earth; tah, they (are); apak,
called dpak, (lit. water) the word being derived
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(from the root ap) in the sense of being «atrained.!
Though the worlds are constituted by the five elements,
still, because of the predominance of water (etc. in
them), they are referred to, by the synonyms of water
(etc.)? as ambhas. maricik, maram, apah.

q AA T H FrwAer g gfa o
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3. He thought, “These then are the worlds.
Let Me create the protectors of the worlds.”
Having gathered up a (lump of the) human form
from the water itself, He gave shape to it.

Having created the four worlds that provide support
for the fruits of action, as well as the materials
for those fruits®, for all creatures, sali, He, God;
tksara, deliberated; again; iti, thus: *‘Tme nu lokah,
these then are the worlds, viz ambhus etc., created by
Me, which will perish if they are devoid of protectors.
Accordingly, for their preservation, nu srjai, let Me
create; [lokapalan, the protectors of the worlds.”
Having deliberated thus, sak, He: samuddhrtya,
having gathered up; purusam, a human form, pos-
sessed of head, hands, etc,, adbhyah, from the water,
itself —from the five elements in which water pre-
dominated, and from which He had created (the
worlds, viz) ambhas etc.—just as a potter gathers
up a lump of clay from the earth; amiirchayar, (He)

1Attained by the denizens of the nether worlds.

2The word “water” is suggestive of marici etc.-A.G.

8 And accessories for the achievement of fruits.
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gave shape to it—that is to say, fashioned it by endow-
ing it with limbs.!

Trerqeas g q@ Fdhma o
ey | AEgrarsiFaifed fFdwEar afe-
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4. He deliberated with regard to Him (i.c.
Virat of the human form). As He (i.e. Virat)
was being deliberated on, His (i.e. Virat’s)
mouth parted, just as an egg does. From the
mouth emerged speech; from speech came Fire.
The nostrils parted; from the nostrils came out
the sense of smell; from the sense of smell came
Vayu (Air). The two eyes parted; from the
eyes emerged the sense of sight; from the sense
of sight came the Sun. The two ears parted;

from the ears came the sense of hearing; from
the sense of hearing came the Directions. The

1He created Virat.
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skin emerged; from the skin came out hair (i.e.
the sense of touch associated with hair); from
the sense of touch came the Herbs and Trees.
The heart took shape; from the heart issaed
the internal organ (mind); from the internal
organ came the Moon. The navel parted: from
the navel came out the organ of ejection; from
the organ of ejection issued Death. The seat of
the procreative organ parted; from that came

the procreative organ; from the procreative
organ came out Water.!

Tam, with regard to Him, (Virdt of) that human
form; He abhyatapat, undertook tapas (lit. austerity),
1.e. He deliberated over, or resolved about, Him; for a
Vedic text says, “Whose tapas is constituted by know-
ledge” (Mu. L i.9). Tasya abhitaptasya, of that (Virat).
of the lump (that was Virat’s body), when subjected to
the tapas or resolution of God; mukham nirabhidyata,
the mouth parted —a hole in the shape of the mouth
emerged, just as the bird’s egg bursts. Mukhat, from
(that) mouth, that had parted ; was brought into existence
vak, the organ of speech: vicak, from that vak; was
produced agnih, Fire, (the deity) that presides over vik
and is a regional protector. Similarly nasike nirabhidye-
tam, the nostrils parted ; nasikabhyam pranal, from the
nostrils emerged the sense of smell; pranat vayuh, from
the sense of smell was formed Vayu, Air. In all cases,
the seat of the organs, the organs, and the deity—these

1Thus originated the presiding deitics of the organs from
the limbs of Virat.
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three emerged in succession. Akgini, the two eyes;
karpau, the two orifices of the ears; tvak, skin—(all
these which are the seats of the organs), (and) Ardayam,
heart (which is the) seat of the internal organ; manah,
mind, the internal organ, nabhik, the navel (i.e. the root
of the anus), which is the focal point of the vital forces.
The organ of ejection (seated at the anus) is called
apanal, because of its association with Apana (the vital
force that moves down). From that originated its
presiding deity mrtyuh, Death.  As in the other cases,
so éisnam, the seat of the orgin of generation was form-
ed. Its organ is retas, semen—the organ meant for
discharging semen being called semen from the fact of
its association with scmen. From scmen (i.e. the pro-
creative organ) emerged (its deity) apah, Water.

CHAPTER 1I
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1. These deities, that had been created, fell
into this vast ocean. He subjected Him (i.e.
Virat) to hunger and thirst. They said to Him
(i.e. to the Creator), ‘““Provide an abode for us,
staying where we can eat food.”

Tah etah devatah, these deities— Fire and others;
srstah, that had been created as the rulers of the regions,
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by God; (fell) asmin, into this; muhati arpave, vast
ocean— of the world which is like a vast ocean, that
is filled with the water of sorrow arising from ignorance,
desire, and action; that is infested with huge sea-animals
in the form of acute disease, and age, and death; that
has no end and limit and provides no resting place;
that affords only momcntary respite through the little
joy arising from the contact of senses and objects; that
is full of the high waves in the shape of hundreds of
evil, stirred up by the gale of hankcring for the objects
of the five senses; that resounds with the noise of cries
and shrieks of ‘‘alas! alas!” elc., issuing from the
beings condemned to various hells like Maharaurava;
that has the raft of knowledge, furnished with such
provisions for the way as truth, simplicity, charity,
compassion, non-injury, control of inner and outer organs
fortitude, etc., that are the embellishments of the heart;
that has good company and renunciation of eveiything
as its track; and that has emancipation as its shore.
Into this vast ocean prapatan, (they) fell. This is the
construction. Hence the idea sought to be imparted
here is that even the attainment of the state of merger
in the deities, viz Fire and others, that was explained
(earlier), and that is the result of the combined practice
of meditation and karma— (even this) is not adequate
for the removal of the sorrows of the world. Since
this is so, iherefore, afier having grasped this fact, one
should, for the eradication of all the worldly miseries,
realisc the supreme Brahman as the Self of one’s own
as also of all beings —the Self which is possessed of
the characteristics to be mentioned hereafter, and which
has been introduced as the source of the origination,
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continuance, and dissolution of the universe. Therefore
in accordance with the Vedic text, “There is no other
path for reaching there” (Sv. 1L 8, VI. 15), it follows
that, “This that is the knowledge of the oneness of
Brahman and the Self, is the path, this is the karma,
this is Brahman, this is truth” (Ai. A. II. 1. 1).

(He, the Creator) anvavarjat, suffused, i.e. endowed,
tam, Him — who was the source of the organs, their
seats, and their deities, the Being (i.e. Virit) who was
the first begotten and the Self in the form of a lump;
adanayd-pipasabhyam, with hunger and thirst. Since He
(the first begotten), the source of all, was afflicted with
the defects of hunger etc., His products, the deities,
are also subject to hunger etc. Then tak, those deities;
being afflicted with hunger and thirst; enam, to Him,
to the grandsire, to the Creator (of the body of Virit);
abruvan, said; iti, this: Prajanihi, provide; nah, for us:
ayatanam, an abode; pratisthitah yasmin, staying where—
and becoming able; amram adama we can eat food.

qUEl AEAC qgaw d ArsgHeiatd )
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2. For them He (i.e. God) brought a cow.
They said, ““This one is not certainly adequate
for us.” For them He brought a horse. They
said, “This one is not certainly adequate for us.”

God, having been told so, tabhyah, for them, for the
deites; dnayat gam, brought a cow; having gathered
up a lump of the size of a cow from that very water,
just as before, and having fashioned it, He showed it
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to them. Tak, they; on their part, having seen the
bovine form; abruvan, said: Ayam, this one — this
lump; na vai, is not certainly; alam, adequate; nah, for
us — fit to serve as a seat while eating food; that is to
say, it is not sufficient so far as eating is concerned.
The cow having been rejected, He anayat, brought;
asdvam, a horse; tabhyah, for them. Tah, they, abruvan,
said; iti, this — just as before: “Ayam, na vai alam nah,
this is not certainly serviceable for us.”

qr: JEIATAG AAT gId qqfd gray
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3. For them He brought a man. They said,

“This one is well formed; man indeed is a crea-
tion of God Himself.” To them He said,
“Enter into your respective abodes.”

When all else had been rejected, tabhyal, for them;
anayat (He) brought; purusam, a man, their progenitor.!
Having seen that man, that was their source, they
became free from misery, and tak, they; abruvan, said;
iti, this: “This abode is sukrtam bata, well created, to
be sure.” As a result purugah vava, man is indeed;
sukrtam, virtue itself -——he having thereby become the
source of all virtuous deeds.?2 Or he is called sukrta,
(lit.) created by oneself, because God created man by
Himself, through His own Maya.3

1Who conformed in features to Virat, their origin.

2Since they pronounced man as swkrta, therefore man acts
virtuously even today.

3 Man was a good product, since God created him independently
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God thought .nat this abode was liked by them, since
all b~ .gs love the source from which they spring; and
<y He abravit, said, tak, to them; iti, this: *“‘Pravisata,
enter; yathidyatanam, into the respective abode — into
the dwelling that suits each for such activities as
speaking etc.”

afiratvgear a@ sfazge: s e aifas
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4. Tire entered into the mouth taking the
form of the organ of speech; Air entered into
the nostrils assuming the form of the sense of
smell; the Sun entered into the eyes as the sense
of sight; the Directions entered into the ears
by becoming the sense of hearing; the Herbs and
Trees entered into the skin in the form of hair
(i.e. the sense of touch); the Moon entered into
the heart in the shape of the mind; Death
entered into the navel in the form of Apana
(i.e. the vital energy that presses down); Water

of servants and accessorics, Sukrta is thus explained in three
senses — good product, virtue, created by oneself. (sva).
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entered into the limb of generalion in the
form of semen (i.e. the organ of procres " ).

Just as the commander of armies etc. (enter into a city
at the bidding of the king), so having got the permission
of God in the words, “Let this be so’, agnik, Fire, the
deity that identifies himself with the organ of speech;
bhiitva, becoming, ve! spcech itself; pravidat, entered;
tukham, into the mouth; vhich was his source. Similarly
are the rest to be explained. Yayul,, Air, entered nisike,
into the nostrils. Adityah, tae Sun: aksini, into the
eyes; disal, the Directions; kdr.au, into the ears;
osadhi-vanaspatayal, the Herbs and 1:ees; tvacam, into
the skin; candramak, the Moon; hrdayam, ‘1to the heart;
mrtyub, Death; nabhim, into the navel (i.¢:the root of
the anus); apak, Water, Sisnam, into the . erative
organ. '

TRIATATAIE  AFAAEATACATSTATE N
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5. To Him Hunger and Thirst said, “Provide
for us (some abode).” To them He said, I
provide your livelihood among these very gods;
I make you share in their portions.” Therefore
when oblation is taken wup for any deity’

whichsoever, Hunger and Thirst become verily
sharers with that deity.
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When the gods had thus found their abodes, asandya-
pipise, Hunger and Thirst, being without abodes,
ubritam, said, to that God: Avabhyam, for us abhipra-
Janthi, think of, ie. provide; some abode.” God,
having been told thus, abravit, said; te, to them two—to
Hunger and Thirst: “Since you are but feelings, you
cannot possibly enjoy food without being supported by
some conscious being. Therefore etdsu eva, among
these beings themselves; devatasu, among the deities,
viz Fire ctc. — in the corporeal context, as also in the
divine context; abhajami vam, I favour you by assigning
vour livelihood. Karomi, 1 make you; bhaginyau,
sharers; etdsu, among these gods. Whatever allot-
ment, ceslS18ting of oblation etc., is assigned to any deity,
1 make yOu share in that very portion.”” Since God
ordaingd thus in the beginning of creation, tasmat,
therefore; even today; yasyai kasyai ca devatayat, for
whichsoever deity; havik, oblation — such as porridge,
cake, ectc.; grhyate, is taken up; asyam, in that deity;
asandya-pipase, Hunger and Thirst; bhaginyau eva
bhavatal, become sharers indeed.

CHAPTER III
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1. He thought, ‘“This, then, are the senses
and the deities of the senses. Let Me create
+food for them.”

Sak, He, God; iksata, thought. thus. How ? “Ime nu,

these ti.en are; lokah ca lokapalah ca, the senses and
”
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their deities—that have been created by Me and dowered
with hunger and thirst; therefore these can not subsist
without food. Accordingly, srjai (which is the same as
srje), let Me create; «nnum, food; ebhyah, for these—
the deities of the senses.” Thus is seen in the world
the independence of lordly persons with regard to
extending favour or disfavour to their own people.
Therefore the supreme Lord, too, has independence in

the matter of favouring or disfavouring all, since He is
the Lord of all.

grsArsaqaeanaistrana gfaeEd |
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2. He deliberated with regard to the water.
From the water, thus brooded over, evolved a
form. The form that emerged was verily food.

Suh, He, God; being desirous of creating food;
abhyatcpat, deliberated with regard to; apah, water,
already mentioned. Tdbhyal abhitaptabhyak, from the
water that was brooded over, and that formed the
material; ajayara, evolved; mdrtik, a solid form—that
could provide support for others and that comprised the
moving and the unmoving. Y@ vai sd martik ajayatu,
the moulded form that evolved; rar annam vai, that
(formed thing) is verily food.

qanegee  quEAtaiaagTsiorgaq awr-
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3. This food, that was created, turned back
and attempted to run away. He tried to take
it. up with speech. He did not succeed in
taking it up through speech. If He had succeed-
ed in taking it up with speech, then one
would have become contented merely by
talking of food.

Tat enat annam, this aforesaid food; that was srstum,
created — in the presence of the senses and their deities.
As a mouse, fer instance, when in the presence of a cat,
thinks, “‘This is an eater of food and is Death to me”,
and moves back, similarly this food became parak,
turned back; and aty«jighamsar, wanted to go beyond
the reach of the devourers;— began to run away.
When that sum total of the organs and their deities,
that formed the lump called the body and senses (of
Virat), realised that intention of the food, but did not
notice other eaters of food, He Himself being the first
begotten, He ajighrkgat, tried to take up; tar, that food;
vacd, through speech, through the act of speaking. Na
asaknot, He did not succeed, grahiium tat, to take up
that, vicd, through speech through speaking. Yar, if;
sal, He, the First Born, the first embodied Being;
agruhaisyat, had taken up; enat, this food; vicd, through
speech; then everyone, being a product of the First
Born; atrapsyat, would have become satisfied; abhi-
vydhritya eva annam, merely by talking of food. But, asa
matter of fact, this is not the case. Hence we understand
that the First Born, too, did not succeed in grasping
tood through speech. The remaining portions are to
be similarly explained.
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4. He tried to grasp that food with the sense
of smell. He did not succeed in grasping it by
smelling. If He had succeeded in grasping it
by smelling, then everyone would have become
contented merely by smelling food.

SR LRINEE HEERRIRE i e L FA G
TEATAAUITACATZEEAT FATHATEA Yl

5. He wanted to take up the food with the
eye. He did not succeed in taking it up with
the cye. If He had taken it up with the eyc,
then one would have become satisfied by
merely seeing food.

TEPAMITTAT  qaREAeoAT qE] J
TEA=BIATALCA=EAT FATTAAEIT 11511

6. He wanted to take up the food with the
ear. He did not succeed in taking it up with
the ear. If he had taken it up with the ear,
then one would have become satisfied merely
by hearing of food.

geaansfaer aamEIadT agig 9 a8-
ATAATSTSAT TISZAT ATANATI 1Sl
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7. He wanted to take it up with the sense
of touch. He did not succeed in taking it up
with the sense of touch. If He had taken it
up with touch, then one would have been
satisfied merely by touching food.

SRIEEINEEE G IR LI E CHIE A
TEAHAIALCAT SqTEAT LATAHARA Nl

8. He wanted to take it up with the mind.
He did not succeed in taking it up with the
mind. 1If He had taken it up with the mind,
then one would have become satisfied by
merely thinking of food.

afssrafagay aamEAifeerT 7Eg 9
FgAfgmATmEsafags darERaEag sl
9. He wanted to take it up with the procreat-
ive organ. He did not succeed in taking it up
with the procreative organ. If He had taken it
up with the procreative organ, then one would
have become satisfied by merely ejecting food.

TRAAATITEA I qOISTeT  qE1
AFITATIAT TF TG 11 Lol
10. He wanted to take it up with Apana.

He caught it. This is the devourer of food.
That vital energy which is well known as
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dependent on food for its subsistence is this
vital energy (called Apana).

Being unable to take up the food through nose, cye,
ear, skin, mind and the generative apparatus, that is to
say, through the activity of the respective organs, at
last He ajighrkgat, wanted to take up the food; apinena,
by Apéana (the indrawing energy of ) air — through the
cavity of the mouth, Tat avayar, (He) took up that—
that food thus; He ate it. Therefore sal esak, this
Apéana air; annasya grahah, (is) the devourer of food.
Yat vayuh (should be rather yah viyuk), the vital energy
that; is annayuh vai, well known as dependent on food,
for its subsistence; is esah, this one; Yar vayuh, that
is the vital energy, called Apana.!

7 f97 79 g wgy eanfefa @ Saa Faow
gqar zfq 1 @ S afz aranshremgd afz
g afz ssr 3 afz e a5
afe = egee afz waat sard ggaEAnaTTiE
afz fazme fageeaa Fisgfafa ug g

11. Hethought, “How indeed can it be there
without Me?”” He thought, “Through which of
the two ways should I enter?” He thought, “If
utterance is done by the organ of speech,
smelling by the sense of smell, seeing by the
eye, hearing by the ear, feeling by the sense of

1The eater of food is not the Self, but the vital energy that
manifests itself as inhaling etc.



L. iii. 11] AITAREYA UPANISAD 39

touch, thinking by the mind, the act of drawing
in (or pressing down) by Apana, ejecting by
the procreative organ, then who (or what)
am 1?7

Having thus made the existence of the congress of
senses and their deitics dependent on food, like the
existence of a city, its citizens, and its rulers, sak, He;
thsata, thought —like the ruler of the city, while cogi-
tating thus: “Katham nu, how indeed: mat-rte, with-
out Me, the master of the city; syar, can there be;
idam, this thing—this activity belonging to the body
and senses that will be spoken of; since it is meant
for somebody else? Yadi vaca abhivyahrtam, if speak-
ing is encompassed by the organ of speech. The mere
use of speech etc. will become useless, will not take
place in any way, just as offerings and praise that are
made and sung by citizens and bards in honour of their
lord become useless when their lord is not there. There-
fore just as the king is with regard to the city, so 1
should be there as the supreme lord, the ruler, the
witness of virtue and vice, and the enjoyer. It is a
logical necessity that the combination of the effects
(i.e. body and the organs) should be meant for some-
body else. If this necessity can be fulfilled even with-
out Myself who am a conscious being and by whom
enjoyment through them is sought for, just as much as
the activities of a city and its citizens can be sought
to be explained without their lord, atha, then; kah
aham, who or what, and whose lord am 1? If, after
entering into the combination of body and senses, I do
not witness the fruits of utterances etc. made by speech
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etc., just as a king, after entering a city, observes the
omissions and commissions of the officers, then no-
body will understand or think of Mec as, “This one
is a reality and is of this kind.” Contrariwise, 1 shall
become cognisable as the conscious reality who knows
as His objects such activities as utterance ete. of the
organs of speech ctc., and for whose sake exist these
utterances etc. of such composite things as speech
and so on, just as the pillars, walls. ctc., that enter
into the construction of a palace etc., exist for the
sake of somebody else who is sentient and does not
form a part of that structure. Having reasoned thus.
sah, He; 7ksata, thought, iti, thus: “Katarena pra-
padyai through which shall 1 enter? There are two
ways of entrance into this composite thing—the forc
part of the foot and the crown of the head. Katarena,
by which of these two, paths; prapadyai (or rather,
prapadyeya), should 1 enter; into this city of the aggre-
gate of body and senses?”

Having considered thus and having deliberated.
“That being so, I should not enter through the lower
way—viz the two tips of the feet—that is the path of
entry for My servant Prana (the Vital Force), that is
commissioned to act in every way on My behalf. What
then (should I do)? As a last resort, let me enter by
splitting up the crown of its head”—having thought so,
just like a human being who performs what he thinks.

T uaua @ faarfaar grr Smas | qar
fagfamia greaaaI=ay | O80 AT MAGATETT:
T ATRTTAA I SAATAAG 1A qT 2fq 119
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12. Having splitup this very end, He entered
through this door. This entrance is known as
cidrti (the cleft entrance). Hence it is delight-
ful. Of Him there are three abodes-— three
(states of ) dream. This one is an abode, this
one is an abode, this one is an abode.

Salh, He, the Creator God; etam eva simanam
vidarya, having cleft this very end, having made a
hole into, the farthest point where the parting of the
hair occurs; etaya, dvard, through this gate, this en-
trance; prapadyata, entered; into this world, ie. into
this conglomeration of body and senses. This one is
that entrance that becomes well known from the fact
of the perception inside (the mouth) of the taste ctc.
of oil and other things when these are applied on the
crown of the head for a long time. Sa esd@ dvah, this
door; vidrtih nama, is well known as vidrti (the cleft
one), because of its having been cleft. As for the other
entrances—viz the ear etc.—they are neither perfect
nor the sources of joy, since they are common passages
meant for those occupying the places of servants etc.
But this passage is only for the supreme Lord: tat,
hence; etat nandanam, this one is productive of joy.
Nandana is the same as nandana, the lengthening
being a Vedic licence. It is so called because one revels
(nandati) by reaching the supreme Brahman through
this door. Tasya, of Him, who, after having created
thus, entered (the body) as an individual soul, like a
king entering a city; there are trayal dvasathdh, three
abodes—viz the right eye—the eye-ball, the seat of the
sense (of vision)—during the waking state; the mind
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inside, during the dream state; and the space within
the heart, during the state of deep sleep. Or the three
abodes may be the ones that will be enumerated, viz
the body of the father, the womb of the mother, and
one'sown body. (He has) trayah svapnal, three dreams,
that are known as waking, dream, and deep sleep.

Objection: The waking state is not a dream, it
being a state of consciousness.

Answer: Not so, it is verily a drecam.

Objection: How?

Answer: Since there is no consciousness of one’s
own supreme Self, and since in it are perceived unreal
things as in a dream.

Ayam, this one—the right eye; is the first avasathal,
abode, the second is the mind inside; and the space
within the heart is the third. “Ayam davasathal, this
is an abode” is only a recounting of what is already
enumerated. Residing alternately as identified with
those abodes, this individual soul sleeps deeply for
long through natural ignorance, and does not wake up,
though experiencing the blows of sorrow that arise from
the concurrence of many hundreds of thousands of
calamities and fall like the thumps of a heavy club.

a7 WA wareatweaen i aafas-
fefq | § uaa @Y ag qawATRAg | SIHeE-
faar 3n93n

13. Being born, He manifested all the
beings;! for did He speak of (or know) any-

1He knew and spoke distinctly of them as identified with Him-
self thus: “‘I am a man”, “I am blind”, “I am happy”, ectc.
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thing else ?! He realised this very Purusa as
Brahman, the most pervasive, thus: “I have
realised this.”

Sak jditah, He being born, having entered into the
body as the individual soul; abhivyaikhyat, manifested ;
bhitani, the beings. When, by good luck, a teacher
of supreme compassion beat near his ears the drum
of the great sayings of the Upanisads whose notes
were calculated to wake up the knowledge of the Self,
then the individual apasyat, realised; etam eva, this
very; purusam, Purusa (as Brahman)—the Purusa
that is being discussed as the Lord of creation ctc.,
who is called Purusa because of residence (Sayana,
l.e. existence) in the city (puri) (of the heart). (He
realised Him) as bralima, Brahman, the Great; that
i1s tatamam (by adding the missing fa, and taking the
form tatatammam, the word means) the most pervasive,
the fullest, like space. How (did he realise)? *‘1 adarsam,
have seen; idam, this one—this Brahman, that is the
real nature of my Self.” The elongation (of i in it?) is
in accordance with the rule that in the case of a word
suggesting deliberation, the vowel gets lengthened.?

geatfagest amHer g § 9 | afFsed
Feafyeg seaTaery qQEAW | qQetyEn 33 7
ar: gErtyar 3@ fg qar ugv

1That is to say, He neither perceived, nor spoke of anyone
besides Himself. As He did not perceive any difference, He identi-
fied Himself with the individual soul.

2The elongation suggests that he first considered whether Brah-
man had been fully realised or not and then got the.conviction,
“It is fully realised”. This conviction led to full satisfaction.
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14. Therefore His name is Tdandra. He is
verily known as Idandra.  Although He is
Idandra, they call Him indirectly Indra; for
the gods are verily fond of indirect names, the
gods are verily fond of indirect names.

Since He realised Brahman as “this” (i.c. directly)
--"the Brahman that is immediate and direct. the
Self that is within all”™ (Br. 1L iv. D—theretore from
the fact of seeing as ““idam, this”. the supreme Sclf
is idandrah nama, called ldandra. God is idandral ha
vai nama, verily known as ldandra, in the world. Tam
idandranm santam, Him who is Idandra: they. the
knowers of Brahman: dcaksate, call; paroksepa. in-
directly by a word denoting a remote thing; indral
iti, as Indra. (They call Him thus) for the sake of con-
ventional dealings, they being afraid of referring by
a direct name, since Hc is the most adorable. So it
follows that, /Ai, inasmuch as; devah, the gods: are
paroksapriydh iva, verily fond of indirect names: it
needs no mention that the great Lord, the God of all
the gods, must be much more so. The repetition (in
paroksapriyah etc.) is to indicate the end of the Part
(I) that is being dealt with.



PART H
CHAPTER T

Introduction: The purport of the Fourth! (ic.
First) Part (just finished) is this: The Reality, that
1s the creator, preserver, and destroyer of the uni-
verse, and is transcendental, omniscicnt, omnipotent.
and all-knowing, created in duc order, this entirc
universe beginning with space, without the help of
any substance other than Himself. Then He entered
by Himself into all living creatures for the sake of
self-realisation.  And having entered there, He realised
directly His own Self in its reality as 1 am this Brah-
man.” Therefore He is the only one Self in all bodies
and there i1s none besides. And so everybody else,
too, should realise thus: **He i1s my Self ” (Kau. 111
1. 8), I am Brahman™ (Br. L. iv. 10).2 Moreover,
it has been said here, “In the beginning this was but
the absolute Self alone™ (At 1. 1. 1), and “Brahman
that is the most pervasive” (Ai. L. iii. 13), and so also
im other Upanisads.

Objection: For the One that is all-pervasive and
that is the Self of all, there is not so much as the point
of a hair unoccupied. Therefore how could He enter
by splitting the end like an ant cntering into a hole?

1vFourth, counting from the First Part of the Aranyaka in which
this Upanisad is included.

2In the commentary the two texts seem o have hecome com-
bined.
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Answer: This is but an insignificant question to
be posed when there are so many others that can be
asked here. That without organs He thinks; that
without the help of anything He created this universe;
that gathering up (a lump of ) the human size from
water, He gave it shape; that from His brooding part-
ed the mouth etc., from which emerged Fire ctc., the
presiding deities of the organs; that the deities be-
came associated with hunger and thirst: that they
praved for abodes; that cows etc. were shown to them;
that they entered into their respective abodes; that
the created food ran away; that there was an attempt
at taking it up with the organ of speech ctc.—all these
are on a par with the (problem of) splitting the end
and entering.

Objection: Then reject all this as incoherent.

Answer: No, there is no fault, since all this is but
eulogistic,! the only thing sought to be taught being
the knowledge of the Sell. Or a better explanation is
that the Deity, who is omniscient and omnipotent and
is a great conjurer, created all this like a magician;
but the parable etc. are claborated here for the sake
of easy instruction and comprehension just as it is
done in ordinary life. For the mere acquaintance with
anccdotes regarding creation etc. leads to no useful
result, whereas it is well known in all the Upanisads
that from the knowledge of the unity of the Self follows
immortality as a result; and the same fact is in evidence
in the Smrtis like the Gitd in such sentences as “(He

1 Arthavéda, meant for emphasising something other than the
idea conveyed literally.
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sees, who sees) the Lord Supreme, existing in all be-
ings, (deathless in the dying)” (XTIL 27).

Objection: There are three souls: One is well
known in the world and in all the scriptures as the
transmigrating soul that enjoys and acts. The second
soul is God, the creator of the universe, the intelligent
one. And He is inferable from the logical ground
shown in the scriptures, viz the creation of bodies and
worlds fitted with many localities that are suitable
for the enjoyment of the fruits of actions of innumer-
able beings, just as an architect etc. possessed of the
requisite skill and knowledge can be inferred from the
fact of the construction of a town, a palace. etc. The
third is the all-pervading Consciousness (Purusa)
presented by the Upanisads alone and well known
from such texts as: ‘‘From where speech turns back”
(Tai. 1L iv. 1), “Not this, not this” (Br. HI. ix. 26).
Thus there are three selves distinct from one another.
That being so, how can it be known that the Self is
one without a second and transcendental?

Vedantist: As to that, how is the individual soul
even known?

Opponent: Is he not known as the hearer, thinker,
seer, teacher, maker of (inarticulate) sound, perceiver,
and knower?

Vedantist: 1s it not contradictory to say of him,
who is known through the act of hearing etc., that
“He thinks without being thought of, he knows with-
out being known™ (Br. MI. viii. 11, Ke. I. i. 6), and
that “You cannot think that which is the thinker of
thought; you cannot know that which is.the knower
of knowledge” (Br. 1L iv. 2) etc.?
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Opponent:  True, it will involve a contradiction
it the individual soul is known directly like happiness
etc.  Butasa fact, direct perception is denied by *““You
cannot think that which is the thinker of thought™ etc.
But he is known through such inferential ground as
hearing. Hence how can there be a contradiction ?

Vedantist: How is he known even through such
ground of inference as hearing? For when the Sclf
is engaged in hearing an audible sound. it cannot
have the actions of thinking and knowing with regard
to itself or anything else, since it is engrossed in the
mere act of hearing. So also with regard to other acts
like thinking. And the acts of hearing ctc. pertain
to their own objects only (and not to their subjects);
not that the act of thinking by the thinker can occur
with regard to anything outside the thinkable.!

Opponent: ls not the mind able to think of every-
thing?

Vedantist: Truly this is so; still no thinkable can
be thought of without the thinker.2

Opponent:  Granted this is so, what follows?

Answer: This will be accruing result here.  He
who is the thinker of all will simply be the thinker,
and he will not be an object of thought. And there is
not a second thinker who can think of that thinker.
Should he be thinkable by the Self, then therc will be
two Selves—the one being the Self by which the
(thinking) Self is thought of and the other Self
which is thought of. Or the same Sclf will be split

IThe Self is not a thinkable object.

2Mind being only an instrument for the Self, an agent has o
be pusited to make the act ol thinking possible, *
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into two halves, like a bamboo, to become the thinker
and the thinkable. But it is illogical either way. This
is analogous to the case of two lamps which, because
of their similarity, cannot be (mutually) the illumina-
tor and the illumined. Besides, the thinker, while
engaged in thinking the thinkable object, has no time
left out from the process of thinking during which
to think of himself.! Even on the supposition that
the thinker thinks of the Self through the grounds of
inference, there will spring up two Selves—the one
that is inferred through logical grounds. and the other
that infers.  Or the same Self will be split up. And
so there will be the defect already mentioned.

Objection: If the Self be not known either through
perception or inference, why is it said, “One should
realise thus: *He is my Self? ™ (Kau. 111 9)? Or why
1s the Sclf called the thinker and the hearer?

Answer: Is it not a fact that the Self is possessed
of such qualities as the capacity of hearing;? and is it
not well known (in the Upanisads) that It is free from
such qualities as the capacity of hearing? What in-
consistency do you find herc?

Opponent: Though it may not strike you as in-
congruous, to me it is so.

Vedantisi: How?

Opponent:  When the Self is a hearer, It is not a
thinker: and when It is a thinker, It is not a hearer.
That being so, Tt becomes a hearer and a thinker

IThe mind engages not in the Self but in things external
to 1t,

2The Self is the cternal hearer, secr, ete.
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from one point of view, while from another It is neither
a hearer nor a thinker. So with regard to other situa-
tions. That being so, how can you avoid the feeling
of an irreconcilability in the face of the doubt that
crops up as to whether the Self possessed of the capa-
city to hear etc., or possessed of the opposite quality
of not being able to hear etc.? At the time when
Devadatta moves he is not stationary, but is mov-
ing to be sure; and when he is motionless, he is not
moving, but staying on. During such a period he
can be either moving or staying as an only exclusive
alternative; but he cannot be both moving and stay-
ing continuously. The same is the case here. Similar
(also) 1s the view, in this matter. of the followers of
Kanada and others, according to whom the Self is
called a hearer, a thinker, and so on because of Its being
occasionally possessed of hearing etc. For they say
that the knowledge is a product of contact (between the
mind and the senses), and that this contact is not
simultaneous. And (as a proof) they adduce such an
argument as: ‘“My mind was occupied with some
other object, so I did not see this.” And (they arguc
that) it is proper to accept the non-simultaneity of
knowledge as a logical ground for inferring the exist-
ence of mind.! Let this be so. What do you lose if it
be so?

Vedintist: Let it be so if it be logical and if it

'f the mind did not cxist, then all the senses, when simul-
taneously in contact with their objects, would perceive all the
objects. But this is not a fact. So the Vaifesikas believe in an
atomic mind that gets connected with the senses in succession,
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pleases you. But it cannot be the meaning of the
Upanigads.

Opponent: Is it not implied by the Upanisads that
the Self is the hearer, thinker, etc.?

Vedantist: No, since there is the statement that It
is not the hearer, thinker, etc.’

Opponent: Was not that position denied by you
by saying that It is occasionally so?

Vedantist: No, for by me-the Self is accepted as
the eternal hearer etc., according to the Vedic text,
“For the listener’s function of hearing can never be
loat™ ete. (Br. IV. iii. 27).

Objection: 1f on that view eternal hearing is ad-
mitted, there will be the simultancous origin of (all
kinds of ) knowledge that will contradict cxperience;
besides, this'will lead to the assumption of absence of
ignorance in the Self. And that is unacceptable.

Answer: Neither of the defects ariscs, since accord-
g to the Upanisads, the Self can become the hearer
cte. through Its (inherent) power of hearing etc.?
(Br. 1. iv. 2). The seeing etc., by the impermanent
and gross cyes ete. that are subject to conjunction and
disjunction (with their objects), are impermanent
indeed, just as is the burning of fire because of its
production from contact with hay etc. Not that the
cternal and formless Self, which is frec from the at-
tributes of conjunction and disjunction, can have
transitory qualities like sceing etc. that are caused
by contact. In support of this is the Vedic text: “The

ISeems to be a reference to Br. 1V, iv. 2.
2By virtue of Its being the witness of all mental changes involved
in the acts of hearing etc.
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vision of the witness can never be lost™ etc. (Br. IV.
jii. 23). From this it follows that there are two kinds
of vision—the transitory vision of the cye and the
eternal vision of the Self. Similarly. there are two
kinds of hearing—the transitory hearing of the cur
and the eternal hearing of the Sclf. So also are there
two kinds of thinking and two sorts of knowing—the
external and the internal. For on this view alone.
and in the way it has been shown, docs the Vedic teat
“The secer of seeing and the hearer of hearing”™ (Br.
I11. iv. 2) become justifiable. It is a matter of experi-
ence, too, that the vision of the cye is non-cternal.
inasmuch as it is lost or regained in accordance as the
disease, called Timira, sets in or is cured. Similar
is the case with hearing and thinking. And the eter-
nality of the vision of the Self is well known in the
world, for a man whose eyes have been plucked out
says, ‘“My brother has been seen by me. in dream
today.” Similarly. a man who is known to be deal
may say, “A mantra has been heard by me today in
dream”, cte.  Should the cternal vision of the Seif
be produced merely through the contact of the eye,
it should be destroyed on the destruction of the latter:
and then a man whose eyes are plucked out should
not perceive blue, yellow, etc. in dream. Moreover,
such Vedic texts as, “The vision of the witness can
never be lost” etc. (Br. 1V. iii. 23), would be illogi-
cal; and the same will be the fate of such Vedic teats
as, “That is the eye in a man through which one sces
in a dream.” The logical position is this: The cternal
vision of the Self witnesses the ephemeral external
vision; but since the external vision has such changing
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attributes as growth and decay, the vision of the Sclff
that witnesses it, appears accordingly and seems to be
cphemeral owing to the error of men.  The case is
similar to that of the vision fixed in a whirling fire-
brand or such other things, where the vision scems to
be revolving (as the latter does). And in confirmation
of this is the Vedic text, It thinks as it were, and
shakes as it were” (Br. 1V. 1. 7). Hence the vision
of the Self' being cternal, it van have neither simul-
taneity, nor the opposite of it.  But for the ordinary
people, owing to their preoccupation with the external
limiting adjuncts, and for the logicians, owing to their
remaining outside scriptural tradition, it is quite pos-
sible to have the erroneous idea that the vision of the
Self is impermanent.

The imagination of difference among God, the
individual soul, and the supreme Self can also be
traced to this error; and equally erroneous it is to
fancy such ideas as “it is”, “it is not” with regard to
the eternal and unconditioned vision of that Entity in
which all the variations of speech and mind (i.e. name
and form) get unified. He who entertains, with regard
to that Reality beyond all speech and mind, any idca
of fancying that It exists, or It does not exist; that It
is one, or that It is many; that It has attributes, or
that Jt has not; that It knows, or that It does not;
that It is active, or that It is not; that It is fruitful, or
that It is fruitless; that It has a seed, or that 1t is secd-
less; that It is happiness, or that It is misery; that It
is inside, or that It is outside; that It is void, or that
It is not; or that It is different from me, or that It is
I;—(that man) may as well wish to roll up the sky
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like leather, to ascend there with his feet, or to trace
the footprints of the fish and birds in water and sky;
for the Vedic texts declare: ““Not this, not this” (Br
1. ix. 26), “From which words turn back” (Tai. ILiv.1),
and so on. And there is the mantra text, “Who indeed
knows ?” etc. (R.1.xxx.6).

Objection: How does he, then, get the realisation.
“He is my Self”? Tell me, how can I realise Him as,
“He is my Self.”

Answer: Apropos of this, they relate a story: An
idiot, who committed some guilt was told, “‘Fie on
you! You are no man!” Because of his stupidity hc
approached somebody to get the conviction that he
was a man and told him, “Tell me who I am.” The
latter understood his silliness and said, “I shall make
you understand by degrees.” And then after proving
that he was not a motionless thing, and so on, he (the
teacher) concluded with, “You are none other than a
man.” That dullard then told him, “You who started
to enlighten me have become silent. Why do you not
instruct me?” That sentence of yours is just like this.
How can he, who does not understand himself to be
a man when told, “You are none other than a man,”
understand himself to be a man even when told, “You
are a man”? Therefore the process to be followed in
enlightening about the Self is as it is set forth in the
scriptures and nothing else; for hay etc. that can be
consumed by fire are not burnt by anything else. It is
because of this that the scripture, which started to
impart knowledge about the nature of the Self, stopped
after declaring “Not this, not this” (Br. III. ix. 26),
just as it was done in the story after denying all that was
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other than man. And similar are the texts, ““With-
out interior or exterior” (Br. 1I. v. 19, 1L viii. 8),
“This Self, the perceiver of everything, is Brahman.
This is the teaching” (Br. IL. v. 19), “Thou art That”
(Ch. V1. viii-xvi), *‘But when to the knower of Brah-
man, everything has become the Self, what should
one see and through what?” (Br. Il. iv. 14, V. v. 15);
and there are still others.

As long as onc does not realisc thus this Self that
has been described, so long does one accept the limit-
ing adjunct,’ possessed of the external and imperma-
nent vision, as one's Self; and considering through
ignorance the attributes of the limiting adjuncts as
one’s own, onc transmigrates under the influence of
ignorance, desire, and action, by rotating again and
again through the regions of the gods, animals, and
men, that range from Brahma to a clump of grass.
While transmigrating thus, one rejects the body as-
sumed earlier, and giving it up, accepts another. In
the course of showing what states one experiences as
one continues thus without a break in the current of
birth and death, as though in a river, the Upanizad
says with a view to generating detachment:

& q&q g ar srgwifaar waf walfy awaza: |
TRRADAISFHICT: ARSI
faafs auer forai fasaagasemafa a=a
TIH T 11N

1The mind whose vision is identical with itself and is external
to the Seltf.
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1. In man indeed is the soul first conceived.
That which is the semen is extracted from all
the limbs as their vigour. He holds that self of
his in his own self. When he sheds it into his
wife, then he procreatesit. Thatis its first birth.

This very man performs such Aarmas as sacrifice etc.
owing to his self-identification with ignorance, desire,
and action; then he reaches the lunar region after
passing from this world through smoke and the rest
in succession; and then, when the fruits of his action
become exhausted, he reaches this world to become
food after passing in succession through rain etc.; then
he is poured as a libation in the fire that is man. Puruse
ha vai, in that man indeed; eyam, that, transmigrating
soul; dadital. garbhal bhavati, is first conceived. in
the form of semen after passing through the juice
of food etc. This is being stated by saying that he
takes birth in that form in the text: *' Yat erat retah.”
Yat etat retal, that which is this semen; samblratam.
is accomplished, (extracted); as rejas. vigour, essence,
of the body; sarvebliyvah angebhyah, from all the limbs,
from all the component parts, such as the juice of
the body that is the product of food. Being identi-
fied with the man himself, this (semen) is called his
self. He bibharti, bears; that d/manam, sell that has
been conceived in the form of semen; atmani eva,
in his own self:—(in other words) he holds his own
self (the semen) in his own body. Yudd, when-—when
his wife is in the proper state; he sincati, sheds, while
in union; rat, that semen: striyam, in the wife—in
the fire of the woman; atha, then; the father; jana-
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yati, procreates; enaf, this one—that was conceived
by him as identified with himself. Asya, of that trans-
migrating soul; rat, that, that issuing out of its own
place, in the form of semen, when it is being poured
out; is the prathamam janma, the first birth—the first
manifested state.  This fact was stated earlier by the
text, ““This self (that is the man), (offers) this self
of his (that is the semen), to that self of his (that
is the wife).”

afeetar armd T=sfa g g
ToqRAr A fegafa | arsequmAmE ad
WTEAfa 1R

2. That becomes non-different from the
wife, just as much as her own limb is. There-
fore (the foetus) does not hurt her. She
nourishes this self of his that has entered here
(in her womb).

Tat, that, the semen: gacchati, becomes; datma-
bhiiyam, non-different—from the wife into whom it is
shed; yatha svam angam tath@, just like her own
limb—her breast etc.—as it was in the case of the
father. 7asmar, because of this fact; the foetus na
hinasti, does not hurt—like a boil; enam, this one—the
mother. Since it has become a part of herself just
like her breast etc., therefore it does not hurt her;
this is the idea. Sd, she, that pregnant woman; under-
standing etam dtmanam, this self, of her husband
atra gatam, as having entered here—into her womb;
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bhavayati, nourishes, protects it—by avoiding the
food etc. that are injurious to the foetus and by accept-
ing such food etc. as are favourable to it.

qr Wt wafagear wafa « F & ™
faafa | @iy g7 AR sFAIsHstrarEata |
g IF AR AT ASTINATARATHT TE1FT-
QYT FIFTAT AT | TS Feaqdm a1d & ewled-
z fgdg s+ 130

3- She, the nourisher, becomes fit to be
nourished. The wife bears that embryo (before
the birth). He (the father) protects the son at
the very start, soon after his birth. That he
protects the son at the very beginning, just
after birth, thereby he protects his own self
for the sake of the continuance of these worlds.
For thus is the continuance of these worlds
ensured. That is his second birth.

Sd, she; the bhavayitri, nourisher, of the self of
her husband, conceived in her womb; bhavayitavyi
bhavati, becomes fit to be nourished, to be protected,
by the husband; for no one can have any relation with
another unless it be through reciprocity of benefit.
Stri, the wife; bibharti, bears; tam garbham, that
foetus, by following thc method of protecting the
foetus mentioned earlier; agre, before its birth. Sal,
he, the father; bhavayati, protects; kumdram, the son;
agre eva, at the very start, as soon as he is born;
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Janmanah adhi, after the birth; through natal rites etc.

Yat, that; sak, he, the father; bhdvayati, protects; the
kumdram, son; agre janmanah adhi, at the very start,
just after the birth; through natal rites etc.; rat, there-
by; he bhavayati atmanam eva, protects his own self.
For it is the father’s self that takes birth as the son.
And so it has been said, “The husband enters into
the wife” (Hari. I1I. Ixxiii. 31). Now is being stated
why the father protects himself after being born as
the son: ¢sam lokandm santatyai, for the continuance
of these worlds, i.e. for their non-stoppage. For these
worlds will cease to continue if everyone should stop
procreating sons etc. The idea is this: Since these
worlds thus continue to flow like a current through the
continuity of such acts as the begetting of sons, there-
fore these acts should be undertaken for the non:
stoppage of the worlds, but not so for the sake of emanci-
pation. Tat, that fact, the issuing out; asya, of him, of the
transmigrating soul; as a son from the mother’s womb;
is the dvitiyam janma, second birth, the manifestation
of the second state, relatively to his form as semen.

HISEATINTAT g wev: gfaEdeE |
FATETATAAT ARt FaFAT Fav: qf 1 |
T AN AT GIET Al T

4. This self of his (viz the son) is substituted
(by the father) for the performance of virtuous

deeds. Then this other self of his (that is the
father of the son), having got his duties ended
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and having advanced in age, departs. As soon
as he departs, he takes birth again. That is
his (i.e. the son’s) third birth.

Sah ayam datma, that self that is the son: asva, of
his, of the father: punyebhyal karmabhyah, for the per-
formance of virtuous deeds, as prescribed by the scrip-
tures: praridhiyate, is substituted, by the father, in his
own place, for the accomplishment of all that was the
father’s duty. Similarly, it is seen in the Vijasanevaka.
in the portion dealing with the substitution (of the son),
that on being instructed by the father. the son admits
thus: “I am Brahman (i.e. the Vedas), I am the sacrifice™!
(Br. 1.v. 17). Atha, after that, after the father’s responsi-
bility has been entrusted to the son, ayam itaral atma,
this other self, that is the father: asya, of this one, of the
son; krtakrtyah, becoming freed from dutics, from the
three debts (to gods, to seers, and to Manes) having
all his duties fulfilled; vavogarak, having advanced in
age being afflicted with decrepitude; praiti, dies. Sal
itah prayan eva as soon as he departs from herc, no
sooner does he leave the body than; he punah jarate,
takes birth again; by adopting another body according
to the results of his actions (by moving from one body
to the other) just like a leech. 7ar, that, the birth that he
gets after death; is asya, his trtiyam janma, third birth.

1The father’s idea is this: “Let the study of the Vedas (Brah-
man) which so long was my duty, devolve on you, for you are
Brahman. Similarly, whatever sacrifices there are, that were
to be performed by me, be henceforth performed by you. for
you are the sacrifices.” All this the son accepts (Sec Sankara's
commentary on the passage).
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Objection: s it not a fact that for the transmigrating
soul the first birth is in the form of semen from the
father? And his second birth has been stated to be as a
son from the mother. The turn now being for stating the
third birth of that very soul (which became the son), why
is the birth of the dead father enumerated as the third ?

Answer: That is not wrong: for the intention is
to speak of the identity of the father and the son. That
son, too, just like his father, entrusts his responsibility
to his son (in his own turn) and then departing from
here takes birth immecdiately after. The Upanisad
thinks that this fact which s stated with regard to
another (viz the father) is implied here (with regard to the
son) also; for the father and the son have the same self.

SESREAER
TH 7 gAqIaae-
ag &t sfaTfa fazar
e AT IR AT -
T 2T saar fAedrafata
TH TAGISATA! ATHRA TAHATT 1Y)

5. This fact was stated by the seer (i.e.
mantra): “Even while lying in the womb, I came
to know of the birth of all the gods. A hundred
iron citadels held me down. Then, like a hawk,
I forced my way through by dint of knowledge
of the Self.” Vamadeva said this while still
lying in the mother’s womb,
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Transmigrating in this way, ever involved in the
chain of birth and death through the manifestation of
the three states, everyone remains merged in the ocean
of this world. If he ever succeeds somehow, in any of
the states, to realise the Self as revealed in the Vedas,
he becomes freed then and there from all worldly
bondages and gets all his duties fulfilled. The Upanisad
says that rat, this fact; wktam, was declared; rsing, by
the seer, by the (following) mantra; also: ““Garbhe
nu san, while still in the womb, of my mother. The
(indeclinable) word nw implies deliberation. By virtue
of the fruition of my meditations in many previous
births, aham, 1; anvavedam, knew; had the knowledge
of’; vis$va janimani, all the births; esam devanam, of these
gods—of Speech, Fire, etc. What a good luck! Satam,
a hundred, many; dayasih (or rather ayasyah) pural,
citadels made of iron, that is to say impenetrable bodies
as though made of iron; araksan ma, kept me guarded;
adhal, in the lower worlds; guarded me from getting
freed from the meshes of the world. (Or adhal, later
on);! Syenah, like a hawk; javasi, forcefully, through
the power generated by the knowledge of the Self;
niradiyam, 1 came out, by tearing through the net.
O the wonder!” Vamadevak, Vimadeva, the seer;
garbhe eva Sayanah, while still lying in the womb;
uvica, said; etat, this; evam, in this way.

g 13 fagmersedRaeigsd s Ao

1Ananda Giri gives these two alternative explanations of the
word adhah occurring in the commentary. There are two read-
ings, adho’dhah and Adho'tha.
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@A AE qEE FAMTRATS: AW
ATAET Mg
saaataafz fdmsam

6. He who had known thus (had) become
identified with the Supreme, and attained all
desirable things (even here); and having (then)
ascended higher up after the destruction of the
body, he became immortal, in the world of
the Self. He became immortal.

Sah, he, the seer Vamadeva; evam vidvan, having
known thus, known the Self as spoken of earlier;
became dardhvah, uplifted, identified with the supreme
Self; and asmat sarirabhedat, after the destruction of
this body—of this body that -is conjured up by igno-
rance, that is impenetrable like iron; on the dissolu-
tion of the succession of bodies—subject to many evils
consisting in birth, death, etc.—through the power
generated by the tasting of the knowledge of the su-
preme Self; that is to say, on the destruction of the
body following the destruction of such causes as igno-
rance that are the seeds of the creation of the body;
he drdhval. (san), having already become identified
with the supreme Self; (then) utkramya, having as-
cended higher up as compared with the lowly world-
ly state, becoming established in the state of the pure,
all-pervasive Self, shining with knowledge; amugmin,
in that Reality, which was described as ageless, death-
less, immortal, fearless, and omniscient, which has
no cause or effect; inside or outside, which is of the
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nature of the unalloyed nectar of consciousness; he
became merged like the blowing out of a lamp. He
samabhavat, became; amrtah, immortal; svarge loke,
in his own Self, in his own reality; sarvan kdaman aptva,
after the attainment of all desires; that is to say, after
having got all the desirable things, even carlier (when
still living), by virtue of his becoming desireless through
the knowledge of the Self. The repetition in “‘hc be-
came”’ is to show the end of the knowledge of the Self
together with its fruit and its illustration.



PART Il
CHAPTER 1

There are Brihmanas of modern times who crave
for emancipation, hanker after the knowledge of
Brahman, and realise that the achievement of iden-
tity with the Self of all follows from its (own) means,
viz the knowledge of Brahman, as revealed by the
Vedas through the succession of teachers like Vima-
deva and well known in the councils of the knowers
of Brahman. These Braihmanas of modern times be-
come desirous of desisting from the impermanent
world of ends and means, inclusive of being born as
Imited souls; and with a view to this they ask each
other thus, while engaged in deliberation: **Kal ayam
arma etc.— what is It that we worship as this Sell?”
How do they ask?

e FAATEATT TIHATEHZ FAL G ARAT
AT a1 qgafa a7 a1 yonfg g9 a1 weaArfasfa
FT F1 A1 SATHRACT F7 AT TG ATEAG A
fawratfa ngn

1. What is It that we worship as this Self?
Which of the two is the Self ? Is It that by
which one sces, or that by which one hears, or
that by which one smells odour, or that by

which one utters speech, or that by which one

tastes the sweet or the sour ?
3



66 BIGHT UPANISADS [IL i. 1

The Self which vayam upasmahe, we worship; direct-
ly ayam atma iti, as this Self; kah, what, is It? And
we worship that very Self, by meditating on which
directly as “This is the Self”, Vamadeva became
immortal. What indeed is that Self ? When they
were thus questioning each other with such eagerness
to know, then from the Vedic texts, “Brahman! en-
tered into this person through the two ends of the
feet”, and “Having split up this end, He entered
through this door™ (Ai. 1l. i. 12), called up by the
mental impression created (in the past) as a result
of hearing (the Vedas), there flashed in their minds
the fact, “Two Brahmans entered from opposite sides.
And these two are the souls in this body. One of these
selves is fit to be worshipped.” While still engaged in
discussion, they again asked each other with a view
to determining clearly the Self that was to be wor-
shipped out of the two. As they were discussing, there
arose in them another thought regarding the one that
should be the object of close enquiry. How? Two
entities are perceived in this body: One is the instru-
ment, diversified into many forms, through which
one perceives; and the other is the perceiver, infer-
able from the fact of the occurrence of recognition
through memory of what was perceived with a differ-
ent sense.2 Of these two, the one through which
one perceives cannot be the Self. Through what,

1Prana, the inferior Brahman.

2A man, with eyes plucked out, remembers the colour he had
perceived before with his eyes. So also he thinks, ““I who saw
before am hearing now.”” This is impossible unless the perceiver
is one in the different situations.
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again, does one perceive? That is being stated: Yena
vd@ padyati, that by which, transformed as eye, one
sees colour; Yena va, that by which, transformed as
ear, drpoti, one hears sound; yena va, that by which,
transformed as the sense of smell, djighrati gandhan,
one smells the odours; yena vd, that by which, trans-
formed as the organ of speech, one vydkaroti vacam,
utters speech, consisting of names, such as cow, horse,
etc., and good, bad, etc.; yena vd, that by which,
transformed as the sense of taste, vijanati, onc per-
ceives svidu ca asvddu ca, the sweet and the sour
(tastes).

Which, again, is that one organ that has become
diversely differentiated? That is being answered:

IAqGIE AARAAY | AR famrd wwd
aan gfeedfaafaaaar afq: @i doen g
FTAT a7 3fa | gateaqrny gsAeq aragarty
wafa 1

2. It is this heart (intellect) and this mind
that were stated earlier. It issentience, ruler-
ship, secular knowledge, presence of mind,
retentiveness, sense-perception, fortitude»
thinking, genius, mental suffering, memory’
ascertainment, resolution, life-activities, hank-
ering, passion, and such others. All these verily
are the names of Consciousness.
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Ftat, 1t is; hydayam manah ca, the heart and mind:!
yat, that were spoken of earlier, in “The essence (z.c.
the product) of all beings is the heart: the essence of
the heart is the mind; by the mind was created water
and Varuna; from the heart came the mind; and from
the mind Moon™. That very thing, that is but one,
has become multiformed. Through this single inter-
nal organ, as transformed into the cye, one sees col-
our: through this, transformed into ecar, one hears:
through this, tranformed into the sense of smell, one
smells; through this, transformed into the sense of
taste, one tastes; through this very one, in its aspect as
the organ of deliberation, one deliberates; and in its
aspect as the heart (i.e. the intellect), one decides.
Therefore this is the one single organ which acts with
regard to all objects of the senses, so that the perceiver
may perceive everything. Similar is the text of the
Kausitakt Upanisad: ““Becoming identified with the
organ of speech through the intellect (as reflecting the
consciousness of the Self’), the Self reaches (i.c. be-
comes identified with) the names? ctc.” (1. 6). And
in the Vijasaneyaka occur these: It is through the
mind that one hears™ (Br. 1. v. 3), “for on¢c knows
colours through the heart” (Br. L ix. 19). etc.

IThe entity you asked about is the same as was referred. to
earlier as the heart (i.e. intellect), or the mind. This entity is
the vital force that assumes various aspects. 1t entered through

the tip of the fect, whereas Brahman entered through the crown
of the head.

2The intellect becomes transformed into the organ of speech,
and speech into words. The Self too, through superimposed
self-identification, seems to assume thosc formq lhoubh [t aull
remains as their illuminator. k ‘ R
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Accordingly, the entity that is called the heart and
the 'mind is well known as the agent producing per-
ception. And the vital force (Prina) consists of these
two, for there occurs the bralmana text: “That which
is the vital force is the intellect; that which is the intel-
lect is the vital force” (Kau. 111. 3).  And we said in
the texts dealing with the conversations with the vital
force and so on (By. 1. i, VI. 1. 7-14: Pr. 11.) that
the vital force 1s in essence a combination of the organs.
Thercfore the entity, (in the form of which) Brahman
entered through the feet, cannot be the Self to be wor-
shipped, since 1t 1s a subsidiary thing, being an instru-
ment of perception for the perceiver. As a last resort.
they arrived at this certitude:  “That witnessing Sell
is worthy of worship by us, for whose perception the
functions of this instrument, in its aspects as the heart
and the mind, are being stated.”

The functions of that inner organ—with regard
to internal and external objects—that take place for
bearing witness to the witnessing Brahman! that is
consciousness by nature and that exists in the midst
of Its limiting adjunct. viz the internal organ, are
(these that are) being enumerated: Samjidanam, sen-
tience, the state of consciousness; dajianam, ruler-
ship, the state of lordliness; vijianam, (sccular) know-
ledge of arts etc.; prajiidnam, presence of mind; medhda,
ability to understand and retain the purport of books;
drstili, perception, of all objects through the senses;
dhrtif, fortitude, by which the drooping body and

1Brahman cannot be perceived since It is not-an object of

cognition, and It is attributeless.  Still, without being objecti-
fied, Tt is perceivable as the witness of mental states.—A.G.
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senses are buoyed up-—for they say, By fortitude
they buoyed up the body’; matih, thinking; manisa,
independent thinking (genius); jatih, mental suffer-
ing, owing to disease etc.; smyrtih, memory; samkalpah
ascertaining, of colours etc. as white, black etc.; kratul,
resolution; asuh, any function calculated to sustain
life’s activity, such as breathing etc.; kamal, desirc
for a remote object, hankering; vasah, passion for
the company of women; iti, etc., and other functions
of the inner organ. Since these are the means for the
perception of the witness who is mere Conscious-
ness, they are the limiting adjuncts of Brahman that
is pure Consciousness, and therefore samjiidna etc.
become the names of Brahman. Sarvani eva etani,
all these verily; bhavanti, become; namadheyani, the
indirect names; prajiianasya, of Consciousness, but
not so naturally and directly. And so it has been said,
“When It does the function of living, It is called the
vital force’ (Br. I. iv. 7) etc.

UY FEY I OF Foafay 9 a1 3q1fa
T g9 wEarft qfrdr  FiguER o
sqrSraarEAT T e frsmia | et
Faafn et 3 sesnfa 9 @t
Hfgsafa a=ar ma: gear gieaar af@ag
sifor srgH T qafy 9 g9 eET q9 qoIET-
T g sfafssd g@En @iF: g5 gfassT
I qFT 1130
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3.. This One is (the inferior) Brahman; this
is Indra, this is Prajapati; this is all these gods;
and this is these five elements, viz earth, air,
space, water, fire; and this is all these (big cre-
atures), together with the small ones, that are
the procreators of others and referablein pairs-
to wit, those that are born of eggs, of wombs,
of moisture, of the earth, viz horses, cattle,
men, elephants, and all the creatures that there
are which move or fly and those which do not
move. All these have Consciousness as the giver
of their reality; all these are impelled by Con-
sciousness; the universe has Consciousness as
its eye, and Consciousness is its end. Conscious-
ness is Brahman.

Esalh, this One, the Self which is essentially Con-
sciousness; is brahma, Brahman, the inferior one (who
is Hiranyagarbha and) who as the vital force (pos-
sessed of the power of action) and the conscious soul
(possessed of the power of knowledgé) exists in (the
sum total of ) all the bodies (i.e. in the cosmic gross
body) after having entered into all the limiting ad-
juncts of the internal organs (i.e. into the cosmic
subtle body) like the reflection of the sun on diverse
‘waters. He is the power of action and knowledge
(in the individual). Esah, this One; is verily indrah,
Indra, who is called so because He possesses the qualities
(mentioned earlier in Ai. 1. iii. 13-14); .or “Indra”
means the lord of the gods. Esak, this One; is
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prajapatih, Prajapati (Virat) who is the first embodied
Beingi. That Pr3japati, from whom the presiding
deities of the organs, viz Fire and others, were born
after the formation of the cavity of the mouth etc.,
is verily this One. And ete sarve devah, all these gods,
viz Fire and others. that there are, are but this One;
ca, and; imani paiica mahabhitani, these five great
clements; viz efani, these-—starting with earth-—that
are the materials ot all the bodies and that constitute
the foods and the caters; ca imani, moreover these
also, e.g. snakes etc. that are Asudramisrani iva, mix-
ed with small creatures, the word iva being mean-
ingless; and that are bijani, the seeds, causes (of others);
ca itarani itardni as well as those others and others,
that arc mentionable in pairs (e.g. the moving and
the stationary). Which are they? They arc being
enumerated: Andajani, born of ¢cggs—birds and others:
Jarujani, born of wombs—men and others; svedujini,
born of moisture--lice etc.; wdbhijiani, born of earth—-
c.g. trees etc.; asvak, horses; gavah, cattle; purusih,
human beings: hastinah, elephants; and yat Aim ca
idam, and whatever living creature there may be.
Which are they? Whichever is jangamam, moving
on feet; and whichever is patarri, flying in the sky;
and whatever is sthavaram, motionless. All that is
but this One. Tat sarvam, all that, without excep-
tion, is prajnanetram, made to exist by Conscious-
ness, (the phrase being derived thus): Prajii@ is Con-
sciousness that is the same as Brahman: netra is that
by which one is dowered with substance, or that by

1Hiranyagarbha identities Himself with the cosmic subtle
body, but Viritt with the cosmic gross body.
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which one is impelled (to one’s natural activity);
therefore that which has Consciousness as the giver
of its substance or as its impeller is prajidanetra. Pra-
Jjiane pratisthitam, on Consciousness it is established,
that is to say, it is supported by Brahman during
creation, existence, and dissolution. The sentence
“prajiianetral.  lokah, the .universe has Conscious-
ness as its impeller”, is to be understood as before; or
the meaning is that all the universe has got Conscious-
ness as its netra, eye (i.c. the source of revelation).
Prajia, Consciousness; is pratistha the support, of
the whole universe.!  Therefore prajiianam bralma,
Consciousness is Brahman.

That Entity, thus dealt with, when freed from all
distinctions created by the limiting adjuncts, is with-
out stain, without taint, without action, quiescent,
one without a second, “Not this, not this” (Br. 11L
ix. 26), to be known by the elimination of all attributes,
and beyond all words and thoughts. That very Entity
that is God. the omniscient, and the ordainer of the
common sced of all the unmanifested universe --as-
sumes the name of antaryamt (the Inner Controller)
by virtue of guiding. That Entity ltsell assumes the
name of Hiranyagarbha, identifying Himself with
{cosmic) intelligence that is the seed of the unmani-
fested world. That Entity Itsclf gets the name of
Virat, that is Prajapati, by assuming as His limiting

I1Consciousness is self-revealing and is not dependent on any
other factor for the revelation of Itself or of others. Or the scn-
tence may mean that Consciousness is the one reality in which
all phenomenal things end, just as the superimposed snake cte.
end in their bascs, the rope etc., after the dawn of knowledge.



74 EIGHT UPANISADS i3

adjunct the (gross, cosmic) body that is born first
within the cosmic egg; and It becomes known by
the names of the (cosmic) deities such as Fire and
others, who originatc from that egg. Similarly, Brah-
man gets the respective names and forms as condi-
tioned by the divergent bodies, ranging from that of
Brahmi to that of a clump of grass. It is the same
entity t:.at has become diversified under all the con-
ditions and is known in every way and is thought of
multifariously by all creatures as well as the logicians.
“Some call this very Entity Firc, some call It Manu,
and some Prajipati. Some call It Indra. while others
call 1t Prana (vital force) and still others the eternal
Brahman™ etc. (Manu XII. 123).

q QAT AAAISSHATSEACH R G T -
A W AT FEIAISAISHT: FAAET
SEECC IRl

sAqaafrafs g

4. Through this Self that is Consciousness,
he ascended higher up from this world, and
getting all desires fulfilled in that heavenly
world, he became immortal, he ‘became
immortal.

Sah, he Vamadeva or somebody else; knew thus
the Brahman as described; through the Self that is
Consciousness—through that very conscious Self by
which the seers of old became immortal. Similarly,
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this one, too, etena prijiiena atmand, through (i.e. in
identification with) this (very) Self that is Conscious-
ness; asmat lokdt utkramya, ascending higher up from
this world. The portion starting from here was ex-
plained before (Ai. 1I. 1. 6). Ascending higher up from
this world and sarvan kdamdn daptva, attaining all the
desires; armusmin svarge loke, in that heavenly world;
(he) samabhavat, became; amrtah, immortal; sama-
bhavat, (he) became (immortal). Om.

% are # wafg gfafszar gar 7 arfa wfg-
fesqafazratd ufn ager 7 sofrea: =g & a7
TEERAATHIAAEIIAN  g3argg  afgeafa
qeg afgeafa qeamHag agwAaEay ATHAq
TEHRAAT AT 1!
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Om! O gods, may we hear auspicious words
with the cars; while engaged in sacrifices, may
we see auspicious things with the eyes; while
praising the gods with steady limbs, may we
enjoy a life that is beneficial to the gods.

May Indra of ancient fame be auspicious to
us; may the supremely rich (or all-knowing)
Pusa (god of the earth) be propitious to us;
may Garuda, the destroyer of evil, be well
disposed towards us; may Brhaspati ensure
our welfare.

Om! Peace! Peace! Peace!



MUNDAKA UPANISAD
FIRST MUNDAKA

CANTO 1

Introduction: The Upanisad, commencing with
“Om bralini devanam” etc. belongs to the Atharva-
Veda, (and it is being explained). By way of eulogy,
the Upanisad itself reveals at the very beginning the
connection, forged by a succession of teachers of the
knowledge, that this Upanisad has (with the know-
ledge of Brahman). Thus with a view to arousing the
interest of the hearers, the knowledge itself is being
extolled by showing that this knowledge, that is a
means for the highest human goal, was acquired with
strenuous effort by great people. For, when this know-
ledge is made attractive by praise, they will engage
in it. As to how this knowledge is related to its pur-
pose (or goal), like a means to its end, will be spoken
later on in “the knot of the heart gets untied” etc.!
(Mu. II. ii. 8). And here, too, the Upanisad itself
first distinguishes between the superior and inferior
knowledge and then, through the text beginning with
“remaining within the fold of ignorance” etc. (Mu.
L. ii. 8), declares that the knowledge, called the inferior
one, comprising the Rg-Veda etc. and devoted merely
to injunction and prohibition, does not possess the
power of removing the defects of ignorance etc. that

1The purpose of the knowledge being shown thus, the purpose
of the Upanisad is shown pari passu.
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are the causes of the worldly state: and then in the
text beginning with . “After examining the worlds”
cte. (Mu. L. ii. 12), it speaks of the knowledge of Brah-
man that is the means for the highest goal and is
achievable through the grace of the teacher after re-
nouncing cverything, whether it be an end or means.
And of the purpose (i.c. the goal aimed at) it speaks
more than once thus:  “Anyonc who knows Brah-
man becomes Brahman™ (Mu. 1L ii. 9), and “Hav-
ing become identified with the supreme immortality,
they become frecd on every side” (Mu. HI. 1. 6).
And by mentioning “while begging for alms™ (Mu.
. ii. 11). and “with the Yoga of monasticism™ (Mu.
I, 1. 6), the Upanizad shows that though people
mn all stages of life have a right to knowledge as such,!
still the knowledge of Brahman, founded on monasti-
cism only and not as associated with karma, is the
means for emancipation.  And this follows from the
opposition between knowledge and Akarma: not even
in dream can Aarma proceed side by side with the
vision of the identity of the Self and Brahmuan. Know-
ledge brooks no temporal limitation, as it has no asso-
ciation with any time and is not dependent on detinite
causes.

As for the indirect indications (suggesting that
knowledge and karma can co-exist), to wit, the fact
that among the householders are found somce with
whom started the traditional lines of the knowers of

TAccording to the injunction, “The Vedas are Lo be studied,™
the three higher castes have a right to read the Upanigads and
grasp their meaning.—A.G. :
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Brahman. that cannot override the established rule.
For- when the co-existence of light and darkness can-
not be brought about cven by a hundred injunctions,
much less can it be done so by mere indications.

Of the Upanisad, whose connection and goal have
thus been shown, a brief explanation is begun. This
is called Upanisad, because it mitigates (nisatayati)
such numerous evils as birth, old age, disease, ctc.,
tor those who approach this knowledge of Brahman
with loving cagerness: or it is called so, since it leads
to the supreme Brahman, and completely weakens or
destroys (avasadayati) the ignorance etc., that are the
causes of the world; for traditionally, the meaning of the
root sad. preceded by upa and ni, 1s shown to be so.

¥ AT IAE TIT: GINA
fazgeq waT qaaed qear |
7 agfaar gafaamiqesr-

waatg SPESIATT g 1140
1. Om! Brahma, the creator of the universo
and the protector of the world, was the first
among the gods to manifest Himself. To His
cldest son Atharva He imparted that knowledge
of Brahman that is the basis of all knowledge.

The word hraluni means One who 1is all-surpass-
ing, great, i.e. excels all others in virtue, knowledge,
detachment, and splendour: (He) prathamal (san),
as the foremost in quality, or the first in precedence:
devanam, among the shining ones, such as Indra and

2S¢ Mundaka, 1. i. 1-3
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others; sambabhiva, became perfectly manifest, that
is to say, He was born independently, unlike other
worldly creatures who take birth under the impul-
sion of virtue and vice. This agrees with the Smrii,
“He that is super-sensuous, and cannot be grasped,
(subtle, unmanifested, eternal, existing in all beings,
and beyond thought—is this One who was born in-
dependently)” (Manu, 1.7). Karta, the creator; vis-
vasya, of the whole universe; gopra, the protector:
bhuvanasya, of the world, after it is created. This
description of Brahma is meant as a eluogy of the
knowledge (in this way): Sak, He, Brahmi. whose
fame is so well known: (prdha, imparted); the bral-
mavidyam: the vidyd or knowledge of Brahman, the
supreme Self, is the brahmavidyd, for it relates to the
supreme Self, inasmuch as it is described as ‘‘that by
which one realises the true and immutable Purusa”™
(Mu. 1. ii. 13); or it is called brahmaridya, because
the knowledge was imparted by Brahmi, the First
Born. (He imparted) that knowledge that is sarvu-
vidyda-pratistham, the support of all kinds of know-
ledge, since it is the source of them all, or since through
it alone is known all that all kinds of knowledge aim
at, in accordance with the Vedic text, “That by which
all that cannot be heard becomes hcard. all that is
unthinkable becomes thought of, all that is unknow-
able becomes known™ (Ch. VI. i. 3). By the phrasce
“basis of all kinds of knowledge” the knowledge 1s
again being praised. (He) praha, imparted, that
knowledge; atharvaya jyesthaputriya, to Atharva, His
eldest son. He is the eldest and he is also one among
the sons of Brahmi. Atharva is the eldest in the sense
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that he was born at the beginning of one of the many
cycles of Brahmi’s creation. To that eldest son He said:

HAT 7 JA_T TIIS-
73t qf qQaTantg? st |
q WIETST AT T
WIETISEEE ar&aTq il

2. Theknowledge of Brahman that Brahmna
imparted to Atharva, Atharva transmitted to
Angir in days of yore. Angir passed it on to
Satyavaha of the line of Bharadvaja. He of
the line of Bharadvija handed down to Angiras
thisknowledge that had beenreceived in succes-
sion from the higher by the lower ones.

Yam Brahmavidyam, that knowledge of Brahman,
which; brahma, Brahmi; pravadeta, said; atharvane,
to Atharva; ram, that very knowledge, received from
Brahma; atharva, Atharva; purd, in days of yore;
uvaca, said; angire, to one named Angir. And sal,
he, Angir; praha, said; satyavahiya bharadvajaya, to
one named Satyavaha of the line of Bharadvaja. Bharad-
vajak, he of the line of Bharadvaja; (imparted) argirase,
to Angiras, who was either his son or disciple; paravaram,
(the knowledge) that had been received from the higher
(para) by the lower (avara), in succession;! or it is so
called because it permeates all things that come within
the scope of the higher (para) or lower (avara) knowledge.

lie. it ran through a line of masters and disciples.
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He imparted to Angiras this knowledge that had been
received .from the higher by the lower in succession,
the verb “imparted” being understood.

afE 7 3 werEnfiges fafagaa
9559 | wferw wrEr fasm wafag fasng
FFaifa nsn

3. émumka, well known as a great house-
holder, having approached Angivas duly, asked,
“O adorable sir, (which is that thing) which
having been known, all this becomes known?”

Saunakah, the son of Sunaka: . mahdsilal, a great
householder: wupasannakh (san), having approached;
vidhivat, duly, that is to say, in accordance with the
scriptures; the teacher asigirasam. Angiras, disciple
of Bharadviyja; paprachha, asked. From the use of
the adverb “'duly” from the time of contact between
Saunaka and Angiras, it is understood that for their
predecessors there was no established rule about the
method of approach. The adverb is used by way of
delimitation. or it is used on the analogy of a lamp
placed in a house,! for the rule regarding the manuner
of approach is intended for us as well. What (did he
ask)? That is being stated: “Bhaguvah, kasmin nu
vijitare, O adorable sir, (which is that thing) which
having been known indeed; sarvam idam, all that
there is, that is to be known; bhavati, becomes; vijad-

IThe lamp placed in the threshold of a house illuminates the
inside as well as the outside. The rule may thus relate both to
those who preceded and succeeded Angiras and Saunaka.
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tam, well known?”  The particle nu is used to express
reflection. Saunaka had heard the traditional utter-
ance. of the good people that there is something by
knowing which one becomes omniscient. Being desir-
ous of knowing that thing specifically, he asks thought-
fully. “which indeed?” Or by following the common-
sense view, he puts this question knowingly: “There
arc in the world varictics of picces of gold etc. which
are known by ordinary people from the recognised
fact of the substantial oneness ol gold etc. Similar-
lv, does therc exist a single (substance that is the)
cause of the whole universe of diversity, by knowing
which all things become known?™

Objection: The question with the word “which”
is improper with regard to an unknown thing. In that
case the reasonable form of the question is:  “Docs
such a thing exist?”” “Which™ can occur only when
the existence is already established, as in, ““Into which
i it to be deposited?”

Answer: No, for the question, “Which is that
thing which having been known, one becomes ail
knowing ?”” is admissible from the standpoint of avoid-
ing trouble arising from verbosity.

gef g grara | g faa afzasa zfaz
RECEIECUE IR LU CIEEUR BT

4. To him he said, ““There are two kinds
of knowledge to be acquired — the higher and
the lower’, this is what, as tradition runs, the
knowers of the import of the Vedas say.”
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Tasmai, to him, to Saunaka; sah he, Angiras; uvica
ha, did say. What did he say? That is being stated:
“ ‘Dve vidye veditavye, two kinds of knowledge are
to be acquired’—iti, this, is; ha sma, as the tradition
goes; yat, what; brahmavidah, the knowers of the
import of the Vedas, those who have realised the
supreme Truth; vadanti, say.” Which are the two ? That
is being said: “Pard ca, the higher, the knowledge of
the supreme Self; apard ca, and the lower, the knowledge
of virtue and vice and their means and ends.™

Objection: The question put by Saunaka was,
“Which 1s it which having been known one becomes
all-knowing?”” The answer should have related to that.
whereas Angiras says in his answer, “There are two kinds
of knowledge™ etc.—something beside the question.

Answer: That is nothing wrong, for the answer
requires an order of procedure. For the lower know-
ledge is ignorance which has to be eradicated, inas-
much as nothing in reality is known by knowing the
objects of ignorance; and the rule is that the conclusion
should be stated after refuting the faulty standpoints.

Which of these two is the lower knowledge? The
answer is:

TATI FFAR! AER: qrAISAFAT: frear
FqT SATH T fA8<h el sqrfaafafa | a7 axr
JIT TS 141

5. Of these, the lowers comprises the Rg-
Veda, Yajur-Veda, Sama-Veda, Atharva-Veda,
the science of pronunciation etc., the code of
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rituals, grammar, otymology, metre, and
astrology. Then there is the higher (know-
ledge) by which is realised that Immutable.

Rg-Veda, Yajur-Veda, Siama-Veda, Atharva-Veda
—these arc the four Vedas. Siksd, the science of pro-
nunciation etc.; kalpah, the code of rituals: vyakara-
nam, grammar; niruktam, etymology; chandal, metre;
Jvotisam, astrology;—these are the six auxiliary parts
(of the Vedas). These constitute the apard (lower)
knowledge. Atha, now is being stated; the para, higher
knowledge: vyayd, by which tar, that; aksaram, the
Immutable, whose attributes will be stated hereafter;
adhigamyate, is attained; for (the root) gam, preced-
cd by (the prefix) adhi, generally means attainment.
Besides, the sense of realisation does not differ from
that of attainment in the case of the Highest; for the
attainment of the Highest consists merely in removing
ignorance, and nothing more.

Objection: From this point of view, then, the
knowledge (of Brahman) is outside the Rg-Veda etc.;
and so how can it be the higher knowledge, and how
can it be the means for emancipation? The view
accepted traditionally is this: ‘““The Smrtis that are
outside the Vedic pale, and those that propound per-
verted views, are all useless in the next world; and
they are counted as occupied with dark things”
(Manu, XI. 9); therefore it will be unacceptable as
its outlook is perverted and it is useless. Moreover,
the Upanisads will become excluded from the Rg-Veda
etc. Again, if they are included in the Rg-Veda etc.
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it is illogical to distinguish them by saying, “Then the
higher” and so on.!

Answer: No. since (by the word vidya) is implied
the realisation of the thing to be known. What is
primarily meant in this context by the term, “‘higher
knowledge,” is that knowledge of the Immutable that
1s imparted only by the Upanisads (considered as
revealed knowledge), and not merely the assemblage
of words found in the (books called) Upanisads. But
by the word Veda the meaning implicd everywhere is
the assemblage of words. The knowledge of Brahman
1s distinctively mentioned and it is called the higher
knowledge since, even after the mastery of the assem-
blage of words, the realisation of the Immutable is
not possible without some other effort consisting in
approaching the teacher and so on, as well as detach-
ment.

In connection with the subject-matter of injunc-
tions are to be found certain acts which are like the
Agnihotra (sacrifice) to be performed subsequent to
the understanding of the text, through a combination
of numerous accessories, to wit, the agent etc. Unlike
this, nothing remains to be performed here within
the domain of the higher knowledge; but all actions
cease simultaneously with the comprehension of the
meaning of the sentences, inasmuch as nothing remains
to be done apart from continuance in the mere know-
ledge revealed by the words. Therefore the higher
knowledge is being specified here by referring to the
Immutable, possessed of attributes stated in “(The

IThere is another reading, " Atha katham pareti, how then is, it
called the highter?”
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wise realise...) that which cannot be perceived” etc.

TAZ A AT AT -
AT qEaforR |
frca g wamd ggsw
az=qg agamty afzafa e ngn
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6. (By the higher knowledge) the wise realise
cverywhere that which cannot be perceived
and grasped; which is without source, features,
eyes, and ears; which has neither hands nor
feet; which is eternal, multiformed, all-perva-
sive, extremely subtle, and undiminishing;
and which is the source of all.

By the expression; “‘yvar tar—that which”, s call-
ed up to memory something as a realised entity that
is still to be explained. (They realise that which is)
adresvam (should rather be adr<vam), not visible (or
not perceptible), i.c. beyond the range of all the organs
of knowledge, for the power of perception, as directed
outward, has the five senses as its gates. Agriliyam,
beyond one’s grasp, i.e. beyond the range of the organs
of action. Agotram: gotra is synonymous with con-
nection or root; so agotram means unconnected, for
It has no root with which It can get connected. Varnah,
(features), are those that can be described; they are
qualities of a thing, such as grossness etc. or white-
ness etc. That Immutable which is devoid of varrah
is the avarnam, featureless. Acaksubsrotram; the
caksub, eye, and srotram, ear, are the organs in all
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beings for perceiving forms and names; that in which
these two do not exist is acksuhdrotram, without
eye and ear. From the ascription of sentience in the
text: ‘“He who is omniscient in general and all-know-
ing in detail” (Mu. 1. i. 9), it may follow that, just
like ordinary beings, the Immutable, too, achieves
Its purposes with the help of such organs as eyes,
ears, etc. That supposition is refuted here by “with-
out ear and eyes”: for this accords with what is found
(elsewhere): “‘He sees without eyes, and He hears
without ears” (Sv. IIL. 11). Moreover, that Immu-
table is apdnipidam, without hands and feet, that
is to say, devoid of the organs of action. Since It can-
not thus be seized, nor does It seize, therefore, It is
nityam (eternal), indestructible. It is vibhum, multi-
formed because of assuming diversec forms in all the
different creatures from Brahma to a motionless thing.
Sarvagatam, all-pervasive, like space.  Sus@ksmam,
extremely subtle, being devoid of such causes of gross-
ness as sound etc. Sound etc. are verily the causes
of the progressive grossness of space, air, etc. Be-
ing free from these, 1t is-extremely subtle.- Further-
more, tat, that; is avyayam, undimnishing, one that
does not decrease, because of those very virtues. . For
a partless thing cannot have any diminution by way
of loss of Its parts as in the case of a body; nor can
It sustain any loss by way of decrease of treasure as
in the case-of a king; nor can there be any shrinkage
through loss of qualities, since It is attributeless and
all-pervasive.  Yat, that, which is possessed of such
characteristics; bhsitayonim, the source of all creation,
just as the earth is of all moving and unmoving things;
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—that Immutable, dhirdh, the intelligent, the dis-
criminating ones; paripasyanti, see everywhere, as
the Self of all. The purport of the whole verse is this:
“That is the higher knowledge by which the Immu-
table of this kind is rcalised.”

It has been said that the Immutable is the source of
all creation. Now is being shown with the help of
familiar illustrations how It can be so:

AT g9 TR
a1 qfersarateey: gwafa
AT G JRATY IS I
ATV FWAdTg famaq nen

7. As a spider spreads out and withdraws
(its thread), as on the earth grow the herbs
(and trees), and as from the living man issues
out hair on the head and body, so out of the
Immutable does the universe emerge here (in
this phenomenal creation).

Yathd, as it is a familiar fact, in the world, that
the arpandbhibh, spider, by itself and independently
of any other auxiliary; srjate, spreads out, the threads
that are non-different from its own body; ca, and,
again; grhnate (should rather be grhnati), withdraws,
those very threads—makes them one with itself; ca,
and; yathda, as; prthivyam, on the earth; (grow) osa-
dhayal, the herbs, that is to say, plants ranging from

corn to trees—as they grow inseparably - from the
earth; and yatha, as; satal purusat, from the exist-
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ing. living, man: sambhavanti, grow; kesda-lomani,
hair on the head and other parts of the body, that is
dissimilar (to the body) in naturc:-—just as it is in
these cases, so ahksardt, from the Immutable, of the
foregoing characteristics, that does not depend on any
other auxiliary: sambhavati, originates: iha, here, in
this phenomenal creation; visvam, the entire universe
-=both similar and dissimilar. As for the citing of many
illustrations, it is meant for casy comprehension.
The next verse is begun in order to show a fixed order
of creation, viz that the universe, while emerging out
of Brahman, does so in this order of succession and not
simultaneously like a handful of jujubes thrown down:

aqgr A1qd 7J AT STACAATAT |
AT J: FeF FFT: FHY AAIH 141

8. Through knowledge Brahman increases
in size. From that is born (the unmanifested)
food. From food evolves Prana (Hiranyagar-
bha); (thence the cosmic) mind, (thence) the
five elements; (thence) the worlds; (thence)
the immortality that is in karmas.

Tapasd, through knowledge, by virtuc of posses-
sing the knowledge of the process of creation; braluna,
Brahman, the Immutable, the source of creation—
when desirous of creating this world, like a seed send-
ing out its sprout; civare, increases in size, as a father
procreating a son does out of elation. From that
Brahman, thus become inflated because of Its posses-
sion, through Its omniscience, of the power and know-
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ledge of creation, preservation, and dissolution: abhi-
Jjarare, originates (grows) annam, food: the word be-
ing derived from the root ad in the sense of that which
is eaten, i.c. enjoyed, means the Unmanifested (Mayi)
that is common to all creatures. (That food originates
or) gets evolved into the states of imminent mani-
festation.! From that Unmanifested. i.c. from that
food in a statc of imminent manifestation. (was born)
pranak, Hiranyagarbha, who is common?® to all the
beings in the universe that are endued with (a part
of His) power of knowledge and action, who sprouts
from that sced of all beings, constituted by ignorance.
desire, and action, and who identifies Himself with
the universe; “was born™ this is to be supplied.
From that Hiranyagarbha evolved manah, that which
is called the (cosmic) mind, comprising volition, deli-
beration, doubt, determination, etc. From that mind,
again, as characterised by volition etc., evolved satyam,
the five elements, such as space ctc., which are call-
cd sarya (i.e. the gross, sar, and the subtle, 1yar). From
those five elements, called safya, evolved the lokdh,
the scven worlds, such as the earth etc., in succes-
sion, after the crcation of the cosmic egg. Follow-
ing the order of the cvolution of creatures—begin-
ning with men—there evolved on these (worlds) karmas,3
castes, and stages of life. And karmasu, in the karmas.

IThe beginningless Mayi is the unmanifested food ; the Upanisad
speaks of its origin in the sense of its becoming ready for evolution.
Otherwise Maya has no beginning.

2He is the sum total of all the individuals. Being common to
all, He is called Sitra, the thread (running through all).

3Rituals cte, '
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that acted as the cause, (there evolved) amrtam, im-
mortality, the fruit of karmas. It is called immortality,
since it 'is not destroyed as long as karma is not eli-
minated in billions of kalpas (cycles).

With a view to concluding the subject-matter, dealt
with above, the verse states as follows:

T: gaA: gAfGAET AATT q9: |
TEATRAIFAT ATH A o FA1FT 1R
gfa wesnfrafs sawneed guw=: g

9. From Him, who is omuiscient in general
and all-knowing in detail and whose austerity
is constituted by knowledge, evolve this (deriv-
ative) Brahman, name, colour, and food.

Yah, He, the one called the Immutable, and answer-
ing to the foregoing definition; that is sarvajiiak, a
knower of all things in general; (and) sarvavit, a knower
of all things in detail; yasya, whose; the tapah, auster-
ity; is jiidnamayam, made up of knowledge—consists
in omniscience, and not in effort; rtasmat, from that,
from that omniscient Entity, as aforesaid; jayate,
is born; etat brahma, this, the derivative, Brahman,
as said before, who is called Hiranyagarbha. Besides,
(from It) evolve mdma, name, such as “That one is
Devadatta or Yajfiadatta” etc.; ripam, colour, such
as “This is white or blue” etc.; ca annam, and food,
such as paddy, barley, etc. They evolve in the order
shown in the preceding verse; and hence it is to be
understood that there is no contradiction.



FIRST MUNDAKA

CANTO I

By the text starting with “Rg-Veda, Yajur-Veda”
(Mu. L. i. 5) it has been said that the Vedas, with their
appendages, constitute the lower knowledge. And
the higher knowledge, with its attributes, has been
defined as that knowledge through which is realised
the Immutable whose characteristics have been sct
forth in the text beginning with, “(The wise realise
...) that which cannot be perceived” etc. (l. 1. 6)
and ending with, “‘are evolved name, colour, and
food” (I. i. 9). The following text starts by setting be-
fore it the task of distinguishing hereafter the subject
matters of thesc two kinds of knowledge which re-
late to the states of bondage and freedom. Of these,
the sphere of the lower knowledge is the state of bond-
age which involves a distinction of accessories like
agent etc., and actions and results. This state has no
beginning and no end; it has to be eradicated wholly!
and individually by each embodied being, because it
consists of sorrow; and it flows unbroken like the
current of a river. And the subject-matter of the higher
knowledge is freedom—which consists in the elimi-
nation of that bondage and is beginningless, endless,
ageless, deathless, immortal, fearless, pure, and placid;
and it is supreme bliss that is without a second and

1The world of diversity is not eradicated wholly in deep sleep;
but on the rise of realisation, when nescience is destroyed, its
effect, the world, also is eliminated entirely and for ever.
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is nothing but remaining established in one’s own Self.
That being so, the text commences first to show the con-
tent of the lower knowledge; for detachment from it
follows only as a consequence of recognising its nature.
It will be said accordingly in, “After examining the
worlds acquired through karma™ etc. (1. ii. 12). And
inasmuch as examination is not possible unless some-
thing is in view, the text says by way of presenting it:
qaqq a7
geAq FUIIOT FIAT AT-T95H -
e ~
warfa Aarat ag41 geaarfq |
arearEe Ao qasET
nq & qRqT: GEAET S 111

1. That thing that is such is true.

The karmas that the wise discovered in the
mantras are accomplished variously (in the
context of the sacrifice) where the three Vedie
duties get united. You perform them for ever
with desire for the true results. This is your
path leading to the fruits of karma acquired
by yourselves.

Tat etat, that thing that is such; is satyam, true.
Which is that? The karmdni, karmas, Agnihotra etc.,
vani, which; kavayah, the wise—Vasistha and others;
apadyan, saw; mantresu, in the mantras, known as the
Rg-Veda etc.—-these karmas having been revealed by

the mantras only.  Those that were seen thus are
satvam, true, they being unfailing in ensuring human
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goals. And ftani, these, the karmas enjoined by the
Vedas and visualised by the seers; santatani, are in
vogue., arc accomplished; bahudhd, in various ways;
by the people steeped in karma: tretdyam, where the
three get united. in the context of the sacrifice con-
sisting of three kinds of duties prescribed by the Rg-
Veda, Yajur-Veda, and Sima-Veda: or the mecaning
is that the karmas are very much in vogue fretayim. in
the Tretit Age. Therefore you acaratha tani, accomplish
them: nitvam. for ever; satvahdamalk, with a desire for the
true results of Aarma. Esali, this is vah, your; panthih,
path: sukrtasya loke, for the result (of karma) accompli-
shed by yourselves. The result of Aarma is called loka,
the word being derived from the root /uk in the sense
of that which is looked at or enjoyed (lok yare) as a result.
This is the path leading to it, or ensuring its achievement -
this 1s the idea. These karmas, viz. Agnihotra etc., that
are enjoined in the Vedas, constitute this path that is
meant for the achievement of inevitable results.

The next verse proceeds now to present Agnihotra
first, out of all these karmas, since it precedes all others.
How is that presented?

a1 F=tay e qfivg gaaanga |
FETSFAATIAFTLOTSZAT: qfaarzdg uu

2. When, on the fire being set ablaze, the
tlame shoots up, one should offer the oblations
into that part that is in between the right and
the left.

Yadd, at the (very) time when; samiddhe havya-

vahane, on the fire being set ablaze, by a good supply
4
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of fuel; arcih, the flame; lelayate, shoots up; tadd.
then; into the blazing, dancing flame: djyabhagau
(should be rather @jyabhigayol) antarena, in the midst
of the two places where oblations are poured, and
which is called the davapa-sthina; one pratipidayet,
should offer;! @hutih, oblations; in honour of the gods.
The word @hutili occurs in the plural number, since
the offerings have to be made for many days.?

This path of karma, that consists in the adequate
offering of oblations etc., is the road to the attainment
of the results of karma. But it is difficult to follow it
properly, and impediments crop up in galore. How?

FEA A A AZAT A TATE -
wargATEgRAmaAfafeafad =

wgawarazanfafaar ga-
qraeaRizaed arF fgafea uzn

3. Tt (i.e. the Agnihotra) destroys the seven
worlds of that man whose Agnihotra (sacrifice)
is without Dar$a and Paurnamaisa (rites),
devoid of (iturmasya, bereft of Agrayana,

lin the Darsapirnamasa sacrifice two oblations are offered
in the right and left sides of the fire in honour of Fire and Soma
respectively, the other oblations are offered in the middle portion
called the dvdpa-sthdna.

2The Agnihotra sacrifice is performed twice a day—in the
morning and the evening, But this is a daily duty to be followed
throughout a man’s whole life. And hence the plural, instead of
the dual, number.
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unblest with guests, goes unperformed, is un-
accompanied by Vaisvadeva (rite), and is
performed, perfunctorily.

Yasyva, of him, of that performcr of the Agnihotra
(sacrifice), whose: agnihotram, Agnihotra; is adariam,
devoid of the sacrifice called Darsa. The performance
of the Darsa (sacrifice) being a necessary duty for the
undertaker of Agnihotra, it becomes a qualifying
word for Agnihotra, owing to its concomitancc with
the latter.  The sense is that. it is an Agnihotra in
which the Darfa is not accomplished. Similarly are
to be understood the adjectival use in the words,
apaurnamdisam etc. with relation to Agnihotra, for
they equally form paits of the Agnihotra. Apaurpa-
masam, without the Parnamasa sacrifice.  Acatur-
méasyam, devoid of the Caturmasya! ritual. Agrayana
rituals® are to be undertaken in autumn etc.; that
Agnihotra in which these are not accomplished is
anagrayanam.  So also atithivarjitam, that in which
guests are not served, day in and day out. Alutam,
in which the Agnihotra itself remains unperformed
at the proper time. Just like adarsa etc., avai$vadevam
means that in which the Vaidvadeva rite remains un-
accomplished. And although the Agnihotra is per-
formed, it is avidhind hutam, performed unduly, that
is to say, not performed in the proper way. What

IThe threc sacrifices performed at the beginning of each season
of four months, viz Vaiévadevam, Varuna-praghasah, Saka-
medhah. .

2The Agrayana rituals are performed in autumn and spring
with newly harvested corn.
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these rites, viz Agnihotra and the rest, lead to. when
they are thus accomplished perfunctorily ar left un-
done, is being stated: (That rite) hinasti, destroys,
asaptamdn lokdan, the worlds up to and inclusive of the
seventh; tasva, of him, of the performer. It destroys,
as it were. for the only fruit is the trouble undergonc.
Inasmuch as the worlds counting from the carth to
Satya,! accrue as a result, only when the rites are duly
performed. and inasmuch as those worlds are not achies-
able through Agnihotra etc. of the above description. they
are, so to say, destroyed. Since the mere trouble is a
constant factor, it is said that such a rite is destructive.
Or the meaning is this: The seven generations—viz father.
grandfather, grcat-grandfather, son, grandson, great-
grandson, (and the sacrificer), who become connccted
through the favourable influence of such scrvices as the
offering of lumps of food etc.2 do not confer any benefit
on oneself as a result of this kind of Agnihotra cte.; and
this is affirmed by saying that they are destroyed.

FEAT FAST F FAAT F
qefEar ar F IHA |

rgfafgar fazaed @ &
FreramTar gfa geafegn uen

4. Kali, Karali, Manojava, and Sulohita and
that which is Sudhfimravarna, as also Sphul-
1Bhiir, Bhuvar, Svar, Maha, Jana, Tapas, Satya.
2The sacrificer serves the three past generations by offering pinda,
water etc., and the three living gencrations by feeding them. Thus
the six generations get connected with himself as the seventh.
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ingini, and the shining Visvaruci— these are
the seven flaming tongues.!

These, beginning from Kali and ending with Visva-
ruci are the leldyamdandly, flaming; sapta jihvah, seven
tongues, of fire, meant for devouring the clarified butter
offered as oblation.

UAY, AL HTSTHTAY,
TATHIE ATZTIT WREAT |
d Agecqar; gaeq @Al
= T gfaErsirara: uyn
5. 'These oblations turn into the rays of the
sun and taking him up they lead him, who
performs the rites in these shining flames at
the proper time, to where the single lord of
the gods presides over all.

Thesc ahurayal, offerings of oblation, undertaken
by the sacrificer. these libations that had been pour-
ed by him: ddadayan, having taken him up; (carry
him) by having become siryasya ra$mayal, the rays
ol the sun, that is to say, along the course of the sun’s
rays; (and) they fam nayanti, lead him—that per-
former of Agnihotra; yak, who; carate, performs the
rites, ¢.8., Agnihotra etc.; efesu bhrdjamanesu, in these
different shining tongues; yathdkdlam, at the proper
time, at the time fit for each rite;—(they carry him)
to heaven vatra, where; patili, the lord. Indra; deva-

ILiterally the names mean: Black, terrible, speedy as mind,
very red, coloured like thick smoke, emitting sparks, having
innumerable rays.
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nam, of the gods; ckal, alone; adhivasal, dwells (pre-
sides), above all.

Now is being stated how they carry him along the
rays of the sun:

TR JATgaS: gA=E:

Taen Weatwsm agfa
faar arafraggisqasa

o : 3T JFAr FIASE: 1L

6. Saying, “Come, come”’, uttering pleasing
words such as, “This is your well-earned, virtu-
ous path which leads to heaven”, and offering
him adoration, the scintillating oblations carry
the sacrificer along the rays of the sun.

The suvarcasal, scintillating (oblations); ehi ehi
iti, welcoming (him) with the words “*Come, come™;
moreover, abhivadantyah, uttering; privam  vicam,
pleasant words, i.e. praise etc.; and arcayantyah ador-
ing—the idea being that they carry him while utter-
ing such pleasant words as -—"Esah, this one, is; val,
your; punyah, virtuous; sukrtah, well-carned, road
to; brahmalokah, heaven, which is your result.” From
the context it follows that brahmaloka (lit. the world
of Brahma) means heaven.

This karma, unassociated with knowledge, is be-
ing decried by showing that it has only this limited
result; that it is the product of ignorance, desire, and
action; and that it is for this reason unsubstantial and
the source of misery:
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dl WA AZE ANEIAT
HEZTRAFIHAL 4G FH |
qa=gd astwaeefeq war
s § gRafT af ne

7. Since thcse eighteen constituents of a
sacrifice, on whom the inferior karma has been
said to rest, are perishable because of their
fragility, therefore those ignorant people who
get elated with the idea, “This is (the cause of )
bliss”’, undergo old age and death over again.

Plavalh means perishable.  Hi, since; ete, these;
vajrarapah, the constituents of the sacrifice, the ac-
complishers of the sacrifice; (who are) astddasa, eigh-
teen in number, viz the sixteen priests, the sacrificer,
and his wife; yesu uktam, on whom, on which eigh-
teen of these, it has been said, by scripture, as rest-
ing: the avaram karma, the inferior karma, mere
karma, without knowledge;—(these are perishable,
because they are) adrdhak, fragile, impermanent;
therefore, the inferior karma accomplished by those
eighteen factors. gets destroyed, along with its result,
owing to the fragility of the eighteen factors on which
it rests, just as milk or curd held in a vessel is destroyed
on the destruction of the latter. This being so, ye, those,
the non-discerning, ignorant people, who abhinandanti,
delight with regard to this (karma); thinking, *Etat
sreyas, this is good—the cause of bliss™; te, they: after
staying in heaven for some time; punar eva api, over
again; yanti, undergo; jaramrtyum, old age and death.
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€
sfaanaraea? aqamE:
g i afveq qaman |
srgraAmTn: afeafa qer
AT TITATAT AT 1))

8. Remaining within the fold of ignorance,
and thinking, “We are ourselves wise and
learned™, the fools, while being buffeted very
much, ramble about like the blind led by the
blind alone.

Furthermore, vartamandalh, existing;  avidyayam
antare, within the fold of ignorance; being steeped
in  non-discrimination; (and) manyamanil, think-
ing:; ““Svavam dhirdh, we ourselves arc intelligent:
and panditah, learned, conversant with all that is to
be learned”—-flattering themselves in this way; those
miadhal, fools; janghanyamanakh, while being buffet-
ed, hurt very much, by hosts of evils like old age, diseasc,
etc.; pariyanti, ramble about, because of their loss of
vision; just as in the world andhalh, the blind, depriv-
ed of eyes; fall into pits or brambles; nivamandh, while
being led, being shown their way; andhena eva, by the
blind alone, by one who is himself without eyes.

Moreover,

afa=mar agar agqmEn
% Fargt eatwaeafa aron |
a@fgm 7 gAgafa Mg
AATSSIIT: SIS 1z=aa=d 11911



L. ii. 10] MUNDAKA UPANISAD 105

9. Continuing diversely in the midst of
ignorance,the unenlightened take airs by think-
ing, “We have attained the fullest achieve-
ment.” Since the men, engaged in karma, do
not understand (the truth) under the influence
of attachment, thereby they become afflicted
with sorrow and are deprived of heaven on the
cxhaustion of the results of karma.

Vartamdnal, continuing; avidvavam, in the midst of
ignorance; bahudha, in diverse ways; balah, the unenlight-
cned; abliimanyanti, take airs by thinking, * Vayam krtiar-
thalk. we alone have attained the fullest achievement.™ Yar,
since; in this manner; karminah, the men engaged in
karma; na pravedayanti, do not understand the truth;
ragat, under the influence of attachment—to the results of’
karma: tena, thereby; aturafh (santal), (becoming) afflic-
ted with sorrow; they cyavante, get deprived, of heaven;
ksinalokal, on the exhaustion of their results of karma.

ZESYT WEAHTAT afess
ArFT=EA AZA THST: |
ATRET 63 T FHASTHeA-
g #F gEaL ar famfta ugon
10. The deluded fools, believing the rites in-
culcated by the Vedas and the Smrtis to be the
highest, do not understand the other thing

that leads to liberation. They, having enjoved
(the fruits of actions) on the heights of heaven
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that are the abodes of pleasure, enter this
world or an inferior one.

Manyamandl, thinking; istam, sacrifice and other
rites, enjoined by the Vedas; partam, (digging of)
pools, wells, tanks, etc. inculcated by the Smrtis;—
thinking these to be the varistham, best means, for the
achievement of human objectives, the chief thing;--
thinking thus, the pramidhdkh, deluded fools, who
are so because of their infatuation for sons, cattle,
friends, etc.: na vedayante, do not understand; anyat,
the other thing, called the knowledge of the Self—-to be
the means for the achievement of éreyas, the highest goal
(liberation). And re, they: anubhirva (should rather be
anubhitya), having enjoyed, the {ruits of their karma;
sukrte, in the abode of enjoyment; nakasya prsthe. on
the heights of heaven: again; vi‘anti, enter; into imam
lokam, this, human, world; va hinataram, or a world
inferior to it, e.g. that of the beasts, or hell, etc., in
accordance with the residual results of karma.

qUE q WITIALE
T fagia) Wem=at =7 |
gagrRw & fazsm: varfa
A § GEAT FAATAT 11 Q!
11. Those who live in the forest, while begg-

ing for alms-— viz those (forest-dwellers and
hermits') who resort to the duties of their

IThe householders who repair to the forest in the third stage
of their lives, or become monks in the fourth stage.
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respective stages of life as well as to medita-
tion, -—and the learned (housecholders) who
have their senses under control — (they) after
becoming freed from virtue and vice, go by
the path of the sun to where lives that Purusa,
immortal and undecaying by nature.

On the other hand, as opposed to the former, ye, those,
who-—the forest-dwellers and the hermits, possessed of
knowledge; while staying aranye, in the forest; upavas-
anti, resort to; tapahsraddhe—rapas, the duties pertaining
to that stage of life, and $raddha, meditation on Hiranya-
garbha and others; and the $antal, self-controlled, who
have their senses under control; vidvamsal, the learned,
that is to say, the householders, too, who are devoted
chiefly to meditation; (go). (Upavasanti aranye) bhaiksya-
caryam carantah, (live in the forest) while begging for
alms, since they do not accept the customary gifts; they
live in the forest while begging for alms—-this is how
the sentence is to be construed. Te, they; virajah,
becoming freed {rom rajas, that is to say, having got
their virtue and vice attenuated: prayanti, move superb-
ly; saryadvirena, along the path of the sun, along
the Northern Path, indicated by the word sun, to
the worlds called Satya etc.; yatra where (lives); sal
amptah purusal, that immortal Purusa, the first-born
Hiranyagarbha; hi avyayatmd, who is by nature un-
decaying, who lives as long as the world endures.
The goals of this world, that are attainable through
the lower knowledge, terminate here alone.

Objection: Is not this state considered to be libera-
tion by some? '
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Answer: Theirs is not a correct view in accordance with
such Vedic texts as: “All the desires vanish even here”
(Mu. HL ii. 2). “Those discriminating people, ¢ver merged
in contemplation, attain the all-pervasive (Brahman)
everywhere, and enter into the all” (Mu. 111 ii. §), etc.!
Besides, that is not the topic here. Since the topic under
discussion is that of the lower knowledge, the considera-
tion of libcration cannot crop up all of a sudden. As for
freedom from virtue and vice, it is only relatively so. All
the results of the lower knowledge, comprising the ends
and means, and diversified into varieties of action. ac-
cessories. and fruits, and consisting in duality, extend up
to this only, or in other words, terminate with the reali-
sation of Hiranyagarbha. So also it has been said
by Manu, whilc recounting successively the courses of
the world, starting with that of the motionless things,
“The wise men say that this is the highest goal of
holiness that consists in the attainment of (the state of')
Hiranyagarbha, the Prajapatis (lords of creatures, such
as Marici), Dharma (Death), (the principle called)
Mabhat, and the Unmanifested” (XII. 50).

Now this verse is being said in order to show that one
who becomes detached from this whole world of ends
and means has competence for the higher knowledge:

qi&T FTHIA FACAIT] TTRIN
fragaamRIFa: FaT |

afgsrard q qeETfvT=ag
qfeeqrfor: siifra agrﬁrcatr YR

IThese texts deny any course to be followed by the liberated
soul after the death of the body.
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12. A Brahmana should resort to renuncia-
tion after examining the worlds, acquired
through karma, with the help of this maxim:
“There 18 nothing (here) that is not the result
of karma; so what is the need of (performing)
karma . For knowing that Reality he should
@0, with sacrificial faggots in hand,to a teacher,
versed in the Vedas and absorbed in Brahman.

Partksya, examining—-all these (rites) that are in-
cluded within the scope of the lower knowledge con-
stituted by the Rg-Veda etc., that arc to be under-
taken by persons subject to natural ignorance, desire,
and action, they having been inculcated for the man
swayed by the defects of ignorance etc.; and (exam-
ining) the worlds that are their results and are in-
dicated by the Northern and Southern Paths, and
the worlds of the beasts and ghouls that follow as
the result of omission of obligatory duties und com-
mission of prohibited ones - having examined all
these, with the help of direct perception, inference,
analogy, and scriptures, i.e. having ascertained: loAdn,
the worlds—in their essence from every point of view,
the worlds that exist as the goals of transmigration
ranging from the Unmanifested to a motionless thing,
whether cvolved or involved: that are productive of
one another like the sced and the sprout; that arc
assailed with multifarious troubles in their hundreds
and thousands: that a:¢ devoid of substance like the
interior of a plantain tree; that appear like magic.
water in a mirage, or a city in space; and that are
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comparable to dream, water-bubbles, and foam, that
get destroyed at every turn;—that is to say, turn-
ing one’s back to virtue and vice acquired through
karma, instigated by the defects of ignorance and desire,
(a Brihmana should renounce). The Brihmana is
mentioned because he alone is specially qualified for
the acquisition of knowledge by renouncing every-
thing. What should one do after examining the worlds?
This is being said: Nirvedam ayvdt, one should arrive
at detachment, that is to say, should renounce—the
root vid with the prefix nil being used here in the sense
of renunciation. The process of renunciation is be-
ing shown: “In the universe there is nothing that is
akrta, a non-product; for all the worlds are cffects
of karma; and being products of action, they are im-
permanent. The idea is that there is nothing that is
cternal. All actions are productive of transitory things,
since all effects of actions are only of four kinds—they
can be produced, acquired, purified, or moditied; over
and above these, action has no other distinctive result.
But I am desirous of the eternal, immortal, fearless,
unchanging, unmoving, absolute Entity, and not of
its opposite.  Therefore krtena (kim), what is the need
of (accomplishing) any task, that involves great trouble
and leads to cvil?”’! Having become detached in this
way, sah, he, the dispassionate Brahmana; abhigacchet,
should go; gurum eva, to a teacher alone, who is bless-
cd with mental and physical self-control, mercy, etc.;

'Some annotators explain this portion thus: That (which

is) akrtah, not a preduct, ra asti, does not come to exist, is not

. produced, kriena, as a result of action. Liberation is not a product
of karma.
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tad-vijiiandrtham, for the sake of understanding that
fully. The emphasis in “the teacher alone” implics
that he should not seek for the knowledge of Brahman
independently, even though he is versed in the scrip-
tures. (He will go) samit-panili, with a load of (sacri-
ficial) faggots in hand; (to) #rotrivam brahmanistham,
(a teacher) who is versed in the meaning of the Vedas
that he recites and hears, and who is absorbed in Brah-
man. One who renounces all activities and remains
absorbed in the non-dual Brahman only is brahmanisthal
just as it is in the case of the words japanisthah absorbed
in self-repetition, taponisthah, absorbed in austerity.
For one, -engrossed in karma, cannot have absorption
in Brahman, karma and the knowledge of the Self being
contradictory. Having approached that tcacher in the pro-
per way, and having pleased him, he should ask about
the true and immutable Purusa (all-pervasive Reality).

qeq @ fagraaasma avas
warafaaTy aTfeaany |
AATEAT qEY AT WA
TS qf geaar aaiEE ne 3
zfy quewiafrafy samaees fedta: @ve: |
13. To him who approaches duly, whose
heart is calm and whose outer organsare under
control, that man of enlightenment should
adequately impart that knowledge of Brahman

by which one realises the true and immutable
Purusa.
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Sah vidvan, that cnlightened onc. the teacher who
has realised Brahman; (should say) rasmai. to him;
upasanndya, 1o the one who has approached: samyak,
duly. that is to say, in accordance with the scriptures;
prasantacittidya, to onec whose heart is calm, who has
become free from such faults as pride: and Samanvitiya,
to one who is endued with control over the outer organs,
i.c. who has become detached from everything: (to such
a one) he provica. said. or rather, should say: tam hrah-
mavidvam. that knowledge of Brahman: rartvarai,
adequately; yvena, by which, by which higher knowledge;
veda. one realises: aksaram, the Immutable, that s
possessed of such attributes as being imperceptible cte.
(Mu.L.i.3). That very Immutable is referred to by the
word Purusa, because of all-pervasiveness or existence
in ol the hearts; and that again is saryam. true. because
of being ecssentially the supreme Reality; and It is
ahsaram (immutable) because of the absence of muta-
tion, injury, and decay. For the teacher, too. this is
imperative that he should save from the ocean ol igno-
rance any good disciple that approaches him duly.



SECOND MUNDAKA

CANTO {

All the effects of the lower knowledge have been
stated. And that Immutable is true that is called Purusa
(the all-pervasive Reality), and that is the essence of
this phenomenal cxistence, the source trom which it
springs. and the place where it gets dissolved. The
Reality, after knowing which all this becomes known.
1s the subject-matter of the higher knowledge of Brah-
man.  That has to be stated. Hence commences the
suhsequent teat:

q3qq AT

R CU I EEAIEe Ao
HEHT: I9ad q&qT:
Aarsrafafayn g wmam
TSI qF Farfq afe 1
1. That thing, that is such, is true:
As from a fire, fully ablaze, fly off sparks, in
their thousands, that are akin to the fire,
similarly O good-looking one, from the Immu-
table originate different kinds of creatures
and into It again they merge.

That truth that is constituted by the results of karma,
the subject-matter of the lower knowledge, is only
relatively so.  But this truth is the subject-matter of
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the higher knowledge, since it is possessed of the
characteristics  of the supreme Reality.! Tar etat.that
thing, that is this (subject-matter of higher know-
ledge): is saryam, true; whereas the other is unreal.
being within the domain of ignorance. Since the True
and Immutable is altogether beyond direct cognition,
an illustration is being cited with a view to making
people somehow dircctly realise It:  Yarhid, as; sudiptit
piavakat, from a fire well lighted up: visphulingih,
sparks; sarapal, that are akin to the fire; prabhavante.
fly off; sahasrasak. in their thousands, innumerably:
tathid, similarly; somya, O good-looking (or amiable)
one! aksarat, from the Immutable. of the foregoing
characteristics; (originate) vividhah, bhdivih, different
kinds of creatures—different because of conformity
with the various bodies that form the lLimiting ad-
juncts. The different small empty spaces, circumscrib-
ed pots etc., are seen to spring from space in con-
formity with the differences in the limiting adjuncts
viz the pots etc.; just in this way the creatures pra-
Jayante, originate, in accordance with the creation,
under various names and forms, of the bodies that
are their limiting adjuncts; ratra ca eva, and into that
again, into that very Immutable; they apivanti, merge,
following the dissolution of the bodies that are their
limiting adjuncts, just as the different openings do
on the disintegration of the pots etc. As in the origin
and dissolution of the different cavities, space appeurs
as a cause owing to the presence of the limiting ad-
juncts, viz pots etc., so also in the matter of the birth
and death of the individuals, the Immutable appears

1Since it can never be sublated.
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as a cause owing to the presence of the limiting ad-
juncts, viz the bodies created by name and form.

The text now proceeds to speak of the Immutable
that is higher than the (other) immutable which is
the seed of name and form, which is called the Un-
manifested (Mayi). and which is itsclf higher than
its own modifications: this (absolute) Immutable that
is devoid of all limiting adjuncts, which is the very
essence of the (other) immutable. is comparable to
space, frec from all forms, and is describable by such
expressions as ““Not this, not this™:

- o
freat o qRT: AT WS )
SO BIHAT: AT RALRILE: 9T 1R
2. Purusa is transcendental, since He is
formless. And since He is coextensive with all
that is external and internal and since He is
birthless, therefore He is without vital force
and without mind; He is pure and superior to
the (other) superior immutable (Maya).
Purusali, Purusa, who is so called because of (the
derivative meaning of ) all-pervasiveness or residence
in-all hearts; is divral, resplendent—because of self-
clfulgence or 1esidence in His own resplendent Self—
or transcendentul; /i, because; amdurtalk, devoid of
all forms. That self-effulgent Purusa, being formless
and all-pervasive is sabahyabhyantaral, coextensive
with all that is external or internal; ajab, birthless,
is not born of anything, since there is nothing else but
Himself which can be His cause of birth, in the sense
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that air is the cause of water-bubbles ete., or pots etc.
are the causes of the different kinds of cavitics of space.
As all modifications of positive entitics are preced-
ed by their births, the denial of birth is tantamount
to the denial of all modifications. Hi. as; as that Be-
ing is coeval with all that is external or internal, there-
fore It is unborn. and hence It is ageless, deathless
and immutable, constant and fearless. This is the idea.
Although like the sky. appearing as possessed of sur-
face and taints, It appears in the context of the differ-
ent bodies to be possessed of vital force, mind, senses.
and objects, in the eyes of those people whose vision,
owing to their ignorance, is fixed on the multiplicity
of the limiting adjuncts. e.g. the bodies etc; yet from
Its own point of view It is aprapal, without the vital
force, to those whose eyes arc fixed on the supreme
Reality. That is called aprdanah in which air, the principle
of motion. does not cxist in its diversity of the power
of action. Similarly. amandl, without mind, that in
which mind, consisting of thinking ectc.. does not
exist in its diversity of the power of knowledge. By
the expressions “‘without vital force™ and ‘“‘without
mind™ it is to be understood that all the different vita!
forces, viz Prana. (Apina, cte.), the organs of action,
and the objects of those organs, as also the intellect
and the mind, the senses of perception, and their
objects. are denied. In support of this, there occurs this
passage in another Upanisad, "It thinks as it were, and
shakes as it were” (Br. 1V.iii. 7). As the two limiting
adjuncts are denied for It, so It is subhrah, pure. And
hence (It is higher) paratah aksardt, as compared with
the (other) higher immutable, called the Unmanifested
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(i.c. Maya).  And the nature of this Maya is inferred
from the fact of its being the limiting adjunct of Brahman
that appears to be the seed of name and form.! And that
(other) immutable, called the Unmanifested, that is
inferred as the limiting adjunct of that (higher) Immu-
table, is itself higher than all the modifications, because
it is considered to be the seed of all the effects and acces-
sories.? The unconditioned, all-pervasive entity is paral,
higher; aksarat paratal, than that immutable (Miyid)
that is superior (in relation to its effects). This is
the idea.

It is being shown how the entity that permeates
through and through the (other) immutable, called
dkdsa. and enters as an object into all empirical deal-
ings, can be without the vital force etc. If, like Purusa
(the all-pervasive Entity), the vital force etc. exist
as such before creation, then the all-pervasive Entity
will be possessed of the vital force etc. by virtue of
their co-existence with It.  But as a fact, unlike the
all-pervasive Entity, the vital forces etc. do not exist
as such betore creation: therefore the supremely all-
pervasive Entity is without vital forces, just as Deva-
datta is said to be without a son so long as a son is

lin such manifestations of consciousness as memory, doubt
cie., the power of Brahman remains ingrained, and thus Brahman
appears to be the cause of name and form; but in reality the
transcendental Brahman cannot be so; and accordingly Maya
has to be assumed to be the limiting adjunct of Brahman, causing
this appearance of causality in Brahman.

2Effects are known to be inferior to the causes; so the principle
of Maya, which is known as the cause, must be superior to its
effects.
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not born. As to how those vital forces ctc. do not
exist is being stated.

QIEASHATAS ITO0 q: gAfezarfm = 1
g agsaifaaT: 7fadt fazaen anfeoft nz

3. From Him originates the vital force as
well as the mind, all the senses, space, air, fire,
water, and earth that supports everything.

Etasmdai, from this, this very Purusa that is supposed
to be the seed of name and form; javare, originates:
pranahl, the vital force, that is an object and a modi-
fication of nescience, exists only in name, and is esscn-
tially unreal in accordance with another Vedic text,
“All modification has speech only as its support:
it is unreal” (Ch. VI. i. 4). For just as a man, who
has no son, does not beccome possessed of one by sce-
ing him in dream, similarly, the supreme Reality can-
not become possessed of the vital force by being endued
with a vital force that is included in ignorance and
is unreal. In this way, the mind and all the senses,
as well as the objects, originate from this One. There-
fore it is proved that Purusa is devoid of the vital
force etc. in the real sense of the term. And it is to
be understood that just as these did not exist in reality
before origination, so also they become non-existent
after dissolution. And as is the case with the organs,
senses, and mind, so also is the case with the elements
that are the causes of the bodies and the objects—
the elements that are kham, space; vayuh, the air inside
and outside, differentiated as dvaha (moving towards),
pravaha(moving away from), etc. ; jyotih, fire; apah, water;
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prihive, carth, that is visvasya dharinz, the support of all.
All these elements that possess seriatim the qualities of
sound, touch, colour taste, and smell, together with all
the qualities that belong to the predccessors of each,
(all these) originate from this very Purusa.

After the brief presentation in the verse “‘Purusa
is transcendental, since He is formless™ etc., of the
Immutable, the unqualified Purusa, that is true and
forms the subject-matter of the higher knowledge.
He has again to be presented in detail in His condi-
tioned state; and hence the following text. For when
a subject-matter is stated in brief and in extenso like
an aphorism and its commentary, it becomes easy
of comprehension. As for that Virat within the cosmic
egg who takes His birth from the first-born Prana,
who is Hiranyagarbha, He (Virit), too, though ap-
parently separated from Purusa by another interven-
ing principle (viz Hiranyagarbha), is born of this Purusa
and is a modification of Him. This fact is being stated,
and He (Virat) is being described:

afiTdal Jedt Tezgal
faar: = arfagare a3m
arg: gon ged famaaen
az+¥ a7 9fEl G FEaIEIRAT 1Y

4. The indwelling Self of all is surely He of
whom heaven is the head, the moon and sun
are the two eyes, the directions are the two
ears, the revealed Vedas are the speech, air is
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the heart, and (It is He) from whose two feet
emerged the earth.

Of whom nwirdha, head, the best limb; is agnil,
(lit. fire, means here) heaven, in accordance with the
Vedic text, “O Gautama, that world is surely fire”
(Ch. V. iv. 1). Of whom caksusi, the two cyves: are
candrasiryvau, the moon and the sun. The words “of
whom” are to be supplied everywhere, by transform-
ing the word “asya, of Him”, that follows (in the
third line), to “‘yasra. of whom™. Of whom disal
srotre, the directions are the two cars: of whom vivyral
vedal, the revealed, well-known, Vedas: are the riA,
speech; of whom vayuh pranpal. air is the vital force:
asva, 1.e. vasva, of whom: visvam. the whole universe;
i1s hrdayam, the heart: for the entire world is a modi-
fication of the mind, inasmuch as it is seen to merge
in the mind during deep sleep, and as cven during
the waking state it emerges out of it to exist diver-
gently, like sparks out of firc. And of whom padbliyam,
from the two feet; prehivi, the earth, is born.  FEsal.
this one—the deity who is Visnu (the all-pervading),
or Ananta (the infinite), the first embodied Being
who has the three worlds as His physical limiting
adjunct—is  sarvabhitantaratma, the indwelling Self
of all.

He is in fact the seer, hearer. thinker, knower. and
the reality of all the senses in all beings. And the
creatures, too, that transmigrate through the five
fires,! are born from that very Puruxa. This is being
said:

THeaven, cloud, earth, father, and mother (Ch. V. iv-viii).
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Ferrafia: qfadn aea g4
RIS a9 qfaegr |

g1 a: fa==fa mfaamar
T IAT: JEAREIHAT: 1Y 1)

5. From Him emerges the fire (i.e. heaven)
of which the fuel is the sun. From the moon
emerges cloud, and (from cloud) the herbs and
corns on the carth. A man sheds the semen
into a woman. From Purusa have originated
many creatures.

Tasmat, from that supreme Purusa: (originates)
agnih, fire that is a particular abode (or state) of crea-
tures. That (fire) is being specified; yasva, of which;
saryah, the sun: is samidhal, the fuel, as it were; for
heaven is lighted up by the sun.  Somdr, from the
moon. that evolves out of heaven:; originates par-
janyah, cloud, which is the second fire. From that
cloud originate osadhayal, the herbs and corns; prehi-
vyam, on the earth (the third fire). Puman, man that
is (also) a (fourth) fire; sificati. sheds: the retas, semen,
that originates from the herbs and corns when pour-
ed as an oblation into the fire that is man; yositayam
(should rather be yositi), into the woman that is (the
fifth) fire. 1In this order bahvih (rather hahvyal), many:
prajah, creatures; samprasitah, have originated; purusdt,
from the supreme Purusa.

Moreover, it is being said that the auxiliaries of
karmas, as well as their fruits, emerge verily from
Him. How?
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qeqTg=: qrv asifa e
T g9 FA! ST |

AT TAFAIA STHT:
ST E R CRIDE i L HE AT

6. From Him (emerges) the Rk, Sama, and
Yajur mantras, initiation, all the sacrifices,
whether with or without the sacrificial stake,
offerings to Brahmanas, the year, the sacrificer,
and the worlds where the moon sanctifies (all)
and where the sun (shines).

Tasmat, from Him, from Purusa; (emerged) rcah,
the (metrical) mantras that have their letters, feet,
and lines well regulated and have such metres as the
Gayatri and so on. Sdama is that which is divided into
five parts or seven parts and is embellished with srobha
etc. and tune.! Yajamsi arc the maniras whose letters,
feet, and lines are not fixed, and which merely take
the form of sentences. These are the three kinds of
mantras. Diksdi, initiation, consisting in wearing a
girdle etc., made of Mufija grass—that is to say, the
different observances to be followed by the sacrificer
(preparatory to the actual rite). Ca sarve yajiial, and
all the sacrifices—Agnihotra etc.—(in which animals
are not sacrificed). Kratavah, the sacrifices involv-
ing the use of a sacrificial stake. Ca daksinah, and the

1Consisting of five parts—hirikdra, prastiva,, udgitha, pra-
tihdra, and nidhana; of the seven parts—the foregoing five and
upadrava and ddi. Stobhas are chanted interjections in a Sama
song, such as Aum, ho (Vide Ch. I. xiii—II. xxi).
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offerings to priests and Briahmanas, ranging from
the giving of a cow to all one possesses. Ca sanivat-
sarah, and year, which, as time, forms a factor in a
rite. Ca yajamdanal, and the sacrificer, the master (of
the sacrifice). Lokdh, the worlds, that are the results
of that sacrifice. Those results are being specified:
Yatra, where, in which worlds: somal. pavate, the
moon sanctifies, the creatures; and vatra, where;
sarvah tapati, the sun shines. Thesc (worlds) are at-
tainable through the two paths, called the Southern
Course and the Northern Course, and are the results
of the rites performed by the ignorant and the know-
ing people.

qEqr= AT IZAT YA
Q=T JTCAT: qEral q7ifH |
qrongrEt Fifgaat gz
TET g4 Fgr=9d fafw=z= nein
7. And from Him duly emerged the gods in
various groups, the Sadhya gods,human beings,
beasts, birds, life, rice and barley, as well as aus-
terity, faith, truth, continence, and dutifulness.
Ca, and; tasmat, from that Purusa; samprasitah.
duly issued out; devak, the gods, that are ancillary to
rites; bahudhd, variously in different groups of Vasus
etc.! sadhyah, Sadhyas, a particular class of gods;
manugyih, human beings who are entitled to under-
take rites; padaval, beasts—both domestic and wild;

IEight Vasus, twelve Adityas, cleven Rudras, ctc.
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vayimsi, birds; and pranra-apinau, breathing in and
out, constituting life; vrihi-yavau, 1ice and barley--
meant for sacrificial offering; ca tapas, and austerity,
cither as a part of a rite meant for personal sanctifi-
cation, or as an independent act leading to some result;
sraddha, faith--mental tranquillity and belief in the
truth of things (taught by the scriptures and the teacher)
——which is a precondition for all application of auxi-
liaries that are productive of human objectives; so
also satvam, truth-—avoidance of falschood as well
as speaking of facts as they occur, without causing
injury; brahmacaryam, avoidance of sexual relation:
ca vidhik, and dutifulness.

qeq AT FHAfA JETT
gearfaw: afaa: g g |

e gH ST qq TR SO
wgran fafgan @@ aw nen

8. From Him emerge the seven sense-organs,
the seven flames, the seven kinds of fuel, the
seven oblations, and these seven seats where
move the sense-organs that sleep in the cavity,
having been deposited (by God) in groups of
seven.

Moreover, tasmat, from that very Purusa; prabha-
vanti, originate: sapta prandh, the seven sense-organs,
that are in the head:! and (so do) their sapta arcisah,
seven flames—the illumination of their objects; simi-

1Two eyes, two ears, two nostrils, and tongue.
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larly the sapra samidhah, seven kinds of fuel—seven
sense-objects, for the sensc-organs are kindled by
their objects: sapra homih. seven oblations —the per-
ception of those sense-objects, for another Vedic text
says, “That which is his sense-perception is what he
offers as an oblation™ (Mn. LXXX. 1). Besides, ime
sapta lokali, these scven seats of the senses; vesu, in
which caranti. move about; prdnal. the sense-organs.
The cxpression, ““‘where move the sense-organs (prapdal)™
1s an attribute of the prapas, so as to exclude Prana
and Apana (the functions of exhaling and inhaling).
(They are) guwhdsayah; derived from the word guha
(cavity) and the root si (to sleep). guhasavih. means
the sleepers in (the cavity of ) the body or the heart.
during sleep.  Nihital, (having been) deposited—by
the Ordainer: sapra sapta, in groups of seven, in each
living being. The purport of the topic is that from the
supreme, omniscient Purusa Himsell emerge all that
are the Aarmas or the fruits of karmas of those men
of knowledge who sacrifice to the Self,! as well as all
that are the karmas and the auxiliaries and results of
karmas of the ignorant people.

a4 qqz1 o q54-
THTETeER faese aEan |
HTET a1 AqedT WA
FAG WAFATST WFATTAT UL
Those who perform sacrifices as a worship of the supremec

Lord with this idea: ‘“‘All this, as well as myself, is but the supreme
Self.”—A.G.
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9. From Him emerge all the oceans and all
the mountains. From Him flow out the rivers
of various forms. And from Him issue all the
corns, as well as the juice, by virtue of which
does the internal self exist in the midst of the
elements.

Atah, from this, Purusa, issue: sarve, all; samu-
drah, the oceans, of Salt etc.; ca girayak. and the moun-
tains—Himalayas etc.; all these emerge from this
Purusa Himselt. Asmat, from this Purusa; syandante,
flow out; sindhaval, the rivers---Ganga ctc.; sarva-
rapah, of various forms. Ca atal, and from Him:
sarval osadhayal, all corns—rice, barley. elc.: ca rasah,
and the juice—that is of six kinds;! yena, by virtue
of which: /i, verily; tisthate (rather tisthati) exists;
blvtaih, surrounded by the elements, that’ are gross
and five in number; esal antardtmi, this internal self,
the subtle body, so called because of its existence in
between the (gross) body and the Self.

Thus from Purusa emerged all this. Therefore “all
that is a modification is supported by specch and cxists
only in name” (Ch. VI. i. 5-6), and it is false; but
that which is Purusa is true. Hence:

TRy UaE fazd FH qq I7 TUHAT |

uaan 3z fafed qgmar aistaamafa
fafedig gFa ngon

fy gresmfrafy fdrrqoes sorm: gve: 1

IHas six kinds of taste—swect, sour, bitter, pungent, astrin-
gent, saline.
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10. Purusa aloneisall this-(comprising, the
karma and knowledge. He who knows this
supremely immortal Brahman, as existing in
the heart, destroys here the knot of ignorance,
O good-looking one!

Purusaly eva, Purusa alone, is; visvam idam, all this.
There 1s no such thing as the universe apart from
Purusa. Therefore the very thing that was asked in
the question, O adorable sir, (which is that thing)
which having been known, all this becomes known?"
(Mu. L 1. 3), has been stated here. For on knowing
this Purusa, the supreme Self, the source of cvery-
thing, there arises the realisation: ‘“‘Purusa alone is
all this—there is nothing besides.™ It is being explain-
ed as to what this “all”™ means: Aarma, such as Agni-
hotra; tapas, knowledge and the separate fruit accru-
ing from it: all these constitute this “all”. And all
that is but the product of Brahman. Therefore, yah,
he who; veda, knows, the brahma paramrtam, Brah-
man the supremely immortal—knows, (Brahman) thus
—“I indeed am all this”, (knows) as nihitam guhdyim,
existing in the heart of every being; sal, he; by virtue
of such realisation: vikirati, throws away, destroys:
avidyagranthim, the knot of ignorance, the tendencies
and impressions created by ignorance that are hard to
untie like knots; iha, here, even while living, and not
after death:; somya, O good-looking (amiable) one!
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It is being stated how the Immutable can be known,
though Tt is formless:

arfa: Hﬁr%a TEL AT
EERECERG Hqﬁraq |

osesorfafaa=a 933-
SATAT ZTHZ 0T I
fasraragfes ga@m uon

1. (Itis)self-effulgent, well scated, and well
known as moving in the heart, and (It is) the
great goal. On It are fixed all these=that move,
breathe, and wink or do not wink. Know this
One that comprises the gross and the subtle,
to be beyond the ordmary knowledge of crea-
tures, and (It is) the eligible and the highest
of all.

Avih, self-cflulgent, (and) sannihitam, well secated;
appearing as though perceiving words etc. throu;h
the limiting adjuncts, viz the organs of specch etc., in
accordance with another Vedic text, “It shines, It
blazes up™, It is cognised in the hearts of all beings as
revealing Itself through such functions of the condi-
tioning factors as seeing, hearing, thinking. knowing.
That Brahman that is @i}, effulgent and sannihitam,
well seated, in the heart; is guhdcaram ndama, well
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known as moving in the cavity of the heart, through
such modes as secing and hearing. (lt is) mahat, great,
because It is the greatest of all; (It is) padam, the goal.
since It is the resort of all beings, the word being de-
rived from the root pad in the sense of that which
is reached by all. Now is being shown how It is the
great goal.  Since arra, on this Brahman; samarpi-
tam, is fixed-—like the spokes to the nave of a chariot
wheel: ejar. the moving. birds etc.: pranat, all that
breathes—men and others who inhale and exhale; yur
nimixat, all that has such activities as winking: ca,
and —which word suggests all that does not wink;
--ctat, all this, 1s fixed on this very Brahman. Eiat,
this One, on which all things rest; janatha, you know,
O disciples! That which comprises the sar and the asat
is what has become your Self; for the sar, formed,
gross, and the asar, formless, subtle, do not exist apart
from It. (Know) that very Entity alone that is surely
the varenyam, cligible, covetable to all—because of
Its cternality: (and that is) param, distinct; vijfidnat,
from the knowledge; prajanam, of beings—this is how
vijianar is connected with the remote prajanim; that
is to say, It is beyond the range of ordinary know-
ledge. (Know) yar varigtham, that which is the high-
st for that Brahman alone is the highest of all high
things, by virtue of Its freedom from all defects.

gEfamRrEsT 7
afestewitaT frfear it |

JIAZHL I § TG ATSHAT
qRAHE TN T3 GS o e fafg 1R
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2. That which is bright and is subtler than
the subtle, and that on which are fixed all the
worlds as well as the dwellers of the worlds, is
this immutable Brahman; It is this vital force;
It, again, is speech and mind. This Entity, that
is such, is true, It is immortal. Tt is to be
penetrated. O good-looking one, shoot at it.

Moreover, vat, that which is; arcimat, bright.
Brahman is bright, because by Its light the sun etc.
shine. Furthermore, yat. that which; is anu, subtle;
anubhyak, as compared with the minute things, e.g.
the grain called syaimdka. From the use of the word
ca (and), it is implied that it is much bigger than the
big earth etc. Yasmin, on which; nihitah, are fixed;
lokih, worlds—earth etc.; ca lokinalh, and the dwellers
of the worlds—men and others; for all are known as
dependent on Consciousness. Tat etat aksaram brahina,
It is this immutable Brahman, that is the support
of all: that is sal pranal, the familiar vital force; rat
u, that, again, is the vasn-manah, speech and mind --
as well as all the senses (of perception) and organs
(of action). That Entity, again, is the inner Conscious-
ness, for the assemblage of life and senses is dependent
on Consciousness, as is shown in another Vedic text:
“The Vital Force of the vital force” (Br. 1V. iv. 18;
Ke. 1. 2). Tat etat, that Entity, thc Immutable, that
is thus the inner Consciousness within life etc.; is
satyam, true; and therefore rat amrtam, It is immor-
tal, indestructible. 7Tar veddhavyam, that is to be
penetrated, to be shot at, by the mind; the idea is
that the mind is to be concentrated on It. Since this
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is so, therefore somya, O good-looking one; viddhi,
shoot—fix your mind on the Immutable.
It is being shown how It is to be shot at:

ggrcatafied agret
k. warafatia dada |
-
ATTF TETETAT AqqT
&g gaarer gieg fafg uzn

3. Taking hold of the bow, that is the great
weapon familiar in the Upanisads, one should
fix on it an arrow, sharpened with meditation.
Drawing the string with a mind absorbed in
Its thought, hit, O good-looking one, that
very target that is the Immutable.

Grhitva, taking up: the dhanul,, bow; consisting in the
mahdastram aupanisadam, the great weapon that occurs,
i.e. is well known in the Upanisads; on that bow san-
dhayita, one should fix; a aram, arrow. What kind of
arrow? That is being stated: Updsanisitam, sharpened,
that is to say puritied by constant meditation. And after
fixing the arrow, and dyamya, having drawn the string,
that is to say, having withdrawn the inner organ to-
gether with the senses from the objects, and concentrating
them on the target alone; for the literal meaning of
drawing the string with the hand is not admissible herc;
cetasa tadbhavagatena, with the mind absorbed in the
bhava or bhavand, thought of that Brahman; viddhi, hit;
somya, O good looking one; tat eva laksyam aksaram, that
very target that is the Immutable, described earlier.
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- The bow etc. that have been mentioned are being
specified:

qUrEl 7 AW FTCHT A& TeaeTH=aT |

ATHAAT AGed TLATHAT AT ¥

4. Om is the bow; the soul is the arrow; and
Brahman is called its target. It is to be hit by
an unerring man. One should become one
with It just like an arrow.

Pranaval, the syllable Om; is dhanuh, bow. Just
as the bow is the cause of the arrow’s hitting the tar-
get, so Om is the bow that brings about the soul’s
entry into the Immutable: For the soul when puri-
fied by the repetition of Om, gets fixed in Brahman
with the help of Om without any hindrance, just as
an arrow shot from a bow gets transfixed in the target.
Therefore Om is a bow, being comparable to a bow.
Atma hi $arah, the soul is surely the arrow—the soul
that is but the supreme Self in Its conditioned state.
that has entered here into the body as the witness of
the modes of the intellect, like the sun etc. into water.
That soul, like an arrow, is shot at the Self Itself that
is the Immutable. Thercfore brahma, Brahman, ucyate,
is said to be, rallaksyam. the target of the soul. It is
called the target since, just as in the case of a mark,
Jt is aimed at with self-absorption by those who want
to concentrate their minds. That being so, the target
that is Brahman, veddhavyam, should be shot at;:
apramattena, by one who is unerring, who is free
from the error of desiring to enjoy external objects,
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who is detached from everything, who has control
over his senses and has concentration of mind. After
that, after hitting the mark, renmayah bhavet, one
‘should remain identified with Brahman, saravar, like
an arrow. The idea is this: Just as the success of the
arrow consists in its becoming one with the target,
similarly one should bring about the result, consisting
in becoming one with the Immutable, by eliminating
idcas of sclf-identification with the body etc.

As the Immutable is hard to grasp, It is being pre-
sented over and over again so as to make It easily
comprehenstble:

aferea: qfuet arafer-

WG q9: g8 q0RT HqA: |
JUAF (AT ATHTAHAT

Tl fagsTaaaEy &g 14l

5. Know that Self alone that is one without
a second, on which are strung heaven, the
carth, and the inter-space, the mind and the
vital forces together with all the other organs;
and give up all other talks. This is the bridge
leading to immortality.

Yasmin, that, the immutable Purusa, on whom;
dvaulh, heaven; prithivi, the earth: ca antariksam, and
intermediate space: otam, arc strung; ca, as also;
manas, the mind; saha sarvail pranaih, together with

all the other organs; ram eva, Him alone—the support
of all; the ekam, one without a second; janatha (is the
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same as jainitha), (you) know, O disciples: and having
known, dtmdnum, the Self, the inmost reality of your-
selves and all beings: vimuiicatha (is the same as vimufi-
cata), discard; anyih vicah, other talks, that con-
stitute the lower knowledge: and give up also all
karmas together with their fruits that are presented
by the lower knowledge: becausc esah, this, this know-
ledge of the Self: is the setuli, bridge, the means of
achievement; amytasya. of immortality, of libera-
tion. It is comparable to a bridge, since it is a means
for getting across the great sea of the world. In sup-
port of this here is another Vedic text: ‘“Knowing
Him alone, one goes beyond death; therc is no other
path to proceed byl (Sv. 11I. 8, VI. 15).

# TF TR HEAT T AIET;
g UEISFaRaLd agdar SgHT: |
ANfaedd sqrae ATHTT
afed a: 9UT qaa; I LN
6. Within that (heart)in which are fixed the
nerves like the spokes on the hub of a chariot
wheel, moves this aforesaid Self by becoming
multiformed. Meditate on the Self thus with
the help of Om. May you be free from hind-
rances in going to the other shore beyond
darkness.

Moreover, yatra, where, in the heart in which;
ardl iva, like the spokes: rathanibhau, fixed on the

10r—""there is no other path for reaching (the goal)™.
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hub of a chariot wheel; samhatah, are pinned; niadvah,
the nerves, that spread over the whole body:; in that
heart, sab esah, that aforesaid One, the Self under
discussion that is the witness of all the ideas occur-
ring to the intellect; antah carate, moves, exists, with-
in, carate being the same as carati. (It exists) as though
seeing, hearing, thinking, and knowing, and as though
bahudha jayamanalh, becoming multiformed, in ac-
cordance with the mental states of anger, joy, etc., on
account of Its conformity with the limiting adjunct,
mind. Common people, accordingly say, ““He has
become joyous”, ““He has become angry”.  Evam,
thus, resorting to the imagination stated above: you
dhyiyatha, think; of that atmdanam, Self; om iti, with
the help of Om. This is said, and has to be said, to the
disciples by a teacher possessed of this knowledge.
And the disciples have stepped on to the path of liber-
ation after discarding all karmas, for they hanker
after the knowledge of Brahman. The teacher utters
his benediction so that they may realise Brahman
without any obstacle: Svasti (astu), let there be no
hindrance; vah, for you; pardya,! for (reaching) the
other shore; parasiit, beyond. Beyond what? Tama-
sah, of the darkness, of ignorance; that is to say, for
the realisation of the true nature of the Self as Brahman
that is free from ignorance.

It is being shown as to where He exists who forms
the subject-matter of the superior knowledge,who is
beyond darkness, and who has to be reached after
crossing the ocean of the world:

IAnother reading is *‘pdrdya, for crossing over (to Lhe shore)”.
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7. s wafagaa wfgar wfa
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7. That Self which is omniscient in general
and all-knowing in detail and who has such
glory in this world—that Self, which is of this
kind —is seated in the space within the lumi-
nous city of Brahman.

Itis conditioned by the mind, It is the carrier
of the vital forces and the body, 1t is seated in
food by placing the intellect (in the cavity of
the heart). The discriminating people realise,
through their knowledge, the Self as existing
in Its fullness on all sides—the Self that shines
surpassingly as blissfulness and immortality.

The portion yah sarvajiah sarvavit was explained
earlier (1.i.9). He being distinguished again: Yusrva
esali mahima bhuvi, He who has this well-known
splendour in the world. What is that splendour? He
under whose sway these heaven and ecarth are held in
position; under whose rule the sun and moon rotate
interminably like fire-brands; under whose command
the rivers and seas do not overflow their boundaries;
similarly under whose authority are directed the moving
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and the unmoving: in the same way, whose command
the seasons, half years, and years do not transgress: and
so also under whose rule the agents, karmas, and fruits
do not violate their appointed hours: vasya, He whose;
mahimd, glory; is esaf, such; bhuvi, in the world; esah,
that One;—the sarvajiah, omniscient (in general); the
effulgent Onc of such glory;-—is pratisthitah, seated: in
the divye, luminous—illuminated by all the states of the
intellect; brahmapure, in the city of Brahma—this being
the place where Brahman is ever manifest in Its nature
of Consciousness: so “‘the city of Brahman™ means the
lotus of the heart. Vyomni, in the space, that is within
that heart; Brahman is perceived as though seated there
in that space within the lotus of the heart; for any
going. coming, or staying, in any other sense, is im-
possible for One who is all-pervasive like space.

Sah, He, the Self, as seated there, is revealed vari-
ously through the mental states: and hence He is
manonmayah, associated with the mind, being condi-
tioned by it: prana-<arira-neta, the carrier of the vital
forces and the body, in the matter of transferring
them from the gross body to the other (gross or finerl)
body: pratisthitak anne, existing in the food, that
takes the shape of a body that is a modification of
the food ecaten and is subject to growth and decay
day by day: sannidhiaya, by depositing: the hrdavam,
intellect; in the cavity of the lotus (of the heart). The
presence of the Self in the heart is what is meant by
Its being seated in food (i.e. in the body), for the
Self is not really seated in food. Vijianena, through
special knowledge, emerging from the instruction of

}According to one reading, the finer body is meant.
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scriptures and the teacher, and arising from the con-
trol of the inner and outer organs, renunciation of
everything, and detachment; dhirah, the discrimi-
nating people; paripasyanti, realise as existing in Its
fullness everywhere; rar, that, that reality of the Self;
vat, which; vibhati, shines surpassingly, for ever in one’s
own Self; as anandariapam, blissfulness: as amrtam,
immortality, freed from all evil, miseries, and troubles.

The result of this knowledge of this supreme Self
is being stated:

frra gzawnfafisay agqman
e Jre FRIfor qfend ge2 quar e

8. When that Self, which is both high and
low, is realised, the knot of the heart gets
untied, all doubts become solved, and all one’s
actions become dissipated.

(When that which is both high and low is rcalis-
ed, then) bhidvate, is untied, is destroyed; /rdaya-
granthih, the knot of the heart—the host of tendencies
and impressions of ignorance, in the form of desires
that hang on to the intellect, as is declared in another
Vedic text: ‘‘the desires that subsist in one’s heart”
(Ka. IL iii. 14; Br. IV. iv. 7). They are based on one’s
heart and not on the Sclf. Sarvasamsayal, all doubts,
with regard to all objects of cognition, that persist
in ordinary men continuously till death, like the cur-
rent of the Ganga; chidyante, are dispelled. Ca, and;
asya, one’s, of the man whose doubts have been solved,
whose ignorance has been removed; ksiyante, get
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dissipated; karmani, the actions, that preceded the
rise of illumination but had not yielded results in
carlier lives, as also those actions that accompany
the rise of illumination, but not so the actions that
produced the present life, since they have already
begun to bear their fruits, All this happens tasmin
drste paravare, when that One, the omniscient and
transcendent—who is both para, high, as the cause,
and avara, low, as the cffect—is seen directly as *'I
am this”. The idea is that one becomes free on the
eradication of the causes of the worldly state.

The following three verses sum up briefly all that
has been stated earlier:

feroma ¥ 1 fawst a@ frowem
Tegy sAifqul satfeqaeratagt fag: ns
9. In thesupreme, bright sheath is Brahman,
free from taints and without parts. It is pure,
and is the Light of lights. It is that which
the knowers of the Self realise.

Pare hiranmaye kose, in the supreme, bright sheath;
it is called a sheath because of its being the place for
the realisation of the nature of the Self, just as a scab-
bard is in the case of a sword; it is para, supreme,
being the inmost of all; and hiranmaya, shining, be-
ing illumined with the intellectual perceptions. There
exists brahma, Brahman, so called because of being the
greatest as well as the Self of all; (Brahman that is)
virajam, free from taints, from all taints of ‘rajas, de-
fects, such as ignorance; (that is). niskalam, without
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any connection with parts, that is to say, partless.
Since It is taintless and partless, therefore rar, It; is
subliram, pure; tat, that: s jyotik, the illuminator;
Jvotisam, of all lights, of even fire etc. that are in-
herently bright.  The purport is this: The brightness
of even fire etc. is caused by the internal light of their
Self that is identical with Brahman. That light of
the Self is the highest light that is not ignited by any-
thing else. It is rar, that; yat, which; they‘ vidul, know,
who are dammavidah, knowers of the Self-—the discrim-
inating people who know their own Self as the wit-
ness of all intellectual modifications with regard to such
objects as sound etc. People, cngaged in the pur-
suit of the experiences of the Self, rar viduh, know It
Since It is the highest light, therefore they alone know
It, and not the others who are steeped in the pursuit
of external experiences.
It is being shown how It is the Light of lights:

T ax gat wfa 7 JeEarE
Far famar wifeq garsawta: |
SECICIGEECI SIS
aeg wrar gafys fawfa neon
10. There the sun does not shine, nor the
moon or the stars; nor do these flashes of
lightning shine there. How can this fire do so?
Everything shines according as He does so;
by His light all this shines diversely.

Tatra, there, in Brahman that is the Self of the sun
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itself: siryah, the sun, that illuminates everything:
na bhiti, does not shine. The purport is that the sun
does not illuminate that Brahman, for it is by the light
of Brahman that the sun lights up all that is not the
Self.  Not that the sun is intrinsically possessed of
the power of illuminating. Similarly, na candratira-
kam, neither the moon nor the stars; na imal vidyutal.
nor these lightning flashes: bhanti, shine; kutah avam
agnili, how can this firc, that is known to us? To cut
short, this universe anubhdri, shines in accordance
tam eva bhiantam, as He. the supreme Lord. shines:
because of the fact that He is naturally effulgent. Just
as water, firecbrand, etc., burn according as the fire
docs so, owing to their contact with fire, but not by
themselves. similarly, only rasya bhasi, by His light,
sarvain idam, all this—the universe constituted by
the sun cte.. 7hhiri, shines diversely. Since. in this
way. it is that very Brahman that illuminates and
shines through the different manifested lights. there-
fore it is inferred that Brahman has [ts light by lis
own right: for anything that is not possessed of natural
luminosity cannot enkindle others, for pots etc. are
not seen to illuminate others whereas luminous things,
like the sun etc., are seen to do so.

It has been established elaborately with the help
of reasoning that Brahman, which is the Light of
lights. is alone true, and that everything clse is Its
modification—a modification that exists only in name,
having speech alone as its support. That fact is being
restated at the end by this manrra which is a sort of
concluding reaffirmation of the foregoing:
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11. All this that is in front is but Brahman,
the immortal. Brahman is on the right, as
well as on the left; above and below, too, is
extended Brahman alone. This world is noth-
ing but Brahman, the highest.

Idam bralma eva, this is but Brahman. as defined
earlier; that is purastit, in front; that which appears
(as an object) in front of people. whose vision is affect-
ed by ignorance, is Brahman alone. Similarly, brahma
pascat. Brahman is at the back: so also daksinatah,
on the right; ca wuttarena, and on the left; similar-
ly adhali. below; ca drdhvam, and above, all that is
prasriam, extended everywhere, in the shape of pro-
ducts, appears as different from Brahman, and is pos-
sessed of name and form. To be brief, idam, this;
visvam, universe; is varistham, the most high; brahma
eva, Brahman alone. All ideas of non-Brahman arc
but ignorance like the idea of the snake superimposed
on a rope.! Brahman alone is the supreme truth. This
is the declaration of the Vedas.

IThe identity of Brahman and the universe, implied by the
sentence, is by way of elimination of the latter. We say, “That
(supposed) ghost is but a stump”, meaning thereby that the
stump alone exists, the idea of ghost being false. So when we
say, “The world is but Brahman™, we mean that Brahman alone
exists, and nothing elsc.



THIRD MUNDAKA

CANTO 1

That higher knowledge has been presented, by
which is attained that immutable Truth, called Purusa,
from whose realisation follows the total eradication of
such causes of the worldly state as the knots of the
heart. And Yoga, as the means for this realisation,
has also been stated with the help of such imagery as
the taking up of a bow. Now have to be presented
truth and the rest that are helpful auxiliarics to that
Yoga: thercfore the subsequent text is begun. And
though Reality was determined earlier, It, too. is be-
ing primarily ascertained in a different way; for It
is very inscrutable. While on this subject, a mantra,
which takes the place of a brief enunciation, is being
introduced as a help to the comprehension of the
supreme Reality:

g1 gauTl g1 FEAT
T a7 afEESE |
aqrea: fages @gsa-
FrAwreat sby=dfa ngn-

1. Two birds that are ever associated and
have similar names, cling to the same tree.
Of these, the one eats the fruit of divergent
tastes, and the other looks on without eating.
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Dva (or rather dvau, means) two; suparnd (being the
same as suparnau, means) entitics who are well related,!
or they are so called because of their analogy with birds:?
(which are) sayuji (that is 1o say, sayujau), ever associated
together: sakhdya (or rather sakhivau). bear the same
names, and have the same cause of manifestation. Being
of such characteristics, these two parisasvajite, hug (cling
to), like two birds; samidnam vrkgam, the same single
tree. for enjoying the fruits. It is the “same™ in the sensc
of the identity of the place of their perception: and “‘trec™
means the body because of being demolished like the tree.
This is the banyan trce? that has its roots upward and
branches downward (G. XV. I: Ka. Il iii. 1), that
sprouts up from its material cause. the Unmanifested
(Miya)., called the ficld (G. XHIL 1-3). and that pro-
vides a support for all the results of karmas of all
beings. God and the soul--as conditioned by the
subtle body which holds in itself the tendencies and
impressions created by ignorance, desire, and action,
- cling to it like two birds. Tayol, of these two; who
hug this tree; anmyah, the one (the individual soul),
the knower of the field who clings to the tree of the
subtle body that is its limiting adjunct; atsi. eats,
enjoys, owing to non-discrimination: pippalam, the
fruit, consisting of happiness and misery brought
about by action; which is svadu, full of tastes. consist-

YThe individual soul, with its limitcd knowledge, is under the
control of God who is omniscient. Through this commerdable
dependence the former is related with the latter.

2Since clinging to the tree etc. arc found in both the cascs.

8 ddvartha, means a banyan; but derivatively it means transi-
tory—whose existence tomorrow (svah) is unpredictable.
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ing in the experience of multifarious mental reactions.
Anasnan, without tasting; anyal, the other, God, who
is by nature eternal, pure, wise, and free, who is omni-
scient and has the totality of Maya as His limiting
adjunct-—that God does not taste: for merely by His
presence as the eternal witness, He is the director
of both the enjoyer and the enjoyed. He is the other
onc who merely ubhicikasiti. looks on, without en-
joving: for His directorship consists in mere observa-
tion. as in the case of a king.

AT Fe7 T fAweArs-
rerar ar=fa grrATE: o
W62 AZT TIATAIA-
o "fgaafafa fans: nu

2. On the same tree, the individual soul
remains drowned (i.e. stuck); as it were; and
s0 1t moans, being worried by its impotence.
When it sees thus the other, the adored Lord,
and His glory, then it becomes liberated from
ROFTPOW,

Facts being as they are, samiine vrkge, in the same tree,
in the body mentioned carlier; (there moans) purusah,
the enjoying individual soul; being nimagnal, sunken.
Drowned in the water of the sea (of the world) like a
bottle gourd, under the heavy weight of ignorance, desire,
and attachment to the fruits of action, owing to complete
identification with the body, this very being has such ideas
as, "'l am the son of such a one and the grandson of that
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one; 1 am lean, I am stout; ] have qualities, 1am devoid
of qualities; 1 am happy. 1 am miserable™; and he thinks
that apart from that personality of his there is no other:
and so he takes birth and dies, and gets united with or
separated from friends and relatives. And therefore anisa-
ya, through impotence, consisting in such moods of
despondency as. *'I am good for nothing”, “*My son is
lost, and my wife is dead; what avails my life ?”—with
such moods he Socati, grieves, is smitten; muhyamanah,
being worried, by various kinds of troubles because of his
ignorance. That soul, while constantly undergoing the
degradation of being born among ghosts, beasts, men, and
others, is, in the course of multifarious births, perchance
shown the path of Yoga, as a result of his accumulation
of good decds. by some very compassionate person; and
then becoming endowed with non-injury, truth, conti-
nence, renunciation of everything, control of internal
and external organs, and concentration of mind, rads,
when. while engaged in meditation: (it) pasvati, sees;
through diverse paths of Yoga and through karmas,
Justam, the adored One; anyam, the One who is other

other than that conditioned by the limiting adjunct
of the tree of the world: (sees) #$am, the Lord---who
is supramundane, beyond hunger, thirst, sorrow,
delusion, and death, the Lord of the whole universe
-—(sees thus): *‘I am this God who is the Self of all
and is the same in cvery being; and I am not the other
illusory Self delimited by conditions conjured up
by ignorance”; and when he sees asya mahimanam,
His glory, constituted by the universe; iti, in this way:
“This is my glory who am the supreme Lord-—when
he sees thus, radi, then; he becomes vitadokah, lib-
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erated from grief, becomes saved from all the sea of
sorrow, that is to say, he reaches the end of all desires:

Another verse also presents this very idea elab-
orately:

R EARCEUHCEDE IR
FAAT g8G FF AR |
qar fagrequaa fagz
fresem: o aremafa usn

3. When the seer sees the Purusa — the
golden-hued, creator, lord, and the source of
the inferior Brahman—then the illumined one
completely shakes off both virtue and vice,
becomes taintless, and attains absolute
eqguality.

Yadi, when: the pasyah, seer—the word, derived
in the sense of one who sees. means the illumined
aspirant; pasyate (is the same as pasyati), sces, in the
manner described carlier; rukmavarnam, the natural-
ly self-effulgent One, or the (golden-hued) One whose
light is indestructible like that of gold; kartdaram, the
creator; isam, the lord, of the whole universe: purusam,
Purusa; brahmayonim, the Brahman that is the source, or
(the phrase means) the source of the inferior Brahman ;—
when he sees thus, tadi, then; that vidvan, illumined one,
the seer; vidlmiya, having completely shaken off, burnt
away, together with their roots, both punyapipe, virtue
and vice—the two kinds of action that constitute bondage;
and having become nirafijanah, free from taint, free from
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suffering: wpaiti. achieves: paranmam simyam, abso-
lute equality, consisting in non-duality. The equality
within the range of duality is indeed inferior to it.
As compared with this, he attains the highest cqui-
poise that is the same as non-duality.

IO ' T A A
fasatragraa arfaandr
Areshre Areafa: fFamar-
A Farfaat afwes: v

4. This one is verily the Vital Force which
shines divergently through all beings. Know-
ing this, the illumined man has no (further)
occasion to go beyond anything in histalk. He
disports in the Self, delights in the Self, and is
engrossed in (spiritual) effort. This one is the
chief among the knowers of Brahman.

Furthermore, /i esah, verily this One, the Onc
under discussion; viz pranal, the Vital Force of the
vital forces, who is the supremc Lord; vibhdri, shines
divergently; sarvablrataih, through all beings. rang-
ing from Brahma to a clump of grass; the third (instru-
mental) case is used here to indicate the state of the
thing:; and so the phrase means, “‘as cxisting among
all beings as the Self of all”. He who becomes vidvin,
an illumined soul; vijanan, after having known, this
all-pervasive One as his own Self, directly through
the experience, ‘I am this”; (he) na bhavate, does
not become (bhavate being the same as bhavati), what
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onc does by virtue of mere scriptural knowledge.
What does he not become? Auvadi. a tall talker, is
one who is apt to go beyond all things in his talk.
But the one who has become enhghtened by realis-
ing directly the Sclf that is the Vital Force of the vital
forces has no occasion to surpass others in his talk.
This is the purport. For when the realisation comes
that cverything is the Self and therc is nothing be-
sides, then what will he excel in his speech?  But the
man for whom there is the vision of something differ-
ent (from the Sclf) can talk by going beyond it. This
cnlightened man. however, does not sce anything.
does not hear anything, does not cognise anything
apart from the Scif: therefore he does not go beyond
anvthing in his talk. Moreover. (he becomes) drma-
kridah, disporter in the Sclf alone, and in nothing eclse,
c.g. in sons, wife, und others.  Similarly, (he is) dtma-
ratil. he has his enjoyment, pleasure, in the Self alone.
The distinctio.: “ctween the two is that krida (disport) is
dependent on external accessorics, whereas ratik(plcasure)
15 independent of auxiliaries. and consists in a mere
pleasurable fecling towards external objects.So also kriya-
van. is one who is possessed of, i.c. devoted to. (spiritual)
practices like knowledge, meditation, detachment, and
so on. If there is (i.e. if @tmarati and kriyavan appear as)
a compound, then the meaning will be “"'whose activity
consists in his pleasure in the Self ™, in which case cither
the implicatton of the balhuvrihi compound or the mean-
ing of the suffix marup (i.e. vanin kriydvin), (both indi-
cating possession), becomes redundant.!

The hahuvrihi form should be simply drmaratikriyeh, which
conveys the same meaning, so that the suffix van becomes
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(From this single compound) some, however, aim at
deriving a2 meaning! conducive to the combination of
karma, like Agnihotra etc., with the knowledge of
Brahman. But this runs counter to the statement
of the primary idea in “esah brahmavidiam varisthah,
this one is the highest of those who know Brahman™.
For none who is steeped in external actions can dis-
port in the Self and delight in the Self, inasmuch as
one can disport in the Self only on ceasing from c¢x-
ternal activity, external activity, and disport in the
Self being opposed to cach other. For light and dark-
ness cannot possibly exist simultaneously at the same
place. Therefore the assertion that by this (compound)
is established the combination of knowledge and karma
is a vain rigmarole. And this is borne out by the Vedic
texts: “‘Give up all other talks™ (Mu. I1. ii. 5), " Through
the Yoga of renunciation” (Mu. [IL. ii. 6), and so
on. Therefore he alone is here the “*man of action™
(kriyavan) who is engaged in the practice of know-
ledge, meditation, and so on, and who is a monk who
does not transgress thc limits of moral propriety.
He who conforms to this description, who has no-
thing to transcend in his talk, who disports in his Self
and delights in his Self, who is given to spiritual prac-
tices, and who is fixed in Brahman, is bralmavidim
varisthak, the chief among all the knowers of Brah-
man.

Now are being enjoined for the monk such disci-
plines as truth and the rest that are predominatingly

uscless. Or if the suffix is rctained, the baluviihiloses its import.
1viz *‘disporting in the Self and performing karma’.
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characterised by detachment and that are helpful to
the fullest knowledge.

qeqq FVIEqIFT @T ATHT
FEAIHAA Feg=a0 e |
s safaaan fg e
T qzafeq 499 &R Ny

5. The bright and pure Self within the body,
that the monks with (habitual effort and)
attenuated blemishes see, isattainable througi
truth, concentration, complete knowledge,
and continence, practised constantly.

(The Self is) labhyah, attainable: saryena, through
truth, through the rejection of untruth; moreover,
tapasi hi, verily through the concentration. of the
mind and scnses. which meaning (of tapas) follows
from the Smiti, “The highest rapas (lit. austerity)
consists in the concentration of the mind and senses™
(Mbh. Sa. 250. 4). That kind of tapas is indeed the
greatest favourable discipline because of its natural
tendency towards a vision of the Self, but not so the
other kind of rapas (austerity) e.g. candriyana and
the rest. The expression, ‘“esah arma labhyah—this
Self is attainable™, is understood everywhere. (This
sell is attainable) samyag-jidnena, by complete know-
ledge, by the vision of the Self in Its reality;! brahma-

1By samyak jidna, here, is to be understood such immature
but adequate knowledge of the meaning of the text that matures

into the knowledge of the thing itself. The maturc knowledge,
productive of direct perception, does not depend on other factors
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caryena, (by continence), through avoidance of scxual
relationship. By following the analogy of the lamp
placed in the middle (which lights up everything on
all sides). the word. “nmityam—(practised for) ever,”
should be supplied everywhere thus: by truth prac-
tised for ever: by concentration (practised for) ever;
by complete knowledge (practised for) ever.  And
it will be said later on, “‘those in whom there is no
crookedness, no falsehood, and no dissimulation™
(Pr. 1. 16). Which is this Self that is to be attained
through these disciplines? The answer is being given.
(That Self is) antah<arire, inside the body. in the space
within the lotus of the heart; (which Self is) jvotir-
mayal, golden-hued (Ill.1.3): and <ubhral. holv:
yam, which, which Self; vataval, the monks who
habitually strive for It; ksinadosih, whose mental
defects—anger ctc.—have become attenuated: pas-
vanti, see, realisc. That Selt is attained by the monks
through the disciplines of truth etc. constantly practis-
ed, but not through inconstant truth ctc. This is eulo-
gistic for commending the disciplines of truth and the
rest.

AT FAd A

qeaqd qeT faqar I3 |
TATSSFATITAT FITCTFTHT

T qeqaeq v A9 ng

for bringing about its results, viz the cessation of ignorance.
So it is immaturc knowledge that alone can be combined with
such disciplines as truth ctc. for the acquisition of mature know-
ledge.
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6. Truth alone wins, and not untruth. By
truth is maintained for ever the path called
Devayana, by which the desireless seers ascend
to where exists the supreme treasure attainable
through truth.

Satyam eva, truth indeed, the truthful man: jayate.!
wins: na anrtum, not untruthfulness, not the untruth-
ful man; for truth or untruth, by itself, without being
practised by men, can have neither victory nor defeat.
It is a familiar fact in the world that an untruthful
man is defeated by a truthful one. but not contrari-
wisc.  Therefore truth is proved to be a powerful
auxiliary.  Besides, from scripture it is known that
truth 1s a superior discipline. How? Satyena, by truth.
through the prescription of specaking of things as they
are; the panthalh, path: called devayanalh, Devayina,
the Path of gods; is vitatak. spread, maintained for
ever; yena, by which (path); dkramanti, ascend: the
rsayah, seers. who are free from deceit. diplomacy,
want of charity, pride, and falschood; who are apra-
kamal, free from desires for cverything. (They as-
cend there) rarra, where: exists tat, that: paramam,
best; nidhanam, treasure. that is deposited as a human
goal; satyasya, as related—by way of being its result
-—with truth, which is the highest discipline. The
path, too, by which they ascend there, is laid with
truth—-this is how this portion is to be construed with
the earlier.

It is being said what that thing is and what Its at-
tributes are: o

YAnother reading is jayvari.
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7. Itisgreatand self-effulgent; and Its form
is unthinkable. Tt is subtler than the subtle.
It shines diversely. It is further away than the
far-off, and Tt is near at hand in this body.
Amongsentient beings It is (perceived as) seat-
ed in this very body, in the cavity of the heart.

Tat, that the Brahman under consideration, which
is attainable through the disciplines of truth and the
rest; is brhat, great, because of Its all-pervasiveness;
divyam, sclf-effulgent, super-sensuous: and (It is)
therefore acintya-ripam, such as Its features cannot
be thought of; It is suksmataram, subtler, than the
subtle things like space, for Its subtleness is unsurpas-
sing, It being the cause of all; It vibhati. shines various-
ly as sun, moon, and the rest. Besides, 7at, that, that
Brahman; exists sudiire, still further away ; darat, than the
far-off place; for it is extremely unattainable to the
ignorant; ca, and; (It is) iha, here, in the body; untike,
near, close at hand, to the enlightened, because It is the
Self and It permeates all; for the Veda declares that it is
inside even space. As engaged in such activities as seeing
etc., It is perceived by the Yogis as niliitam, seated; iha,
in this body; pasyarsu, amongst those who have eyes, i.c.
among sentient beings. Where is It perceived? Guhdyim,
in the cavity (of the heart), called the intellect; for by the
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enlightened It is perceived as hidden there; and yet,
though existing there, 1t is not perceived by the ignorant
because of Its being covered by ignorance.

A unique means for Its realisation is being stated again:

T AN T it ara
AT ZAEqIGT FHOT 4T |

ArAgaEa fargaca-
- A .

AT d 92d fEe sqaH: e

8. It isnot comprehended through the eye, nor
through speech, nor through the other senses;
nor is It attained through austerity or karma.
Since one becomes purified in mind through the
favourableness of the intellect, therefore can
one see that indivisible Self through meditation.
Asnagrhyate, (1t is) not comprehended, caksusa, by the
eye, by anybody, because of Its formlessness; na api, nor
even is It encompassed vicd, by speech, because of Its
unutterability ; na anyaih devaik, nor by the other senses;
na tapas@, nor by austerity, is It grasped, though rapas is
the means for the achievement of everything; similarly
na, nor, is It attained: karmanda by Vedic karma, to wit,
Agnihotra etc., which are celebrated for their great effica-
cy. What then is the means for Its attainment? That is
being said :Jiianaprasiadena, through the favourableness of
knowledge (i.e. the intecllect).! Though the intellect in all

IThe word jidna, here is derived in the sensc of that by which
onc knows. It mcans the intellect, the instrument of know-
ledge—A.G.
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beings is intrinsically able to make the Self known, still,
being polluted by such blemishes as attachment to exter-
nal objects ete.. it becomes agitated and impure, and doces
not, like a stained mirror or ruffled water, make the
reality of the Self known, though It is ever at hand.
The tavourableness of the intellect comes about when
1t continues to be transparent and tranquil on having
been made clean like a mirror, water, cte., by the removal
of the pollution caused by the dirt of attuchment, spring-
ing from the contact of the senses and sensc-objects.
Since visuddhasartval, onc who has become pure in
mind, through that favourableness of the intellect,
becomes fit for secing Brahman: raial i, therefore;
pasyate (is the same as pasvati), onc sces, iealises, fam,
that Self’; (that is) nishalam. indivisible, devoid of all
differentiation of limbs: dhyavaminal while (onc is)
engaged in meditation, when (It is) thought of by one
with a concentrated mind, after having such spiritual
disciplines as truth ctc. and having the senses withdrawn
(from objects).!

Ret P SRS GEAEIEGER T
. ~
gfegearon. g==47 gfaas |
a . o~ . .
grfEEd gaHE gt
~ S .
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9. Within (the heart in) the body, where
the vital force has entered in five forms, is
IThrough meditation is attained the favourableness of the
intellect, which leads o the secing of the Self. It is the Upa-
nisadic knowledge, freed from doubt ete., that leads to the realisa-
tion of truth; mere meditation has no such ability.— A.G.
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this subtle Self to be realised through that
intelligence by which is pervaded the entire
mind as well as the motor and sensory organs
of all creatures. And It is to be known in the
mind, which having become purified, this
Self reveals Ttself distinctly.

The Self, which onc sees thus: esal, this: apul, subtle:
atma, Self: veditavval, is to be known through the pure
cetasd, intelligence, only. Where is It to be realised?
Yasmin, where, in the body in which: praval, the vital
force: samvivesa, has entered well:  paiicadhi, in five
different forms, viz Pripa, Apina, ete.: in that very body,
i.e. in the heart, Tt is to be known through intelligence.
This is the idea. Through what kind of intelligence is it
to be known? That is being said: Through that intelli-
genee by which sarvam cittam, the whole mind, internal
organ; prajindm, of creatures: prinail saha, together
with their motor and sensory organs: is ofam, pervaded.
as milk is with butter or wood with fire; for the entire
internal organ of cvery creature in this world is famili-
arly known to be possessed of sentience.  Morcover.
It is to be known in that internal organ, yasmin visuddhe,
which having become pure, freed from the dirt of grief
cte.: esal anmd, the foregoing Self: vibhavati, reveals
Hself distinctly, in Its own reality.

For one, who attains as his own Self that which
is the Self of all and is possessed of the above charac-
teristics, is being stated the result, consisting in the at-
tainment of all, which follows from the very fact of his
becoming one with all:
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10. The man of pure mind wins that world
which he mentally wishes for and those enjoy-
able things which he covets. Therefore one,
desirous of prosperity, should adore the
knower of the Self.

Yam yam lokam. any world whichsoever, such as
the world of the Manes etc., that; visuddhasattvah,
the man of pure mind, the man freed from the mental
afflictions (Aleda),! the knower of the Self; sanivi-
bhdti, wishes for: manasi. with the mind. while think-
ing “Let this be mine or for somebody else™; ca,
and; y@n kamin, those enjoyable things that; kdma-
yate, (he) covets; jayate, he wins, gets: tam tam lokam
those very worlds; ca tan kiiman, and those enjoyable
things that are wished for. Since the wishes of the enlight-
ened man are infallible, tasmat, therefore; bhiutikamah,
one who hankers after prosperity; arcayet, should
worship, through washing of feet, service, salutation,
etc.; atmajnam, the knower of the Self, purified in
mind by virtue of his knowledge of the Self. Therefore
such a knower is certainly adorable.

I Kleda—ignorance, egotism, desire, aversion, and tenacity for
mundane existence ( Yoga-sitra, 11. 3).
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1. He knows this supreme abode, this
Brahman, in which is placed the universe and
which shines holy. Those wise ones indeed,
who having become desireless, worship this
(enlightened) person, transcend this human
seed.

Since sah, he; veda, knows: the paramam dhima.
best abode, the resort of all desires; (that is) erar
brahma, this Brahman, as defined before; yarra, where
in which Brahman, as the abode; visvam nihitam,
the whole universe is placed; and which hhdti, shines
in Its own lustre; subhram, purcly, (holy); (there-
fore) ye, those people akiamah. who having become
free from desire, free from the passion for prosperity;
upasate, serve —with aspiration for liberation; even
that purusam, person, who is such a knower of the
Self—just as they would worship the supreme Reality;
te, those; dhirdh, wise ones; ativartanti, transcend; etat
‘éukram, this human seed—that is well known as the
material source of the body; they never again approach
any womb (for rebirth), as declared in the Vedic text:
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“He has no liking for any abode any more.” Therefore
one should adore him. This is the purport.

It is being shown that the eschewing of desires is the
chief discipline for an aspirant of liberation:

FTAT: FIHIT AT
g wafastag ax a7
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2. He who covets the desirable things, while
brooding (on their virtues), is born amidst
those very surroundings along with the desires.
But for one who has got his wishes fulfilled
and whose Self is sclf-established, all the
longings vanish even here.

Yah, he who; kdmayate, covets; kamdin, desirable
things—seen or unseen: manyamanal, while brood-
ing, on them, on their good qualities; sal, he; jayate,
is born; kamabhik, along with those desires, the long-
ing for objects that lead to involvement in virtues
and vices; fatra tatra, amidst those surroundings,
into which the desires tempt the man for the sake
of acquiring the objects. He is born amidst those very
objects, surrounded by those very desires. 7w, but;
for him who has got his wishes fulfilled on the realis .-
tion of the supreme Reality—paryaptakamasya, for
the man of fully satisfied desires, for him who has
achieved all covetable things from everywhere | by
virtue of his craving for the Self; krtitmanah, for the
self-poised Self, for the man whose Self, having bcen
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weaned away from Its inferior aspect constituted by
ignorance, has become established in Its own superior
aspect through knowledge: sarve kamdah, all longings,
that induce virtuous or vicious activity: praviliyanti,
vanish, that is to say, get dissipated; iha eva, even
here, even while the body lasts. The purport is that
desires do not crop up (in his mind) owing to the destruc-
tion of their causes.

Some may be led to think that if the attainment of
the Self be the highest of all achievements, then for
Its rcalisation onc should practise extensively such
processes as the study of the Vedas. This notion be-
ing there, the text says:

ATARIEHT TIHAT S¥AT
T HAT T TGAT AT |
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3. This Self is not aytt-a,mul through study,
nor through the intellect, nor through much
hearing. By the very fact that he (i.e. the
aspirant) seeks for It, does 1t become attain-
able; of him this Self reveals Its own nature.

Ayam atma, this Self, that has been explained, and
whose attainment is the highest human goal; na labhyah,
is not attaincd; pravacanena, through study, of Vedas
and scriptures extensively.  Similarly, na medhaya,
nor through intelligence. the power of retention of
the purport of texts; na bahuni Srutena, nor. through
many things heard, that is to say, through much
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hearing (of scriptures). By what then can It be reached ?
That is being explained. Yam eva, that very entity.
the supreme Self, which; esah, this one, the man of
knowledge; vrnute, seeks to reach: rena, by that fact
of hankering;! (¢sah, this, the supreme Self); labhyal.
is attainable; but not through any other spiritual effort,
for It is by Its very nature ever attained. Now is be-
ing explained how this attainment of the Self by the
man of knowledge comes about. Tasya, of him: esal
arma, this Self: vivrpute, reveals: svam tanum, Its own
supreme stature, Its reality that was enveloped in ignor-
ance; the idea is that when knowledge dawns, the
Self becomes revealed just like pots etc. on the com-
ing of light. Hence the purport is that the means lor
the attainment of the Self consists in praying for this
consummation to the exclusion of everything else.
These spiritual disciplines, too—viz strength, absence
of delusion, and knowledge—as associated with their
signs, that is to say, coupled with monasticism, are helpful
to the prayer for the attainment of the Self. For:

ATIATCAT TSS9
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4. This Self is not attained by one devoid
of strength, nor through delusion, nor through
knowledge unassociated with monasticism.
But the Self of that knower, who strives

1Consisting in pursuing the idea, I am Brahman.”
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through these means, cnters into the abode
that is Brahman.

Since this Self na labhyal, is not attainable; bala-
hinena, by one devoid of strength, bereft of the vig-
our generated by constant adherence to the Self; ra
ca pramadat, nor again through the delusion, caused
by attachment to mundane things—son, cattle, etc.;
similarly nor even tapasak, from tapas; alingat, un-
associated with linga (i.e. the sign of a monk).! Tapas
here means knowledge, and /inga means monasticism.
The purport is that It is not gained through know-
ledge unassociated with monasticism. 7Tu, but; yah
vidvan, the man of knowledge. the discerning man,
the knower of the Self, who; yatate, strives, with dili-
gence; etaih upayail, through such means—strength,
absence of delusion, monasticism, and knowledge;
tasva, of him, of that enlightened man: esah arma,
this Self; visare, enters into; the brahmadhdima, abode
that is Brahman.

How one enters into Brahman is being stated:

. A
FITAFHIAT AAFAT:
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18ankara is very emphatic that external renunciation is neces-
sary (see introductions to this and Aitareya Upanisads): But
Ananda Giri seems to differ. Says he, “Why should this be
S0, since the Vedas mention the attainment of the Self by Indra,

Janaka, Géargi, and others? That is a valid objection. Sannyasi
consists in renunciation of everything; and since they had no
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5. Having attained this, the seers become
contented with their knowledge, established
in the Self, freed from attachment, and com-
posed. Having realised the all-pervasive One
everywhere, these discriminating people, ever
merged in contemplation, enter into the All

Samprdpya, having attained, having fully realised:
cnam. this, the Self; the rsayah, scers; become jidna-
trptih, satisfied with that very knowledge, and not
with any cxternal object that gratifies and lcads to
physical nourishment:  Artatmanali,  established in
identity with the supreme Self; viraragih, free from
such drawbacks as attachment; prasantik. composed.
with the senses withdrawn. T7e. those people, who
become so; pripya, having realised: sarvagam, the
all-pervasive (Brahman), comparable to space; sarva-
tah, cverywhere—and not partially, as circumscrib-
ed by the limiting adjuncts. What follows then? Hav-
ing realised as their own Self that very Brahman that
is without a second: dhirdh, the absolutely discriminat-
ing people: who are by naturc yuwkrarminah, ever
merged in deep contemplation; avisanti, enter; sarvai
eva, into the All, even at the time of the falling of the
body. They give up the limitations of the adjuncts
created by ignorance, like space confined within a
pot on the breaking of the pot. Thus the knowers of
Brahman cnter into the abode that is Brahman.

idea of possession, they had internal renunciation as a maltter
of fact. The external sign is not the idea intended; for in the
Smrti we have, ‘An outer mark is no source of virtue.”
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6. Those to whom the entity presented by
the Vedantic knowledge has become fully
ascertained, and who endeavour assiduously
with the help of the Yoga of monasticism,
become pure in mind. At the supreme moment
of final departure all of them become identified
with the supreme Immortality in the worlds
that are Brahman, and they become freed on
every side.

Moreover, vedinta-vijidna-suniscitirthih, those to
whom the entity to be known, i.e. the supreme Self
presented by the Vedantic knowledge, has become
fully ascertained. Those very people are, again, yara-
vyah, assiduous. (They) suddhasattvah, have become
purified in mind; sannydsa-yogdr, by dint of the Yoga
of manasticism, through the Yoga consisting in the
giving up of all activities, which is the same as the
Yoga of remaining steadfast in Brahman alone. T¢
sarve, all those people, parintakile, at the time of
finul death—the times of death of the worldly people
being but times of secondary departure; as compared
with these the time of the falling of the body of an
aspirant for salvation, at the end of his worldly state.
is the supreme moment of departure; at that supreme
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moment of departure, (they become freed) brahma-
lokesu, in the worlds that are Brahman, the worlds
anad Brahman being identical; the plural (in worlds)
is used from the standpoint of the aspirants who are
many and consequently the same Brahmaloka appears
many or is attained divergently. So the word brahma-
lokesu means in Brahman.  Paramrtah, (they are)
those to whom the supreme Immortality, the death-
less Brahman, has become their very Self, those who
have become Brahman while still living. Having (thus)
attained identity with the supreme Immortality, they
parimucyanti, discard i’ndividuality. like a lamp blown
out or like the space in a pot (when broken); they
become freed on every side—they need not have to
wait for going elsewhere. And this is in accord with
such Vedic and Smrti texts as: “Just as the footprints
of birds cannot be traced in space and of aquatics
in water, similar is the movement of the men of know-
ledge” (Mbh. Sa. 239.24), “Those who want to go beyond
the courses of the world, do not tread on any path”
(Itihdsa Upanisad, 18). The courses (to be followed after
death), that are dependent on spatial limitation, are in-
deed within phenomenal existence, since they are accom-
plished by limited means. But Brahman, being the
All, is not to be approached through spatial limitations.
Should Brahman be circumscribed by space like any
concrete object, It will also have a beginning and an
end, It will be supported by something else, It will have
parts, and It will be impermanent and a product. But
Brahman cannot be so; therefore Its attainment, too, can-
not be determined in terms of limitation of space. Besides,
the knowers of Brahman accept only that liberation
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which consists in the removal of ignorance etc., and
not that which is a product.
Furthermore, at the time of liberation:

Tan: FeT: gAcm gfqest
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7. To their sources repair the fifteen consti-
tuents (of the body) and to their respective gods
goall the gods (of the senses). And the karmas,
and the soul that simulates the intellect, al ]
become unified with the supreme Undecaying.

The kalih, constituents, that there are—the vital
force and the others that build up the body; gardh,
have repaired. At the time of liberation each con-
stituent goes to its own basis, that is to say, it merges
in its cause. The word “pratisthdk, to the sources™
is used in the plural number accusative case. (The
constituents that are) paficadusa, fifteen in number,
that are mentioned in the last Question (of the Praina
Upanisad), ca, and, the well-known sarve deval. all
the gods, living in the body and seated in the organs
of vision etc.; (get merged) pratidevatisu, into the
respective gods, viz the Sun and others; “get merged”
—this much is understood. And the karmani. the
karmas, performed by the seeker after liberation that
have not begun to bear fruit—not the active karmas
that have begun to bear fruit, since the latter get ex-
hausted merely by being enjoyed; ca vijidnamayah
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amni, and the soul simulating the intellect.  The soul
that has entered into multifarious bodies, like the
reflections of the sun cte. in water cte., simulates the
intellect as a result of considering itself identical with
the limiting adjuncts, viz the intellect and the rest.
that are created by ignorance. As Karmas are meant
for producing results for this (apparent) soul, there-
fore the Aarmas, together with this soul resembling
the intellect, (become unified in the supreme Unde-
caying).  Therefore vijidnamaya mcans resembling
the intellect. When the limiting adjunct 1s removed
these Aarmas and the soul, resembling the intellect.
sarve, all; ekibhavanti, become indistinguishable, be-
come unified; pare avyaye, in the supreme Undecaying
—in the infinite, imperishable Brahman that is com-
parable to space. and is birthless, ageless. immortal,
fearless without cause and effect, without interior and
exterior, auspicious. and calm: just as the reflections of
the sun etc. return to the sun on the withdrawal of the
vessels of water cte., or the spaces circumscribed by pots
etc. to space itself on the displacement of the pots cte.

AT AA: TARIAAT FARS-
=g w=afa ammsy fagm |-
F1 fagranaEaifga:
Tereq¥ geaRdfa fasaq nen
8. Asrivers, flowing down, become indistin-
guishable on reaching the sea by giving up
their names and forms, so also the illumined
soul, having become freed from name and form,
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veaches the self-effulgent Purusa that is higher
than the higher (Maya).

Moreover, yathd, as; nadvah, rivers-——Ganga and the
rest; syandamanak, flowing down: gacchanti, attain;
astam, invisibility, indistinguishable identity ; samudre, in
the sea, on reaching the sea: nama-rupe vihiiya, by giving
up (their) names and forms; tarha, similarly; vidvin, the
illumined soul; ndma-rapdt vinuktah, having become
freed from name and form-- the creations of ignorance;
upaiti, arrives at; the divvam  purusam. self-cttulgent
Purusa, as described earlier; who is param, higher, parat,
than the higher (Mayi), as already cxplained (Mu. I1. 1. 2).

Objection: s it not well known that many obstacles beset
the path to liberation? So even a knower of Brahman,
when dead, may be deflected from his course and may not
reach Brahman Itself, being hindered by onc of the men-
taldiseases or one of the gods or some such being.

Answer:  Not so, for by knowledge itself are removed
all the hindrances. The only obstacle to emancipation is
ignorance, and there 1s no other hindrance; for emanci-
pation is cternal and identical with the Self. Therefore:

T g7 g T qeI7H Fa7 9%
F@ld wafq aemagfaga wafa |
a+fa == a<fa qramE

e fagsmrsaar wafq usn
9. Anyone who knows tha,t supreme Brah-
man become Brahman indeed. In his line is
not born anyone who does not know Brahman.
He over comes grief, and rises above aberra-
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tions; and becoming freed from the knots of
the heart, he attains immortality.

Sak valh ha vai, anyone who, in this world; veda,
knows, fat, that, paramam brahma, supreme Brahman,
directly as ‘I am verily Brahman'; does not follow
any other course. In the matter of his attaining Brah-
man, the gods even cannot raise any obstacle: for
he becomes their Self. Hence one who knows Brah-
man, bhavati. becomes. brahma eva. Brahman indeed.
Furthermore. asya kule, in his line, in the line of the
knower of Brahman: na bhavati, is not born, abrah-
mavit, anyone who does not know Brahman. Besides,
even while he is alive. he rarati $okanm, overcomes
mental grief, caused by the loss of many desirable
things. He rarati papmanam, goes beyond aberrations,
known as virtue and vice. Guhagranthibhyal vimuk-
tal, having become freed from the knots of the heart,
from the knots created by ignorance in the heart (Mu.
1. i. 10): he bhavati, becomes, amrtah, immortal.
It has already been said. “the knot of the heart gets
untied”” etc. (Mu. Il ii. 8).

Now the conclusion is being made by presenting
the rule of transmission of the knowledge of Brahman:

JIAZATHNIFAN — -
fparara: sfranr agface:
g I 0FE qgaeq: |
quraar aafaat a3q
fardr fafraaeg =iome 11g00
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10. This (rule) has been revealed by the
mantra (which runs thus): “To them alone
should one expound this knowledge of Brahman
who are engaged in the practice of disciplines,
versed in the Vedas, and devoted to Brahman,
who personally sacrifice to the fire called
Ekarsi with faith, and by whom has been
duly accomplished the vow of holding fire on
the head.”

Tar etat, this rule regarding the transmission of
knowledge; abliyuktam, is revealed; red, by a mantra:
Those who are Ariyavantah, engaged in the practice
of disciplines, as mentioned earlier; $rotriyah, versed
in Vedic studies and observances; brahmanisihil,
devoted to the inferior Brahman and scekers of the
knowledge of the supreme Brahman: who svayam. by
themselves: julivate (is the same as julivati), sacrifice;
ekarsim, to the fire named Ekarsi; sraddhayantah,
with faith: res@m eva, to them alone, who have become
purified and fit recipients; vadeta, onc should expound;
etdam  brahmavidvam, this knowledge of Brahman.
And to thosc alone one should expound yail tu. by
whom moreover; c¢irnam has been accomplished;
vidhivat, duly, in accordance with rules: the sirovratam,
vow of holding fire on the head, a Vedic vow familiar
amongst the followers of the Atharva-Veda.

Aegeaca g qOaT FaT=oaarsH T |
qA9: qTyEEfesY /7 gesfos: ngon
zfa seenafafe g fedfa: @vs: 0
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11. The scer Angiras spoke of this truth in
days of yore. One that has not fulfilled the
vow does not read this.  Salutation to the
great seers. Salutation to the great seers.

Rsih, the scer; named angirdlh, Angiras; purd, in
days of yore; wvica, spoke of; tat etar. that cntity
that is this; satyam, Truth, the immutable Purusa;
to Saunaka who had approached duly and asked him.
The idea implied is that. anyone, else, too, should
similarly speak to one who seeks for the highest good,
or hankers after salvation, and approaches dutifully.
Acirpavratah, one who has not fulfilled the vow; na
adhite. does not (i.c. should not) read: ¢rar, this. this
(knowledge) in the form of the text. For knowledge
becomes sufliciently clear for bearing fruit to onc
who has fulfilled the vow.

The knowledge of Brahman is ended.  Namah,
salutation, parama-rsibhiyal, to those great seers, start-
ing with Brahmai, through whom that knowledge was
successively handed down, the great scers being those,
beginning with Brahma. who directly saw and realised
Brahman. ANamah. salutation to those, again. The
repetition is used as an indication of great solicitous-
ness. and as a conclusion of the Mupdaka Upanisad.
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MANDUKYA UPANISAD
CHAPTER I

AGAMA-PRAKARANA (ON THF VEDIC TEXT)

Commentator’s  invocation: (1) 1 bow to that
Brahman which after having enjoyed! (during the
waking state) the gross objects by pervading all the
human objectives through a diffusion of Its rays® of
unchanging Consciousness that embraces all that moves
or does not move; which again after having drunk?
(during the dream state) all the varicty of objects.
produced by desire (as well as action and ignorance)
and lighted up by the intellect,4 slecps while enjoying
bliss and making us enjoy through Miya; and which
is counted as the FourthS from the point of view of
Miya, and is supreme, immortal, and birthless.

(2) May that Fourth One protect us which, after
having identified Itself with the universe,® enjoys
(during the cosmic waking state) the gross objects

'Enjoyment consisting in witnessing the various mental moods
of happiness, sorrow, etc.

2The individual souls that are but reflections of Brahman
on the intellect.

di.e. having merged all in the unrealised Self.

1Existing only subjectively in the form of mental moods or
impressions of past experience.

5Not possessed of the three states of waking, dream, and sleep.

SThe cosmic gross body of Virat.
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created by wvirtue (and vice); which again (during
the cosmic dream state!) experiences through Its own
light the objects of enjoyment that are called up by
Its own intellect; which, further (in sound sleep or
cosmic  dissolution).  withdraws promptly all  these
inte Iiself: and  which lastly becomes free  from
all attributes by discarding every distinction  and
difference.

Introduction:  “The letter Om is all this.  Of this
a clear exposition (follows)™ (M. 1. 1. 1). These four
Chapters (of the Adrikd) that sum up the quintessence
of the Vedantic ideas are commenced with the text,
“The letter Om 1s all this™ cte.  Accordingly. the con-
nection, subject-matter, and utility (of this treatise)
need not be separately dealt with.  The connection.
subject-matter, and utility that pertain to Vedianta
itself” should fit in here also.2 Still they ought to be
briefly stated by onc who wants to explain a treatise.
In this connection it is to be noted that by the very
fact that a scripturc, (whether it be Vedanta or a treatise
on i), reveals the spiritual disciplines conducive to
the goal; it becomes endowed with o subject-matter;

FAs identitied gwilh the cosmic subtlc body zof Hiranva-
garbha.

2The present book compising the Upanisadic text and the
Karika of Gaudapada forms a sort of a treatise on the Vedanta;
and hence the four anubandies or interconnecting clements-—
cviz adhikari, the person competent for study, sambandha. con-
nection, ¢.g. that between the book and the subject-matter, visaya,
subject-matter of the book, viz unity of the Self and Brahman,
and pravojana, utility, vie liberation-—are the same in both
Cases,
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and from this fact it becomes indirectly posscssed
of a distinct relationship, a subject-matter, and utility.!
What again is the objective in view? That is being
explained: Just as the normal state of a man, afflicted
by discase, consists in his getting cured of the discase,
similarly the normaley of the Self, stricken with identi-
fication with misery, is regained through the cessation
of" the phenomenal universe of duality.  The end in
view is the realisation of non-duality. Since the phenom-
enal world of duality is a creation of ignorance. it
can be eradicated through knowledge: and hence this
book is begun in order to reveal the knowledge of
Brahman. This fact is established by such Vedic texts
as:  “Because when there is duality, as 1t were, (then
one smells something, one sces something,” and so
on) (Br. 1L iv. 14); “When there is somcthing clsc,
as it were, then one can sce something. one can
know something™ (Br. IV iii. 31); “But when to the
knower of Brahman cverything has become the Sclf.
then what should one sce and through what, then what
should one know and through what? (Br. 1L 1v. 14))

That being so, the first chapter, devoted to a deter-
mination of thc mcaning of Om, is based on (Vedic)
traditional knowledge and is an aid to the ascertain-

tWe are concerned primarily with knowledge and its result
and not with books.  The result aimed at is liberation which
follows from the realisation of the non-difference of the Sell
and Brahman, and not from mere scriptures.  Still the scriptures
cxaress that non-difference, and knowledge does not dawn with
out the help of scriptural deliberation.  Thus as indircct means
to knowledge, the scriptures become connected with the subject-
matter.
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ment of the reality of the Self. The second chapter
is concerned with rationally proving the unreality of
that phenomenal world of duality, on the cessation
of which is attained non-duality. just as the reality of
the rope is attained on the elimination of the illusion
of a snake etc. imagined on it. The third chapter is
there to establish rationally the truth of non-duality,
lest it too should be negated by a similar process of
argument. The fourth chapter seeks to refute through
their own arguments all the un-Vedic points of view
that are antagonistic to the truth of non-duality estab-
lished by non-dualism, and that remain involved
in this unreal duality by the very fact of their mutual
antagonisn.

How again does the ascertainment of the meaning
of Om become an aid to the realisation of the reality
of the Self? The answer is: From such Vedic texts
as, (That goal which all the Vedas with one voice pro-
pound, which all the austerities speak of, and wish-
ing for which people practise Brahmacarya)-—it is
this, viz Om™ (Ka. L. 1. 15), “This medium is the
best” (Ka. I. ii. 17), O Satyakama, this (Om) is verily
Brahman, (superior and inferior)” (Pr. V. 2), “Medi-
tate on the Self as Om™ (Maitri. VI. 3), “Om is Brah-
man” (Tai. 1. vii. 1), “Om indeed is all this™ (Ch.
Il. xxiii. 3), it follows that just as the non-dual Self,
notwithstanding the fact that It is the supreme Reality.
can still be the substratum of all such illusions as the
vital force, like the rope etc. becoming the substrata
of the snake etc., similarly it is but Om that appears
as all the ramifications of speech that have for their
contents such illusory manifestations of the Self as
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the vital force etc. And Om is essentially the same
as the Self, since it denotes the latter. And all the
illusory manifestations of the Self, such as the vital
force ctc., that are denoted by the modifications of
Om, do not exist apart from their names, in accord-
ance with the Vedic texts: “All that is modification
exists only in name, having speech as its support”
(Ch. VL i. 4), “All this phenomenal creation of that
Brahman is strung together by the thread of speech
and by the strands of names’™, “‘All these are but de-
pendent on names”!, and so on. Hence the Upanisad

says, ““Om iti etat aksaram idam sarvam—the letter
Om is all this.”

Afadazefazy @4 qenTEaEaE &
wagfaofefa samige m@ 1 g=ETAR
fAFEIdE gReEnge ud g

1. The letter Om is all this. Of this a clear
exposition (is started with): All that is past,
present, or future is verily Om. And whatever
is beyond the three periods of time is also
verily Om.

As all these objects that are indicated by names
are non-different from the names, and as names arc
non-different from Om, so Om is verily all this. And
as the supreme Brahman is known through the rela-

tionship subsisting, between name and its object. It,
too, is but Om. Tasya, of that, of this letter, viz Om,

INames make empirical decalings possible for objects.
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that is the same as the supreme as well as the inferior
Brahman; upavvakhydnam, a clear exposition, as show-
g its proximity to Brahman by virtue of its being a
means for the attainment of Brahman: the expression.
“is to be understood as started with™, has to be sup-
plied after “*clear exposition™ to complete the sentence.
Bhiitam, the past: bhavat, the present: bhavisyat, the
future; iti, these, that is to say, whatever is circum-
scribed by the three conceptions of time; sarvam
onkdrah eva. all this is but Om. in accordance with
the reasons already advanced.  Ca yat trikalititam,
and whatever else there is that is beyond the three
periods of time, that is inferable from its cflects but
15 not circumscribed by time. e.g. the Unmanifested
and the rest; rar api, that, too, is onkdral eva. verily Om.

Though a word and the thing signified are the same.
still the presentation in the text, “The letter Om s
all this™ cte.. was made by giving greater prominence
to the word. The very same thing that was present-
ed through an emphasis on the word is being indicat-
ed over again with a stress on the thing signified, so
that the unity of the name and the nameable may
be comprehended.  For otherwise, the namcable hav-
g been grasped as dependent on the name, the doubt
may crop up that the identity of the nameable with
the name is to be taken in a sccondary sense. And
the necessity of understanding their identity arises
from the fact that once this identity is cstablished,
one can by a single effort climinate both the namc
and the nameable to realise Brahman that is different
from both. And this is what the Upanisad will say
in, “The quarters are the letters of Om, and the letters
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are the quarters” (Ma. 8). The Upanisad adverts to
the topic in, “All this is surcly Brahman etc.

AL AT FATAARAT T FISTAHT

HAJEATT U
2. All this is surely Brahman. The Self is
Brahman. The Self, such as It is, is possessed
of four quarters.

Sarvam ctar, all this, all this that was spoken of as
but Om: is bralma. Brahman. That Brahman that
was indirectly spoken of is being directly and speciti-
cally pointed out as, “Ayam dtna bralma, this Self is
Brahman.” In the text. “This Sclf is Brahman™, the
very Self that will be presented as divided into four
parts, is being pointed out as one’s innermost Self” by
the word “avam, this”. (accompanied) with a gesture
of hand.! Sah ayvam dmmd, that Self that is such, that
is signified by Om and exists as the higher and lower
Brahman: is catuspat, possessed of four quarters, like
a (kdrsipana) coin, but not like a cow.2 As the Fourth
(Turiya) 1s realised by successively merging the earlier
three, starting from Visva, the word piada ¢in the text)
is derived in the instrumental sense of that by which

'By placing the hand on the heart.

2The word pade may mcan either foot or quarter. The
second meaning applies here. A Adrsd@pana is divisible into
sixteen smaller units.  Four of these form a quarter, and eight
form a half k@rsdpapa. The smaller coins lose their individuality
in the bigger oncs as it were. So Vidva merges in Taijasa, Taijasa
in Prajiia, and Prijiia in Turiya. The word “quarter” is not used
in any physical sensc.
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something is attained, whereas in the casc of the Turiya
the word pada is derived in the objective sense of that
which is achieved.

The Upanisad shows how the Self can be possessed
of four quarters:

sSrTfeaeat afgeas: garg taafaa-
@& AT FT: qUE0 1301

3. The first quarter is Vaisvanara whose
sphere (of action) is the waking state, whose
consciousness relates to things external, who
is possessed of seven limbs and nineteen
mouths, and who enjoys gross things.

He (Vai$vinara) who has the jigarita, waking state,
as His sthana, sphere of activity, is jagaritasthanah.
He who has His prajid, awareness, hahili, outside,
directed to things other than Himself, is hahisprajiial.
The idea is that Consciousness appears as though
related to outer objects, owing to ignorance. Similar-
ly, He has seven limbs. For completing the imagery
of Agnihotra sacrifice contained in, ““Heaven is verily
the head of that Vaisvanara Self, the sun is His eye,
air is His vital force, space is the middle part, water
is His bladder. and the earth is His two feet” (Ch.
V. xviii. 2), the Ahavaniya fire has been imagined
as His mouth (Ch. V. xviii. 2). He that is possessed
of these seven limbs is saprangah. Similarly, He is
ckonaviméatimukhah, possessed of nineteen mouths—
the (five) senses of perception and the (five) organs of
action make up ten, the vital forces—Prina and the
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rest—make up five, and (there are) mind (thinking
faculty), intellect, cgo, and mind-stuff. These are
mouths, since they are comparable to mouths; that is
to say, they are the gates of perception. Since through
these entrances, VaiSvinara, thus constituted, enjoys
gross objects,—viz sound and the rest, therefore Hc
is sthilabluk, an cnjoyer of the gross. He is called
vaisvanarah, because He lcads in diverse ways all (viéva)
beings (nara) (to their enjoyment). Or Vaidvianara is
the same as Visvinara; He is called Vaisvanara (all
beings) since He encompasses all beings by virtue
of His being non-different (in reality) from the Self
(1.e. Virat) comprising all the gross bodies. He is the
prathamal. padak. the first quarter.! He gets this pre-
cedence, because the knowledge of the succeeding
quarters is contingent on His knowledge.

Objection: The topic under discussion being the
possession of four quarters by the Self as referred to
in the text, “This Self is Brahman™ etc., how is it that
heaven and the rest are presented as the head ete.?

Answer: That is nothing incongruous, inasmuch as
the intention is to show that the entire phenomenal
universe and the world of gods, together with this
(gross cosmic) Self, contribute to the constitution of
the four parts.2 If the presentation is made in this way,

IThe first step to the knowledge of Brahman.

2The gross cosmic world, as constituting Virat, is the first
quarter. The subtle cosmic world, as constituting Hiranya-
garbha, is the second quarter. The cosmic world in its causal
state (of ignorance) as constituting the Unmanifested, is the
third quarter. That, again, when it is freed from all states of
cause and effect and exists merely as the substratum of all, as
Existence-Knowledge-Bliss, is the fourth quarter.
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non-duality stands cstablished on the removal of the
entire phenomenal world, and the Self existing 1n all
beings is realised as one, and all beings are scen as
existing in the Self.!  And thus alone will stand affirm-
¢d the meaning of the Vedic text: “He who sces all
beings in the very Self and the Self in all beings cte.”
(Is&. 6). Otherwise, the indwelling Sclf, as circum-
scribed by one’s own body, will alone be perceived,
as It is by the Samkhyas and others; and in that casc
the specific statement, madc by the Upanisads, that
It is non-dual (Ma. 1. 7; Ch. VI 1. 1), will have no
distinctiveness, for therc will be no difference from
the philosophy of the Samkhyas and others. But as a
matter of fact, it is desirable to find all the Upanisads
in accord in propounding the unity of all the selves.
Therefore it is but reasonable that, having in view the
identity of the Self (as Visva) in the individual physi-
cal context with the Self as Virat (i.e. Vaidvanara) in
the divine context, the former should be mentioned as
possessed of scven limbs comprising such physical
constituents as heaven etc. And this is confirmed by
the logical grounds (for inferring unity) that is implied
“in “your head would have dropped off if you had not
come to me”2 (Ch. V. xii. 2).

'Cf. ganyaegATHTd aara aneafa
HozaTeAATS T § srasanfaTesfy 1| — Manu

2Six Brahmanas, who approached Asvapati, used to worship
particular limbs of Vaidvanara as Vaisvanara Himself. Asva-
pati pointed out their mistakes and said that unless they had
come to him for rectification, their head, eye, life, etc. would
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This identity (of Visva) with Viriat is suggestive of
the unity (of Taijasa and Prijha) with Hiranyagarbha
and the Unmanifested (respectively) as well.  And this
has been stated in the Madhu-brahmana (of the Brha-
diranyaka Upanisad): “(The same with) the shining
immortal being who is in this earth, and the (shining
immortal) corporeal being (in the body). (Thesc
four arc but this Self )™ etc. (I1. v. 1). As for the unity
of the Sclf in sleep (Prajiia) and the Unmanifested,
it is a patent fact because of the absence of distinc-
tions.! Such being the case, it will become proved
‘that non-duality  follows on the dissipation of all
duality.

WA qarg  wHEAfaE:
stafarmwrsat fgda a2 uy

4. Taijasa is the second quarter, whose
sphere (of activity) is the dream state, whose
onsciousness is internal, who is possessed of
seven limbs and nineteen mouths, and who
enjoys subtle objects.

have been destroyed. But if the individual and Viray are not
the same, it is unreasonable to say, for instance, that from the
mistaken worship of heaven (that is only the head of Virat) as
Virat Himself, one’s own head should drop off. The statement
becomes reasonable only if the individual and Virat are the same,
so that the head of the one can be the head of the other.

ITh: individual sleeps by withdrawing all distinctions into
himself, and in dissolution the Unmanifested, too, withdraws
everything into itself. The ‘““Unmanifested’ means here the “inner
Director’” (Ma. 6), ruling from inside all.
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Taijasa that has the dream statc as his sphere of
activity is svapnasthanali. The consciousness of the
waking state, though it is a state of mental vibration,
is associated with many means, and it appears to be
engrossed in external objects, and thus it leaves in the
mind the corresponding impressions. Under the im-
pulsion of ignorance, desire, and (past) action, the
mind, thus possessed of the impressions like a piece of
painted canvas, makes its appearance (in thc dream
state) just as in the waking state, but without any
external means. In line with this is the statement,
“(When he dreams), he takes away a little of (the
impressions of ) this all-embracing world (the waking
state)”” (Br. 1V. iii. 9). Similarly, in the Upanisad of
the Atharva-Veda, after introducing (the subject)
with ““All senses become one in the highest deity, the
mind”, it is said, ‘*here in this dream state, the deity
(the mind) experiences greatness” (Pr. IV. S5). The
mind is antah, internal, in relation to the senses. He
whose prajiid, awareness, in dream, takes the forms
of the impressions in that (antal, internal) mind, is
antah-prajiah, aware of internal objects. Hec is called
Taijasa (luminous), since he becomes the witness of
the (modes of ) cognition that is bereft of objects and
appears only as a luminous thing. As Vidva is depend-
ent on objects, he experiences the (modes of)
gross cognition, whereas the awareness that is
experienced here consists of mere impressions; and
hence the enjoyment is subtle. The rest is common
(with the earlier paragraph). Taijasa is the second
quarter.
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I gl T FSAT FH FAAT A H5AT
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5. That state is deep sleep where the sleeper
does not desire any enjoyable thing and does
not see any dream. The third quarter is Prajia
who has deep slecp as his sphere, in whom
everything becomes undifferentiated, who is a
mass of mere consciousness, who abounds in
bliss, who is surely an enjoyer of bliss, and
who is the doorway to the experience (of the
dream and waking states).

Since sleep, consisting in the unawareness of Reality,
is a common feature of the two states (of waking and
dream) where there are the presence and absence
(respectively) of perceptible gross objects, therefore
the adverbial clause, “Where the sleeper” etc.,! is used
in order to keep in view the state of deep sleep. Or
since sleep, consisting in the unawareness of Reality,
is equally present in all the threc states, deep sleep is
being distinguished (by that clausc) from the earlier

IThat is to say, the portion “does not desire any enjoyable
thing” etc. -occurring in the clause ‘“‘Where the sleeper” etc.:
for the portion ‘“‘does not” etc. distinguishes dcep sleep from
other two states which have thc common feature of unaware-

ness.
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two states.!  Yatra, in which place or at which time;
suprah. the sleeping man; na pasyati, docs not sce;
kam cana svapnam, any dream: na kdmayate, does
not desire; kam cana kamam, any cnjoyable thing—
for in decp sleep there does not exist, as in the two
carlier states, either dream. consisting in the percep-
tion of things otherwise than what they are, or any
desire?—this 1s rat susuptam, that state of deep sleep.
He who has got this state of deep sleep as his sphere is
susuptasthinal. He s said to be ekibhital, undiffer-
entiated. since the whole host of duality, that are diver-
sified as the two states (of waking and dream) and are
but modifications of the mind, become non-discernible
(in that state) without losing their aforesaid charac-
teristics, just as the day together with the phenomenal
world becomes non-discernible under the cover of
nocturnal darkness. As such, conscious experiences,
that are but vibrations of the mind in the waking and
dream states, become solidified as it were. This state
is called prajianaghanali, a mass of consciousness,
since it is characterised by the absence of discrimina-
tion. It is a mass of consciousness like everything

ISince by the use of the portion ““docs not see any dream”™
that is to say ‘“‘does not have any false perception of Reality™,
the other two states ol dream and waking can be c¢liminated
the addition of the portion “‘does not desire any enjoyable thing”
may seem to be redundant if we follow the first interpretation.
To obviate this difficulty the second explanation is introduced.
Non-perception being a common factor of the three states, slecp
can be distinguished by the absence of desire.

2Thus either of the adverbial portions~—viz absence of false
parception and freedom from desire—can be used for eliminat-
ing the ‘earlier two states.
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appearing as a mass by becoming indistinguishable
under nocturnal darkness. From the use of the word
erva, merely, it follows that there is nothing of a sepa-
rate class other than consciousness. And he is ananda-
mayah, full of joy, his abundance of joy being causcd
by the absence of the misery involved in the effort
of the mind vibrating as the objects and their expe-
riencer; but he is not Bliss itself, since the joy is not
absolute. Just as in common parlance, one remain-
ing free from effort i1s said to be happy or ananda-
bhhuk, an experiencer of joy. so this one, too, is called
anandabliuk, for by him is enjoyed this state that consists
in extreme freedom from effort. in accordance with
the Vedic text, “this is its supreme bliss™ (Br. 1V. iii.
32). He is cetomukhah, since he is the doorway to the
consciousness of the experiences in the dream and
waking states. Or hc is called cetomukhal because
consciousness, appearing as empirical cxperience, is
his doorway or entrance leading to the states of dream
and waking. He is called prijiah, Prajia, conscious
par excellence, since in him alone is there the know-
ledge of the pastand the future and of all things. Even
though lying in deep sleep he is called Prajiia (conscious)
because of his having been so carlier (in the two former
states of dream and waking); or he is called conscious,
since he alone is possessed of the peculiar characteristics
of mere (undiversified) consciousness, whercas the
other two have diversified knowledge as well.  Prajna,
as described, is the third quarter. '
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6. This one is the Lord of all; this one is
Omniscient; this one is the inner Director of
all; this one is the Source of all; this one is
verily the place of origin and dissolution of
all beings.

Esal, this one (this Prajha), when in his natural
state; is surely sarvesvarah, the Lord of all, of all
diversity inclusive of the heavenly world; and con-
trary to what others believe in, He (the Lord of all)
is not something intrinsically different from this one
(that is Prajiia), as is borne out by the Vedic text, “O
good-looking one, (the individual soul conditioned
by) the mind is tethered to (that is to say, has for its
goal) the Vital Force (which is Brahman)” (Ch. VI
viii. 2). This one, again, in his (state of ) immanence
in all diversity, is the knower of all; hence esah sar-
vajiiah, this one is Omniscient. FEsah, this one, is;
antaryami, the inner Controller; this one becomes the
Director of all beings by entering inside (antar). For
the same reason! he gives birth to the universe to-
gether with its diversities, as described before; and
hence esali yonil, this one is the Source; sarvasya, of
all. And since this is so, therefore this very one, is Ai,
certainly; prabhava-apyayau, the place of origin and
dissolution; bliitanam, of all beings.

GAUDAPADA’S KARIKA

AT 7T wahT —

ISince Prajhia is Lord, Omniscient, and inner Director (in
his identity with Brahman).
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Pertaning to this, here are these verses:

Atra, with regard to the subject-matter dealt with:
ete $lokdh bhavanti, here occur these verses:

afgesat fawfaeal weqaweg do |
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1. Visva experiences the external things
and is all-pervading; but Taijasa experiences
the internal things; similarly, Prajia is a mass
of consciousness. It is but the same entity
that is thought of in three ways.

The purport of the verse is this: The transcendence
of the three states by the Self, Its unity, purity, and
unrelatedness (to anything) are proved by the fact of
Its existence in the three states in succession and of
Its being interlinked by memory as “I”. This is borne

out by the illustration of the great fish and others in
the Vedic texts.!

ferorferrs fagal wamaeeg a9 |
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2. Visva is met with in the right eye which

1“As a great fish swims alternately to both the banks (of a
river), eastern and wcstern, so does this infinite being move
to both these states—the dream and waking states” (Br. IV.
iii. 18). ““As a hawk or a falcon flying in the sky becomes tired,
and stretching its wings, is bound for its nest, so does this infinite
being run for this state, where falling asleep he craves no desires
and sees no dreams” (Br. VI. iii. 19).
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is his place of experience. But Taijjasa is inside
the mind. Prajiia is in the space within the
heart. In three ways he exists in the body.

This verse aims at discovering how all the three,
starting with Visva, are cxperienced in the waking
state itself.  Visva, the witness of gross objects is pri-
marily experienced! in the daksina aksi, right eye. that
is his mukha, mouth (or place of experience); and this
is 1n accordance with the Vedic text, “This being who
is in the right eye is named Indha™ (Br. 1V, ii. 2). He
who is Indha or Vaisvianara, possessed of effulgence
—the Virat Self (identifying Itself with the cosmic
gross body) that is within the sun-—and he who is the
(individual) Self (i.e. Visva) in the (right) cye are
dentical.

Objection: Hiranyagarbha is different, and different
also (is the soul that) is the knower of the body and
senses, that exists in the right cye as the controller of
the eyes, that is the cogniser, and that is the master
of the body.

Answer: Not so, for in reality no difference is
admitted. in accordance with the Vedic text, “One
effulgent being hidden in.all creatures™ (Sv. VL. 11),
and the Smrti texts, “O scion of the Bharata dynasty,
know me, again, as the knower of the bodies and
senses in all the bodies” (G. XIil. 2), “Indivisible, and
yet existing in all beings, as though divided” (G. XIIIL.
16).2

1By the adepts in meditation.
2Virdt is esscatially identical with Hiranyagarbha and, so is the
“knower” with them both.
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Though Visva exists equally in all the organs, he
is specially referred to as existing in the right eye, for
in the right eye is noticed the faculty of perception
at its best. The soul. with its abode in the right eye,
perceives some form; and then closing the eyes and
recollecting that very form sees it manifested, manasi
antak, inside the mind. in the form of impressions as
in a dream.! As it is the casc here, so is it in dream.
Therefore. though Taijasa is within the mind. he is
really the same as Visva. On the cessation of the activity
called memory, Prijha, sitting dAkdse ca lrdi, in the
space within the hcart, becomes free from the diversity
(of objects and their perceiving subject) and continues
to be a merc mass of consciousness, for then there
is no functioning of the mind.2 Pcrception and re-
collection are merely vibrations of the mind; in the
absence of these. there is mere existence in an unmani-
fested state, in the heart, in identification with the
vital force, as is said in the Vedic text, “It is the vital
force indeed that engulfs all these” (Ch. IV. iii. 3).
Taijasa is the same as Hiranyagarbha because of exist-
ing in the mind,> as is declared by the Vedic texts:
“(Being attached, he, together with the work, attains

"This is how Taijasa is met with in the waking state. And
Vidva and Taijasa arc the same; for the same entity that sces
as Vidva, recollects as Taijasa.

2This is how Prajiia is met with in the waking state. When

the mind ceases to act, the same entity assumes the characteristics
of Prajiia, :

" 3Taijasa is conditioned by the individual mind, and Hiranya-
garbha by the cosmic mind. But the individual and cosmic minds
are the same; and so Taijasa and Hiranyagarbha, conditioned
by them, must be the same.

7
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that result to which his) subtle body or mind (is attach-
ed)”! (Br. 1V. iv. 6), “This Purusa, identified with
the mind.2 (and resplendent, is realised within the heart)”
(Br. V. vi. I), and so on.

Objection: The vital force is a manifested (i.c.
perceptible) reality in a sleeping man; and the organs
merge into it.3 How can the vital force be unmani-
fested ?

Answer: That is no defect; for an undifferentiat-
ed thing is characterised by absence of any distinc-
tion of time and space. Although the vital force appears
to be differentiated so long as (individual) identifica-
tion with Prana persists (among those who think them-
selves to be intimately connected with the different
portions of the vital force4), still, since the self-
identification with any special feature, as condi-
tioned by the body, is absent in the vital force during
deep sleep. the vital force is then surely undifferen-

'Hiranyagarbha, as possessed of the power to act, is the sout
within the subtle body (linga); and lisiga is equated with mind
in the Vedic text. Therefore Taijasa and Hiranyagarbha arc
the same.

2Hiranyagarbha is but a special manifestation of Purusa identi-
fied with the mind. And Taijasa’s chief adjunct is mind. There-
fore they are the same.

3people sitting by a sleeping man clearly perceive the activities
of the vital force (Prina). And an additional argument pros-
ing that Préna is a manifested entity is provided by the fact that
the organs become identified with it in sleep. “*Unmanifested™
means ‘“‘devoid of the limitations of time, space, and things™.
Préna is not so in deep sleep.

4They may think, “This is my Prana”, “That is his”, and so
on.
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tiated.! Just as in the case of people identifying themselves
with individualised vital force, the vital force becomes
unmanifested after death, similar, too, is the unmani-
festedness in the state of absence of distinctions (in
deep sleep) in the case of those who identify them-
selves with the vital force, and similar also is its poten-
tiality to produce effects. And the witness in the state
of unmanifestedness and deep sleep is the same (Con-
sciousness).2  Moreover, since the individuals who
identify themselves with limitations, or witness those
states, appear as identical with the Unmanifested,
the foregoing attributes, “in whom everything be-
comes undifferentiated”, “who is a mass of conscious-
ness”. etc., become appropriate with regard to him3
ti.e. Prajia in deep sleep, identifying himself with
Prina). And therc is also the reason adduced ecarlier.4

Objection: Why should the Unmanifested be called
Prana (Vital Force)?

Answer:  Because of the Vedic text, “O good-
looking one, (the individual soul, conditioned by)
the mind is surely tethered to (that is to say, has for
its goal) Prana” (Ch. VI. viii. 2).

¥Though to others it may appear to be manifested, to the sleep-
ing man it is unmanifested, because for him Prana is then un-
associated with any particular time or space.

2Consciousness underlines the two entities conditioned by
the unmanifested states on the divine and human planes.

3Not only are the sleeper and the Unmanifested one from
the standpoint of absence of distinction, but they are also onc
even when conditioned by limiting adjuncts.

4The unity of the entity manifested on the divine and human
planes.
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Objection: In that text the word Prina means
Brahman that was introduced as Existence in the
sentence, ‘O good-looking one, all this was but Exist-
ence (Brahman) in the beginning™ (Ch. VI ii. 1).

Answer: That is no vahd objection. for Existence
was assumed there in a statc of latency. Though in
that sentence the Existence-Brahman is called Prana,
still that Existence (-Brahman) is called Prina as well
as Existence without ruling out the state of Its being
the source of the emergence of individual beings.
Had the seedless (non-causal) statc of Brahman been
meant, the text would have declared, “Not this, not
this” (Br. V. iv. 22, IV. v. 15), “From which specch
turns back™ (Tai. 1. 9), “*That (Brahman) is surcly
different from the known, and. again, It is above the
unknown” (Ke. 1. 4), and so on, as it is also stated by
the Smrti, "It is called neither existence nor non-exist-
ence’ (G. XI1IL. 12). If Brahman in Its seedless (non-
causal) state bc meant there, then the individuals that
merge in It in deep sleep and dissolution cannot rea-
sonably re-emerge. and! there will be the possibility
of the freed souls returning to take birth again, for in
either case, the absence of cause is a common factor.
Besides, in the absence of any seed (of worldly state)
to be burnt by the knowledge (of Brahman), know-
ledge itself becomes useless. Hence Existence is referred
to as Prana (in the Chandogya Upanisad) and It is
spoken of as the cause in all the Upanisads by assum-
ing It (for the time being) to be the seed of others.

1if anybody can re-emerge from sleep or dissolution, con-
ceived of as nothing but identity with the purc Brahman, then.
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And it is because of this that It is referred to by elim-
inating Its causal state in such Vedic texts as: *‘Super-
ior to the superior Unmanifested” (Mu. 11.i. 2), “From
which speech turns back™ (Tai. 11. 9), **Not this, not this”
(Br. IV. iv 22),etc. The supremely real state, free from
causality, relation with body etc., and modes of waking
cte., of that very entity that is called Prajiia, will be
spoken separately in its aspect as the Turiya (Fourth).
The causal state. too, is verily expericnced in the body,
masmuch as an awakened man is seen to have such.a
recollection as, "I did not know anything (in my dcep
sleep).”™ Hence 1t is said, “*Tridhi dehe vyavasthital) -
existing in three ways in the body™.
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3. Vidva ever enjoys the gross: Taijasa
enjoys the subtle; and similarly Prajia enjoys
bliss. Know enjoyment to be threefold.

wE qiny fazd wiafaad g doew

gz aar o1 e gfeq fqaea i

4. 'The gross satisfies Visva, and the subtle
satisfies Taijasa.  And so also joy satisfies
Prajiia. Know enjoyment to be threefold.

The two verses need no explanation.
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5. He who knows both these—viz the enjoy-
ment that there is in the three states, and that
which is declared to be the enjoyer there—does
not become affected even while enjoying.

Trisu dhamasu, in the three states, of waking and
the rest: there is but one bhojyam, object of enjoy-
ment, that appears in triple form, known as gross,
subtle, and bliss. And the entity, known by the names
of Visva, Taijasa, and Prajia, is prakirtital, declared
to be the one bhokti. enjoyer, because of his recogni-
tion (i.e. persistence of memory in all states) through
the single concept of “l am that”, and because of his
common feature of being the perceiver. He who vedu,
knows; etat ubhayam, both these, as diversified multi-
fariously into enjoyers and the things of enjoyment;:
sah, he; na lipyate, does not become affected:; bhui-
Janah, even while enjoying, because all that is enjoy-
able belongs to a single enjoyer. For nothing is added
to or deducted from one’s nature by one’s own objects
(of enjoyment or awareness) as in the case of fire; for
fire does not lose or gain (in its essential nature) by
consuming its own fuel.

gag: gasraqr gaifafa fafqz=sa:
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6. Tt is a well-established fact that origina-
tion belongs to all entities that have existence.
Prana creates all (objects); Purusa creates
separately the rays of Consciousness (that are
the living creatures).
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Prabhavah, origination, in their respective apparent
appearances consisting of names and forms created by
ignorance; sarvabhitandm, belongs to all entities, to
the different modes of Vigva, Taijasa, and Prajiia:—
satim, to all those that exist.! It will be said later on,
A barren woman’s son does not take birth cither in
reality or through Mayi (Kdarika. 1H. 28). For if
birth really belongs to nonentities themselves, then
Brahman, which is beyond all cmpirical relations, will
be left without any ground of cognition,> and may
be equated with nonentity. But as a matter of fact, it
1s seen that the snake and such other things, created
by ignorance. and sprouting from the seed of Mayi,
and appearing as a rope etc.. have their existence as
the rope etc. (which are their substrata). For nobody
perceives anywhere a rope-snake or a mirage if there
is no substratum. Just as the snake surely had its
existence as the rope before its illusory appearance as
the snake, so also all positive entities, before their mani-

YExist in their own substratum on which they are superim-
posed. In the sixth paragraph of the Upanisad, in “‘this onc
is verily the place of origin™, it was said that Priajia is he source
of the phenomenal world. The question now is: *‘Is the a producer
of entities or nonentities 7”7 The answer is that he produces entities
which are a sort of reflection of Reality and are true so long as
their substratum is kept in view.

2Logical ground of inference. If the cffect is true, the cause
can be inferred to be so; but if the effect is non-existing, the
cause will be equally so. The inference with regard to
Brahman will be like this: “This world s produced from
Existence (Brahman), for it is a superimposed thing like the
snake on a rope.”
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festation, had certainly existence in the form of their
cause. Prana.! And it is therefore that the Upanisad,
too, says, “‘All this (that is in front) is but Brahman™
(Mu. 1L 1. 11), “In the beginning this universe was
but the Self ™ (Br. L. iv. 1). Pranah janayati, Prana
creates, sarvam, all. ]’zuﬁ:yal_e Janavati, Purusa creates:
prthak. scparately; cetomsian, the rays of Conscious-
ness, that issue out (from Purusa) like rays from the
sun, that are the modes of the intelligence of Purusa
who is by nature Consciousness, that are comparable
to the reflections of the sun on water. and that appear
divergently as Visva, Taijasa, and Prijiia in the dif-
ferent bodies of gods. animals, and others;—(Purusa
creates) all these rays of Consciousness that possess
the characteristics of living creatures, that differ from
what has assumed the appearance of objects, and that
are similar (to Purusa) just as the sparks of fire (are
to fire), or the reflections of the sun on water (are
1o the sun). But Prina. or the Self in the causal state.
creates all other entities® as shown in the Vedic texts:
“as a spider (spreads and withdraws its thread)” (Mu.
1. 1. 7), and “as from fire tiny sparks fly in all direc-
tions™ (Br. 1. i. 20).

faufs wag @ weaey gitzfaeasn |
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7. Others stecped in cogitation about creation

1Prina is Brahman considered as an unknown entity but identi-
fied with Existence and serving as the source of all.

2Existing in the form of objects.
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consider origination as an exuberance (of God),
while by others it is imagined that creation is
comparable to dream or magic.

Srsticintakal, people steeped in the thought (or
theorics) of creation; manyante, consider; that crea-
tion is a vibhiti, exuberance, (a demonstration of the
superhuman power), of God. The idea implied is
that for people who think of the supreme Reality there
is no interest in questions regarding creation, (which
is illusory) as is declared in the Vedic text, “Indra
(the Lord), on account of Miya, is perceived as mani-
fold™” (Br. Il. v. 19). For those who observe a magi-
cian throw up a rope into the sky, ascend it with arms
and vanish out of sight, and engage in a fight in which
he 1s cut to pieces and falls to rise up again, do not
evince any interest in deliberating on the reality of
the magic and its effect conjured up by him. Similar-
ly. analogous to the spreading out of the rope by the
magician, is this manifestation of deep sleep, dream,
and so on: comparable to the magician, up the rope,
arc the Prajna, Taijasa, and the rest in those states:
and different from the rope and the man who has
climbed up it is the real magician. Just as that very
magician stands on the ground, invisible because of his
magical cover. similar is the supreme Reality called
Turiya. Therefore the noble people, aspiring to libera-
tion, evince interest in the contemplation of that Turiya
alone, but not so in that of creation that serves no
purpose. Hence these theories are advanced only by
those who cogitate about creation. This fact is stated
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in svapnamdydsaripd, of thc same nature as dream
and magic.!
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8. With regard to creation some have the
firm conviction that creation is a mere will of
the Lord. People engrossed in the thought of
time (to wit, astrologers) consider that birth
of beings is from time.

Srstih, creation, is icchimdtram, a merc will; prabhoh,
of the Lord, because His will is unfailing. A pot, for

instance, is a mere thought, and it is nothing beyond
thought. Some think that creation is from time alone.
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9. Some others say that creation is for the
enjoyment (of God), while still others say that
it is for (His) disport. But it is the very nature
of the Eftulgent Being, (for) what desire can
One have whose desire is ever fulfilled?
Others think that, srstih, creation, is bhogirtham,

IThis differs from the Vedintic position in belicving that
dream is true so far as it reflects the phenomenal realities of
the waking statc, and that the incantations ctc., conjuring up
magical illusions, are themselves empirically true, though the
magic is false.
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for the sake of enjoyment; (and) Ariddartham, for the
sake of disport. These two views are refuted by “‘devasva
esah svabhaval ayvam, of the Effulgent Being this is
the nature”! etc., where reliance is placed on the argu-
ment from the nature (of God). Or all the points
of view? are refuted by asserting, “‘Aptakamasya ki
sprhd, what desire can One have whose desire is ever
fulfilled?” For apart from the fact that the rope etc.
are constituted by natural ignorance,> no cause can
be ascertained for their appearing as snake etc.

UPANISAD

The fourth quarter which follows in order has to
be stated: hence this is presented (by the Upanisad) in
“nantah-prajiiam, not conscious of internal object”
etc. Since It (i.e. Turiya) is devoid of every charac-
teristic that can make the use of words possible, It is
not describable through words; and hence the (Upa-
nisad) seeks to indicate Turiya merely through the
negation of attributes.

Objection: 1In that case It is a mere void.

Answer: No, for an unreal illusion cannot exist
without a substratum; for the illusion of silver, snake,
human being, mirage, etc., cannot be imagined to exist

INature, otherwise known as Maya, is without any begin-
ning though it is directly perceived. This being so, no mome
should be searched for.

2Presented in the verses 7 and 8, and the first line of verse 9,

3Ignorance about the rope etc. that are the substrata of the
illusory things like snake etc.
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apart from the (corresponding) substrata of the mother
of pearl, rope, stump of a tree, desert, etc.!

Objection: In that case, just as a pot etc. that hold
water etc. are denoted by works, so also Turiya should
be specified by (positive) words, and not by ncga-
tions, for It is the substratum of all such illusion as
Prana etc.

Answer: Not so, because the illusion of Prina and
the rest is unrecal just as silver and the rest are on the
mother of pearl etc. For a relation between the real
and the unreal does not lend itself to verbal represen-
tation, since the relation itself is unsubstantial.  Un-
like a cow. for instance, the Self, in Its own reality. is
not an object of any other means of knowledge; for
the Self is free from all adventitious attributes. Nor
like a cow etc. does It belong to any class: because, by
virtue of Its being one without a second, It is_frce
from generic and specific attributes.  Nor is It pos-
sessed of activity like a cook for instance, since It is
devoid of all action. Nor is It possessed of qualitics
like blueness etc., It being free from qualitics. There-
fore It baffles all verbal description.

Objection: 1t will, in that case, serve no useful
purpose like the horn of a hare and such other things.

Answer: Not so; for when Turiya is realised as
the Self, it leads to the cessation of craving for the
non-Self, just as the hankering for silver ceases on
recognising the nacre. For there can be no possibility
of such defects as ignorance, desire, and the like, after

1Since an illusion is perceived as soaked in the idea of existence,
it cannot have non-existence as its basis. «



Mai. 7] MANDTKYA UPANISAD 205

the realisation of Turiya as one's Self. Nor is there
any reason why Turiya should not be realised as identi-
cal with one’s Self, inasmuch as all the Upanisads
aim at this conclusion, as is evidenced by the texts,
“Thou art That” (Ch. VI viii-xvi), “This Self is
Brahman (Br. 1l. v. 19). “That which is the Self is
Truth™ (Ch. VL viii. 16), “That which is directly and
immediately Brahman” (Br. IlL. iv. 1), “That which
is inside and outside and is without birth™ (Mu. II.
1. 2), "All this is but the Self ” (Ch. VIIL. xxv. 2), and
so on. This very Self, that is the supreme Reality but
has false appearances, has been spoken of as possessed
of four quarters. Its unreal form has been dealt with,
which is a creation of ignorance and which is analogous
to a snake superimposed on a rope, and consists of the
threc quarters that are related (mutually) like the sced
and its sprout.! Now, in the text beginning with,
“nantahprajiiam, not conscious of the internal world™,
the Upanisad spcaks of the non-causal, supremely real
state, comparable to a rope, etc., by way of eliminat-
ing the three states, comparable to the snake ctc. (super-
imposed on the rope etc..
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7. They consider the Fourth to be that

which is not conscious of the internal world,
1By way oY cause and effect.
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nor conscious of the external world, nor con-
scious of both the worlds, nor a mass of con-
sciousness, nor simple consciousness, nor
unconsciousness; which is unseen, beyond
empirical dealings, beyond the grasp (of the
organs of action), uninferable, unthinkable,
indescribable; whose valid proof consists in the
single belief in the Self; in which all phenom-
ena cease; and which is unchanging, auspi-
cious, and non-dual. That is the Self, and that
is to be known.

Objection: The start was made with the premise
that the Self is possessed of four quarters. Then, after
the presentation of the three quarters, it has become
evident that the fourth is different from those three
that are conscious of the internal world. and so on:
and hence the negation through “‘not conscious of the
internal world”™ etc. becomes futile.

Answer: Not so; for as the truc nature of the rope
is realised through the negation of the illusions of a
snake etc., so the very Self, subsisting usually in the
three states, is sought to be established as Turiya in
the same way as is donc in the case of the text “That
thou art™! (Ch. VL viii). For if Turiya, whose char-
acteristics are dissimilar to those of the Self in the three
states, be really different (from the Self), then
owing to the absence of any means for realising Turiya

IThis positive statement is interpreted not literally, but figura-
tively to mean that ““‘thou”, which is the individual soul, is identi-
cal with “that”, which is God, when both are bereft of condi-
tioning factors. ¢
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the scriptural instruction would be useless or Turiya
will be reduced to a nonentity. On the view, how-
ever, that like the rope, imagined variously as a snake
cte., the Sclf, too, though one, is imagined in the three
states to be possessed of such attributes as conscious-
ness of the internal world ctc., there follows the cessa-
tion of the phenomenal world of misery simuitaneous-
ly with the valid knowledge, arising from the nega-
tion of such attributes as being conscious of the internal
world; and therefore there remains no need to search
for any other means of knowledge or any other dis-
cipline (like constant thinking) for the realisation of
Turiya. This is similar to what happens in the case
of the knowledge of the rope where the elimination
of the snake from the rope occurs simultaneously
with the discrimination between the rope and the
snake.! On the contrary. by those who hold the view
that in the act of knowing a pot, for instance, an insru-
ment of knowledge engages in some other activity
in addition to the removal of darkness (from the pot
etc.), it may as well be held that in the matter of split-
ting wood. the act of splitting engages in doing some-
thing to one of the two parts in addition to remov-
ing the adhesion of the two memebers.2 On the other

1Since along with the discriminating knowledge of the form,
“This is a rope and not a snake”, the cessation of the snake comes
simultaneously, one need not search for a separate result to issue
out of the direct perception of the rope, or for any other means
of its knowledge, or any other aid to it.

2The objection was: *The result of applying an instrument
of knowledge to any object is the revelation of the object and
not the mere removal of any illusion created by darkness or
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hand, if it is true that the instrument of knowledge,
cngaged in separating a jar from the darkness (cover-
ing it), fulfils its goal by merely rempoving the unwant-
cd darkness, just as the act of cutting, aiming at liqui-
dating the sticking together of the parts of the wood
to be split, fully serves its purpose by separating the
two limbs, then the knowledge of the jar emerges
immediately; and it is not achieved by any instrument
of knowledge. Just as it is here, so in the casc of
Turiya the instrument of the knowledge, that is no-
thing but a valid knowledge arising from negation
and intended to separate such ideas as ‘‘conscious
of the internal world” that arc superimposed on the
Sclf, has no other action on Turiya, apart from elimi-
nating the unwanted attributes like ‘“‘conscious of the
internal world™;! for simultaneously with the cessation
of such dttrlbutcs as “‘conscious of the internal world™,
there comes about the cradication of the differcnce
of the knower, (the¢ known, and the knowledge). So
also it will be said, ‘“duality does not persist after
knowledge™  (Karika, 1. 18), for knowledge (as a
mental state) does not continue for a second moment
following that of the cessation of duality. Should it,
ignorance.”” The answer is: “An instrument of knowledge
{ufills its purpose by removing the darkness of ignorance from
its object. The revelation comes pari passu, as a matter of course.
If the instrument of knowledge is supposed to serve the additional
purpose of adding a fresh feature, like revelation, to its object,
then onc may as well argue that the cutting of wood aims not

anly at removing the adhesion of the two parts, but also at adding
something to cither of the two parts.”

ITurlya is self-effulgent and does not requirc to be illumined
by any instrument of knowledge. - .
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however, continue, it will lead to infinite regress result-
ing in non-cessation of duality.! Therefore the con-
clusion arrived at is that all evils, such as “‘conscious-
ness of the internal world™, superimposed on the Self,
cease simultancously with the application (that is to
say, birth) of the instrument (of illumination) that is
nothing but a valid knowledge arising from negation
(of duality).

By the phrase, “nantah-prajiiam, not conscious of
the internal world™, is eliminated Taijasa. By ‘“‘na-
bahisprajiam, not conscious of the outside world”,
is chminated Visva. By ‘“‘na wbhayatah -prajiam, not
conscious of cither” is ruled out the intermediate state
between dream and waking. By “na prajidanaghanan
not a mass of consciousness™ is denied the state of deep
sleep, for this consists in a state of latency where cvery-
thing becomes indistinguishable. By “‘na prajiam.
not simple consciousness’™ is denied the awareness of
everything simultaneously (by a single act of con-
sciousness). By ““na aprajiam, not unconsciousness” is
negated insentience.

Objection: Since attributes like “‘conscious of the
internal world™ are perceived as inhering in the Self]
how can they be understood to become non-existent
by a mere negation, like the snake dlsappearmg from
the rope?

1If the knowledge, calculated to eliminate duality, persists
after serving its purpose, some other knowledge will be needed to
eliminate it. That other knowledge will again require a third for a
similar purpose, and so on. To avoid this contingency, the final
knowledge mast be assumed to be self-immolating.
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The answer is: Since like the imaginary diversities
—-such as a snake, a line of water, etc., superimposed
on the rope—the above states (appearing on the Self)
mutually rule out each other, though they are in
essence one with the witnessing Consciousness, and
since the witnessing Consciousness in Its essence
is unchanging in all the states, it follows that the
witness is true. -

Objection: 1t changes (i.e. disappears) in deep
sleep.

Answer: Not so, for one in deep slecp is cognised
(as soaked in Consciousness);! and this is borne out
by the Vedic text, “‘for the knower’s function of knowing
can never be lost” (Br. IV. iii. 30).

And just because It is so, It is adrstam, unseen.’
Since It is unseen (i.e. unperceived), therefore It is
avyavahiryam, beyond empirical dealings; agrdhyam.
beyond the grasp, of the organs of action; alaksanam.
without any logical ground of inference, that is to say,
uninferable.  Therefore It is acintyam, unthinkable.
Hence It is avyapadesyam, indescribable, by words.
It is eka-dtma-pratyaya-siram, to be spotted by
the unchanging belief that It is the same Self that
subsists in the states of waking and so on. Or the
Turiya that has for Its sdra, valid proof, eka
atmapratyaya, the single belief in the Self, is the
eka-Gitmapratyaya-sira. And this is in accord with

1 One rising from deep sleep says, “I slept soundly, and 1 was
not aware of anything.”” This memory would not be possible
unless the state was witnessed with the help of Consciousness so
as to produce the necessary impressions.

2 Not the object of any sense of knowledge.
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the Vedic text: “It is to be meditated upon as the
Self” (Br. L. iv. 7).

The attributes, such as ‘‘conscious of the internal
world”, belonging to the possessors of the states (viz
Viéva, Taijasa, and Prijiia), have been negated. In
“*prapaicopasamam, the one in whom all phenomena
have ceased™ etc. are being denied the attributes of
the states. Hence 1t is $@ntam, unchanging:! Sivam,
auspicious.? Since It is advaitam, non-dual, free from
illusory ideas of difference; thercfore manyante, (they)
consider, It to bc; caturtham, the Fourth, being distinct
from the three quarters that are mere appearances.
“Sah armda, that is the Self; sah vijieyah, that is to be
known™ this is said to imply that just as the rope is
known to be different from the snake, the chink on
the ground, or the stick, superimposed on it, similarly,
that Self is to be known (as different from the super-
imposed states)—the Self that is presented in the sen-
tence “That thou art™ (Ch. VI viii-xvi), and that has
been spoken of by such texts as ‘““He is never seen,
but is the witness™ (Br. II1. vii. 23), “for the vision of
the witness can never be lost” (Br. IV. iii. 23), etc.,
This (knowledge of the Self) is spoken of from the
standpoint of the previous state of ignorance,3 for on
the dawn of knowledge, no duality is left.

! Free from love, hatred, ctc.

2 Absolutely pure; supreme Bliss and Consciousness in essence.

3 The Self, defying all description, cannot be known objectively.
But since in the state of ignorance, one understands knowledge as

having an objective reference, the text follows that trend of thought
here as well. »
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GAUDAPADA’S KARIKA
Here occur these verses (of Gaudapiada):
- <

fraa: sagErET: g9TEaT |

AgT: FAWATAT JFEFAT foap: &9 ngon

10. The inexhaustible non-dual One is the
ordainer — the Lord —in the matter of eradi-
cating all sorrows. This effulgent Turiyaisheld
to be the all-pervasive source of all entities.

Nivriteh, in the matter of the eradication; sarva-
dubkhandam, of all sorrows, represcnted by Visva,
Taijasa, and Prajia; the Sclf that is Turiya is isanakh,
the ordainer. The word prabhul, Lord, is an cxpla-
nation of #$inal. The idea is that He is the Lord ca-
pable of ordaining the cessation of sorrow; for sorrow
ceases as a result of His knowledge. (He is) avyayah,
inexhaustible, that is to say, does not deviate from
His nature. Why is this so? Because He is advaital,
non-dual. He who is this devah. effulgent One, who
is so called because of His self-effulgence; who is turyah,
the Fourth; is smrtal, held to be: vibhuh, all-pervasive
(source):! sarvabhavianim, of all entities.

For determining the true nature of Turiya, the generic

and specific characteristics of Vidva and the rest are
being ascertained:

FIAFROEG gifacay fazadera’ | |
WIS FTCOTagEq g at gF 7 fasaa: g

YTuriya is vibhu, because the different (vividha) statesissuc (bha-
vanti) from Him—A .G.
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11. Those two, viz Visva and Taijasa, are
held to be conditioned by cause and effect.
Prajiia is conditioned by cause. But both
these do not exist in Turiya.

Karya, derived in the sense of anything produced,
means the state of being the effect. Kdirana. derived in
the sensc of anything that acts, means the causal state.
Those two, viz visva-taijasau. Viéva and Taijasa, as
described earlier: isyere, are held to be; kdrya-kdrana-
haddhau, bound by, comprised within, the seed and
fruit states, consisting in the non-apprehension. and
misapprehension of Reality. But Prijiia is bound by
the causal state alone. The non-apprehension of Reality
alone is the cause of bringing about the state of Prajia.
Therefore tau dvau, both these two--the causal and
the resultant conditions, the non-apprehension and
misapprehension of Reality;—na sidhyatal. turye, do
not exist, thal is to say, are not possible, in Turiya.

AHTT q Qa7 g arfa JTaH |
grst: fsaT wafa gf ag @ags aarngx
12. Prajiacomprehends neither himselfnor
others, neither truth nor falschood. But that
Turiya is for ever everything and the witness.
How, again, is Prajiia conditioned by the causal
state, and how are the bondages of non-apprehension
and mis-apprehension impossible in the case of Turiya?
Since unlike Visva and Taijasa, Priajiia na samvetti,

does not apprehend; kim cana, anything, any external
duality thateis different from the Self and is born of
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the seed of ignorance; therefore he is conditioned by
the darkness of non-perception of Reality that is the
seed of false perception. Since rat, that; Turiya is sadd,
for ever; sarva-drk, all (sarva) that there is as well
as a witness (drk), there being nething beside Turiya;
therefore Turiya has not the seed consisting in non-
perception of Reality. And just because of this there
is absence in Turiya of false perception resulting from
non-perception; for in the sun, that is ever resplendent,
there cannot be any possibility of the opposite dark-
ness or shining in any way other than that of the sun,
in conformity with the Vedic text, *‘for the vision of
the witness can never be lost” (Br. IV. iii. 23). Or
Turlya is said to be the ‘‘sarva-drk, seer of everything”
for ever, because it is but Turiya who, by existing in
all beings during the dream and the waking states,
seems to be the seer of everything. For the Upanisad
says, “There is no other witness but this” (Br. IlL
viii. 11). ' :

EAEAMET TeaqwAL: WwgAAT: |
dratfagraa: g &+ g% T famd ugzn
13. Non-perception of duality is common
to both Prajiia and Turiya. Prajfia is endued
with sleep that is a causal state. But in
Turiya that sleep does not exist.
This verse is meant to remove the doubt arising from
another source. ‘‘The non-perception of duality being

similar, why should Prajiia alone be conditioned by
causality and not Turiya?”—this doubt thdt may arise
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is being refuted. The reason is that Prajfia is bija-nidra-
yutah: nidrd@, sleep, consists in the non-perception of
Reality, and that itself is the bija, seed of the birth of
the cognition of varieties; and Prajfia is yurah, endued by
this bijanidrd, sleep that is a causal state. That sleep,
consisting in the non-perception of Reality, na vidyate,
does not exist; turye, in Turiya, because of his being by
nature a constant witness. Therefore in Him there is
no bondage of the causal state. This is the purport.

aeAfazrgamaTa mRcaEaatizan |
7 fagi 7a a7 g7 qzafea fafeman ugen

14, The ecarlier two are endued with dream
and sleep, but Prajfia is endued with dreamless
sleep. People of firm conviction do not see
cither sleep or dream in Turiya.

Svapna, dream, consists in false perception, like that
of a snake on a rope. Nidrd, sleep, has been spoken
of as darkness, consisting in non-perception of Reality.
By these two—dream and sleep—are endued Visva
and Taijasa; and this is why they have been referred
to as conditioned by the states of cause and effect
(Karika, 1. 11); whereas Prijiia is conditioned by sleep
alone, unassociated with dream; and hence he has been
referred to as conditioned by the causal state. Nidcitdh,
those with firm conviction, the knowers of Brahman;
na pasyanti, do not see, both these in Turiya, these
being of an opposite nature, like darkness with regard
to the sun. Therefore it has been said that Turlya is
not conditiqned by the states of cause and effect.
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It is being shown when one becomes firmly rooted
in Turiya:

qeAgT Tgd: @eat fAzr qeaasnag: |

faaatd qat: &t qde TaFEad ey

15. Dream belongs to one who sees falsely,
and sleep to one who does not know Reality.
When the two errors of these twol are remov-
ed, one attains the state that is Turiya.

Svapnah, dream: comes to one grhnatah, cognising:
anyatha, falsely; like the cognition of a snake on a
rope, in the states of dream and waking. Nidrd, sleep;
—belonging to one ajdnatali tattvam, not cognising
Reality;-—is equally present in all the three states.
Dream and sleep being the common features of both
Vigva and Taijasa, are treated as one. Since in these
two states sleep is of secondary importance owing to
the predominance of false perception, the error (in
thesc states) is equated with dream. But in the third
state the error takes the form of sleep alone. consisting
in. non-perception of Reality. Therefore when rayoh,
of these two (Visva-Taijasa and Prajna), existing in the
states of effect and cause: viparyise, the two errors,
consisting in false perception and non-perception, and
constituting the two bondages in the states of effect
and cause: ksine, are eradicated on the cognition of the
supreme Reality; then one asnute, attains; turiyam
padam, the state of Turiya. The idea is that, as he

1Vigva and Taijasa constitute one factor and Prijia the other.
This is why “tayoh, of these two'" is used in the duaf number.
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does not perceive both kinds of bondage, he becomes
firmly rooted in Turiya.

FATfERIAT AT IS SE: TEEAT |

A .
ATAAZAEATG T=qT TIT 112 |11

16. When the individual, sleeping under
the influence of beginningless Maya, is awak-
ened, then he realises the birthless, sleepless,
dreamless, non-dual (Turlya).

This one, the jivalk, thc transmigrating individual
soul, that is suptal, asleep; while seeing in both the
(waking and dream) states such dreams as “This is my
father”, “This my son”, “This is my grandson™, “This
is my field”, *“These are my animals”, “lI am their
master”, 1 am happy, miserable”, *“I am despoiled by
this one, and 1 have gained through this one”, and
so on, under the influence of sleep that is but Maya
whose activity had no beginning and which has the
two facets of non-perception of Reality or the causal
state, and false perception of Reality. Yadd, when; by
a most gracious teacher, who has realised the truth
that forms the purport of the Upanisads, he (the in-
dividual) is awakened through the teaching, “‘Thou
art not a bundle of causes and effects, but ‘Thou art
That’ ”*, then that individual understands thus. How?
(Thus): (He knows the) ajam, birthless, which is called
so since in It there is no external or internal mutation,
starting with birth, that positive objects are heir to;
the idea is that It is externally and internally devoid
of all mutations that phenomenal objects ate-subject
to.. (He kn®ws the) anidram, sleepless (Turiya), since in
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It there is no sleep or the causal state, consisting in the
darkness of ignorance that is the cause of birth and
so on. Since that Turiya is sleepless, therefore (he
realises) It as asvapnam, dreamless, false perception
(svapna) being based on non-perception (nidrd). Since
It is sleepless and dreamless, therefore the individual,
tadd, then; budhyate, realises the birthless, non-dual
Turiya as his Self.

wasa1 afg faga faada 7 a3
wrarAEtRg gangd qIRTIA: e

17. Ttis beyond question that the phenom-
enal world would cease to be if it had any
existence. All this duality that is nothing but
Maya, is but non-duality in reality.

If one is to be awakened by negating the phenom-
enal world, how can there be non-duality so long as
the phenomenal world persists? The answer is: Such
indeed will be the case yadi prapaficah vidyeta, if the
world had existence. But being superimposed like a
snake on a rope, it does not exist. Na samdayal, there
is no doubt; that if it had existed, nivarteta, it would
cease to be. Not that the snake, fancied on the rope
through an error of observation, exists there in reality
and is then removed by correct observation. Not that
the magic conjured up by a magician exists in reality
and is then removed on the removal of the optical
illusion of its witness. Similarly, mayamatram idam
dvaitam, this duality that is nothing but Maya, and is
called the phenomenal world; is paramdrthatah, in
supreme truth; advaitam, non-dual, just like the rope
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and the magician. Therefore the. purport is that there
is no such thing as the world which appears or dis-

appears.

fawent fafrada sfeaar afs Fafaq |

ITRIMET A1 T ga 7 faagq ngen

18. Diversity would disappear ifit had been
imagined by anyone. This kind of talk is for
the sake of (making) instruction (possible).
Duality ceases to exist after realisation.

How can such fancies as instruction, instructor, and
the instructed disappear? To this the answer is:
Vikalpak, diversity; vinivarteta, would discontinue;
yadi, if; it had been kalpital, imagined; kena cit, by
anybody. Just as this phenomenal world is analogous
to magic or a snake superimposed on a rope, so also
such fancies as the differences of the instructed and so
on are there upadeéit, for the sake of instruction;
hence ayam vadah, this talk—of instructor, instruction,
and instructed—is for the sake of instruction. When
the effect of instruction is accomplished, j7idre, on the
realisation, of the supreme Reality; dvaitam na vidyate,
duality ceases to exist.

UPANISAD

FSTATATSSAACAIGIASFoAE  qrer qraw

ATATRT GTET AFTT IFIA 7FTL 5T e

8. That very Self, considered from the stand-
point of the syllable (denoting It) is Om.
Considerell from the standpoint of the letters
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(constituting Om), the quarters (of the Self)
are the letters (of Om), and the letters are the
quarters. (The letters are): a, «, and m.

Sah ayam arma. that very Self, that was cquated with
Om in “This Self is possessed of four quarters” (Ma. 2),
by giving predominance to the object denoted (by Om),—
that very Self; adhyaksaram, from the standpoint of the
syllable, (is Om) when explained with emphasis on the
syllable. Which again is that syllable? That is being
stated: Onkdrah, it is the syllablc Om. That syllable Om,
while being divided into quarters, is adhimdirram, cxists
on letters as its basis. How? Those which constitute
the quarters of the Self are the letters of Om. Which
are they? They are the letters o, v, and m.

FETFTeIT FZFEAASHIT ST JqIATSS-

yufencargissafa g § @atq smraifasa
wafa @ o 33 el

9. Vaisvanara, having the waking state as
His sphere, ig the first letter «, because of (the
similarity of ) pervasiveness or being the first.
He who knows thus, does verily attain all
desirable things, and becomes the foremost.

With regard to these, spccific relations are being
established. He who is vaisvanaral, Vaisvanara (Virit);
Jagaritasthinah, with His sphere (of activity) as the
waking state;! is akarah, a;—prathama matra, the

IThe Self in the gross individual context (viz Viéva) is identical

with the Self in the gross cosmic context (viz VaiSvianara or Virat)
Similarly, it is to be understood that Taijasa is fentical with
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first letter, of Om. Because of what similarity? That
is being said: Apreh, because of pervasiveness. Apti
means pervasiveness. By the sound a is pervaded all
speech, according to the Vedic text, “‘The sound a
is indeed all speech™ (Ai. A. 1. iii. 7. 13). Similarly, by
Vaisvanara is pervaded the whole universe, according
to the Vedic text, ““The head indeed of this Self, that is
Vaiévanara, is heaven™ etc. (Ch. V. xviii. 2). And we
said that the word and the thing denoted by the word are
the same. That which has adi, precedence, is said to be
adimat, first. As the letter called a is the first, so also is
Vaidvanara. Because of this similarity Vaidvanara is
identified with a. The fruit attained by a knower of this
identity is stated: Ipnoti ha vai sarvin kaman, he surely
attains all desirable things; ca bhavati adih and he be-
comes the foremost. among the great; yah evam veda,
who knows thus, knows the identity as stated.

ATEGTE IFTY fgrar arneraigwg-
AEEsfd g 9 Fmaeaia Az wafa
Trararfag = wafa a ng a2 1ygen

10. He who is Taijasa with the state of
dream as his sphere (of activity) is the second
letter w (of Om); because of the similarity of
excellence and intermediateness. He who
knows thus increases the current of knowledge

Hiranyagarbha, and Prajiia with the Unmanifested, the difference
lying only in the sphere of manifestation. This identity is suggested
by the indiscriminate use of these terms in the present and following
texts, - ;
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and becomes equal to all. None is born in his
line who is not a knower of Brahman.

He who i3 taijasah, Taijasa; svapnasthinah, with
the state of dream as his sphere; is the dvitiyd matra,
second letter; wkdrah, u, of Om. Because of what
similarity? That is being said: Utkarsat, because of
excellence. The letter u is, as it were, better than the
letter a; so also is Taijasa better than Visva. Ubhaya-
tv@t va or (this is so) because of intermediate position.
The letter u occurs between the letters a and m; and
so also is Taijasa intermediate between Visva and
Prajia. (Taijasa is u) because of this similarity of
being related to both. The result attained by the knower
is being stated: Utkarsati ha vai jiidnasantatim, he
heightens, that is to say, increases, the current of his
knowledge; ca bhavati saminah, and he becomes equal—
he does not become an object of envy to his enemies,
as he is not to his friends. Asya kule, in his line; yah
evam veda, who knows thus; na bhavati abrahmavit,
none is born who is not a knower of Brahman.

EAEA: SR WHTRAr aran -
faat faaifa g ar 332 Fdudifes kv g
TF 4T g

11. Prajiia with his sphere of activity in the
sleep state is m, the third letter of Om, because
of measuring or because of absorption. Anyone
who knows thus measures all this, and he
becomes the place of absorption.

‘He that is prajiiah, Prajiia; susuptasthanah, with the
state of sleep as his sphere, is makdrak, the letter m,
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which is trtiya@ mdtrd, the third letter; of the syllable
Om. By what analogy? That is being said: This is
the analogy here—mitek, because of measuring. Miti
means to measure. As barley is measured by the vessel
called Prastha, so are Visva and Taijasa measured, as
it were, because of their entry into and coming out of
Prajiia during dissolutipn and origination. Similarly,
too, at the end of the pronunciation of the syllable Om
and at the time of its fresh pronunciation, the letters
a and u seem to enter into the last letter m to come
out again from it. V@ apiteh, or because of absorption.
Apiti means getting merged or united in. At the time
of the pronunciation of Om, a and u seem to get merged
into the last letter m. Similarly, Visva and Taijasa
merge into Prijiia at the time of sleep. Because of this
analogy also there is the identity of Prajiia and the letter
m. The result attained by the man of knowledge is
stated: Minoti ha vai idam sarvam, he measures all
this; universe, that is to say, he knows its reality; ca
bhavati apitik, and he becomes the place of absorption,
of the universe, that is to say, the Self in Its causal
state. The mention of subsidiary results here is by
way of praising the primary means.

GAUDAPADA’S KARIKA

Here occur these verses (of Gaudapada):

feraercatazamarmfcamragerey |

arargufags) wrEfaararaRg 3 1g.l

19. When the identity of Visva with the
letter a is intended, (that is to say) when
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Viéva’s identity with a letter is apprehended,
the similarity of being the first, as well as the
similarity of all-pervasiveness, emerges in view.

When the identity visvasya, of Visva; with a, with
the mere letter a, is intended, then, according to the
reasoning adduced; s@mdnyam, the similarity; of being
the adi, first; is seen as wrkalam, obvious. This is the
idea. The clause “when the identity with a is intended™
is explained by mdtrasampratipattan, which means
“when Visva's identity with « alone is apprehended”.
After “‘dpti-samédnyam eva ca, the similarity of all-
pervasiveness’, the word “‘utkatam, (is scen as) obvious™
is understood because of the use of “ca. and™.

ForgEATcafasT Sl 33 Fe |

arargsfaeat argaae qaifasg no

20. Inthematter of comprehending Taijasa
as identified with %, that is to say, when
Taijasa’sidentity with a letter is apprehended,
the similarity of excellence is clearly seen, and
intermediacy also is equally clear.

Taijasasya utva-vijiidne, in the matter of knowing
Taijasa as the letter v, when it is intended to be identifi-
ed with u; utkarsah, excellence; dréyate, is seen; sphutam,
clearly. This is the meaning. Ubhayatvam, intermediacy ,
is also clear. All this is to be explained as before.

AFTCATE T AAAAAGFH |
AP faat § saEEEIRT T 090
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21. In the matter of Prajiia’s identity with the
letter m, that is to say, when Prajiia’s identity
with a letter is apprehended, the similarity of
being a measure is seen to emerge plainly, and
s0 also does the similarity of absorption.

The idea is that, in the matter of Prajfia’s identity
with the letter m, measurement and absorption are
excellent points of similarity.

LT TG FIATA afa fafk=a:

q 957 FANAET TERET 7T gl N

22. He Who knows with ﬁrm conviction,
the common similarities in the three states is
a great sage, worthy of adoration and saluta-
tion by all beings.

Sal, he; who niscitah, having the firm conviction,
“This is certainly so’”; vetti, knows; in the three states,
mentioned above; tulyam samidnyam, the common
analogies spoken of; becomes in the world a knower
of Brahman and is p#jyak, adorable; and vandyah,
worthy of salutation.

AFTY AT Fariavmtiarfq SECEE

qHRT G W ATAA Frd afn 133N

23. The letter a leads to Visva; so also the
letter « leads to Taijasa; and the letter m,
again, leads to Prajiia. With regard to ono
freed from letters, there remains no attainment.

Akdrah, the letter a; nayate carries; him who, after
resorting t8 Om, meditates on it by identifying the

8
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quarters of the Self with the letters of Om through
the foregoing common features; visvam, to Vidva:
makes him attain Visva. The idca is that he who medi-
tates on Om with the help of a, becomes identificd
with Vaidvanara (Virat). Similarly, ukdral, the letter
u; takes him raijasam, to Taijasa. And makarah, the
letter m; punah, prajiiam, to Prajiia. The verb “leads”
is to be understood from the use of the word “ca,
and”. But when m, too, disappears, then owing to
the destruction of the causal state, amarre, with regard
to the one freed from letters (and parts); na vidyate,
there does not remain; any gatih, attainment.'

UPANISAD

SR Eep LIS AT I GG R RE NG
Mg ARda  SfanaraaissHE g oF
a7 neN sfa argFafaag garear

12. The partless Om is Turiya—beyond all
conventional dealings, the limit of the negation
of the phenomenal world, the auspicious,

14 rcpresents the gross universe, the waking state, and Viéva; u
represents the subtle universe, dream, and Taijasa; and m represents
the causal state, sleep, and Prajia. The earlier ones merge into the
latter ones. In this way everything is reduced to Om. While engag-
ed in this meditation of Om as all, therc flashes in the aspirant’s
mind the tzacher’s instruction that everything is but the absolute
Brahman. Then all the phenomenal world, merged in Om, dis-
appears in Brahman, and there remains no goal to attain. Though
the meditations in the thrce stages rclate to the same Om, the
results are different in accordance with the emphasis laid on its
constituents. s
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and the non-dual. Om is thus the Self to be
sure. He who knows thus enters the Self
through his Self.

Amdtral, that which has no mdra, part—the part-
less Om; becomes but the caturthah, Fourth, Turiya,
merely the absolute Self; which is avyavaharyah, beyond
empirical relations, because of the disappearance of
names and nameables, that are but forms of speech
and mind ; prapaiicopaéamal, the culmination of phenom-
enal existence;! divah, the auspicious; advaitah, non-
dual. Evam, thus; Om, as possessed of the three letters,
and as applied by a man with the above knowledge,
is atma eva, verily identical with the Sclf, possessed of
three quarters. Yah evam veda, hc who knows thus;
samvisati, enters; atmdanam, into (his own supreme)
Self; dtmand, through (his own) Self. The knower of
Brahman, who has realised the highest truth, has entered
into the Self by burning away the third state of latcncy;
and hence he is not born again, since Tutiya has no
latency of ( creation). For when a snake superimposed
on a rope has merged in the rope on the discrimination
of the rope and the snake, it does not appear again to
those discriminating people, just as before, from the
impressions of the past sticking to the intellect. To those
men of renunciation who are possessed of dull or average
intellect, who still consider themselves aspirants, who
tread the virtuous path, and who know the common
features of the letters and the quarters (of Om and the
Self) as presented before, (to them) the syllable Om,
when meditated on in the proper way, becomes helpful

! The ultimmte limit of the negation of the world.
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for the realization of Brahman. In support of this it wi#l
be said, “The three inferior stages of lifc” etc. (K@riAd
1. 16).

GAUDAPADA'S KARIKA

Just as before, here occur these verses:

MR I1E N FARIET qAT 7 G
MgR qraan At 7 iy Fraaqua

24. One should know Om, quarter by quarter;
(for) there is no doubt that the quarters (of
the Self) are the letters (of Om). Having
known Om, quarter by quarter, one should
not think of anything whatsoever.

Because of the aforesaid similarity, the quarters arc
the letters, and the letters are the quarters. Therefore
vidyat, one should know; onkdram, the syllable Oni;
pddasah, quarter by quarter. This is the meaning.
When the syllable Om is known thus, na cintayet,
one should not think of; kim cit api, anything what-

soever, serving any seen or unseen purpose; for he has
got all his desires fulfilled.

AT T3 Fq: Aot F&T favae

w3 freagsaed 7 wd faad Fafag ukgo

25. One should concentrate one’s mind on
Om, (for) Om is Brahman beyond fear. For a

man, ever fixed in Brahman, there can be no
fear anywhere. :
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Yu#ijita, one should concentrate; cetah, the mind;
pranave, on Om, as explained, which is essentially the
supreme Reality; for pranavah, Om; is brahma
nirbhayam, Brahman beyond fear; because for one
who is ever fixed in it, na bhavam vidyate kvacit,
there can be no fear anywhere, in accordance with the
Vedic text, *“The enlightened man is not afraid of any-
thing” (Tai. 1L. ix).

qUrel WX G qaRH 9T T |
HYETATUSTATITSAI: TUrEIseqq: N €

26. Om is surely the inferior Brahman;
and Om is considered to be the superior
Brahman. Om is without cause, without

inside and outside, and without effect; and
it is undecaying.

Pranavah, Om; is both the superior and inferior
Brahman. When the quarters and letters disappear,
from the highest standpoint, Om becomes verily the
supreme Self that is Brahman.  Therefore it is
apirva), without any cause preceding it. There is
nothing inside it that is of a different class; therefore
it is anantarak, without inside.  Similarly, there is
nothing existing outside; therefore it is abahyam,
without outside. There is no aparalk, effect of it;
therefore it is anaparah, without effect. The idea
implied (as a whole) is that is coextensive with
all that is inside or outside; it is birthless; and it is a
mass of Consciousness, homogeneous like a lump of
salt.
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gae wure @nfadsameaeade 7 |
wd fg worE At SRy AT e

27. Om is indeed the beginning, middle;
and end of everything. Having known Om in
this way indeed one attains immediately
(identity with it).

Just like the magician and others, (Om is the) be-
ginning (adi), middle (madhya), and end (anta)—-
the origination, continuance, and dissolution; sarvasya,
of all—of the whole phenomenal universe, consisting
of space and the rest which originate like a magic
elephant, a snake superimposed in a rope, a mirage,
a dream, etc. (from the magician and the rest). Evam
hi, in this way indeed: jiidrva pranavam, having known
Om, that is the Self and that is comparable to the
magician and the rest: vyasnute, one attains; identity
with the Self, at that very moment. This is the idea.

gord rza famrg @9 gft dfeaan

FFaATIARIGIT qear i T AEfa ual

28. One should know Om to be God seated
in the hearts of all. Meditating on the all-per-
vasive Om, the intelligent man grieves no more.

Vidydat, one should know; pranavam, Om; as
idvaram, God; existing hrdi, in the heart—the seat of
memory and perception; of all living beings. Matva,
having meditated on (i.e. realised); the sarvavydpinam,
all-pervasive; onkdram, Om, that is the Lelf beyond
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the worldly state; dhiralk, the intelligent man; na
socati, does not grieve; for no cause of grief can be
possible (than), in accordance with such Vedic texts
as, *'The knower of Self transcends sorrow’ (Ch. VII.
i. 3).

AT AT gaeqiayd: f&a: |
Agr fafedt a7 @ afT@d a7 nksu

29. The Om,without measures and possess-
ed of infinite dimension, is the auspicious
entity where all duality ceases. He by whom
Om. is known, is the real sage, and not so is
any other man.

Amdtrah, (Om) beyond measures, is Turiya. Marrd,
derived in the sense of that by which anything is
measured, signifies dimension; that which has infinite
(anania) dimension is anantamatrah: the idea is that
its extension cannot be determined. It is sivalk, auspi-
cious, holy, because of the negation of all duality.
Sak yena. he by whom; onkdrah, Om, as explained;
vidital, is known; is a munik, sage (lit. a mediator),
because of his meditating on the supreme Reality; but
na itarah janah, not any other man, though he may
be learned in the scriptures. This is the idea.



CHAPTER 11

VAITATHYA-PRAKARANA (ON UNREALITY)

In consonance with such Vedic texts as, “One in-
deed without a second” (Ch. VI. ii. 1), it has becn
said that duality ceases to exist after realisation
(Karika, 1. 18). That is, however, only a scriptural
assertion.  But this falsity can be confirmed cven
through reasoning. This is why the second chapter
commences:

qqed GAWTEET €aeT ATGHATIGOT: |
A TATATY WIATAT FIAAT AT 1L

1. The wise declare the falsity of all objects
in a dream because of the location of the
objects inside (the body) and because of
(their) contraction.

The state of the vitatha, unreal, is vaitathyam, un-
reality, or falsity. Of what? Sarvabhivinam, of all
objects, both external and internal; that are perceiv-
ed svapne, in dream. (This is what) manisinah, the
wise people, adept in the use of means of knowledge;
ahuh, say. The ground of falsity is being stated: antah-
sthandt, because of existence inside; because of those
(bhavah, things) having their sthana, place antab,
inside the body; for (bhdvak), objects, such as elephants
or mountains, are perceived there and not outside the
body.* Therefore they ought to be false.
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Objection: This ground of inference (viz existence
within) is invalidated by the perception of (real) jars
etc. within a house etc.!

In answer to this objection it is said: samvrtatvena
hetund, by reason ol their contraction, that is to say,
because they are confined within a small space. For
mountains and elephants cannot possibly exist within
the limited space inside the nerves in the (dreamer’s)
body. A mountain does not surcly exist within a body.

Objection: 1t is not tenable that the things seen
in a dream have a limited spacc inside (the body); for
one sleeping in the east is seen as though dreaming in
the north.

Apprehending such an objection the text answer:

FETeATST FISEY TegT =TT 9zafa

gfaggza 4 gawfaa=a 7 faad ulu

2. Besides, one does not see places by going
there, for the time is not long enough. More-
over, every dreamer, when awakened, does
not continue in that place (of dream).

One docs not dream by going anywhere outside the
body; for as soon as one goes to sleep, one sees as
though onc is dreaming in a place eight hundred miles
away from the body that can be reached in a month
only. Not that there is sufficient time to reach there
and come back. Hence adirghatvit ca kdlasya, inas-

1S0 “existence within’" is no valid ground for inferring that a
thing is unreal.
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much as the time is not long, the dreamer does not
go to a different place. Moreover, pratibuddah ca
vai sarvah, every dreamer, when awakened; na vidyate,
does not stay, in the places dreamt of. Should one go
to a different region in dredm, one should wake up in
the region of one’s dream. But this is not a fact. A
man sleeping at night, sees things as though in the
day time. And when the dreamer comes into contact
with many. he should be acknowledged as such by those
whom he meets. But he is not apprehended thus;
for if they really contacted him, they would say, “We
noticed you there today.” But this is not so. There-
fore he does not go to a different place in dream.

Things seen in a dream are unreal because of this
further reason:

FTHRT TAEAT A ATAEHFA |
qaz 49 9 W T@eT H1g: AR 130

3. Besides, the absence of chariot ete. is
heard of in the Upanisad from the standpoint
of logic. They say that the falsity arrived at
thus (by logic) is reiterated by the Upanisad
in the context of dream.

Ca, besides; abhdvah, non-existence; rathadinam,
of chariots etc.; drayate, is heard of in the Upanishad,
in the text, “There are no chariots, nor animals to be
yoked to them” (Byr. IV. iii. 10); nydyapirvakam,
from the standpoint of logic. They, the knowers of
Brahman, dhub, say; that the vaitathyam, unreality;
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praptam, arrived at; through such reasons as existence
inside the body contraction ctc.; is prakdsitam,
revealed by the Upanisad, that reiterates that fact
while engaged in establishing (the soul’s) self-efful-
gence; svapne, in dream.
A TATAT WRIAT JETSATRT THAA |
JAT qF qEAT T FIacad a1y

4. As the dream objects are unreal in a
dream, so also, because of that very reason,
the objects in the waking state are unreal. But
objects (in the dream state) differ because of
existence inside (the body) and because of
contraction (in the dream).

The proposition (major premiss) to be established
is the unreality of objects seen in the waking state.
“Being perceived” is the ground of inference (middle
term). And the illustration (in confirmation) is “like
an object seen in a dream”. And the assertion of the
presence of the middle term in the minor term is made
thus: Yathd ratra svapne, as (objects ‘“‘perceived”)
there in a dream, are false; so also are they false jagarite,
in the waking state; the fact of “being perceived”
being equally present. And the concluding reiteration
is: Tasmat jagarite smrtam, therefore falsity is admitted
of objects in the waking state as well. The dream
object bhidyate, differs, from the object of the
waking state: antahsthandt, because the former is
confined within; and samvyrtatvena, because of being
contracted. And the common features in both the states
are the fac®s of being perceived and being false.
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EAIATIRTITT FHATGHATT: |

~ . N\ A ~

werat fg aweaw wfagaa ggar nyn

5. Inasmuch asthediverse things are (found
to be) similar on the strength of the familiar
grounds of inference, the wise say that the
dream and the waking states are one.

Samatvena, inasmuch as there is similarity; bheda-
nam, of the diversc things; prasiddhena eva hetuni,
on the strength of the familiar ground of inference,
viz that things (in dream and waking states) are equally
cither the perceiver or the perceived;! therefore the
discriminating people speak of the sameness of the

states of waking and dream. This is only a corollary
of what was arrived at on earlier valid grounds.

smaTasl 7 garfed aqarsfy aeer
faad: ggam: gravstaaan 33 afran ugu

6. That which does not exist in the begin-
ning and the end is equally so in the present
(i.e. in the middle). Though they arc on the
same footing with the unreal, yet they are
seen as though real.

The different things noticed in the waking state are
unreal, for this additional reason that they do not
exist in the beginning and at the end. A thing, for
instance a mirage, yat, which; na asti, does not exist;
ddau gnte ca, in the beginning and at the end; fat, that;

10n the logical ground of “‘being perceived”. ’
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does not exist even in the middle. This is the ascertained
truth in the world. So also these different things, seen
in the waking state, arc indeed unreal, they being
vitathaile sadrsih, similar to, (on the same footing with),
unreal things, like the mirage ctc., on account of their
non-existence in the beginning and at the end. And
vet avitathak iva laksitah, they are perceived as though
real, by the ignorant who do not know the Self.

Objection: The assertion that the things seen in the
waking state are unreal like those secn in the dream
is wrong, sincc objects of the waking state, for instance
food, drink, vehicles, etc., are scen to fulfil some purpose
by assuaging hunger and thirst and moving to and
fro, whercas dream objects have no such utility. There-
fore it is a mere figment of the brain to say that the
objects of the waking state arc illusory like those of
dream.

Answer: That is not so.

Objection: Why?

Answer: Because:

FYAIFAAr aqi e faufae=ry |
TEARTARqEc fHed & § wan ne

7. Their utility is contradicted in dream.
Therefore from the fact of their having a
beginning and an end they are rightly held to
be unreal.

Saprayojanati, the utility, that is noticed, (in the
waking state), of food, drink, ctc., vipratipadyate svapne,
is contradicted in dream. For a man who has got his
hunger appeased and thirst quenched by eatin} and
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drinking in the waking state, as soon as he goes to
sleep, feels as though he is afflicted by hunger and
thirst and is fasting for a whole day and night. This
is similar to his case when, after getting full satisfac-
tion in dream from eating and drinking, he wakes up
to feel hunger and thirst. Therefore the objects of the
waking state are seen to be contradicted in dream.
Accordingly, we are of opinion that their unreality like
that of dream objects is beyond doubt. Hence from
the fact that they possess the common feature of having
a beginning and an end, they are rightly held to be
unreal.

Objection: From the fact of the similarity of the
diverse things in the dream and the waking states, it
is wrong to assert that the diversities seen in the waking
state are illusory.

Counter-objection: Why?

Opponent: Because the illustration is inapplicable.

Counter-objection: How?

Opponent: For the very same objects seen in the
waking state are not experienced in dream.

Counter-objection: What arc they then?

Opponent: One sees something novel in a dream.
One thinks oneself to be possessed of eight arms and
sitting astride an elephant with four tusks. Similarly,
too, one sees other grotesque things in a dream. That
being dissimilar to any other unreal thing must be
true. So the analogy is inapt. Hence it is illogical to
say that the waking state is false like dream.

Vedintist: That is not so. The uniqueness that is
supposed by you to be seen in a dream is not so by its
own fight.
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Opponent: How is it then?

yqd exrframt fg aur vfrafar

qITE Se AT gdag ghataa nen

8. The unique attribute is a mere appear-
ance of the experiencer in a particular state,
as it i3 in the case of the dwellers in heaven.
This he experiences by going there, just as
one, well informed, does in this world.

Apirvam, the novel attribute; /i sthanidharmah,
is a mere quality (dharma) of (sthdni) the man in a
certain state, viz the experiencer in the state of dream;
yath@ svarganivasinam, as it is with the dwellers of
heaven, Indra and others. As they have such attri-
butes as the possession of a thousand eyes, and so on,!
similarly i1s this a novel attribute of the drcamer; but
it is not there by its own right like the real nature of
the seer. Tdan, these, the unique things of this kind
that are creations of his mind; ayam, this one, the
man in that state, the dreamer; preksate sees; gatvi,
by going, to the dream state. As ifa, in this world;
susiksitak, a man well informed about the way lead-
ing to another region, goes along that way to that
other region and sees those objects, so is the case here.
Hence just as the appearances of things in certain
states, such as a snake on a rope or a mirage in a desert,
are unreal, similarly the novelties experienced in a
dream are merely appearances of the dreamer in that
" state; and therefore they are unreal.. Accordingly,
“the analogy of the dream is not inapplicable.

1Men, whobecome gods, get such experiences;
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The assumption that in the illustration of dream
we are in the prescnce of some unique entities has
been demolished. Now the Karikd again proceceds by
way of dilating on the similarity of objects of the waking
and dream states:

e Ay raRAaql Ffeqd @Fg |
- . 2
FfERITNEG 933w agzanaar: Ul

9. Even in the drcam state itself, anything
imagined by the inner consciousness is unreal,
while anything experienced by the outer con-
sciousness is real. (But) both kinds of things
are seen to be false.

Svapnavrttau api, even in the drecam state; anything
experienced antascetasd, by the internal consciousness,
anything called up by our fancy; is asat, unreal; since
it ceases to be perceived the moment after being imagin-
ed. In that very dream again, whatever, for instancc
a pot, is grhitam, perceived; bahiscetasa, by external
consciousness, through the cye etc., is sat, real. Thus,
though it is definitely known that drcam experiences
arc false, still 4 division of truec and false is seen there.
Nevertheless, vaitathyam drstam, unrecality is perceived,
for both kinds of things, be they imagined by inner or
outer consciousness.

AT ATE(T Erqe~@adr Feqd @aq |

AfERATETT qH Aqeqnaqr: ugel

10.. Even in the waking state, whatever is
imagined by the inner consciousnest is false



H. 12} MANDUKYA KARIKA 241

and whatever is perceived by the outer con-
sciousness is true. It is reasonable that both
these should be unreal. ~

It is reasonable to say that both the (so-called) truc
and false are unreal, for they are equally imagined
cither by the internal or external consciousness. The
remaining portion is as already explained.

The opponent says:

gwarRfa dazd Aerar ermaAEfs |

~ - -

% UATT TEAT {1 T A0 faFeas: 1 qu

11. If all objects in both the states be
unreal, who apprehends these objects and who
is indeed their creator ?

Yadi. if; there be vaitathyam, unrecality; bhedindam,
for the objects; sthanavol, in the two-—waking and
dream---states; then Aal, who; is it that budhyate,
cognises; etdn, these, that are imagined inside and
outside the mind; and kah vai tesam vikalpakal, who
1s indeed their imaginer, creator? The idea implied
is this: If you do not want to adopt a thcory of the
non-existence of the Self. (and want to posit some-
thing behind phenomena), then who is the support of
memory and knowledge ?

(The answer is):
FTTATHATSSTHTTRICAT T TAATAAT |
g ug ¥eaq Warfafa derafsa nglu
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12. The self-effulgent Self imagines Itself
through Itself by the power of Tts own Maya.
The Self Itself cognises the objects. Such is
the definite conclusion of Vedanta.

Svamayaya, through Its own Maya; devah datma,
the self-effulgent Self, Itself: kalpavati, imagines; lts
own dtmanam, self; in the Self; as possesscd of different
forms to be spoken of later, just as snakes etc. are
imagined on rope etc. And in the very same way It
Itself budhyate, cognises; those bhedan, objects; iti,
such; is vedantaniscayah, the definite conclusion of
Vedinta. There is nothing else (but the Self) as the
support of cognition and memory; nor are cognition
and memory without support as is held by the Nihilists.
This is the idea.

While imagining, in what way does the Self do so?
This is being answered:

fTF Qe TEEafas saafeaar |

fraaies afgfes of seqaa o ugzn

13. The Lord diversifies the mundane
things existing in the mind. Turning the mind
outward, He creates the well-defined things

(as well as the un-defined things). Thus does
the Lord imagine.

(Prabhulb, the Lord); vikaroti, diversifies; aparan,
the ' non-transcendental, mundane; bhdvin, objects,
such as sound and other unmanifested objects; vyava-
sthitap, existing, antadcitte, inside the mind, in the
form of impressions and tendencies. And* bahiscittah
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(san), having the mind turned outward; (the Lord
diversifies) niyatan, things well-defined, such as the
carth etc.. as also aniyatan, not well-defined, that exist
so long as the imagination lasts; similarly (He diversi-
fies) such things as mental desires by making His mind
turn inward. Evam, in this way; prabhul the Lord,
God, that is to say, the Self; imagines.

The assertion that everything is a subjective creation like
dream is being questioned now. For unlike the subjective
creations, to wit, desire etc, that are circumscribed by the
mind, the external objects are mutually determined.

That doubt is unreasonable, for—
faare g asarg gaw=re 4 afg:
Ffeqar ga ¥ g9 fa=reT AR 1y

14. Things that exist internally as long as
the thought lasts and things that are extern-
ally related to two points of time, are all
imaginations. Their distinction is not caused
by anything else.

Cittakalah hi ye antal tu, things that exist internally
as long as the thought lasts; those that are determined
by their thought and those that have no time for deter-
mining them apart from the time for which their thought
lasts are cirtakaldh, existing as long as the thought lasts.
The idea is that they are apprehended only during the
time of their imagination. Dvayakaldl, those that are
possessed of two times, i.e. related to different times,

that are mutually determined. As for instance, “He
slays durin& the milking”, which means that the cow is
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milked as long as he stays, and he stays as long as the
cow is milked; “This one (present before us) lasts as
long as that one (that is not present).” Thus external
factors mutually determine each other. They are thus
related to two points of time. But whether they be
subjective, lasting for the time of the thought, or objec-
tive, related to two points of time, they are all but
fancies. The fact that external objects have the distinc-
tion of being related to two points of time has no other
reason but that of being imagined. Here, too, the
illustration of dream fits in.

HeAH UA ASAET ¥ 77 7 7 Afg: |
Ffeqar wa § a9 famefeaframra gy

15. Those objects that appear as obscure
inside the mind, and those that appear as vivid
outside, are all merely created by imagination.
Their distinction is to be traced to the differ-
ence in the organs of perception.

The fact that things in the mind, called up by mere
mental impressions, have an obscurity, while externally,
as objects of the sense of sight etc., they have a vivid-
ness, (that fact) is not due to the existence of the objects
themselves; for this distinction is noticed even in dream.
To what is it due then? This is caused by the difference
in the organs of perception. Hence it is proved that the
things of the waking state are as much a creation of
imagination as the dream objects.

What is the root of imagining that the personal
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and external objects are mutually related by way of
causation? The answer is:

S FeqAd qF adl A qafiaen |

argreafasaa Farfaasaegfa: nggn

16. First He imagines the individual (soul),
and then He imagines the different objects,
external and personal. The individual gets his

memory in accordance with the kind of
thought impressions he has.

Like the fancying of a snake in a rope He parvam
kalpayate, first imagines; on the pure Self that is devoid
of such characteristics; jivam, the individual, that is a
bundle of causes and effects expressing themselves
through such beliefs as ““I act; and mine are the (result-
ing) sorrows and happiness”. After that, for his sake,
He (the Lord) imagines different objects, such as the
vital force and so on; bahyin adhyarmikan ca eva,
both external and personal; dividing them into action,
instruments, and results. What is the reason for that
imagination? That is being stated. The individual
that is imagined by (the Lord) Himself and is himself
capable of imagination, gets a memory, yathdvidyah, in
accordance with the kind of thought impressions that
the individual is possessed of;; that fact is alluded to by
tathdasmrtih, he is possessed of that kind of memory.
Hence from the apprehension of some fancy as the cause,
there follows the apprehension of the result;! from
that (awareness of causal relation) follows the memory

TIf there i eating and drinking, there follows satisfaction;
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of the cause and the effect, and from that follows their
apprehension, as well as the awareness of the action and
accessories that this apprehension of causality leads to
and the awareness of the different results following from
those actions etc.! From their awareness arises their
memory; and from that memory again arises their
awareness. In this way He imagines diversely the
things, both personal and external, that are mutually
the causes and effects.

In the previous verse it has been said that the imagin-
ing of individuality is the root of all other imaginations.
Through an illustration is being shown what that
imagining of an individual soul is due to:

gfafzaT gor weawRr fasfeaar |
gauarafefraidaagarar fasfeaa: ngen

17. As a rope whose nature has not been
well ascertained is imagined in the dark to be
various things like a snake, a line of water,
etc., so also is Self imagined variously.

As it happens in common experience that a rajjul,
rope; that is anidcit@, not well ascertained, in its true
reality as ‘““This is so indeed”; is vikalpitd, imagined

if eating and drinking are absent, satisfaction is wanting; from this
the fancy follows that eating etc. are the causes of satisfaction.
1From the above awareness follows memory on another occasion;
from that arises the awareness of the need of action with regard to
similar factors that are supposed to lead to satisfaction; from that
follows cooking, getting of rice, and producing tRe result,
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variously, in hazy darkness, as a snake, a line of water,
or a stick, just because its real naturc has not been
determined; for if the rope had been ascertained earlier
in its own essence, there would not have been such
imaginations as of a snake etc., as for instance, there
is no such imagination with regard to the fingers in
onc’s own hands. This is the illustration. Similarly,
the Self is imagined to be an individual creature or
the vital force etc., just because It has not been ascer-
tained in Its true nature as purc intelligence, existence,
and non-duality, and as different from such evils as
cause and effect that are the characteristics of the
world. This is the conclusion of all the Upanisads.

fafemarat gat wsai et fafqaaa

waRafy Fed agarAfafzEa: ngen

18. As illusion (on the rope) ceases and the
rope aloneremains when the rope is ascertain-
ed to be nothing but the rope, so also is the
ascertainment about the Self.

As on the ascertainment that it is rajjuk eva, nothing
but a rope, all the imaginations disappear and there
remains the rope alone without anything else, so also
from the scriptural text, “Not this, not this” (Br. IV
iv. 22), establishing the Self as devoid of all worldly
attributes, there dawns the light of the sun of realisation
which leads to this atma-viniscayah, firm conviction
about the Self, viz “All this is but the Self” (Ch. VIL
xxv. 2), (the Self is) “without anterior or posterior,
without interior or exterior” (Br. II. v. 19), “He axists
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internally and externally, and hence He is birthless”
(Mu. I1. i. 2), “Undecaying, immortal, undying, fearless”
(Br. IV, iv. 25), “One indeed without a second™ (Ch.
VL ii. 1).

If it be a well ascertained truth that the Self is but
one, why is It imagined as so many infinite things
like the Vital Force ctc. that constitutec phenomenal
existence? To this hear the answer:

gronfafrarass waafasfeaa: |

ATANT T JFET JAT AR @I 1L
19. (This Self) is imagined to be the infinite
objects like Prana (the Vital Force) ete. This

is the Maya of that self-effulgent One by which
He Himself is deluded.

Esa maya, this is the Maya tasya devasya, of that
sclf-effulgent Self. As the magical spell, created by the
magician, makes the very clear sky appear as though
filled with leafy trees in bloom, similar is this Maya
of the self-effulgent One, by which He Himself scems
to have become influenced like a man under delusion.
It has been said, “My Maya is difficult to get over”
(G. V1L 14).

stror = srorfardy st o afya o

oy gfa sporfageacarifa = afgz ngon
20. Those who know Prana! consider Prana

1Hiranyagarbha or immanent God. This is the view of the
worskippers of Hiranyagarbha and of the Vai$esikas.
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(to be the reality that is the cause of the
world). The knowers of the elements consider
the elements to be so,! the knowers of qualities
(gunas) cling to the qualities,? and the know-
ers of the categories swear by them.3

qrat gfa arefagy fagar zfa afge: |
st sfa Swwfaar e gfa =7 afgg: non

21. The knowers of the quarters (viz Visva,
Taijasa, and Prajiia) consider the quarters to
be the cause. The knowers of sense-objects*
consider the sense-objects to be so. According
to the knowers of the worlds, the worlds con-
stitute reality.> And the worshippers of the
gods stand by the gods.

aqt gfq Asfay a=m sf = afex:
Wrefa @ AEgfast wsatafa g afgs: u:n

22. The Vedic scholars acribe reality to the

Vedas, while the sacrificerss ageribe thisto the

1The Lokayata materialists swear by the four clements-— carth,
water, fire, and air.

2The Samkhyas hold to Sattva, Rajas, and Tamas, that are
the constituents (gunas, lit. qualities) of Prakrti.

3The Saivas hold to the Self, ignorance, and Siva as the sources
of the world.

4The followers of Vatsyayana and others.

5The Paurdnikas understand the carth, the mtcrmcdmtcworld
and heaven to be realities.

SLike Baudhgyana.
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sacrifices. Those acquainted with the enjoyer
consider it to be the reality,! whereas those

conversant with the enjoyable things? consider
them to be so.

gen 3fq genfas: oo sfa = afgm:

nd fa qdfEsna gf = afgz: ukan

23. People conversant with the subtle con-
sider reality also to be so, while others dealing
with the gross comsider it to be so. The wor-
shippers of God with forms consider reality as
possessed of forms,* whereas those who swear
by formlessness¢ call it a void.

w1o =fa srafast foar sfa 9 afgs:
arer gfa arefadt swaarifa afzs: nywn

24. The calculators of time (the astrologers)
call it time. The knowers of the directions
consider them real. The dabblers in theoriess
accept these to be so. And the knowers of
the universe consider the (fourteen) worlds to
be so.

1The Sarnkhya view is that the Self is an enjoyer but not an agent
of work.

2'The cooks.

3e.g. Siva or Vignu.

4 The Nihilists.

3That the metals, mantras, etc. hold in them the secret of
immertality.
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79 =fa wArfast afgfda = afgz:

faafafy faafast awiamy = afgz: uwn

25. Theknowers of the mind! call it the Self,
whereas the knowers of intelligence? take it
for the reality. The knowers of ideas® consider

them to be the reality. And the knowers of
virtue and vice* attribute reality to them.

gsafaws s wsfam sfr amy |

QFATF FEAFIAA gfd A9 1%

26. Some say that reality is constituted by
twenty-five principles,’ while others speak of
twenty-six.6 Some say that it consists of thirty-

one categories,” while according to others
they are infinite.

Frhieo Rt ST 3fq afgz:
SIATEF ST TIIAATER 1R
L A class of materialists.

2 A class of Buddhists.

3 The Buddhists who swear by subjective ideas without corres-
ponding external things.

4 The Mimarmsakas.

5Purusa (the conscious individual soul), Pradhana or Prakrti
(Nature), Mahat (intelligence), Ahamkara (cgoism), the five subtle
clements, five senses of perception, five organs of action, five
sense-objects, and mind. This is the Simkhya view.

BThe‘abovc 25 and God according to Pataiijali.

TThe Pasupatas add r@ga (attachment), avidyd (ignorance), niyati
{fate), kalakala (divisions of time), and Maya (cosmic illision)
to the above 28,
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27. Adepts in human dealings say that the
people (that is to say, people’s pleasures) are
the real things. People conversant with the
stages of life hold those to be the reality. The
grammarians hold the view that words belong-
ing to the masculine, feminine, and neuter
genders are the reality; while others know
reality to be constituted by the higher and
lower (Brahmans).

gfszfifq gftzfast =a 3fq = afgz: |
feafafifa feafafas: == 3 g @@ar nen

28. People conversant with creation call
creation to be the reality. Tho knowers of
dissolution call it dissolution. The knowers of
subsistence call it subsistence. All these ideas
are for ever imagined on the Self.

(20-28). Prana means Prijiia, the Self in the state
of latency. Everything else, ending with subsistence, is
only His product. And similarly all other popular
ideas, conceived by every being, like a snake etc. on a
rope, are mere imaginations on the Self that is devoid
of all of them; and these are caused by ignorance consist-
ing in the non-determination of the nature of the Self.
This is the purport (of these verses) as a whole. No
attempt is made to explain each of the words in the
verses starting with the word Prana, since this is of
litﬂ% practical value and since the meanings of the
termsaare clear.
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29. Anyone to whom a teacher may show a
particular object (as the reality) sees that alone.
And that thing, too, protects him by becoming
identified with him. That absorption leads to
his self-identity (with the object of attention).
To be brief, yasya, anyone to whom: a teacher or

any other trustworthy person; dardayet, may show:
any bhavam, positive object, enumerated or not, from
among such things as Prima and the rest, by saying
“This is verily the reality”: sal, he (that instructed
man); padvati, sees; tam blidvam, that object, by identify-
ing it with himself either as *‘T am this™ or “This is mine”.
Cua, and; sah, that, that object that was shown; avati,
protects; tam, him, that seer; asau bhiitva, by becoming
one with him, with that aspirant; that is to say, that
object occupies his attention to the exclusion of all
others and keeps him confined within itself. Tadgrahah,
state of being taken up with that, absorption in it under
theidea, “This is the reality’”. That absorption, samupaiti
tam, approaches him, viz the acceptor (of the thing);
that is to say, it culminates in identification with him.

qaRalsgaTd: qanafy sf
ud A1 3T qTaq Feaaq sfamfga: nyon
30. Through these things that are (really)

non-different (from the Self ), this One is presen-
ted as thoygh really different. He who truly
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knows this grasps (the meaning of the Vedas)
without any hesitation.

Etail, through these, viz Prana, etc.; aprthagbhavail,
through these things that are non-different, from the
Self; esah, this One, the Self; laksitah, is pointed out, is
believed in by the ignorant; prthak eva iti, as though
really different, just as a rope is considered to be diverse
imaginary things like snake etc. This is the meaning.
The idea is this: Just as to the discriminating people,
the snake etc. do not exist apart from the rope, so also
Prana etc. have no existence apart from the Self. And
this is in accord with the Vedic text, “All these are (but)
the Self” (Bv. 1. iv. 6). Yak Veda, he who knows; evam,
thus: rattvena, truly;—knows from Vedic texts and
from reasoning, that all things imagined on the Self are
unreal apart from the Self, like the snake imagined in
the rope, and knows that the Self is transcendental and
untouched by illusion; sal, he; kalpayate, (is the same
as kalpayati), grasps, the meanings of the Vedas in their
respective contexts; avisankital, without any hesitation;
he understands that a certain passage means this and a
certain other means that. For a verse of Manu says,
“None but a knower of the Self can understand truly
the purport of the Vedas; none but a knower of the
Self can derive any benefit from the valid means of
knowledge”! (Manu, VI. 82).

It is being stated that the unreality of duality that

IThis is Ananda Giri’s interpretation of the word kriyaphala,
where kriy@ (action) stands for any valid means of knowledge;
and its phala (resull) is the knowledge of Reality; for even kriya@

in the sense of Vedic rites etc. is meant to serve the purpose of
illumination by purifying the aspirant’s heart.
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is established logically is also derived from the valid
evidence of Vedanta:

AR q9T 62 AFIATTL J4T |

a1 fazafag ged agreag fa=ert: nzqn

31. Just as dream and magic are secn to be
unreal, or as is a city in the sky, so also is
this whole universe known to be unreal from
the Upanisads by the wise.

Svapna-mdaye, dream and magic, though unreal,
being constituted by unreal things, are considered by
the non-discriminating people to be constituted by real
things. Again, just as gandharvanagaram, an illusory
city in the sky-—appearing to be full of shops replete
with vendable articles, houses, palaces, and villages
bustling with men and women—is scen to vanish
suddenly before one’s very eyes; or just as the svapna-
miye, dream and magic; drste, that are visible to the
eye; are unreal; ratha, similarly; idam vidvam, this
whole universe, this entire duality; drstam, is viewed;
as unreal. Where? That is being stated. Vedantesu,
in the Upanisads, as for instance in, “Thereis no differ-
ence whatsocver in It” (Br. IV. iv. 19; Ka. IL. i. 2),
“The Lord on account of Maya is perceived as mani-
fold” (Br. II. v. 19), “This was but the Self in the begin-
ning—the only entity” (Br. IL. iv. 17), “In the begin-
ning this was indeed Brahman, one only” (Br. I. iv. 11),
*It is from a second entity that fear comes” (Br. 1. iv.2),
“But there is not that second thing” (Br. IV.iii. 23),
“But when to the knower of Brahman everythingehas
become the Self”” (Br. IV. v. 15), and so on. (This is



256 . EIGHT UPANISADS [IL. 31

known) vicaksanail, by those who are better acquainted
with things, by the enlightened. This view is supported
by the following Smrti text of Vyisa: “(This universe)
is viewed (by the wise) as (unreal) like a chink on the
ground that a rope appears to be in darkness, or as
always (unstable) like a bubble on rain water, devoid
of bliss, and ceasing to exist after dissolution.”

7 faae 7 icafad s T = g )

T AARA 9 I TAN qLATAT N3R

32. There is no dissolution, no origination,
none in bondage, none striving or aspiring for
salvation, and none liberated. This is the
highest truth.

This verse is meant to sum up the purport of this
chapter. If from the standpoint of the highest Reality,
all duality is unreal, and the Self alone exists as the
only Reality, then it amounts to this that all our dealings,
conventional or scriptural, arc comprised within the
domain of ignorance, and then there is na nirodhal,
no dissolution, nirodha being the same as nirodhana,
stoppage. = Utpatti, origination. Baddhah, one under
bondage, a transmigrating individual soul. Sadhaka,
one who strives for liberation. Mamukgsuh, one who
hankers after liberation. Muktali, one who is free from
bondage. In the absence of orgination and dissolution,
bondage etc. do not exist. Iti esd@ paramdrthata, this is
the highest truth. How can there be absence of origina-
tion and dissolution? The answer is: Because of the
absence of duality. The non-existence of duality is
established by various Vedic texts such *as, ‘‘Because
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when there is duality, as it were” (Br, II. iv. 14), “(He
goes from death to death) who sees difference as it were
in It” (Br. IV. iv. 19; Ka. 1I. i. 10). “All this is but the
Self”” (Ch. VIL xxv. 2), “All this is but Brahman” (Nr.
U. 7), “One without a second” (Ch. VL ii. 1), (“This
Brahman, . . .), and this all are the Self” (Br. IL. iv. 6,
1V. v. 7). Origination or dissolution can belong only to
a thing that has existence, and not to one that is non-
existent like the horn of a hare. Nor can the non-dual
have either birth or death. For it is a contradiction in
terms to say that a thing is non-dual and yet has birth
and death. And as for our empirical experience of Prana
etc., it has been already stated that it is all a super-
imposition on the Self like a snake on a rope. For such
a mental illusion! as the fancying of a rope for a snake
does not either originate from or merge in the rope.2
Nor does the rope-snake originate in the mind and
merge there,3 nor does it do so from both (the rope
and the mind).4 Similar is the case with duality. which
is equally a mental illusion, for duality is not perceived
in a state of concentration or deep sleep. Therefore it
1s established that duality is a mere figment of the brain.
And therefore it has been well said that since duality
does not exist, the highest truth consists in the non-
existence of dissolution and the rest.

1 A creation of the ignorance subsisting in the mind.

2For the birth or death of an illusion is equally illusory. If these
be objectively real, the snake should be perceived by all who see
the rope.

‘ 3 For if birth and death are only subjective, the snakeshould not

be perceived outside.

4For itis nos experienced as such.
9
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Objection: 1f such be the case, then the scriptures
have for their objective only the proving of the non-
existence of duality, not the proving of the existence
of non-duality, the two objectives being contradictory.
And as a result, one will be landed into Nihilism,
inasmuch as non-duality has no evidence in its support
and duality is non-existent.

Answer: Not so, for why should you revive a point
already dismissed with the statement that illusions,
like that of a snake on a rope, cannot occur without a
substratum ?

To this the objection is raised thus: The rope that is
supposed to be the substratum of the illusion of the
snake is itself non-existent, and hence the analogy is
irrelevant.

Answer: Not so, for even when the illusion dis-
appears, the non-illusory substratum can continue to
exist by the very fact of its being non-illusory.

Objection: The non-dual (substratum), too, is unreal
like the snake fancied on a rope.

Answer: It cannot be so, for just as the rope con-
stituting a factor in the illusion (of snake) exists as an
unimagined entity even before the knowledge of the
non-existence of the snake, so also the non-dual (Self)
exists, since as a last resort It has to be assumed to be
non-illusory. Besides, the being who is the agent of the
imagination cannot be non-existent, since his existence
has to be admitted antecedent to the rise of the illusion.!

1 The Self has to be assumed as the substratum of the illusory
appearance of duality; It survives all illusions as the witness of
their disappearance; and as a matter of course It precedes the
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Objection: But if the scriptures do not deal with the
Self as such, how can they lead to a cessation of the
awareness of duality? .

Answer: That is no defect, for duality is super-
imposed on the Self through ignorance, just as a snake
is on a rope.

Objection: How?

Answer: All such conceptions, as ‘I am happy,
miserable, ignorant, born, dead, worn out, embodied;
I see; I am manifest and unmanifest, agent and enjoyer
of fruits, related and unrelated, emaciated and old
and I am this and these are mine,”—are superimposed
on the Self. The Self permeates all these ideas, for It
is invariably present in all of them, just as a rope is
present in all its different (illusory) appearances as a
snake, a line of water, etc. Such being the case, the
knowledge of the nature of the substantive (Self) has
not to be generated by scriptures, since It is self-establish-
ed. The scriptures are meant for proving something that
is not already known, for should they restate something
that is already known they will lose their validity.l
Since the Self is not established in Its own nature owing
to the obstacle of such attributes as happiness that are
super-imposed by ignorance, and since the establishment
in Its own reality is the highest goal, therefore the
scriptures aim at removing from the Sclf the ideas

illusion. Therefore there can be no question of Nihilism even on the
supposition that the Self is not presented positively by the
Upanigads.

! Consisting in presenting something not known otherwige and
not sublated 18ter.
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of happiness and the rest, by generating with regard
to It the ideas of not being happy etc. through such
texts as ‘““Not this, not this” (Br. 1V. iv. 22), “Not
gross’ (Br. I1I. viii. 8) etc. Unlike the real nature of
the Self, the attributes of unhappiness etc. are not
invariably present in consciousness simultancously with
such attributes as happiness etc.;! for if they were
persistently present, no alteration could be created by
the superimposition of attributes like happiness etc.,
just as there can be no coldness in fire possessed of the
specific characteristic of heat. Therefore it is in the
attributeless Self that the distinct characteristics of
happiness etc. are imagined. And as for the scriptural
texts speaking of the absence of happiness etc. in the
Self, it is proved that they are merely meant to remove
the specific ideas of happiness etc. from It. And in
support of this is this aphorism of those who are versed
in the meaning of scriptures: “The validity of the
scriptures is derived from their negation of positive
qualities from the Self.”’2

The reason for the preceding verse is being adduced:

1If the absence of happiness etc. are natural to the Self, why
should they not accompany every perception of the latter? The
answer is: The Sclf may reveal Itself, and yet the opposition
between Tts absence of happiness etc. and Its empirical modes of
happiness etc. may not become patent owing to the influence of
human ignorance.
" 2This is a quotation from Dravidacdrya. The idea is this:
“Though words may not have any positive meaning with regard
to Brahman, the validity of the scripture is well established; for
the words, that are associated with negation and are well known as
denoting the absence of those qualities, eliminate all duality from
the Self.” "
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33. This Self is imagined to be the unreal
things and also to be non-dual; and these
perceived things are also imagined on the non-
dual Self. Therefore non-duality is auspicious.

In (such illusions as) ““This is a snake™, “This is a
stick”, “this is a streak of water”, etc. the very thing cal-
led rope is imagined to be such unreal things as a snake,
a streak of water, etc. and also as the one real thing—
the rope; similarly, the Self is imagined to be such multi-
farious unreal things as Prana etc. which do not exist.
But this is not done from the standpoint of reality, for
nothing can be perceived by anybody unless the mind
is active, nor can the Self have any movement. And
things, perceivable to the unsteady mind alone, cannot
be imagined to subsist in reality.! Therefore though
the Self is ever of the same nature, It alone is imagined
to be such unreal things as Prina etc., and again as
existing in Its own nature of non-duality and absolute
Reality. It is supposed to be the substratum of every-
thing, just as a rope is of the snake etc. And those
perceived entities, too, viz Prana and the rest, are
imagined on the Self alone that is non-dual and absolute
Reality, for no illusion can be perceived that is without
a substratum. Thus since non-duality is the substratum

1“Diversity perceived on the motionless Self cannot be fancied
to have real existence” is the interpretation according to Ananda
Giri who takes “motionless” as the synonym of pracalita, that
in which mog'on is absent, )
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of all illusion, and since this non-duality is ever un-
changing in its own nature, advayatd, non-duality;
is $ivd, auspicious, even in the state of illusion. But
the illusions alone are evil, for they generate fear like
that from the snake seen on a rope for instance. Non-
duality is free from fear; hence that alone is auspicious.

ATHAATAT A4S @A FI=7 |

7 998 99 MEwfafzfa acafad fag: nav
34. This world, when ascertained from the
standpoint of the Self does not continue to be
different. Nordoesit existin its ownright. Nor
do phenomenal things exist as different or non-
different (from one another or from the Self).
This is what the knowers of Truth understand.
Why, again, is non-duality auspicious? Inauspicious-
ness is to be found where there is diversity or, in other
words, where there is difference of one thing from
another. For idam, this, the manifold phenomenal
world, consisting of Prana, etc.; when ascertained
atmabhdvena, from the standpoint of the supreme
Self, the non-dual and absolute Reality; does not
continue to be ndnd, multiple or different in substance,
just as an illusory snake has no separate existence when
it is found out with the help of a light to be identical
with the rope. Besides, this world never exists svena,
in its own nature, in the form of Prana etc., because
of its having been imagined like a snake on a rope.
Slmnlarly, the objects, called Prana etc., are not distinct
from“each other in the sense that a buffalo exists as
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something different from a horse. Accordingly, just
because of the unreality (of duality) there is nothing
that can exist as non-separate from one another or
from the supreme Self. The Brahmanas, the knowers
of the Self; viduh, realised, the supreme Reality; it/
thus. Hence non-duality is auspicious, for it is free
from the causes of evil. This is the purport.

The perfect realisation, as described above, is being
extolled:

AraTErHTRE Al Ea TGt |
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35. This Self that is beyond all imagination,
free from the diversity of this phenomenal
world, and non-dual, is seen by the contempla-
tive people, versed in the Vedas and unafflic-
ted by desire, fear, and anger.

Munibhih, by the constantly contemplative people,
by the discriminating ones; from whom have been
removed for ever attachment, fear, envy, anger, and
all other faults; vedapiragail, by those who have under-
stood the secrets of the Vedas, by the enlightened souls;
by those who are ever devoted to the purport of the
Vedas; drstal, is realised; ayam, this Self; which is
nirvikalpah, devoid of all imaginations; and which is
prapaficopasamah: prapaiica is the vast expanse of the
variegated phenomenal world, and the Self in which
there is the wupadama, total negation, of this, is the
prapaiicopasama. And therefore It is advayah, without
a second. The idea is that the supreme Self is readisable
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only by the men of renunciation who are free from
blemishes, who are learned, and who are devoted to
the secrets of the Upanisads, but not so by the logicians
and others whose hearts are tainted by attachment
etc. and whose philosophies are enamoured of their
own outlooks.

gerRd fafecdawga g wrfaw |
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36. Therefore, after knowing it thus, one
should fix one’s memory on (i.e. continuously
think of) non-duality. Having attained tho
non-dual, one-should behave in the world as
though one were dull-witted.

Since non-duality is auspicious and free from fear
by virtue of its being by nature devoid of all evil, there-
fore viditva enam, having known it, evam, thus; yojayet
smrtim, one should fix one’s memory, advaite, on non-
duality; one should resort to one’s memory for the
realisation of non-duality.! And having comprehended
that non-duality etc., having realised directly and
immediately the Self that is beyond hunger etc., birth-
less, and above all conventional dealings, after attain-
ing the consciousness, “I am the supreme Brahman,”
lokam dcaret, one should behave in the world; jadavat,
like a dull-witted man, that is to say, without advertising
oneself as “I am such and such”.

1Even after knowing the import of the Upanisad, there is need

of conginuousl‘y revolving in one’s mind those ideas so that they
may become firmly rooted.
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Ttis being stated as to what should be the code of con-
duct according to which he should behave in the world:

facgfafaamesy frmasR as
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37. The mendicant should have no appreci-
ation or greetings (for others), and he should
be free from rituals. He should have the body
and soul as his support, and he should be
dependent on circumstances.

Giving up all such activities as appreciation or greet-
ing; that is to say, having given up all desire for external
objects and having embraced the highest kind of formal
renunciation, in accordance with the Vedic text, “Know-
ing this very Self, the Brahmanas renounce (... and
lead a mendicant life)” (Br. IIL. v. 1), and the Smrti
text, ““With their consciousness in that (Brahman)
their Self identified with That, ever intent on That,
with That for their supreme goal” (G. V. 17). Cala,
changing, is the body, since it gets transformed every
moment; and acala, unchanging, is the reality of the
Self. Whenever, perchance, impelled by the need of
eating etc., one thinks of oneself as “I” by forgetting
the reality of the Self that is one’s niketa, support,
one’s place of abode, and that is by nature unchanging
like the sky, then the cala, changing body, becomes his
niketa, support. The man of illumination who thus has
the changing and the unchanging as his support, but
not the man who has external objects as his support,
is the calicalaniketa.. And he bhavet, sho be;
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yadrechikah, dependent on circumstances; that is to
say, he should depend entirely on strips of cloth,
coverings, and food that come to him by chance for the
maintenance of the body.
qeaAreaTica® gogar avd gogar g T |
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38. Examining the Reality in the context of
the individual and in the external world, one
should become identified with Reality, should
have his delight in Reality, and should not
deviate from Reality.

The external entities such as the earth, and the personal
entities such as the body, are unreal like the snake
imagined on a rope or like dream, magic, etc., in accord-
ance with the Vedic text, “All modification exists only
in name, having speech for its support” (Ch. VL iv. 1),
and the Self is that which exists within and without,
that is birthless, without cause and effect, without any
inside or outside, full, all-pervasive like space, subtle,
motionless, attributeless, partless, and actionless, as is
indicated in the Vedic Text, “That is truth, that is the
Self, and That thou art” (Ch. VL viii-xii)—drstva,
having seen, the Reality in this way; tastvibhitah, (one
should) become identified with Reality; tadiramah,
(one should) have one’s delight only in the Self, and not
in anything external like one lacking in realisation, who
accepts the mind as the Self, and thinks the Self to be
changing in accordance with the changes of the mind,
or at times accepts the body etc. to be the Self and
think$, “I am now alienated from Reality, that is the



11 38] MANDTKYA KARIKX 267

Self”; and when at times the mind becomes concentrat-
ed, who thinks himself to be united with Reality and in
peace under the belief, “I am now identified with
Reality”. The knower of the Seif should not be like
that, because the nature of the Self is ever the same, and
because it is impossible for anything to change its
nature; and one should be for ever apracyutah, unwaver-
ing from Reality, under the conviction, *“I am Brahman”,
that is to say, he should ever have the consciousness of
Reality that is the Self, in accordance with such Smrti
texts as *‘(The enlightened man) views equally a dog or
an outcast” (G. V. 18), “(He sees who sees the supreme
‘Lord) existing equally in all beings” (G. XIII. 27).



CHAPTER 1II

ADVAITA PRAKARANA (ON NON-DUALITY)

In the course of determining the nature of Om (in
Chap. I) it was stated as a mere proposition that the
Self’ is the negation of the phenomenal world, and is
auspicious and non-dual. It was further said that
“duality ceases to exist after realisation™ (Kdarika, 1.
18). As to that, the non-existence of duality was
established by the chapter *On Unreality’ with the help
of such analogies as dream, magic, and a city in space,
and through logic on the grounds of **being perceived™,
“having a beginning and an end”, and so on. Should
non-duality be admitted only on the authority of scrip-
ture (and tradition), or should it be accepted on logical
grounds too? In answer to this it is said that it can be
known on logical grounds as well. The chapter ‘On
Non-duality’ starts to show how this can be possible.
It was concluded in ‘the preceding chapter that all
diversity, comprising the worshipped, worship, and so
on, is unreal and the absolute, non-dual Self, is the
highest Reality; for—

IqraATHAT s agfr a599
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1. The aspirant, betaking himself to the
devotional exercises, subsists in the condi-
tioned Brahman. All this was but the birthless
Brahman before creation. Hence such a man is
constdered pitiable (or narrow in his, outlook).
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Updasanadritah, is a worshipper who resorts to updsand,
devotional exercises (like worship and meditation),
as the means of his liberation, under the belief, “I am a
worshipper, and Brahman is to be adored by me.
Though I now subsist jare brahmani, in the conditioned
Brahman, 1 shall through my devotion to It, attain
ajam brahma, the unconditioned Brahman, after the
fall of my body. Prak wtpatteh ajam sarvam, before
creation all this, including myself, was but the birthless
Brahman. Through my devotional exercises I shall
regain that which I essentially was prak urpatteh, before
my birth, though, after being born, I now subsist jare
brahmani, in the conditioned Brahman.” The dharmal,
aspirant: upasandasritah, who betakes himself to such
devotional exercises; since he is cognisant of such as
partial Brahman, terna, for that very rcason; asau, that
man; smrtah, is considered; krpanah, pitiable, limited
(Br. HIL viii. 10), by those who havc seen the eternal
and birthless Brahman; this is the idea. And this is in
accord with the following text of the Upanisad of the
Talavakara section. ‘That which is not uttered by
speech, that by which speech is revealed, know that
alone to be Brahman, and not what people worship as
an object™ (Ke. 1. 5).

A FRATFIFI AT qAGT TIH |
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2. Hence I shall speak of that (Brahman)
which is free from limitation, has no birth, and
is in a stmte of equipoise; and listen how noth-
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ing whatsoever is born in any way, though it
scems to be born.

Since on account of one’s failure to attain the birth-
less Self, existing within and without, one becomes
limited by thinking oneself through ignorance to be
unworthy, and since on that account one comes to
believe, “‘I am born, 1 subsist in the conditioned
Brahman, and having recourse to Its worship I shall
attain (the unconditioned) Brahman”, atal, therefore;
vakgyami, 1 shall relate; akdrpanyam, freedom from
misery, limitlessness, the birthless Brahman; for that
indeed is a source of limitation, “where one sees another,
hears another, knows another. That is limited, mortal,
and unreal” (Ch. VII. xxiv. 1), as is asserted in such
Vedic texts as “All modification exists in name only,
having speech for its support” etc. (Ch. VI iv. 1).
Opposed to this is that which has no limitation. which
is within and without and is the birthless Brahman,
called the Infinite, on realising which there is cessation
of all misery caused by ignorance. 1 shall speak of that
freedom from limits. This is the purport. That thing is
ajati, birthless; samatam gatam, established in a state
of equipoise, poised. Why? Since It has no inequality
of parts. Anything that is composite is said to evolve
when its parts undergo loss of balance. But since this
thing is partless, Tt is established in equilibrium, and
hence It does not evolve through any change in any
part. Therefore, It is birthless and free from misery.
Hear yathd, how; samantatah, in all respects; kimcit,
anything, small though it be; na jiyate, is not born;
though jdyamanam, it may (seem to) be born,like a snake
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from a rope, in consequence of perception under igno-
rance. Hear the secret how Itis not born-—how Brahman
remains unborn in every way. This is the idea.

The promise was, “l shall speak of Brahman which
has no birth and which is free from limitation.” Now
it is said, ‘I shall adduce the reason and the analogy
for proving this”:

ARAT ATFAASHIAqS IR AIEd: |
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3. Since the Self is referred to as existing
in the form of individual souls in the same way
as space exists in the form of spaces confined
within jars, and since the Self exists in the
form of the composite things just as space

exists as jars etc., therefore in the matter of
birth this is the illustration.

Hi, since; @tmd, the (supreme) Self; is subtle, partless,
and all-pervasive akdsavat, like space;—since that very
supreme Self that is comparable to space, wditah, is
referred to; jivaih, as existing in the form of individual
souls, the individual knowers of the bodies etc.; iva,
in the same way; akadavat ghatakdsaih, as space is
referred to as existing in the form of spaces circum-
scribed by jars. Or the explanation is: As space is
(uditak) evolved in the form of spaces within the jars,
so also has the supreme Self evolved as the individual
souls. The idea implied is that the emergence of individ-
ual souls from the supreme Self that is heard® of in
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the Upanisads is comparable to the emergence of the
spaces in the jars from the supreme space; but this is
not so in any real sense of the term. Just as from that
space evolve composite things like jars etc., so also
from the supreme Self, that is comparable to space,
emerge the composite things like the earth etc., as well
as the bodies and senses that constitute the individual,
all of them taking birth through imagination like a
snake on a rope. This fact is stated in ghatadivat ca,
and like a jar etc.; It is evolved samghdataili, in the
form of composite things. When with a view to make
the fact understood by people of poor intellect, the
birth of creatures etc. from the Self is referred to by the
Vedas, then jdrau, with regard to birth, when that is
taken for granted ; erat nidarsanam, this is the illustration,
as-it has been cited in the analogy of space etc.

TRy GHAY TSTRTATZAT 797 |
AT GISITT FgoAIET At Ll

4. Just as the space confined within the
jars etc. merge completely on the disintegra-
tion of the jars etc., so do the individual souls
merge here in this Self.

Just as the spaces within a jar etc. emerge into being
with the creation of the jar etc., or just as the spaces
within the jar etc. disappear with the disintegration of
the jar etc., similarly, the individual souls emerge into
being along with the creation of the aggregates of
bodies" etc,, and they merge here in the Sglf on the
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disintegration of those aggregates. But this is not so
from their own standpoint.

The next verse is by way of an answer to those
dualists who argue, “If there be but one Self in all the
bodies, then when one of the souls undergoes birth
or death or enjoys happiness etc., all souls should share
in these; besides there will be a uonfusnon of the actions
and their results.”

FIFIEAT HIHI AT |
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5. Just as all the spaces confined within
the various jars are not darkened when one of
the spaces thus confined becomes contaminat-
ed by dust, smoke, etc., so also is the case
with all the individuals in the matter of being
affected by happiness etc.

Yatha, just as; ekasmin ghatakase rajodhimadibhih
yute, when one of the spaces confined in a jar is polluted
by dust, smoke, etc.; na, not; sarve, all the spaces,
confined within the jars etc., are defiled by that dust or
smoke etc.; fadvat, just like that; jivdh, creatures; are
not affected by sukhadibhik, by happiness etc.

Objection: 1s not the Self but one?

Answer: Quite so. Did you not hear that there is
but one Self which like space inhabits all the aggregates
(of body and senses)?

Objection: 1If the Self be one, It will expenence
happiness apd sorrow everywhere.
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Answer: This objection cannot be raised by the
Samkhyas. For a follower of the Samkhya philosophy
cannot surely posit happiness, sorrow, etc. for the soul,
inasmuch as he declares that joy, misery, etc. inhere in
the intellect. Moreover, there is no valid ground for
imagining that the Self, that is Consciousness by nature,
has any multiplicity.

Objection: In the absence of multiplicity, the
(Samkhya) theory that Pradhana (i.e. Primordial
Nature) acts for others (viz Purusas, the conscious
souls) has no leg to stand on.

Answer: No, since whatever is accomplished by
Pradhana cannot get inseparably connected with the
Self. If it were a fact that any result in the form of
either bondage or freedom inhered in the souls separate-
ly, then the supposition of a single Self would run
counter to the (Sarmkhya) theory that Pradhana acts
for others, and therefore it would be logical to assume
a multiplicity of souls. But as a matter of fact, it is
not admitted by the Samkhyas that any result, be it
bondage or freedom, that is accomplished by Pradhana,
can inhere in the soul; on the contrary, they hold that
the souls are attributeless and are pure consciousness.
Hence the theory, that Pradhana acts for others, derives'
its validity from the mere presence of the Self, and not
from Its multiplicity. Therefore the fact that Pradhiana
acts for others, cannot be a logical ground for inferring
the existence of many souls. And the Sarmkhyas have no
other proof to validate their theory that each soul is
different from all others. If it be held that Pradhana by
itself undergoes bondage or liberation by virtue of the
mere presence of the supreme One (viz God), and that
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God becomes an occasion for the activity of Pradhana
by the mere fact of His existence which is the same as
pure Consciousness, and not on account of any specific
quality, then the assumption of a multiplicity of souls
and the rejection of the meaning of the Vedas are the
results of mere stupidity.!

As for the view of the Vaisesikas and others who
assert that desire and the rest inhere in the soul, that,
too, is untenable; for the impressions (of past exper-
iences) that generate memory cannot remain insepa-
rably located in the Self that has no location. And since
(according to them) memory arises from a contact
of the soul with the mind, there can be no fixed, tenable
rule regarding the rise of memory; or there will be
the possibility of the rise of all kinds of memory simult-
aneously. Moreover, the souls that are devoid of touch
etc. and belong to a different category cannot logically
come into contact with the mind etc. Furthermore,
it 1s not a fact, though these others believe in it, that
qualities like colour or such categories as action, genus,
species, or inherence exist independently of the sub-
stances. If they were absolutely different from sub-
stances, and if desire etc. were so from the soul, those
qualities etc. would not have any rcasonable relation
with substances, (nor would desire etc. have any relation
with the soul).

Objection: It involves no contradiction to say that
categories that become associated from their very birth
can have the relationship of inherence.

1This refutes the view of thosc Samkhyas who believe Jn one
God as well a in a multiplicity of souls.
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Answer: Not so; since the eternal Self exists before
the ephemeral moods like desire, no theory of con-
genital inherence can be logically advanced. If on the
contrary, desire and the rest are supposed to have an
inseparable relation with the soul from their very birth,
then there arises the possibility of their becoming as
everlasting as the quality of vastness that the soul
possesses (even according to the Vaidesikas). And
that is not a desirable position, for that will lead to
the conclusion that the soul has no freedom from the
bondage (of desire etc). Besides, if the relationship
of inherence be different from a substance, then one
has to posit another relationship for its being connected
with the substance, just as much as such a relationship
(viz conjunction) is assumed in the case of substance
and quality (by Vaiéesikas).

Objection: Inherence being an eternal, inseparable
connection, there is no need of positing another rela-
tionship to comnnect it (with a substance).

Answer: In that case, since entities that are con-
nected through the relation of inherence remain eternally
joined, there can be no possibility of their being separate.
Alternatively, if the substances and the rest be absolutely
disparate, then just as things possessing and not possess-
ing the attribute of touch cannot come in contact, so
also those substances etc. cannot become related (with
such categories as relation, qualities, etc.) by way of
possession that is implied by the sixth case.! Besides,
if the Self is possessed of such qualities as desire etc.

1 We cannot say for instance, “This thing is related to that
colougthrough inherence”, which in ordinary parlance is expressed
by saying, “This thing has that colour”.
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that are subject to increase and decrease, It will be open
to the charge of being impermanent like the bodies and
the fruits of actions. And the other two faults of Its
being possessed of parts and being subject to mutation,
just like the bodies etc., will be unavoidable. On the
other hand, if on the analogy of the sky, appearing to .be
blackened by dust and smoke attributed to it through
ignorance, it is supposed that the Self appears to be
possessed of the defects of happiness and sorrow gener-
ated by such limiting adjuncts as the intellect that are
superimposed on It through ignorance, there remains no
illogicality in Its possessing bondage, freedom etc. in
an empirical sense. For all schools of thought, while
admitting the (relative reality of) empirical modes of
behaviour originating from ignorance, deny their
absolute reality. Therefore the imagination of the
multiplicity of souls that the logician resorts to is quite
uncalled for.

It is being shown how, through ignorance, there can
be the possibility in the same Self, of that same variety
of actions that becomes possible on the assumption of
a multiplicity of souls:

TR R a1 a7 9
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6. Though forms, actions, and names differ
in respect of the differences (in space created
by jars etc.), yet there is no multiplicity in
space. So also is the definite conclusion with
regard to,the individual beings.
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As in the same space there is a (supposed) difference
of dimensions such as smallness and bigness in respect
of the spaces enclosed by a jar, a water bowl, a house,
etc., so also there is a difference of functions such as
fetching or holding water, sleeping, etc., and of names
such as the space in a jar, the space in a water bowl,
the space in a house, etc., which are all created by those
jar etc.; but all these differences are not surely real that
are implied in conventional dealings involving dimen-
sions etc. created in space; in reality dkasasya na bhedal
asti, space has no difference nor can there be any empiri-
cal dealing based on the multiplicity of space unless
there be the instrumentality of the limiting adjuncts.
Just as it is the case here, so also jivesu, with regard to
the souls, that are created as individual beings by the
conditioning factors of the bodies and are comparable
to spaces enclosed by jars; this nirpayah, definite
conclusion, has been arrived at by the wise after
examination.

ATHIRIET gEHRN fareaaat aum |
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7. As the space within a jar is neither a
transformation nor a part of space (as such),
go an individual being is never a transfor-
mation nor a part of the supreme Self.
- Objection: The experience of difference with
regard to those spaces in the jars etc. follows a real

pattern. ‘
‘Aswer: This does not accord with, fact, since
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ghatikdsah, the space within a jar; na vikérah, is not
a transformation, of the real space, in the sense that
a piece of gold ornament is of gold, or foam, bubbles,
and ice are of water; nor is it avayavak, a part, as for
instance the branches ctc. are of a tree. Yathd, as;
the space in a jar is not a transformation of space in
that sense; tathd, similarly, just as shown in the illus-
tration; jivah, an individual being, that is comparable
to the space within a jar; is na sada, never; either a
transformation or a part dfrmanal, of the supreme Self,
that is the highest Reality and is comparable to the
infinite space. Therefore the dealings, based on the
multiplicity of the Self, must certainly be false.
Inasmuch as the experience of birth, death, etc.
follows as a consequence of the differentiation among
individuals created by the limiting adjuncts constituted
by the bodies, just as the experience of the forms, actions
etc. are the results of the ideas of difference entertained
with regard to the spaces within jars etc., therefore the
association of the soul with such impurities as suffering,
consequences of actions, etc. is caused by that alone, but
not in any real sense. With a view to establishing this
fact with the help of an illustration the text goes on:

o1 wafq awEr T wfed 75 |
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8. Just as the sky becomes blackened by
dust ete. in the eyes of the ignorant, so also the

Self becomes tarnished by impuritics in the
eyes of thp unwise.



280 EIGHT UPANISADS [1II. 8

Yathd, as, in common experience; gaganam, the
sky; bhavati, becomes; malinam, blackened, by cloud,
dust, smoke, and such other impurities; bdlinam, to
the non-discriminating people; but to the truly dis-
criminating people, the sky is not blackened; rathd,
so also abuddhanam, to the unwise, to those only who
cannot distinguish the indwelling Self, but not to those
who can distinguish the Self; armd, the supreme Self,
the knower and the innermost; bhavati, becomes:;
malinah, tainted; malail), with impurities—the impuri-
ties of mental defects and results of action. For a
desert does not become possessed of water, foam,
wave, etc. just because a thirsty creature falsely attrib-
utes these to it. Similarly, the Self is not blemished
by the impurities of suffering etc. attributed to It by the
ignorant. This is the idea.

The same idea is being elaborated again:

A0 9T 99 TANHATIAT |
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9. The Self is not dissimilar to space in the
matter of Its death and birth, as well asits going
and coming, and existence in all the bodies.

The idea implied is that one should realise that in
the matter of birth, death, etc., the Self in all the bodies
is quite on a par with space confined in a jar, so far as
its origination, destruction, coming, going, and motion-
lessness are concerned.

"o Weaegy smerATarfaafaan |
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10. The aggregates (of bodies and senses)
are all created like dream by the Maya of the
Self. Be it a question of superiority or equality
of all, there is no logical ground to prove their
existence.

Samghatah, the aggregates, of bodies etc., that are
analogous to the jars etc.; are like the bodies etc. seen
in a dream and like those conjured up by a magician;
and are arma-maya-visarjitah, produced, conjured up,
by the Maya, ignorance, of the Self; the idea is that
they do not exist in reality. Though there may be
adhikya, superiority, of the aggregates of the bodies
and senses of the gods and others in comparison with
those of the beasts and others, or there may be simya,
equality of all; still Ai, since; there exists na upapattih,
no valid ground, no possibility, for them—there is no
reason establishing the existence of these things; there-
fore they are created by ignorance alone—they do not
exist in reality. This is the meaning.

(Upanisadic) texts that go to establish the fact that
the reality of the non-dual Self is proved on the evidence
of the Vedas, are now being referred to:

wqgraal fg @ ST sareaTare s |
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11. Tt has been amply elucidated (by us) on
the analogy of space, that the individual liv-
ing being that conforms to the soul of the
sheaths, counting from that constituted by the
essence ofafood, which ‘have been fully 8ealt
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with in the Taittiriya Upanisads is none other
than the supreme Self.

Rasddayah, the essence of food etc., that is to say,
the layers of covering constituted by the essence of
food, the vital force, etc. which are comparable to
the sheaths of swords, as the preceding ones are more
and more external in relation to the earlier ones;—
these have been vyakhyatah, fully dealt with; tait-
tirtyake, in a part of the Upanigad of the Taittiriyaka
branch (Tai. 1I. i-vi). That which is drmda, the soul,
the inmost entity; fegam, of them, of all the sheaths;
because of which (sou!) the sheaths come to have exist-
ence; is called jivak, the living being, since it is the
source of animation. It is being said as to what it is.
It is parah, the supreme Brahman Itself, that was in-
troduced earlier in the text, ‘‘Brahman is truth,
knowledge, infinity” (Tai. 1l. i)—the Brahman from
which, it was stated that, through the Maya of the
Self, emerged like dream or magic (Karika, IlI. 10)
(first) space etc. and then the composite things called
the sheaths counting from the one composed of the
essence of food (Tai. 1I. i). That very Self sampra-
kdaditah, has been held forth, by us as analogous to
space in the verses beginning with *“Since the Self is
referred to as existing in the form of individual souls
in the same way as space’ (Karika, I1I. 3). The idea
implied is that the Self is not to be established by the
mere human intellect just as much as 1t cannot be by
the imagination of the logicians.

AR T o FHF |
qfreqma 59 TATSSFIR: smﬁrzr g
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12. Asit is demonstrated that space in the
earth and the stomach is but the same, simi-
larly in the Madhu-Brahmana the supreme
Brahman is revealed as the same with refer-
ence to the different dual contexts.

Moreover, prakasitam, it has been revealed; dvayoh
dvayoh, with reference to the different dual contexts
—the superhuman and the corporeal—that the ‘‘shin-
ing, immortal being” dwelling inside the earth etc. as
the knower, is but Brahman, the supreme Self, that
is everything (Br. 1I. v. 1-14). Where (has this been
revealed)? That is being stated: The word madhujfidna
is used in the sense of that from which is known madhu,
nectar, the cause of immortality, called the knowledge
of Brahman which leads to blissfulness; so it means
the (chapter called) Madhu-Brahmana (of the Brhada-
ranyaka Upanisad); in that Madhu-Brihmana. Like
what? Yathd, as, in the world; the same akasah, space;
is prakasitah, demonstrated to exist, thrcugh inference;
prthivyam udare ca eva, in the earth and the stomach;
similar is the case here. This is the purport.

STATCHA A AT I |
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13. The fact that the non-difference of the
individual and the supreme Self is extolled by "
a statement of their identity, and the fact that
diversity is condemned, become easy of com-
prehension from this point of view alone.’
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The fact that ananyatvam jivitmanah, the non-differ-
ence of the individual soul and the supreme Self, as-
certained through reasoning and the Vedas; is pradasyate,
praised, by the scriptures and Vyasa and others; abhe-
dena, by a reference to (the result consisting in) the
identity of the individual and the supreme Self;l and
the fact that the perception of multiplicity, that is
common and natural to all beings and is a view formulat-
ed by the sophists standing outside the pale of scriptural
import, nindyate, is condemned, by the knowers of
Brahman as well in such texts as, “But there is not that
second” (Br. IV. iii. 23), “It is from a second entity
that fear comes™ (Br. I. iv. 2), “When he makes a very
little difference, then be is subjected to fear™ (Tai. 1l.
vii. 1), *“ ... and this all are the Self”” (Br. 1L iv. 6, 1V.
v. 7), “He who perceives here multiplicity, as it were,
goes from death to death” (Ka. II. i. 10), tar yat, all
that, has been said (thus); evam hi samarijasam, becomes
thus easy of comprehension; that is to say, becomes
logical from this point of view alone; but the perverted
views, cooked up by the logicians, are not easy of
comprehension; that is to say, they do not tally with
facts when probed into.

SAATHAY: TR SERI: FHITqAA |
wiasaga<ar Mo geqenca fig T a9 uev
14. The separateness of the individual and

the supreme Self that has been declared (in
the Vedic texts) earlier than (the talk of)

1“He who knows the supreme Brahman becomes Brahman”
(Mu, 11 ii. 9).
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creation (in the Upanisads), is only in a secon-
dary sense that keeps in view a future result
(viz unity); for such separateness is out of
place in its primary sense.

Objection: Since prak utpattek, earlier even than
the Upanigadic texts dealing with creation; prthaktvam
Jivatmanoh, the separateness of the individual and the
supreme Self; prakirtitam, has been declared; by the
Vedas, in the portion dealing with rites and rituals,
in various ways in conformity with the variety of desires
(of individuals), in such words as, “desirous of this”,
“desirous of that™, and the supreme Self, too, has been
declared in such mantra texts as, “‘He held the earth as
well as this heaven” (R. X. cxxi. 1), therefore, in case
of a contradiction between the sentences of the portions
on knowledge (i.e. Upanisads) and rites (i.e. Sambhita
and Brahmana), why should unity alone, standing out
as the purport of the portion on knowledge, be upheld
as the reasonable one ?

To this the answer is: Tat prthaktvam, that separate-
ness; is not the highest truth; yat, which; is prakirtitam,
declared; prak, carlier in the portion on rites, before
the Upanisadic texts dealing with creation occur, to
wit, “That from which all these beings take birth”
(Tai. 1II. i), ‘““As from a fire fly tiny sparks’ (Br. 1L
i. 20), “From this Self that is such, space was created”’
(Tai. I1. i, 2), ““That (Self) saw (i.e. deliberated)” (Ch.
VI ii. 3), “That (Self) created fire” (Ch. VL ii. 3), etc.
What is it then? 1t is gaupam, secondary like the
separateness of the infinite space and the space w1thm a
jar. And tiis statement is made by keeping in view the
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future result, as in the sentence, “He cooks food.”L
For the texts, speaking of difference, can never reason-
ably uphold it in any literal sense, inasmuch as the
texts dealing with the multiplicity of the Self only reit-
erate the diverse experiences of beings still under natural
ignorance. And here in the Upanisads, too, in the texts
speaking of creation, dissolution, etc., the one thing
sought to be established is the unity of the individual
and the supreme Self, as is known from such texts as
“That thou art” (Ch. VI viii-xvi), “(While he who
worships another god thinking), ‘He is one, and I am
another’ does not know” (Br. L iv. 10), etc. Therefore
the reiteration of the perception of multiplicity is made
by the Vedas in this world in a secondary sense only,
placing their reliance on the future demonstration of
unity that is left over as a task to be accomplished in
the Upanisads at a later stage. Or the explanation
is this: The declaration of unity has been made in
“One without a second” (Ch. VI. ii. 2) earlier than
that of creation introduced in such texts as “It (the
Self) deliberated”, It created fire” (Ch. VL ii. 2-3).
And that, again, will culminate in unity in the text,
“That is truth, That is the Self, and That thou art”
(Ch. VL viii-xvi). Therefore the separateness of the
individual and the supreme Self that is met with (in
‘the Upanisads) anywhere in any sentence must be
taken in a secondary sense, as in the sentence, “He
cooks food”, for the thing kept in view here is the umty
that will be established in future.

Objectzon: Even though everything be birthless and

1Where food stands for the ultimate form that the things being
cooked will assume.
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one without a second before creation, still after creation
all these surely have got birth, and individuals, too,
are different.

Answer: This is not so, for the Vedic texts dealing
with creation have a different object in view. This
objection was refuted earlier also by saying that, just
like dream, the aggregates are created by the Maya
of the Self, and that the birth, difference, etc. of individ-
uals are analogous to the birth, difference etc. of the
spaces within jars (Karikas, III. 9-10). (Since falsity of
these have already been dealt with) therefore, taking
that very reason for granted, some Vedic texts dealing
with creation are being adduced here, from amongst
the texts dealing with creation, difference, etc., with a
view to showing that they are meant for establishing the’
oneness of the Self and the individual beings.

yearglargioemd: giteal Mfaarsaa |
IqTT: WsAATAT AT AT FAFT 14N

15. The creation that has been multifari-
ously set forth with the help of the examples
of earth, gold, sparks, etc., is merely by way
of generating the idea (of oneness); but there
is no multiplicity in any way.

Srstih, the creation; ya, which; codita, has been
expounded, revealed; anyatha, in different ways; mrt-
loha-visphulinga-adyaih, with the help of such illustra-
tions as earth, gold, sparks, etc.;! sah, that, all that

1Ch. VI.i. #6; Mu. I i. 1.
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future result, as in the sentence, “He cooks food.”’!
For the texts, speaking of difference, can never reason-
ably uphold it in any literal sense, inasmuch as the
texts dealing with the multiplicity of the Self only reit-
erate the diverse experiences of beings still under natural
ignorance. And here in the Upanisads, too, in the texts
speaking of creation, dissolution, etc., the one thing
sought to be established is the unity of the individual
and the supreme Self, as is known from such texts as
“That thou art” (Ch. VI viii-xvi), *(While he who
worships another god thinking), ‘He is one, and T am
another’ does not know” (Br. 1. iv. 10), etc. Therefore
the reiteration of the perception of multiplicity is made
by the Vedas in this world in a secondary sense only,
placing their reliance on the future demonstration of
unity that is left over as a task to be accomplished in
the Upanisads at a later stage. Or the explanation
is this: The declaration of unity has been made in
“One without a second” (Ch. VI. ii. 2) earlier than
that of creation introduced in such texts as “It (the
Self) deliberated”, *“It created fire” (Ch. VI.ii. 2-3).
And that, again, will culminate in unity in the text,
“That is truth, That is the Self, and That thou art”
(Ch. VI. viii-xvi). Therefore the separateness of the
individual and the supreme Self that is met with (in
‘the Upanisads) anywhere in any sentence must be
taken in a secondary sense, as in the sentence, ‘“He
cooks food™, for the thing kept in view here is the unity
that will be established in future.

Objection: Even though everything be birthless and

1 W{nere food stands for thc ultimate form that the things being
cooked will assume.
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one without a second before creation, still after creation
all these surely have got birth, and individuals, too,
are different.

Answer: This is not so, for the Vedic texts dealing
with creation have a different object in view. This
objection was refuted carlier also by saying that, just
like dream, the aggregates are created by the Miya
of the Self, and that the birth, difference, etc. of individ-
uals are analogous to the birth, difference etc. of the
spaces within jars (Karikdas, III. 9-10). (Since falsity of
these have already been dealt with) therefore, taking
that very reason for granted, some Vedic texts dealing
with creation are being adduced here, from amongst
the texts dealing with creation, difference, etc., with a
view to showing that they are meant for establishing the
oneness of the Self and the individual beings.

geargfacgfeema: gitzal Sifzarsar |
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15. The creation that has been multifari-
ously set forth with the help of the examples
of earth, gold, sparks, etc., is merely by way
of generating the idea (of oneness); but there
is no multiplicity in any way.

Srstih, the creation; ya, which; codita, has been
expounded, revealed; anyathd, in different ways; mrt-
loha-visphulinga-adyaik, with the help of such illustra-
tions as earth, gold, sparks, etc.;! sak, that, all that

ICh. VL. i. 46; Mu. 1. i. 1.
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process of creation; is an upiyah, mecans; avataraya,
for engendering, in us the idea of the oneness of the
individual and the supreme Self. It is just like the
story of the organs of speech ctc. becoming smitten
with sin by the devils, that is woven round a conversa-
tion with Prana, wherc the intention is to generate the
idea of the pre-eminence of Priana (Ch. I. ii; Br. L iii,
VL i; Pr. 2).

Objection: That, too, is unacceptable.!

Answer: No, since the conversations of Prina etc.
are related divergently in the different branches of the
Vedas. If the colloquies were true, we should have
met with a uniform pattern in all the branches, and
not with heterogencous contradictory presentations.
But, as a matter of fact, divergence is met with. There-
fore the Vedic texts setting forth the interlogues are
not to be taken literally. So also are to be understood
the sentences dealing with creation.

Objection: ‘Since the cycles of creation differ, the
Vedic texts dealing with the interlogues, as well as
with creation, are divergent with rclation to the respec-
tive cycles.

Answer: Not so, since they serve no useful purpose
apart from generating the ideas already mentioned.
Not that any other purpose can be imagined for the
Vedic texts speaking of colloquies and creation.

Objection: They are meant for meditation with a
view to attaining self-identification.

Answer: Not so, for it cannot be a desirable end
to be identified with quarrel, creation, or dissolution.

¢ .

1 TH anecdotes of Prana are real.
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Therefore the texts expressing creation etc. are meant
simply for generating the idea of the oneness of the
Self, and they cannot be fancied to bear other inter-
pretations. Therefore na asii. there is not, any bhedal,
multiplicity, caused by creation etc.: kathamcana, in
any way.

Objection: 1If in accordance with such Vedic texts
as "One only without a second” ¢Ch. VI ii. 2), the
supreme Self. that is by nature ever pure, intelligent.
and free, be the only reality in the highest sense and
all else be unreal, then why are there such instructions
on meditations in the Vedic texts as. “The Self, my
dear, should be seen™! (Br. Il. iv. 5), “The Self that
is devoid of sin...(is to be sought for)” (Ch. VIIL
vii. 1), “He should resort to self-absorption” (Ch.
1H. xiv. 1), “The Self alone is to be meditated upon”
(Br. 1. iv. 7) etc.; and why arc the rites like Agnihotra
enjoined ?

Answer:  Hear the reason for this:

wreantferfasn fransancgezaea: |

SargAIafasdd qeARAFFIAT U]

16. There are three stages of life—inferior,
intermediate, and superior. This meditation
is enjoined for them out of compassion.

The word ddramalh, meaning stages of life, indicates

the people belonging to them—-the people competent
for scriptural duties, as well as the people of different

°
' The remaining portion is:  “heard of, deliberated oo, and
meditated on”e
10
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castes following the righteous path—for the word is
used in a suggestive sense. They are rrividhah: of three
kinds. How? Hina-madhyama-utkrsta-drsiayak, people
possessing inferior, medium, and superior power of
vision; that is to say, they are endued with dull, medium,
and fine mental calibre. Iyam updsand, this meditation,
as well as rites; upadigta, has been instructed; tadartham,
for them, for the sake of people of dull and medium
intellect who are affiliated to the stages of life etc., and
not for the people of superior intellect having the con-
viction that the Self is but one without a second. (This
is done) by the kind Vedas, anukampaya, out of compas-
sionate consideration, as to how people treading the
path of righteousness may attain this superior vision
of unity, as set forth in such Vedic texts as, “That
which is not thought of by the mind, that by which,
they say, the mind is thought of, know that to be
Brahman, and not this that people worship as an object™
(Ke. 1. 6), “That thou art” (Ch. V1. vii-xvi), “The
Self alone is all this”” (Ch. VH. xxv. 2), etc.

The perfect knowledge consists in the realisation
of the non-dual Self, since this is established by scrip-
tures and logic, whereas any other view is false, it
being outside the pale of these. A further reason that
the theories of the dualists are false is that they are
based on such defects as likes and dislikes. How?

wfagraeaaety e ffkEar gen
qTeq¥ faesay q<g T fagead ngen

17. The dualists, confirmed believers in
the ‘methodologies establishing their own
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conclusions, are at loggerheads with one
another. But this (non-dual) view finds no
conflict with them.

Dvaitinak, the dualists—who follow the views of
Kapila, Kanada, Buddha, Arhat,! and others; niscitah,
are firmly rooted; svasiddhanta-vyavasthasu, in the
methodologies leading to their own conclusions. Think-
ing ““The supreme Reality is this alone, and not any
other”, they remain affiliated to those points of view,
and finding anyone opposed to them, they become
hateful of him. Thus being swayed by likes and dislikes,
consequent on the adherence to their own conclusions,
parasparam virudhyante, they stand arrayed against
one another. As onc is not at conflict with one’s own
hands and feet, so also. just because of non-difference
from all, ayam, this, this Vedic view of ours consisting
in seeing the same Self in everyone; na virudhyate, is
not opposed ; taili, to them, who are mutually at conflict.
Thus the idea sought to be conveyed is that the perfect
view consists in realising the Self as one, for this is not
subject to the drawbacks of love and hatred.

It is being pointed out why this view does not conflict
with theirs:

wgd qeargt fg & aga I=u |
| AT g7 qard A fagsEd g

18. Non.duality is the highest Reality, since
duality is said to be a product of it. But for

¥Viz the Sgghkhyas, Nyaya-Vaiscsikas, Buddhists, and Jhinas.



292 EIGHT UPANISADS (1. 18

them there is duality either way. Therefore this
view (of ours) does not clash (with theirs).

Advaitam  paramirthal, non-duality is the highest
Reality; hi, since; dvaitam, duality, heterogencity; is
tad-bhedal, a differentiation, that is to say, a product.
of that non-duality, in accordance with the Vedic
texts, ““(In the beginning there was Existence alone)-—
One without a second....It created fire” (Ch. VI
1. 2-3), and in accordance with reason also; for duality
ceases to exist in samadhi (God-absorption), uncon-
sciousness, and deep sleep, when the mind ceases to
act. Therefore duality is called a product of non-
duality. But tesam, for those dualists: there is nothing
but dvaitam, duality; ubhayathd, from either point of
view, {rom the standpoints of both Reality and unreality.
Though those deluded persons have a dualist outlook
and we the undeluded ones have a non-dualist outlook
in conformity with the Vedic texts, ‘“The Lord, on
account of Maya, is perceived as many™ (Br. IL. v. 19),
“But there is not that second thing (separate from It
which It can see)” (Br. 1V. iii. 23); yet tena, because of
this reason (becausc of the falsity of dualism); ayam.
this, our point of view; na virudhyate, does not clash,
with theirs. This point can be illustrated thus: A man
sitting astride an eclephant in rut does not goad his
animal against a madman standing on the ground and
challenging him by saying, *“I am also seated on an
elephant in opposition; drive your animal against me,”
just because he has no inimical feelings towards the latter.
Thus, since in reality, the knower of Brahman is the
very Self of the dualists, rena, hence, becguse of this
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reason: avam, this, this outlook of ours; na virudhyate,
does not clash; with theirs.

When it is asserted that duality is derived from non-
duality, someone may cntertain the doubt that on that
ground duality, too, is real in the highest sense. There-
fore it is said:

qraaT e gadFagnss F9vET |
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19. This birthless (Self ) becomes differen-
tiated through Maya, and it does so inno other
way than this. For should It become multiple
in reality, the immortal will undergo mortality.

Hi, since; that which is the highest Reality; bhidvate,
differentiates; mayaya, through Maya; like the moon
scen as many by a man with diseased cyes or like a
rope appearing diversely as a snake, a line of water,
ete., but not so in reality, for the Self has no parts. A
composite thing can get transformed through a change
in its components, as earth gets modified into jars ctc.
Thereforc the idea conveyed is that the partless ajam,
birthless (Self); differentiates, na kathaicana, in no
way whatsoever; anyathd, other than this. Hi, for;
tattvatah bhidyamane, should (It) become multiformed
in reality; that which is naturally amyrtam. immortal;
ajam, birthless; and non-dual; vrajet martyatim, will
undergo mortality, like firc becoming cold. And this
reversal of one’s own nature is repugnant, since it is
opposed to all valid evidence. The birthless, undecaying
Reality tha# is the Self, becomes multiple through®Maya
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alone and not in reality. Therefore duality is not the
highest Truth.

Fsaeaq wraey afafa=sta aifeT: |
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20. The talkers vouch indeed for the birth
of that very unborn, positive entity. But how
can a positive entity that is unborn and im-
mortal undergo mortality.

But as for those vadinah, garrulous people, talking
of Brahman; who, -while interpreting the Upanisads,
icchanti, vouch for; the jatim, birth, in a real sense;
ajatasya eva, of the very birthless One, of the immortal
Reality that is the Self. If the Self be born as they hold,
It esyati martyatam, will undergo mortality, of a certain-
ty. But that Self being by nature a bhavah, positive
entity: that is gjarah, unborn; amrtal deathless; katham,
how; can It undergo mortality? The idea is that It will
in no way reverse lts nature to embrace mortality (that
individuals are subject to).

T WAGAd AA T AT AT |
gFAGAATATET 7 Fufeagfasafa uzgn

21. The immortal cannot become mortal.
Similarly the mortal cannot become immortal.
The mutation of one’s nature will take place
in no way whatsoever.

“
Because, in this world, the amrtam, immortal; na
bhavati, does not become; martyam, mortab; similarly,
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the mortal does not become immortal. Accordingly,
anyathabhavah prakrteh, the mutation of one’s nature,
to become anything other than what one is; na katham
¢it bhavigsyati, will not take place in any way what-
soever, just as fire cannot change its heat.

EaTEal a&g Arat =efa AEar |
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22. How can the immortal entity continue
to be changeless from the standpoint of one
according to whom a positive, immortal object

can naturally pass into birth, it being a
product (according to him)?

As for the disputant, yasya, according to whom;
svabhivena, naturally; amrtah bhavah, an immortal
positive object: gacchati martyatam, attains transmi-
gratoriness, takes birth in reality; tasya, for him; it is a
meaningless proposition to hold that entity to be natural-
ly immortal before creation. Katham, how; can that
entity; be amirtal, immortal; tasya, for him; krtakena,
inasmuch as it is a product? Being an effect, how will
that immortal sthasyati, continue to be; niscalah, un-
changing, immortal by nature? It cannot remain so
by any means. At no time can there exist anything
called unborn for one who holds the view that the Self
has birth; for him all this is mortal. Hence (from this
standpoint) we are faced with the negation of freedom.
This is the idea.

Objection: For one who holds the view that the
Self does not undergo birth, the Vedic passage$-speak-
ing of creagon can have no validity. ’
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Answer: Tt is true that there are Vedic texts sup-
porting creation, but such passages have some other
point in view: and we said that it “‘is only by way of
generating the idea” of unity (Karika 111. 15). Though
the objection was disposed of, the contention and its
refutation are adverted to here again mercly with a
view to allaying the doubts as to whether the passages
dealing with creation are favourable or opposed to the
subject-matter that is going to be dealt with:

\Ta'cfrswaa‘r arsta gegar |9t Aia |
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23. Vedlc text.s are equally in evidence
with regard to creation in reality and through
Maya. That which is ascertained (by the
Vedas) and is supported by reasoning can be
the meaning, and nothing else.

Sama srutil, (texts speaking of creation) are equally
in evidence; srjyamane, with regard to a thing being
created; bhitatah, in reality; v, or; abliatatah, through
Miya, as is done by a mogician.

Objection: Of the two possible meanings—primary
and secondary—it is reasonable to understand a word
in its primary sense.

Answer: Not so, for we said earlier that creation
in any other sense is not recognised (in our philos-
ophy), and it serves no purpose. All talks of creation,
in the primary or secondary sense, relate only to creation
through' ignorance, and not to creation in reality, as
is denfed in the Vedic text, “‘It is co-extensjive with all
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that is within and without, and has no birth” (Mu. II.
i. 2). Therefore that which is niscitam, determined, by
the Vedas as one without a second, birthless, and
immortal; ca, and; is yuktiyuktam, supported by reason-
ing; tat, that, alone; bhavati. becomes, the meaning of
the Vedic text, and not anything else. This is what we
said in the carlier verses.

It is being shown as to what kind of Vedic categorical
statements arc met with:

ag amfa =rearafes amafateaty o
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24. Sinceitisstated (in the Vedas), “There
is no diversity here,” and “The Lord, on ac-
count of Maya, (is perceived as manifold)”,
“(the Self) without being born (appears to be
born in various ways)”’, it follows that He is
born on account of Maya alone.

If crecation had taken place in reality, the diverse
things should have been real and there should not have
been any text showing their unrcality. But, as a matter
of fact, there is the text, ““There is no diversity here
whatsoever”  (Ka. 1l. i. 11), which purports to deny
the existence of duality. Therefore creation, that has
been imagined as a help to the comprehension of non-
duality, is as unreal as the interlogue of Prana (vidc
Karika, 111. 15); for this creation is referred to by the
word Maya, indicative of unreal things, in the passage,
*“The Lord, on account of Maya (is perceived gs mani-
fold)” (Br. 1L v. 19).
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Objection: The word Maya implies knowledge.

Answer: True. But even so it is nothing damaging,
since sense-knowledge is accepted as a kind of Maya,
it being a product of ignorance. So mayabhil (in Br.,
. v. 19) means “‘through different kinds of sense-
knowledge,”” which are but forms of ignorance, as is
proved by the Vedic text, “Though unborn, It appears
to be born in diverse ways™ (Y.XXXI. 19). Therefore
sah, He, the Self; javate mayvaya tu, takes birth through
Maya alone, the word ru being used to add emphasis,
and to imply “‘through Maya to be sure™; for (other-
wise) birthlessness and birth in various ways cannot
be reconciled in the same thing like heat and cold in
fire. Besides, from the fact that the realisation of unity
is a fruitful thing as mentioned in the Vedic text, ““What
sorrow and what delusion can there be in one who
realises unity™ etc. (T4. 7), it follows that the unitive
outlook is the definite conclusion of the Upanisads,
and this view is supported by the fact that in such texts
as ‘‘He goes from death to death who sees multiplicity,
as it were, in It” (Ka. I. 1. 1), the idea of heterogeneity,
implied by creation etc., is condemned.

' HNIATaTsd ge: fafeead
F1 A safafs st sfafrem iy
25. From the refutation of (the worship of)
Hiranyagarbha, it follows that creation is
negated. By the text, “who should bring him
forth?”’ is ruled out any cause.

Sarnbhavale pratisidhyate, creation (i.c. the created
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things), is negated; sambhiiteh apavidit, because of
the denial of the worship of the Majestic Onel (Hiranya-
garbha), in the text, “They enter into blinding darkness
who worship Hiranyagarbha™ (T5. 12). For if Hiranya-
garbha were absolutely real, there would not have been
any denunciation of His (worship).

Objection: The denunciation of (the worship of)
Hiranyagarbha is meant for bringing about the com-
bination of worship with rites (vindsa), as is known
from the text, “They enter into blinding darkness who
are engaged in (mere) rites” (T4, 9).
~ Answer: It is true that the condemnation of the
meditation on (or worship of) Hiranyagarbha is meant
for enjoining a combination of the meditation on the
Deity, viz Hiranyagarbha, with rites, referred to by
the word vinasa (lit. the destructible). Still, just as
rites, called vind4a, are meant for transcending death
consisting in the natural tendencies engendered by
ignorance, so also the combination of the meditation
on gods with the rites, that is enjoined for the purifica-
tion of the human heart, is calculated to lead one be-
yond the death consisting in a twofold hankering for
ends and means, into which the impulsion, engendered
by the craving for the results of works, transforms
itself. For thus alone will a man be sanctified from the
impurity that is the death characterised by the twofold
hankering.  Therefore this avidya@ (lit. ignorance),
characterised by a combination of the meditation on
gods with rites, aims at leading one beyond death. Thus
indeed does the knowledge of the oneness of the supreme

I The Deitythat is possessed of full majesty (sam-bhiti).
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Self arise inevitably in one who becomes disgusted
with the world, who is ever engaged in the discussion
of the Upanigadic truths, and who goes beyond death
that is but (a form of)) avidya (or ignorance) characterised
by the dual desire (for ends and means). Thus, as
compared with the pre-existing ignorance, the knowledge
of Brahman, leading to immortality, comes as a successor
to be related with the same person; and therefore
(in this sense) the latter is said to be combined with
the former. Accordingly, since the worship of Hiranya-
garbha is meant to serve a purpose different from that
of the knowledge of Brahman lcading to immortality,
the refutation of the worship of Hiranyagarbha is
tantamount to its denunciation, and this is so because
it has no direct bearing on emancipation, though it is a
means of purification. Thus from the condemnation
of the worship of Hiranyagarbha it follows that He has
gol only a relative existence; and hence creation,
(as symbolised by Hiranyagarbha and) called immorta-
lity stands negated from the standpoint of the absolutely
real onencss of the Self.

Thus since it is the individual soul itself, created by
ignorance and existing through ignorance alone, that
attains its natural stature on the eradication of ignorance,
therefore “Kalk nu enam janayet, who should again
bring him forth?” (Br. 1Il. ix. 28-7). For none indeed
creates again a snake, superimposed on a rope, once
it is removed through discrimination. Similarly none
will create this individual. The words, “‘kah nu, who
indeed,” being used with the force of a covert denial,
karanath pratisidhyate, is ruled out any cause. The
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idea is that a thing that was created by ignorance and
thus disappearcd has no source of birth, in accordance
with the Vedic text “From nothing did It come out, and
nothing came out of It” (Ka. 1. ii. 18).

g ug Afq adqifq satearg faga aq: )
GAAATI AT FIATST THIRIT NR €N

26. Since by taking the help of incompre-
hensibility (of Brahman) as a reason, all that
was explained earlier (as & means for the know-
ledge of Brahman) is negated by the text,
“This Self is that which has been described as
‘Not this, not this’’’, therefore the birthless
Self becomes self-revealed.

The Upanisad thinks that the Self, presented through
a negation of all attributes in the text, **Now, therefore,
the description (of Brahman): ‘Not this, not this’”
(Br. I1. iii. 6) is very difficult to understand; and from
that point of view whatever was vyakhydtam, explained,
as a means adopted again and for the sake of establish-
ing that very Self—all that it again and again nilnute,
negates.! By showing in the text, “*This Self is that

1Vide Br. 11 iii. 6, 111, ix. 26, V. ii. 4, IV.iv. 22, and IV. v. 5.
Brhadaranyaka, [1. iii, starts with, *"Brahman has but two forms. -
gross and subtle™ cte. And at the end of the section it is stated,
“Now, therefore, the description (of Brahman): ‘Not this. Not
this’*". But though explained once, the Self is very difficult to com-
prehend. Hence the Upanisad adopts other helps to present the
same entity and then negates them with ““not this, not tgis”, so
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which has been described as not this, not this” (Br. I1I.
ix. 26) that the Self is imperceptible, the Upanisad
negates, by implication, all that is perceptible, has
origination, and is comprehended by the intellect.l
Being afraid lest people, not cognisant of the fact that
anything presented as a means for establishing something
else has only that other thing as its goal, may jump to
the conclusion that one must cling as firmly to the
means as to the end itself, the Upanisad nilinute, refutes
(the idea of the reality of the means); agrdhyabhivena
hetund, by taking the help of the incomprehensibility
(of the Self) as a reason. This is the purport. As a
result of this, the reality of the Self that is co-extensive
with all that is within and without and is ajam, birthless;
prakagsate, gets revealed, by Itself, to one who knows
that the means only serves the purpose of the end and
that the end has ever the same changeless nature.2
Thus the definite conclusion arrived at by hundreds
of Vedic texts is that the reality of the Self that is co-
extensive with all that exists within and without, and is
birthless, is one without a second, and there is nothing

that the absolute Brahman alone may be comprehended as the
only Reality.

1 The imperceptible Brahman cannot be the supreme Reality
if perceptible things too are equally real. Therefore the truth of
Brahman implies the unreality of duality.

2 A superimposed thing has no reality of its own just like a snake
imagined on a rope. Similarly, all phenomenal things like specific
attributes that are denied in Brahman, have no existence by the
very fact of being negated. It is a mistake to think that the negated
counterpart of this negation must also be true.
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besides. It is now said that this very fact is established
by reason as well:

qq1 fg waar =9 99 7 g q7ad; |
aTadl ATad T T1d a€F & sy uen

27. Birth of a thing that (already) exists
can reasonably be possible only through Maya
and not in reality. For one who holds that
things take birth in a real sense, there can
only be the birth of what is already born.

With regard to the Reality that is the Self, the appre-
hension may arisc that, if It be incomprehensible for
ever, It may as well be non-existent. But that is not
correct, for Its effect is perceptible.! As the effect con-
sisting in janma, birth (of things); mdyayd, through
magic; follows sarah, from (the magician) who exists;
so the effect in the form of the birth of the world, that
is comprehended, leads one to assume a Self existing
in the highest sense, that like the magician is the basis
for the Mayi consisting in the origination of the world:
for it is but reasonable to think that like such effects as
elephants etc., produced with the help of magic, the
creation of the universe proceeds satal, from some cause
that has existence, and not from an unreal one. Butit is
not reasonable to say that from the birthless Self there
can be any birth tattvatal, in reality. Or the meaning is
this: As the janma, birth; as a snake etc.; satal, of an
existing thing, a rope for instance; yujyate, can reason-
ably be; msiyaya, through Maya, but not tattvadtah, in
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reality; similarly, though the Self that exists is incompre-
hensible, It can reasonably have birth in the form of the
universe through Maya like the illusion of a snake on
a rope; but the birthless Self cannot have any birth in
the real sense. Yasya. as for the disputant, who holds
that the unborn Self, the supremec Reality; jayate,
undergoes birth, as the universe, he cannot make such
an absurd assertion that the birthless passes into birth
since this involves a contradiction. Hence he has to
admit perforce that jaranm, what is already born; jayare,
takes birth, again; and from this predication of birth
from what is born will follow an infinite regress. There-
fore it is established that the Reality that is the Self.
is birthless and one.

AFST HFAT T qTAAT A7 AT |

FEATYAT T eI qraar s T 1<

28. There can be no birth for anon-existent
object either through Maya or in reality, for
the son of a barren woman is born neither
through Maya nor in reality.

For those who think everything to be unreal, janma
na yujvate, there can be no possibility of birth, in any
way; asatah, of a non-cxistent object; mayaya tattva-
tah va, cither through Maya or in reality, for such is
never our experience. For bandhyaputral, the son of
a barren woman; na jayate, never takes birth; either
through Maya or in reality. Hence the theory of nihilism
is entirely out of place in the present context. This is
the ideu.
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How, again, can there be birth for the existent through
Miya alone? That is being explained:

FAT I FATATE Tqe2d HIAAT HA: |

M -
TAT ATAIGATATY g "11AgT |9 HRR I

29. Asindream the mind vibrates, as though
having dual aspects, g0 in the waking state the
nind vibrates as though with two facets.

As the snake imagined on a rope is truc when scen
as the rope, so munas. the mind, is truc when seen as
the Self, the supreme Consciousness. As like a snake
appearing on a rope, the mind spandate, vibrates;
svapne, in dream; mayava, through Maya: dvayabhia-
sam, as if possessed of two facets---the cogniser and
the thing cognised; tathd, just like that; jagrat, in the
waking state; manas, the mind: spandate, vibrates. as
though vibrates; mayayad, through Maya.

Agd I FATHATY A, &I 7 I |

wgd 9 gATAE TAT AU JIA: 3ol

30. There is no doubt that in dream, the
mind, though one, appears in dual aspects; so
also in the waking state, the mind, though one,
appears to have two aspects.

Na saméayah. there is no doubt; that just as the snake
is true in its aspect of the rope. so the manas, mind;
that is but advayam, non-dual in its aspect of the Self
from the highest standpoint; dvayibhasam, appears to
have two gspects; svapne, in dream. For apart from
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Consciousness, there do not exist two things in dream-- -
elephants and so on that are perceived and eyes and
the rest that perceive them. The idea is that the case is
similar in the waking state also; for in either state there
exists only the supremely real Consciousness.!

It has been that it is the mind alone which, like a
snake on a rope, appears as an illusion, in dual roles.
What proof is there as to that? The text advances
(inferential) proof on the basis of agreement and differ-.
ence. How?

qAtgeafag ga afksEfamaa |

TTHY AW g9 Aagevad 13

31. All this that there is—together with all
that moves or does not move —is perceived by
the mind (and therefore all this is but the
mind); for when the mind ceases to be the
mind, duality is no longer perceived.

“Idam dvaitam, this duality, as a whole; that is mano-
driyam, perceived by the mind; is nothing but the mind.
which is itself imagined (on the Self)"—this is the
proposition. For duality endures so long as the mind
does, and duality disappears with the disappearance
of the mind. Hi, for; manasal amanibhive, when the
mind ceases to be the mind, when, like the illusory
snake disappearing in the rope, the mind’s activity
stops through the practice of discriminating insight and

1The pind, fancied on Consciousness through ignorance,
vibrates on the supremely real and constant Consciousness in
either state.
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renunciation, or when the mind gets absorbed in the
state of sleep; dvaitam na upalabhyate, duality is not
perceived. From this non-existence is proved the un-
reality of duality. This is the purport.

How does the mind cease to be the mind? This is
being answered:

ACHGATAET T T TaT |

FAALTT I AT ATITAET TII-H 113N

32. When, following the instruction of
scriptures and the teacher, the mind ceases to
think as a consequence of the realisation of the
Truth that is the Self, then the mind attains
the state of not being the mind; in the absence
of things to be perceived, it becomes a non-
perceiver.

Atmasatya, the Truth that is the Self, that is com-
parable to the reality of earth as stated in the Vedic
text, ‘‘All modification (of earth) exists in name only,
having speech for its support. Earth alone is true”
(Ch. VL. i. 4). Atmasatya-anubodha is the realisation
of that Truth of the Self that follows from the instruction
of scriptures and the teacher. Yudd, when; as a conse-
quence of that, there remains nothing to be thought of,and
the mind na samkalpayate, does not think, as fire does
not burn in the absence of combustible things; tada,
then, at that time; yati amanastam, it attains the state of
ceasing to be the mind. Grahydbhave, in the absence of
things to be perceived; tat, that mind; agraham, pecomes
free from all illusion of perceptions. This is thg idea.
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If this duality be false, how is the truth of one’s own
Self realised? The answer is:

AFKAFAS T FATFA T7837 1
FEgAS fAeaasars fageaa uzzu

33. They say that the non-conceptual know-
ledge, that is birthless, is non-different from
the knowable (Brahman). The knowledge
that has Brahman for its content is birthless
and everlasting. The birthless (Self) is known
by the birthless (knowledge).

The knowers of Brahman pracaksatre, say; that
absolute jiianam, knowledge; that is akalpakam, devoid
of all imagination (non-conceptual): and is therefore
ajam, birthless: is jieyabhinnam, non-different from
the knowable, identified with Brahman, the absolute
Reality. And this is supported by such Vedic texts
as  “For the knower’s function of knowing can never
be lost” (Br. 1V. iii. 30), like the heat of fire; “Know-
ledge, Bliss, Brahman™ (Br. 111. ix. 28. 7); **‘Brahman-is
truth, knowledge, infinite” (Tai. II. i. I). The phrase
brahma-jiievam is an attribute of that very knowledge
and means, that very knowledge of which Brahman
Itself is the content and which is non-different from
Brahman, as heat is from fire. By that ajena, unborn,
knowledge, which is the very nature of the Seif:
vibudhyate, is known—It knows by ltself; the ajan,
birthless Reality, that is the Self. The idea conveyed
is that dhe Self being ever a homogeneous mass of
Consciousness, like the sun that is by nature a constant
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light, does not depend on any other knowledge (tor
Its revelation).

It has been said that when the mind is divested of
ideation by virtue of the rcalisation of the Truth that
is Brahman, and when there is an absence of external
objects (of perception), it becomes tranquil, control-
led, and withdrawn like fire that has no fuel. And it
has further been said that when the mind thus ceases
to be the mind, duality also disappears.

fradaen waan ffaserea v
yaT § g fasta: quaasan a9 1371

34. The behaviour that the mind has, when
it 18 under control, free from all ideation, and
tull of discrimination, should be particularly
noted. The behaviour of the mind in deep
sleep is different and is not similar to that (of
the controlled mind).

Pracirah. the behaviour: that there is; manasakh, of
that mind, nigrhiitasva, of that which is (thus) under
control; nirvikalpasva, of that which is free from
ideation of all kinds: dhimatah, of that which is full
of discrimination--saf, that behaviour; vijieyah, is to
be particularly noted; by the Yogis.

Objection: In the absence of all kinds of awarencss,
the mind under control behaves in the same way as
the mind in sleep. Hence the absence of awareness
being the same, what is there to be particularly noted ?

With regard to this the answer is: The objection
in untenable, since the behaviour of the mind®susupre,
in deep slaep; is anvak, different; the mind beinly then
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under the cover of the darkness of delusion arising
from ignorance, and it being still possessed of the
latent tendencies that are the seeds of many evil actions.
And the behaviour of the mind under control is surely
different, since ignorance, the seed of evil activities,
has been burnt away from that mind by the fire of the
realisation of the Truth that is the Self, and since from
that mind has been removed the blemish of all afflictions.
Hence (the sleeping mind’s behaviour) na tatsamakh, is
not like that behaviour (in the controlled state). There-
fore it is fit to be known. This is the meaning.

The reason for the difference of behaviour is being
stated:

Fraa fg gua aferdid 7 Saq
d3q (9 a8 [EE gueaa L3yl

35. For that mind loses itself in sleep, but
does not lose itself when under control. That
very mind becomes the fearless Brahman, pos-
sessed of the light of Consciousness all around.

Hi, since; susupte,! in deep sleep; rar, that, the mind
together with all its tendencies and impressions that
are the seeds of all such mental modes as ignorance
{egoism, attachment, etc.): liyate, loses itself, attains a
seed state of potentiality that is a kind of darkness and
non-differentiation; but when that mind is nigrhitam,
withdrawn, through knowledge arising from discrimi-
nation; na liyate, it does not lose itself, it does not attain

1A different reading is susuptan.



111. 36] MANDUKYA KARIKA 311

the seed state of darkness; therefore it is reasonable
that the behaviours of the sleeping and controlled minds
should be different. 7ar eva, that very mind; becomes
the supreme non-dual brahma, Brahman Itself; when (in
its absorption in Brahman) it is freed from the dual taint
being the subject and the object that are the creations
of ignorance. Since this is the case, therefore that very
mind becomes nirbhayam, fearless: for then there is no
perception of duality that causes fear (Br. I. iv. 2).
Brahman is that quiescent and fearless entity, by know-
ing which one has no fear from anywhere (Tai. 1L ix).
That Brahman is being further distinguished; J#@ana
means Knowledge, Consciousness, that is the very
nature of the Self; and Brahman that has that Know-
ledge as Its dlokah, light (expression), is jidandlokam,
possessed of the light of Knowledge. The meaning is
that It is a homogeneous mass of Consciousness;
samantatah, all around; the idea implied is that, like
space, It is all-pervasive without a break.

AFAfTTAEATTHFAEIFT |
agfgwTd @as AT FAFT 13S0

36. Brahman is birthless, sleepless, dream-
less, nameless, formless, ever effulgent, every-
thing, and a knower. (With regard to It) there
is not the least possibility of ceremony.

Having no cause of birth, Brahman coexists with all
that is inside and outside; and It is gjam, unbern; for
we said that birth is caused by ignorance as in thg case
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of a snake on a rope; and that ignorance is stopped on
the realisation of the truth of the Self according to
instruction.  As It is birthless, 1t is anidram, sleepless.
Sleep is the beginningless Maya characterised by ignor-
ance. Since he (man) has awakened into his own real,
non-dual nature that is the Self, therefore he is asvapnam,
dreamless. And since his name and form are a creation
of the state of non-waking. and they are destroyed on
waking up like the illusion of a snake on a rope, therc-
fore Brahman cannot be named by any word, nor can
It be described as having any form in any way; thus It
is also anamakam aripakam, without name and form,
as is stated by the Vedic text, “From which speech
turns back™ (Tai. Il iv, II. ix). Morcover, It is sakyt
vibhatam, ever illumined, constant effulgence by nature,
since It is devoid of non-manifestation, consequent on
non-perception, and manifestation, contingent on wrong
perception (as in the casc of an individual!). Realisation
and non-realisation (of Brahman) arc as day and night
(of the sun?), and the darkness of nescience is ever the
cause of non-manifestation. Since this is absent from
Brahman, and since Brahman is by nature the light
that is eternal Consciousness, it is but reasonable that

!'In an individual, Brahman is said to be hidden when It is not
perceived as “I1”. And when a false perception arises in the form
“‘I am an agent” etc., Brahman is said to be manifest. When these
two ideas are absent, Brahman remains as the self-effulgent Reality.

2True it is that non-realisation precedes and realisation succeeds
instruction. But they do not belong to Brahman. The sun is suppos-
cd 1o be subject to day and night, because people fancy the sun to
rise and $ct. But in reality the sun has no night or day. Similarly,
Brahman has no realisation or non-realisation.
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It should be constantly cffulgent. Hence, tco, It is
sarvayiiam: sarva, all, as well as, jia, a knower, by
nature. With regard to this Brahman of such character-
istics there can be na upac@rah, no ceremony (practice),
as others have, e.g. concentration of mind etc. that are
different from the nature of the Self. The idea is this:
As Brahman is by nature eternally pure, intelligent,
and free, there can be no possibility of anything to be
done katham cana, in any way whatsoever, after the
destruction of ignorance.

The reason is being adduced for establishing name-
lessness etc. mentioned above:

waifaerafana: qafammanfea: |
qIRATA: GFSSAIT: FITTIASISNT: 11391

37. The Self is free of all sense-organs, and
is above all internal organs. It is supremely
tranquil, eternal effulgence, divine absorption,
immutable, and fearless.

The word abhilipah, derived in the sense of that by
which utterance is made, means the organ of specch
expressing all kinds of words. That which is vigatah,
devoid of that, is sarvabhilapavigatal, devoid of the
organ of speech. Speech is here used suggestively.
So the meaning implied is that It is free of all organs.
Similarly, sarva-cinta-samutthital:  The word cinia
derived in the sense of that by which things are thought
of, means the intellect; from that samutthitad; risen
above; that is to say, devoid of the internal organ; for
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the Vedic text declares, ‘‘Since It is without Prana,
without mind, pure, and superior to the high immutable”
(Mu. 1I. 1. 2). Being devoid of all objects, It is supra-
dantah, absolutely tranquil; sakrjjyotih, everlasting light,
by virtue of being by nature the Consciousness that is the
Self; samadhik, divine absorption, being realisable
through the insight arising out of the deepest Concen-
tration (samddhi). Or It is called samadhi, because It is
the object of concentration. Acalah, immutable: and
therefore abhayal, fearless, since there is no mutation.
Since Brahman Itself has been described as divine
absorption, immutable, and fearless, therefore,

Ag T qF Areqafzaear a7 7 fa7gq
ATHEES TT AAASIfa qHAt 17 1131

38. There can be no acceptance or rejection
where all mentation stops. Then knowledge
becomes established in the Self, and is unborn
and poised in equality.

Tatra, there, in that Brahman; vidyate, there cxists;
na grahah, no acceptance; na utsargah, no rejection;
for acceptance or rejection is possible where muta-
bility or the possibility of it exists. These two are in-
compatible here with Brahman, for nothing else exists
in It to cause a change, and Brahman ltself is without
parts. Therefore there is no acceptance or rejection.
This is the idea. Yatra, where; cinta, thought (mentation)
na vidyate, does not exist. How can there be acceptance
and gejection where no mentation is possible in the
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absence of the mind? This is the idea. As soon as there
comes the realisation of the Truth that is the Self, rada,
then, in the absence of any object (to be known); jiidnam,
knowledge; becomes dtmasamstham, established in
Self, like the heat of fire in fire. It is then ajari, birthless;
gatam samatim, poised in equality.

- The promise that was made earlier, ‘“Hence I shall
speak of Brahman which is free from: limitation, is
without birth, and is in a state of equipoise” (Karika,
1. 2), and that has been fulfilled with the help of
scripture and reasoning, is concluded here by saying,
“unborn and poised in equality”. Everything else,
apart from this realisation of the Self, is within the
sphere of misery, as is declared by the Vedic text, ‘O
Gargi, he, who departs from this world without knowing
this Immutable, is miserable” (Br. Ill. viii. 10). The
meaning sought to be conveyed is that by knowing this,
one becomes a Brahman (knower of Brahman) and has
one’s duties fulfilled.

Though the supreme Reality is such, yet

HqeqRAAIN F ATH gad: gEArfIi: |

qifiAr faeafa gomewd wasfaa: nzsn

39. The Yoga that is familiarly referred to
as without any touch with anything is difficult
to be comprehended by anyone of the Yogis.
For those Yogis, who apprehend fear where
there is no fear, are afraid of it.

Asparsa-yogah nama, this is familiar as th& Yoga
without any touch, since it has no relation, indfcated
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‘by the word touch, with anything; vai, (this is how it is)
referred to, well known in all the Upanisads. It is
durdarsak, hard to be seen; sarvayogibhih, by all those
Yogis, who are devoid of the knowledge imparted in
the Upanisads. The idea is that it is attainable only
through the effort involved in the realisation of the
Self in accordance with instruction.  Yoginah, the
Yogis: who are bhavadarsinak abhaye, perceivers of
fear in this fearless (Brahman), the non-discriminating
ones who apprehend the destruction of their person-
ality, which fact becomes the cause of their fear; (they)
asmdt bibhyati, are afraid of it, thinking this Yoga
to be the same as the disintegration of their own in-
dividuality, though in fact it is beyond all fear.

But for those to whom the mind and the sense-organs
etc., that are imagined like a snake on a rope, have
no existence in reality when considercd apart from
their essence that is Brahman—for those who have
become identified with Brahman--comes fearlessness;
and for them naturally is accomplished the everlasting
peace called emancipation that is not dependent on any
other factor, as we declared earlier in “‘there is not the
least possibility of ceremony™ (Karika, 111, 36). But for
the other Yogis who are still treading the path, who are
endued with inferior or medium outlook and think of
the mind as something different from the Self, though
associated with It—for those who are not possessed of
the realisation of the Self that is the Truth-—

wag fragraaawd gEaifiET |
T TAIRATIFAT AT F 1ol
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40. For all these Yogis, fearlessness, the
removal of misery, knowledge (of the Self),
and everlasting peace are dependent on the
control of the mind.

Sarvayoginam, for all Yogis: abhayam, fearlessness;
is manasal nigrahdyattam, contingent on the control
of the mind: and so also is dubkkhaksayali, the removal
of misery. For there can be no extinction of sorrow
for the non-discriminating people so long as the mind,
brought into association with the Self. continues to
be disturbed. Moreover, (for them) the knowledge
of the Self, too, is contingent on the control of the
mind. Similarly, aksayd@ dantih, the everlasting peacc,
called liberation, is also certainly dependent on the
control of the mind.

IEF ITTAGE AT HITGAT |
wadr favgeaggwagafaaa: g

41. Just as an ocean can be emptied with
the help of the tip of a blade of Kusa grass
that can hold just a drop, so also can the
control of the mind be brought about by ab-
sence of depression.

Even the control of the mind comes about
aparikhedatah, from the want of depression; for those
Yogis who unrelentingly and without depression persist

with a diligence like that involved in trying te empty
an ocean; kusigrena ekabindund, with the help of the
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tip of a blade of Kusa grass that can hold only a drop.
This is the idea.

Is diligence alone, that knows no depression, the
means for controlling the mind? The answer is being
given negatively:

sarad fapgranfefer st |
g F4 F9 JAT FTAT FTETAT ¥

42. With the help of that proper process
one should bring under discipline the mind that
remains dispersed amidst objects of desire and
enjoyment; and one should bring it under
control even when it is in full peace in sleep,
for sleep is as bad as desire.

Being armed with untiring effort, and taking for aid
the means to be stated, wnigr/miyat, one should bring
under discipline, concentrate on the Self Itself; the mind
that remains viksiptam, dispersed; amidst objects of
desire and their enjoyment. This is the meaning. More-
over, laya means that in which anything gets merged,
i.e. sleep. Though the mind be suprasannam, very
peaceful, i.c. free from effort; laye, in that sleep; still
*“it should be brought under discipline”—this much
has to be supplied. Should it be asked, “If it is fully at
peace, why should it be disciplined?” the answer is:
“*Since layalr tathd, sleep is as much, a source of evil;
vatha kamah, as desire is.”” So the idea implied is this:
As the mind engaged in objects of desire is to be con-
trolled, so also is the mind in sleep to be disciplined.
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Which is that process? That is being stated:

3@ FIATEAA FTANANIAAII |
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43. Constantly remembering that everything
is full of misery, one should withdraw the mind
from the enjoyment arising out of desire.
Remembering ever the fact that the birthless
Brahman is everything, one does not surely
perceive the born (viz the host of duality).

Anusmyrtya, remembering, the fact that; sarvam,
everything, all duality that is created by ignorance:;
is dubkham, full of sorrow; one nivartayet, should
withdraw, the mind: kamabhogdir, from enjoyment
prompted by desire, from the objects of desire: one
should withdraw with the help of ideas of renuncia-
tion—this is the meaning. Anusmrtya, remembering
the fact, from the instruction of scriptures and the
teacher, that ajam, the birthless, Brahman; is sarvam,
everything; na eva tu pasyati, one does not certainly

perceive; the host of duality that is opposed to Brahman;
for duality ceases then. "

#q garaafeas fafaed aweg:
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44. One should wake up the mind merged
in deep sleep; one should bring the dispersed
mind into tranquillity again; one should know
when the,mind is tinged with desire (andis in
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a state of latency). One should not disturb
the mind established in equipoise.

Thus with the help of the dual process of renun-
ciation and practice of knowledge, onc sambodhayet,
should wake up, the mind: merged /aye, in deep sleep;
one should engage it in the discriminating perception
of the transcendence of the Self. The word citta has
the same meaning as manas, mind. Samavet punah, one
should again make tranquil, the mind; that is viksiptam,
dispersed, amidst desire and enjoyment. When the
mind of a man, who is practising again and again, is
awakened from deep slecp and is withdrawn from
objects, but is not established in equipoise and contin-
ues in an intermediate state, then vijaniyar, one should
know, that mind; to be sakasavam, tinged with desire,
in a state of latency. From that state, too, it should be
diligently led to equipoise. But when the mind becomes
samapraptant, equipoised, that is to say, when it begins
to move toward that goal; na vicalayet, one should not
disturb it, from that course; or in other words, onc
should not turn it back toward objects.

AreatedeE a7 frag: s ¥aq |
freas freefsaaufgaiaama vy

45. One should not enjoy happiness in that
state; but one should become unattached
through the use of discrimination. When the
mind,-established in steadiness, wants to issue
out,-one should concentrate it with diligence.
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The sukham, happiness; that a Yogi gets while trying
to concentrate his mind, na @svadayer, he should not
entoy; that is to say, he should not get attached ratra,
there, to that state. How should he behave there? He
should become nikhsangah, unattached; prajiayd, through
the discriminating idea. He should think, ‘‘Whatever
happiness is perceived is a creation of ignorance, and
it is false.” He should also withdraw his mind from
that kind of attraction for joy—this is the purport.
When having been withdrawn from the attraction for
happiness, and having attained the state of steadiness,
the mind becomes niscarat, intent on going out; then
withdrawing it from those objects with the help of the
above-mentioned process, one ckikuryit, should con-
centrate it—in the Self Itselt’; prayatnatah, with diligence.
The idea is that it should be made to attain its true
nature of Consciousness alone.

777 7 Fraq fad 7 7 fafereas g
sfrgananad fAsaw a&r aaar g

46. When the mind does not become lost
nor is scattered, when it is motionless and docs
not appear in the form of objects, then it
becomes Brahman.

Yada, when; the cittam, mind ; brought under control
through the aforesaid process; na liyate, does not
become lost, in sleep; and also na ca punah viksipyate,
does not, again, become dispersed, amidst objects; and
when the mind becomes aniniganam, motionless, like a
lamp in a'windless place; andbhiasam, does noteppear
11
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in the form of any object, imagined outside; when the
mind assumes such characteristics, then it nispannam
brahma, becomes Brahman; or in other words, the
mind then becomes identified with Brahman.

e qred igatomss gEaand |
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47. That highest Bliss is located in one’s
own Self. It is quiescent, coexistent with lib-
eration, beyond description, and birthless. And
since It is identical with the unborn knowable

(Brahman), they call It the Omniscient
(Brahman).

The above-mentioned Bliss, which is the highest
Reality; and which consists in the realisation of the
Truth that is the Self, is svastham, located in one’s own
Self; santam, quiescent, characterised by the absence of
all evil, sanirvanam, coexistent with cessation, i.e. lib-
eration; and it is akathyam, indescribable, as it relates
to an absolutely unique entity; it is urtamam sukham,
the highest happiness, it being unsurpassable and open
to the vision of the Yogis alone. It is gjam, unborn,
unlike objective happiness. And since this happiness,
in its true nature of omniscience, is identical ajena,
with the unborn; jiieyena, with the thing to be known;
therefore the knowers of Brahman paricaksate, call it;
sarvajiiam, the omniscient one, Brahman Itself.

All such ideas—e.g. the control of the mind and so
on, creation resembling the evolution of forms from
earth and gold, and meditation—have been spoken of
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as means leading to the realisation of the supreme
Reality as It is in Itself; but these have not been spoken
of as supremely true in themselves. The absolutely
highest Truth, however, is:

7 Ffrasaray e waser T faam |
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48. Noindividual being, whichsoever, takes
birth. It has no source (of birth). This
(Brahman) is that highest Truth where noth-
ing whatsoever takes birth.

Na jivalh kab cit, no individual being whichsoever;
that is a doer or an enjoyer; jayate, is born; by any
means whatsoever. Hence for the Self that is naturally
unborn and non-dual, na vidyate, there does not exist;
any sambhavah, source, cause (for undergoing birth).
Since there does not exist for It any cause, therefore no
individual being, whichsoever, undergoes birth. This is
the meaning. As compared with the truths mentioned
carlier as the means, erat, this one; is uttamam satyam,
the highest Truth; yatra, where, in which Brahman,
that is Truth by nature; na kifcit jiyate, nothing
whatsoever, not even a jot or tittle, is born.



CHAPTER 1V

ALATASANTIPRAKARANA (ON QUENCHING
THE FIRE BRAND)

Non-duality was advanced as a premiss in course of
determining the meaning of Om; it was proved to be
true on the basis of the fact that the differences found
in things external are unreal; it was again directly
determined with the help of scriptures and reason in
the chapter on non-duailty; and that non-duality was
summed up in the concluding remark, ““This is that
highest truth” (Kariha, 111. 48), The realists and the
nihilists are opposed to that unitive outlook that is the
import of the scriptures. And it has been hinted that
their philosophy is false, since their outlook is affected
by such vitiating factors as attachment and aversion
arising from mutual opposition. And the philosophy
of non-duality is extolled inasmuch as it is not subject
to such mental perversion. Now begins the chapter
on quenching the fire-brand, in order to show in
detail how those are partial philosophies owing to
their mutual recrimination, and then, after rejecting
them, to sum up by proving the truth of the
philosophy of non-duality with the help of the
method of difference (consisting in their rejection!).

! [nstances of the application of the methods of agreement and
difference are: “Whatever is a product is impermanent”, and
‘““Whatever is not impermanent is not a product’’. When both the
methods can be applied to a case, all doubts about *he truth of
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Now while on this subject, this first verse is meant
as a salutation to the promulgator of the school
of non-duality by identifying him with non-duality
itself. For it is desirable to worship one’s teacher
at the commencement of a scripture so that the
result aimed at may be achieved.

FAATFFT THFIAT TITATHI |

sarfaeT gaged awe fgwal ag nqn

1. 1 bow down to the One¢ who is the chief
among all persons, who has known fully the
souls resembling (infinite) sky. through his
knowledge that is comparable to space and is
non-different from the object of knowledge.

Akasakalpa is that which is slightly different from
space, that is to say, resembling space. So jiidnena
akasakalpena means by a knowledge that is com-
parable to (infinite) space. What purpose is served
by it? (He knows) dharman, the souls. Souls of what
kind? The souls, that are gagana-upaman, comparable
to the sky. There is another qualification of that very
knowledge: The knowledge that is jieyabhinna, non-
different from the objects of knowledge, viz the souls
--just as heat is from fire, or light is from the sun. He
who sambuddhal, has completely realised; dharman
gaganopaman, the entities that are comparable to

the general proposition is sct at rest.  In the present case, non-
duality, presented by scripture and proved to be a széibility by
logic, is o@ﬁrme,d by showing the hollowness of otherS,
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the sky; jiieyabhinnena jiidnena, through the knowledge
that is non-different from the object of knowledge—
that is comparable to spac: and is non-different from
the Self that is to be known. He indeed is the Lord
called Narayana. Tam vande, Him I salute; dvipadim
varam, the best among the bipeds, that is to say, the
supreme Person among all persons, that are suggested
by the word “biped”. Under the garb of this saluta-
tion to the teacher, it is suggested that the purpose of
this chapter is to establish, through a refutation of the
opposite views, the philosophy of the supreme Reality
that is devoid of the distinctions of knowledge, know-
able, and knower.

Now for extolling the Yoga taught in the philosophy
of non-dualism comes a salutation to it:

_ JEIIAT 7 A9 gaacagar e )
afqarisfaegza afras aamags U
2. I bow down to that Yoga that is well
known as free from relationships, joyful to all
beings, beneficial, free from dispute, non-
contradictory, and set forth in the scriptures.
Asparsa-yogah is that Yoga, which has no sparsa,
touch, relationship, with anything at any time; it is of
the very nature of Brahman. To the knowers of
Brahman it is vai nima, indeed so named; that is to
say, it is well known as the Yoga, free from all rela-
tionships. And it becomes sarva-sattva-sukhah, a bliss

to all beifigs. Some Yoga, as for instance austerity,
may itsclf be sorrowful, though it is distingyished as
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a means leading to extreme happiness. But this one is
not of that sort. What then? It is joyful to all beings.
Similarly, in this world, a particular kind of enjoyment
of objects may be joyful but not beneficial. But this
one is joyful as well as hitah beneficial, since its nature
is ever unchanging. Moreover, itis avivadah; that in
which there is no dispute by embracing two sides, for
and against, is avivadah, free from dispute. Why? Be-
cause it is, in addition, aviruddhak, non-contradictory.
The Yoga of this kind that has been desitah, instructed,
by the scriptures; tam, to that; aham namami, 1 make
my salutation, I bow down.

How the dualists contradict each other is being stated:

waed snfafa=efa arfe: #4437 fg
FAGEATAR I Fqaaeq: e 13

3. For some disputants indeed postulate
the birth of a (pre-) existing thing. Other wise
ones, while disputing among themselves, pos-
tulate the birth of what does not pre-exist.

Kecit eva vadinalh, some disputants, viz the simkhyas;
icchanti, postulate; jatim, the birth; bhutasya, of an
existing thing; but not so do all the dualists, for there
are apare, others, viz the Vaiéesikas and the Naiyayikas;
who are dhirah, wise, that is to say, proud of their
wisdom; and who while vivadantak, talking contrari-
wise; postulate the birth abhdrasya, of a non-existing
thing. The idea is that they want to conquer each
other thrpugh disputation.
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Now is being shown what is virtually asserted by
them as they refute each other’s point of view by talk-
ing contrariwise:

W T qE e a1 S

faggraisgar wausa wamaafa ¥ uyn

4. A thing that already exists does not pass
into birth; and a thing that does not pre-exist
cannot pass into birth. These people, while
disputing thus, are really non-dualists, and
they thus reveal the absence of birth.

“Kim cit, anything; that is bhatam, pre-existing; na
Jjayate, does not pass into birth, just because it exists,
as it is in the case of the Self "—while speaking thus,
the holder of the view that the effect does not exist
before its birth,! refutes the view of the Sarnkhya who
says that the effect, pre-existing in the cause,? takes
birth. Similarly, the Samkhya, too, while speaking thus,
““Abhiitam, the non-existing; na eva jayate, can never,
be born, because of the very fact that it does not
exist”—refutes the birth of a non-existing thing as held
by those who believe in the non-existence of the effect
before production. While vivadantah, talking contrari-
wise; these advayalh,® non-dualists—for these really
walk into the camp of the non-dualists by refuting each
other’s view about the birth of the pre-existing or the

1The Naiyayika who would virtually subscribe to the view that
something comes out of nothing. -

2The eff€ct remaining involved in the cause.

3 Anotller reading is “dvayah, dualists”,
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non-pre-existing; khydpayanti, reveal, by implication;
the ajatim, absence of birth itself.

EATCAHTATAATG AXTHIETH FIH |
faaamay 7 9; arwfaarg fAaEa nyu

5. We approve the birthlessness that is
revealed by them; we do not guarrel with
them. (O disciples), understand this (philoso-
phy) that is free from dispute.

By saying “‘Let this be so”, we simply anumodamahe,
approve; the ajatim, birthlessness; tail khyapyamanam,
revealed by them, thus; we na vivadimah, do not quarrel;
taily sardham, with them; by taking any side for or
against, as they do in regard to each other. This is the
idea. Therefore, O disciples, nibodhata, understand;
that philosophy of the highest Reality that is avivddam,
beyond dispute, and is approved by us.

wsiraeda qwen sfafessfa arfaa: |

Il AT TR weAar sansafa ugn

6. The talkers verily vouch for the birth of
an unborn positive entity. But how can a
positive entity that is unborn and immortal
undergo mortality ?

Vadinah, the disputants—all of them, whether holding
the view of the prior existence or non-existence of -

the effect. This verse was commented ox -earlier
(Karika. III. 20).
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T AFHT wed 7 AAAqT qAT |
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7. The immortal cannot become mortal.
Similarly, the mortal cannot become immortal.

The mutation of one’s nature will take place
in no way whatsoever.

TAATAATHA! o€ N1 esfa A@ary |
FAFAMICTET 59 At faz=e: nen

8. How can the immortal entity continue
to be changeless from the standpoint of one,
according to whom, a positive immortal entity
can naturally pass into birth, it being a prod-
uct (according to him)?

The verses already explained earlier (Kdrika, 111
21-22) are quoted here in order to show the confirma-
tion of birthlessness that is revealed through the mutual
dispute of other schools of thought.

Inasmuch as one’s nature, even in the ordinary sensc of

the term, does not change, (far less can the supreme nature
change itself). It is being shown what that nature is:

gifafgsr carnfat ggam aFar T ar

safa: afq fagar w7 stgify ar n.u

9. By the word nature is to be understood
that which is permanently acquired, or is
intrinsic, instinctive, non-produced, or un-
changing in its character.
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Samsiddhil means complete attainment, and anything
resulting from that is sa@msiddhiki, as is the nature of
the successful Yogis who are endowed with such occult
powers as becoming at will subtle like atom and so on.
In the case of the Yogis, that nature does not change
either in the past or the future; it remains as it is,
So also svabhavikt, intrinsic, that which follows from
the very nature of things, as for instance, such charac-
teristics as heat or light in the case of fire etc. That
nature also does not change according to place or time.
Similarly, sahaja, instinctive, born with oneself, as for
instance, such activities as flying in the sky in the case
of birds. Any other behaviour, too, is natural, ya
akrtd, that is not produced, by anything else, as for
instance the tendency of water to flow down. And
anything clse, y@ na jahati svabhavam, that does not
change its character; s@, all that; vijfieyd, is to be known,
in this world; as prakrtih, nature. The idea sought to
be conveyed is this: when the nature of empirical
things, that are falsely imagined, does not change itself,
what need can there be to point out that the natural
immortality of the intrinsically birthless ultimate reali-
ties, is not subject to mutation?

What constitutes that nature, whose change is
assumed by the disputants? And what is the defect in
such an assumption? The answer is this:

- FemefagEar: a9 aqt: E@wEd: |
SUATTR=SAT=TA qeHATEAT 11 Ol
- 10. All souls are intrinsically free from old
age and geath. But by imagining senility and
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death, and being engrossed in that thought,
they deviate from their nature.

Jara-maraa-nirmuktal, free fromall physical changes,
starting with jard, old age, and (ending with) marana,
death. Who are they? Sarve dharmal. all entities, i.e.
all the souls. Svabhavatah, by nature.  Although the
souls are intrinsically so, yet icchantah, thinking, as
though thinking, imagining; jardmaranam, old age and
death, for the Self, like the imagining of a snake on a
rope: they cyavante, fall, that is so say, deviate, from
their own nature; tanmanisaya, tecause of that thought
—thought of senility and death, that is to say, because
of the defect of being engrossed in that kind of
thought.

The Vaiéesika points out how the Samkhyas, hold-
ing the view of the pre-existence of the effect in the
cause, talk illogically:

FT I 9 R HTT I ATIT |
SraATe waas e faed w9 T aq nggu

11. The cause must undergo birth according
to one who holds that the cause itself is the
effect. How canathing be birthless that takes
birth, and how can it be eternal when it can
be subject to (partial) disintegration ?

The disputant, yasya, according to whom; karanam,
the cause itself, (existing) in the form of materials like
earth; is the karyam, the cflect, that is to say, evolves

into the“effect; fasya, from his point of view; karanam,
the calise, e.g. Pradhana or (Primordial Natuge), though
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itself unborn; jivare, undergoes birth, as the effects like
Mahat and the rest. This is the idea. If Pradhina is
Jjayaminam, born, as Mahat and the rest; katham, how,
is it said by them; to be agjam, birthless? For it is a
contradiction in terms to say that a thing is unborn and
yet has birth. Moreover, they say that Pradhina is
eternal, at the same time that it is bhinnam, split up
(transformed), partially.  For a composite thing, a jar
for instance, that is subject to partial disintegration, is
not seen to be cternal in this world. This 1s the idea.
The meaning sought to be imparted is that it involves a
contradiction on their part to say that a thing may be
broken up partially and yct be birthless and eternal.
For elucidating the same idea it is said:

FROMAGTIATT: FTHAS (K |
SERTATRg & FIATHTRO T FI 497 1N

12. TIf (according to you) the effect be non-
different from the cause, then on that account
the effect, too, is birthless. And if that be so,
how can your cause be still eternal, it being
non-different from its effect which is subject
to birth?

Yadi, if; it is your intention to hold that there is
ananyatvam, non-difference, of the effect; karanat, from
the cause, that is birthless; then from that a thing follows
that karyam ajam, the effect is birthless. This is a fresh
contradiction in your view that a thing is a product and
yet birthless. Besides, there is this additional cgntradic-
tion. 1f the effect and the cause are non-different,
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katham, how; can te, your; karanpam, cause; that is
non-different karydr jiyamandt, from the effect that is
subject to birth; by yet dhruvam, eternal? For one half
of a hen cannot be cooked, while the other half is
reserved for laying eggs.

Moreover,

[ <
AATE MUY JEF goelaeaeq Tifed 9
ST STAHTET 7 38T Tq3q7 143N

13. That disputant has certainly no support-
ing illustration who holds that the effect is
produced out of an unborn cause. If the pro-
duced effect is held to be born out of another
born thing, that, too, leads to no solution.

That disputant, yasya, according to whom; the eflect

" jayate, is produced; gjat, from an unborn thing; rasya,
for him; na asti vai drstantah, there is absolutely no
illustration (in support). The idea is that, in the absence
of any supporting illustration, it stands proved by
implication that nothing is born of the unborn. On the
other hand, if it is held jayamanasya, with regard to
the produced effect; that it comes jirdt, from a born
thing; then since the latter must come out of another
born thing and the last one, again, from another born
thing, na vyavasthd prasajyate, there will be no solution
at all; or in other words it will lead to an infinite
regress.

By the Vedic text, “But when to the knower of
Brahman everything has become the Self (then what
should ope know and through what?”) (Br, II. iv. 14),
it has been said that from the highest standpoint there
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is no duality. Taking its stand on this, the (next)
verse says:

gARIf: & auTATedy: woed = |
&l FoEr FAIfE: F JERIIIT 1Y
14. How can beginninglessness be declared
for cause and effect by those (disputants) ac-
cording to whom the effect is the origin of the
cause and the cause is the origin of the etfect ?
The disputants, yesam, according to whom; the pla-
lam, effect, the aggregate of body and senses; is the adi},
source; fhietok, of the cause, of merit etc.; and similarly,
the hetul, cause, merit etc.; is the a@dil, source; phalasya,
of the effect, of the aggregate of body and senses;—
thus while positing a beginning for the cause and the
eflect by the very assertion that these are mutually the
sources and products of each other;'—katham tail
upavarnyate, how can it be asserted by these very people ;
that the cause and eflect are beginningless? In other
words, this is self-contradictory, for the Seclf that is
eternal and unchanging can neither become the cause
nor the effect.
How do they make a contradictory assertion? That
is being shown:
gAfE: w9 JurAIfedy: woed 9 |
qAT S+ AT TATSSEA Ggaar 1yl
15. Just as a father may be born of a son,
so also may birth be a possibility according to

I Mcrit and demerit result from embodiment; anll embodx-
ment resull’ from merit and demerit.
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those (disputants) who admit that the effect is
the source of the cause and the cause is the
source of the effect.

Those who assert that the causc orginates from the
effect, which is itself produced by the cause, get involved
in a contradiction that is on a par with that implied in
pitul janma putrat, the birth of a father from a son.

If it be contended that the contradiction, pointed
out above, cannot be reasonably advanced, we say,

9 FIFSA LT FAETAT |
AW gEATRF A fauIorE 1 g

16. 1If there be a possibility of cause and
effect, you should have to find out a sequence.
For should they originate together, there can
be no causal relation as between the two horns
of a cow.

Sanmbhave, if therc be a possibility; hetu-phalayoh, of
cause and cffect; then fvayd, by you; esitavyah, has to
be found out; a kramak, sequence. with regard to
origination—viz that the cause precedes and the effect
succeeds. This is necessary for this further reason:
yasmit, since; yugapat sambhave, should there be a
simultaneous origin, of the cause and eflect; there will
be asambandhal,, want of relationship, through causali-
ty, as in the case of the two horns of a4 cow growing
together on the right and the left.

How are they unrelated? That is being stated:

FETGAIAIT: FF O g Tfgeafq
anfag: 9 23 weanrfreaty o
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17. If your cause has to come out of an
effect, it can have no right torecognition. How
will a cause, that is not established as such,
produce a result?

Utpadyamanah san, if it has to originate; phalat,
from an effect, that is still to be born, that is itself yet
without any existence;--having been born from an
effect that is non-existent like the horn of a hare; herul,
the cause; na prasidiiyati, has no right to recognition;
does not have any birth. Katham, how; your hetuh,
cause; that is vet to be endued with substance, and
aprasiddhal, is not established as such. like the horn of a
hare: utpadayisyati phalam. will produce a result? For
it is not seen anywhere that two things that depend
for existence on ecach other, and are analogous to the
horns of a hare, are connected causally or in any
other way. This is the idea.

afz zan: w=iftafs: wefafgsa zga:

Faxq qafasaw g fafgwaar ngen
18. If the subsistence of the cause is depen-
dent on the effect, and the subsistence of the
cffect is dependent on the cause, then which of
the two has existence earlier, with relation to
which the other may emcrge ?
If, even after the dismissal of any causal relation
~between the (so-called) cause and the (so-called) effect
by pointing out the defect that they cannot be inter-
related, it is contended by you that the causw and the
efiect subgist by mutual interdependence, then dell me
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which one among the cause and the effect pre-exists,
depending on which the succeeding one may emerge
into being. This is the idea.

srfraRafand FapasTar g7 |
- L &
w fg gaar ggwafa: afvdfaar ugan

19. Yourinability to answer this will amount
to your ignorance, or there will be a falsifica-
tion of the sequence (asserted by you). Thus
indeed is highlighted in every way the absence
of birth by the learned ones.

If you think that you have no answer, then this
asaktik, inability, of yours; will amount to the fallacy
of aparijiiinam, want of knowledge of reality, i.e.
ignorance; atha va, or there will be; kramakopah—kopa,
reversal, falsitication, of the krama, sequence, spoken
of by you, consisting in mutual succession in the sense
that the effect derives its subsistence from the causc,
and the cause derives its subsistence from the effect.
This is the meaning. Evam, thus, from the fact that
any causal relation between the cause and the effect
cannot be substantiated; ajatih, the absence of birth,
the non-emergence of everything; paridipitd, has been
highlighted; buddhaik, by the learned people, the
disputants who speak of the defects of each other’s
point of view.

Objection: We spoke of the causal relation existing
between the cause and the effect, whereas you resorted
to a mere quibble that it is like the birth of a son from
a fathers that there is no such connection between the
two like the two horns of a cow, and so ong Not that
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we asserted the production of an eflfect from a cause
that did not exist or the derivation of a cause from a
non-existing effect. What did we say then? It was
admitted by us that causality is the kind of relation
existing between the seed and the sprout.

With regard to this the answer is:

AATSFUETT FozTd: qaT qreaqHT fg @

7 fi areama ‘gg fagt araer gsaa uxen

20. Whatisknown as the 1]lustrat10n of the
sced and the sprout is ever on an equal footing
with the (unproved) major term. For an
illustration that is as unproved as the major
term is not applied for establishing the relation
of the major term with the minor term.

(This is but begging the question, because the sup-
porting) drstantak, illustration; that is bijankurakhyah,
known as that of the seed and the sprout; is sadhya-
samal, on an equal footing with my major term (that
has still to be proved), This is the idea.

Objection: Is it not a matter of experience that the
causal relation between the seed and the sprout is
without a beginning?

Answer: Not so, for it is admitted that the earlier
ones have their beginning like the succeeding ones. Just
as a new sprout born now out of a separate seced has a
beginning and another seed born out of a separate
sprout has also a beginning by the very fact of succession
in birth, similarly the antecedent sprouts as well as the
antecedent seeds must have a beginning. And thus
since each_one of the whole chain of seeds and gprouts
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has a beginning, it is illogical to assert eternality for
any one of them. So also is the case with regard to
causes and effects. If now it is argued that the chain
of causes and effects is without a beginning, we say, no;
for any unity of such a series cannot be upheld. For
apart from the causes and effects, cven those who talk
of the beginninglessness of such a series do not certainly
vouch for a unitary entity called either a chain of seeds
and sprouts or a procession of causes and effects.
Therefore it has been well said. “How can beginning-
lessness be declared by them for cause and effect?”
(Karika, TV. 14).  Thus since vour view involves an
illogicality {rom a fresh point of view, we are not really
avoiding the point at issuc. This is the idea. Morcover,
hetuly, an illustration; that is sadhyasamah, as unproved
as the major term; is not applied by those who are
adepts in the use of the valid means of proof (i.e. in-
ference); sadhyasiddhau, in the matter of establishing a
relation between the major term and the minor term
(in a syllogism). This is the meaning. The “illustration”
is to be understood here by the term /hetul (lit. middle
term), for an illustration substantiates the ground of
inference, and the illustration is under discussion and
not the middle term.

It is being shown how birthlessness is highlighted by
the wise:

qatgraiaTaRsa: afkdiawmq |
srawtatfe & aatq 7% 9F 9 TR uRRu

21. [The ignorance of the precedence and
succession is a pointer to beginninglegsness it-
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self. For if it be a fact that a thing takes birth,
why is not its cause apprehended ?

And the fact that there is parvapariparijianam,
ignorance of the precedence and succession, of the cause
and the eflect; is paridipakam, a pointer: ajateh, 1o
birthlessness. If an entity takes birth, katham, why: its
parvam, antecedent cause; na grhyvate, is not grasped?
By one who perceives a thing undergoing birth must
also be perceived, as a matter of nccessity, the originator
of that thing; for the begetier and the begotten are
inevitably inter-related. Thercefore that is a pointer to
birthlessness.

Ty a1 qzar aista 7 fwfageg saa |
gzaq azagsfT 7 fwfEgeg staa ulln

22. A thing, whatsoever it may be, is born
neither of itself, nor of something else, (nor of
both together). Nothing whatsoever is born
that (already) exists, does not exist, or both
exists and does not exist.

For this further reason nothing whatsoever takes
birth, since a thing that (supposedly) undergoes birth,
na jayate, is not born; svatah, of itself; paratak, of
another; va, or, of both. Nothing takes birth that is
sat, existing; asat, non-cxisting; or sar-asat, existing and
non-existing. There is no possibility of birth for it in
any way. To illustrate: As a jar does not come out of
that very jar, so nothing, that has not itself come into
existence, can be born svatah, out of its own®*orm by
itself., Nfr does it take birth paratah, from another, as
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something different from that another, just as a cloth
is not born of a pot or a cloth from another cloth.
Similarly a thing is not born both out of itself and
another, just as a jar or a cloth is not born out of a
jar and a cloth, for this involves a contradiction.

Objection: Is not a jar produced from earth and a
son born of a father?

Answer: True, the ignorant have such notions and
use such words as *‘It exists”, “It takes birth.”” Those
very words and notions are examined by the discrimi-
nating people as to whether they are true or false,
inasmuch as things called a jar, a son, and so on, which
are contents of words and notions, are found on ex-
amination to be reduced to mere words, asisdeclared in
the Vedic text, “(All modifications are but names)
dependent on specch™ (Ch. V1.i.4). If a thing already
exists, then just because it exists, it does not pass into
birth like earth or a father. If a thing does not exist,
then by the very fact of non-existence it does not
undergo birth like the horn of a hare etc. If it is both
existent and non-existent, then also it does not take
birth, as it is impossible to have a thing that is self-
contradictory. Hence it is established that nothing
whatsoever is born. As for those (Buddhists) who
assert that a product is nothing more than the mere
act of birth, and by whom it is held accordingly that
actions, accessories, and results are but the same identi-
cal entity and that things are momentary, they are far
out of the reaches of reasonableness, because (accord-
ing to this theory) a thing cannot be apprehended as
“This is"so”, since it ceases to exist for a second mo-
ment ifnmediately after being perceived, agd because
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memory of a thing perceived earlicr becomes im-
possible.l

Besides, by asserting that the causc and the effect are
without beginning, you admit perforce that the cause
and effect are without birth. If you ask, “What do
you mean?”" the answer is:

A AFIAAR: %@ =17 @waa: |
arfzd faad aox qeg anfeq fagd ngzn

23. A cause is not born of a beginningless
effect; nor does an effect naturally come out
(of a beginningless cause). (Cause and effect
are thus birthless): for a thing that has no
cause, has certainly no birth.

Anddeh, from the beginningless, effect; hetuh na
Jayate, the cause is not born. For you do not certainly
mean that from a beginningless effect, that is not born,
the cause derives its birth. Nor do you mean that the
phalam, effect; also gets its birth svabhavatal, naturally,
without any reason; anddel, from an unborn cause that
is beginningless. Accordingly, you virtually admit the
birthlessness of cause and effect by asserting that they
have no beginning. Hi, for; yasya, anything for which;
adih, a cause; na vidyate, does not exist, in this world;
tasya, for that thing; na vidyate, cannot exist; ddik, the
birth, mentioned earlier; for birth is admitted for a
thing that has a cause and not for a causeless one.

I There is no possibility for either recognition or® memory
unless the idga of identity lasts for some moments.
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An objection is being raised again in order to
emphasisc what has already been said:

gawr: gfafaaaasaar gzarma: |
TFTTEANTF=ATH qRA-ATETAT 7T NN

24. (We have to admit) that knowledge has
its objects, since a contrary supposition leads
to an annihilation of duality. And the exist-
ence of objects, as supported by the opposite
systems of thought, is also admitted from the
fact of the experience of pain.

Prajiiapti means knowledge, perception of sound etc.
That knowledge is possessed of a nimitta, cause, i.e.
object. So sanimittatvam means the fact that it has an
object—it has objective reference apart from its own
subjective existence. This is what we admit. Perception
of sound and the rest cannot be contentless, for it is
related to objects. Anyarhd, otherwise (in the absence
of objects); therc would result a void, dvayanasatal, as
a consequence of the annihilation of duality, consisting
in a variety of experience of sound, touch, blueness,
yellowness, redness, etc. This is thc meaning. Nor can
it be said that duality, consisting in a variety of experi-
ences, does not exist, for this is a matter of direct
perception. Accordingly, from the fact that duality is
perceived, paratantrastita, existence as held by the scrip-
tures of other schools, that is to say, existence of external
objects, apart from their knowledge, as held by the
books of opposite schools; matd, is admitted. For the
natur¢,. of knowledge being essentially tb&t of mere
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illumination, it cannot have any variety amounting to a
niere natural diversification within itself unless there is
that variety in the corresponding objects, e.g. blueness,
yellowness, etc., just as a crystal can have no variety
unless it comes into relation with such limiting adjuncts
as bluencss etc. This is the idea. The external objects,
as held by the opposite systems, have existence because
of the further reason of samklesa, (lit. suffering, which
is the samc as saritklesana, causing of suffering; so it
means) pain. Pain arising from a burn etc. is a matter
of experience. If, apart from knowledge, there were
nothing externally present to cause a burn for instance,
pain would not have been experienced. But, as a
matter of fact, it is experienced. Therefore, from this
fact, it 1s admitted that there is an external object.
For there can be no pain in knowledge as such, since
this is not the case elsewhere-!

As to this the reply (of the subjectivist) is:

e fafraeatrony afreem |
frfrenfafracafieas waga 1y

25. Inaccord with the perception of its cause,
knowledge is supposed to be based on external
objects. But from the standpoint of reality, it
is held that the external cause is no cause.

It is true that yuktidarsanat, in compliance with the
perception of its cause, as for instance, the experience

1¢.g. whercfthe body is not in actual contact with fire
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of duality and pain; isyate, it is posited, by you; that
sanimittatvam prajiiapteh, there is an external object
for knowledge. Now hold fast to your position that
external objects are the basis of experience, since it is
seen to have a cause.

Opponent: Tell me what follows from that.

The answer is: By us isyate, it is held; that nimittasva
animittatvam, the cause—a jar or anything clse that is
assumed to be the basis of experiencc—is no cause at
all; it is not the basis, the cause, of variety.

Qbjection: Why?

Answer: Bhitadaréanar, {rom the standpoint of
reality, that is to say, of the ultimate Reality. For
unlike the existence of a buffalo independently of a
horse, a jar does not exist apart from clay after being
recognised as clay that it really is, nor does a cloth
exist apart from the yarns, nor the yarns apart from
the fibres. Thus if the reality is pursued successively
till words and notions cease, we do not perceive
any external occasion for knowledge. This is the
meaning.

Or the phrase may be abhutadaréandat (and not bhita-
darsandt) in which case the meaning is: Abhitadarsanit,
on account of finding the external object to be unreal;
animittatvam isyate, it is not admitted to be the cause
(of knowledge), just as a snake seen on a rope is not.
Besides, the cause is not a cause, since it is the content
of an erroneous perception; and as such, it ceases to
be so when the error is removed. For to the people in
deep sleep, divine absorption (samdadhi), or liberation,
where there is no erroneous perception, there can be no
knowledge of any external object, except (the conscious-
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ness of ) the Self. Nor is a thing perceived by a madman
perceived to be such by others who are in their senses.
Hereby is demolished the arguments based on percep-
tion of duality and experience of pain.

fodt 7 deqmead aratarE 999 7 |
ECUREREERIRIEIRIEIGIGHE CE TR

26. Consciousness hasno contact with objects;
s0 also it has certainly no contact with appear-
ances of objects. For according to the reasons
adduced, an object has no existence, and an
illusory object is not separate from the
awareness.!

As there is no external object, therefore the citzam,
consciousness; na spréati, does not come in contact with;
artham, object, anything acting externally as a support;
nor does it come in contact with arthabhisam, any
appearance of object, for it is as much a form of con-
sciousness as a dream; hi, for; yatah, in accordance
with the above reasoning, arthah, an object; is abhitah,
non-existent, cven in the waking state, just as a dream
object is.  Na, nor is; arthabhasal, an illusory object;
prthak, different, from the consciousness; it is con-

1we are dealing here with the Buddhist view. A.G. explains
citta as sphurapa, sclf-emanation, shining. The act of knowing
implies an object to be known, but consciousness, thought of as
shining like the sun, needs no object. Besides, the sun.and its
shining are the same, though in common parlance a distinction
is made betwedh them.
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sciousness alone that appears as objects like the jar
etc. as it does in a dream.

Objection: In that case, the appearance of con-
sciousness, in the form of a jar for instance even when
there is no jar etc., must be a false perception. And if
this be the conclusion, you should point out the
(corresponding) right knowledge somcewhere (to make
this error possible).

With regard to this, the answer (of the subjectivist) is:

fafasd 7 qar o deggeasag fq
afafae fFuata: &5 o wfasafa ngon

27. Consciousness does not ever come in
contact with external objects in all the three
states. There being no external objects how can
there be any baseless falsc apprehension of it ?

Cittam, consciousness; na sadd samsprsati, does not
ever touch; any nimittam, cause, external object; trisu
adhvasu, in all the three states (of past, present, and
future). Should it come in contact with any object at
any time, that will be the non-erroneous absolute reality,
and in relation to that true perception, the illusive
perception of a jar, where there is no jar, will be a false
perception. But there is no contact of consciousness
with any object at any time. Therefore katham, how;
bhavisyati, will there be; rasya, for that consciousness;
viparyasah animirtal, any false apprehension that has
no obvect to support it? The idea implied is that there
is ne such thing as false knowledge at alf Rather it is
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the nature of consciousness that even in the absence of
jar etc. it appears likc those things.!

The text starting with, “In compliance with the
perception of its cause, knowledge™ (IV. 25) and
ending with the previous verse, which represents the
view of the subjective idealists among the Buddhists,
is approved by the teacher (Gaudapada) in so far asit
refutes the view of those who believe in external
objects. Now he makes use of that very argument (of
the idcalists) as a ground of inference for demolishing
their own points of view:

Fears s fa FHaged 9 S

a& wafa a wifd | 7 w=afa T 93 uka

28. Hence consciousness has no birth, and
things perceived by it do not pass into birth.
Those who perceive the birth of that conscious-
ness, may as well see footmarks in space itself.

Since from the standpoint of reality, we also approve
the view of the subjective idealists that consciousness
appears as a jar even though there is no such jar etc.,
therefore it also stands to reason that consciousness
appears to be born even though there is no such thing
as birth. And therefore the citram, consciousness; na

I Those who in a case of illusion, hold the theory of anyarha-
khydri, appearance of a real thing in a wrong way, belicve that
an illusion pre-supposes a true perception somewhere. But the
subjectivists say that an error does not imply an earlier true
knowledge, for an illusion and the objects in an illusion are
all appearancef of consciousness.
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Jjdyate, does not pass into birth; just as much as citta-
dréyam na jayate, the things perceived by consciousness
have no birth. Therefore ye, those, the idealists, who;
pasyanti, perceive; the jatim, birth; rasya, of that con-
sciousness, along with its momentariness, sorrowfulness,
voidness, non-selfhood, etc.-——thereby presuming to
perceive through that very consciousness the nature of
consciousness that defies all perception—te, they, thosc
idealists; pasyanti, see; padam, the footprint, of birds
etc.; khe vai, in space itself. That is to say, they are
bolder even than the other dualists. As for the nihilists,
who, while perceiving the non-existence of everything,
assert thereby the voidness of their own philosophy,
they are even bolder than the idealist,! inasmuch as they
want to have the sky itself in their grasp.

Through the above reasons it is established that
Brahman is one and has no birth. Now the present
verse is meant for sufnming up, in the form of a result
(of the discussion), what was presented in the begin-
ning as a proposition:

AT Strad geqresia: gFfaa |
gEacaqaTEl 7 wdfagafasata uzs

29. It is the birthless that (according to the
disputants) takes birth. Since birthlessness is

11t is through perception that the all.round voidness is proved.
But how will perception itself be annulled? Not that perception
can annihilate itself, for the simple reason that perception and
its negation cannot coexist. Besides, if you talk of absolute ni-
hilism, you affirm the non-existence of your ownyview as well.
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its very nature, thereforc the transmutation
of (this) nature can take place in no way
whatsoever.

It is imagined by the disputants that the unborn
consciousness, which is nothing but Brahman, takes
birth; therefore it is the gjatam, unborn; that jayate,
takes birth. Yasmat, since, ajatih, birthlessness; is its
very prakrtil, nature; ratah, therefore; anyathabhavah,
transmutation, birth; prakrtel, of that nature, which
is essentially unborn; na katham cit bhavisyati, will not
take place in any way.

Here is another loophole discovered in the view of
those who hold that the soul has the worldly state (i.e.
bondage) and liberation in any real sense:

FARGIIT 9 G T Jeeafq |
FVaar Arfeaar A 7 wlasafa nzen

30. Moreover, if the world be beginningless,
its termination will not be achieved. And
there will be no eternality for liberation that
has a beginning.

Samsarasya anddeh, of the world (i.c. bondage) that
has no beginning, no definite non-existence in the past;
antavattvam, termination; na setsyati, will not be achiev-
ed. with the help of reasoning; for, in common exper-
ience, nothing is seen to have an end that has no
beginning.

Objection: It is seen that the continuity of the serial
relation between the seed and the sprout breaks (shough
it has no beéinning).
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Answer: Not so, for this was refuted by pointing
out that a scries does not constitute a single substance
(Kirikd, 1V. 20). .

Similarly, na bhavisyati, there will be no; anantata,
everlastingness; cven moksasya, of liberation, that has
a beginning, that originates at the time of the acquisi-
tion of illumination: for such is not the case with
jars etc.

Objection: Since like non-existence brought about by
the destruction of a jar etc., liberation, too, is not a sub-
stance, therefore our point of view is frec from defect.!

Answer: On that assumption? your proposition that
liberation has existence from the standpoint of ultimate
Reality will fall through. Besides, it will have no
beginning just because it will be non-existent like the
horn of a hare.

Areray 9 gaifeq aqarasia aaar

fararet: @z a=aisfagar 5o afaan uzqn

31. That which does not exist in the be-
ginning and the end is equally so in the middle.
Though they are similar to the unreal, yet
they are seen as though real.

UASFAT J97 Taeq fasfaa=a
FEHTSTAAITAT fm&a AR CIHETERTY

! Non-cxistence brought about by destruction has a beginning
but no end, and non-existence is not a substance jUS# much
as liberation is not.

2 if liberation is non-cxistent.
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32. Their utility is contradicted in dream.
Therefore from the fact of their having a
beginning and an end, they are rightly held
to be unreal.

Thesc two verses, that were explained in the chapter
‘On Unreality’ (Karikd, 11. 6-7), are quoted here in con-
nection with the non-existence of bondage and liberation.

g9 AT HOUT €A FAAFATALATIG |
FAASFERT, I F AT ZWH FA 113300
33. All entities are unreal in dream, since
they are seen within the body. How can there
be the vision of creatures within this narrow
space here ?!
The topic raised in “But from the standpoint of reality

it is held that the external cause is no cause” (Kirika,
IV. 25), is being elaborated by these verses.

T I A AT Freeafaaurgaal |
sfagges 4 wawafer 37 7 fa=my nywn

1in this way the vers: indirectly aims at proving the falsity of
all, If falsity in dream follows from the fact that things are seen
inside the body, then all things even in the waking state must be
false, since they are seen within the body of Virat. And if falsity
of dreain objects follows from the fact of their being seen within
a plagg that is not adequate for them, then things of the waking
state must be false since they, though naturally associated with
space and tin}e, are still seen in Brahman that has no 8pace and
time.—A.G. -

12
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34. It is not proper to hold that dream
objects are experienced by reaching them, since
the requisite time involved in the journey is
lacking. Moreover, nobody, when awake,
continues in the place of dream.

The idea implied is that there is no going over to
any other place in dream, for the time required for and
the distance involved in coming and going, as validly
settled in the waking statc, anmiyamdat, have no corre-
sponding fixity, in the dream state.

el 9z dwesy gag1 T S |
Tdia =fa afewtaafaagt 7 w=afa nay

35. Having conferred with friends and others
(in dream) one does not get confirmation when
awake. And whatever one acquired in dream,
one does not sec it after waking up.

Sammantrya, having deliberated; mitradyail saha,
with friends and others (in dream); one na prapadyate,
does not get confirmation, of that very deliberation
when pratibuddhah, up from dream. And yat kim cit,
whatever, gold etc., grhitam, was acquired; he does
not get after waking.! For this reason, too, one does
not go to a different place in dream.

L An alternative meaning is: To the man of illumination
(pratibuddhal) there is no consciousness of anything except
Brahman. So what may appear to others as his eating, drinking,
etc., does not appear to himself to be so, for he thmks, “1 do
not do:anything” (G. V. 8).—A.G.
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e AEEGF: FTA: JATIET FHAT |
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36. Moreover, the body in a dream isunsub-
stantial, since another body is seen (to exist).
As it is the case with the body, so is every-
thing perceived through consciousness and is
(therefore) unsubstantial.

And the kayal, body; that is seen svapne, indream; to
be walking about; is avastukah, unsubstantial; anyasya
prihek daréandt, since another (sleeping) body, as distin-
guished from the one in the state of dream, is seen
separately. As the body seen in dream is unreal, so all
things scen through the mind even in the waking state
arc unreal, for they are all equally perceived through
consciousness. The significance of the topic under
discussion is that the waking state also is unreal, since
it is similar to the dream state.

Things are unrcal because of this further reason:

TEMEAMIEATG G T 36qT |
ASIATT T FIAFIRAACAT N3N
37. Since a dream is experienced like the
waking state, the former is held to be the result
of the latter. In reality, however, the waking
state is admitted to be true for that dreamer
alone, it being the cause of his dream.
Grahandt, since dream is experienced; jagaritavat,
like the waking state, as characterised by the subject-
object relagionship; therefore dream isyate, i, held;
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Jaddhetul, as having that waking state as its source;
that is to say, dream is a product of the waking state.
Taddhetutvat, since dream has that waking state as its
cause; that jagaritam, waking state; is sar, true; tasya
eva, for that dreamer alone; but not so for the others,
just like the dream itself. This is the implication. As a
dream is true to a dreamer alone, so far as it appears
like objects of common experience having existence,
similarly the waking things that appcar like existing
objects of common experience are true to the dreamer
alone as conceived of by him to be the cause of his
dream. In reality, however, just like dream objects, the
things of the waking state, too, are not objects of
common experience to all, nor have they existence.
This is the purport.

Objection: Even though the objects of the waking
state be the prototypes of those of the dream state,
they are not unsubstantial like dream; for dream is
extremely changeful, whereas the waking state is seen
to be steady.

Answer: Thi, is truly so to the non-discriminating
people, but to the men of discrimination nothing
whatsoever is known to have origination. Therefore—

SeqraEArfag RS aqqagan |

T T qAEATET FAASET FAFT 113

38. Since origination is not a well-estab-
lished fact, it is declared (by the Upanisads)that
everything is birthless. Moreover, there is no

origination, in any way whatsoever, of any
non-gxisting thing from an existing \ne.
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Utpddasya aprasiddhatvat, as origination is not a well-
established fact; so in the text, “co-extensive with every-
thing within and without and birthless”” (Mu. II. i. 2),
it has been udihrtam, declared, by the Upanisad in effect
that; sarvam ajam, everything is birthless; or in other
words, the (birthless) Self is everything. And your fur-
ther conjecture that the unreal dream originates from
the real waking state is also untenable. For in this
world na asti sambhaval. abhiitasya, there is no origina-
tion of a nonentity; bhardt, from a real thing; for a
nonentity, like the horn of a hare, is not seen to
originate in any way whatsoever.

Objection: Has it not been said by yourself that
dream is a product of the waking state? So how is it
said that origination is not a well-recognised fact?

Answer:  As to that, listen to what we mean by the
causal relation (between them):

HEIAMILT FETAT &4 qAfT T#AT: |
gaeaesfa gezar g afaggt 7 awafa uzkn

39. Having seen some unreal thing in the
waking state and being emotionally affected,
one sees it in dream also. And having even
seen some unreal thing in dream, one does not
see it in the waking state.

Drstva, having seen; jagarite, in the waking state;
asat, an unreal, illusory thing, like a snake imagined on
a rope; and becoming ranmayah, emotionally aflected
by its thmzhts; one pasyati, sees; svapne, itf dream,
also; by ifnagining the duality of subject and oBject as
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in the waking state. Similarly, unless one resorts to
imagination, one, drstva, after having seen; asat, an
unreal thing; svapne api, even in dream; na pasyati,
does not see (it); pratibuddhal, when he is awake. From
the use of the word “ca, and™, it follows that, in a
similar way, one does not sometimes see in dream some-
thing that one had scen in the waking state. In this
sense the waking state is said to be the cause of dream,
but thereby it is not implied that the former is real.

In reality, however it cannot be established that
anything has any causal relationship in any way what-
soever. How?

TEAGGTFATATTGIH TIT |
= GEgE AT GEgHATEA: 11¥oll

40. There is no unreal thing that has an
unreality as its cause, similarly there is no
unreal thing that has a reality as its cause.
Moreover, there is no existing thing that has
another existing thing as its cause. How can
there be an unreal thing that is produced out
of something real ?

Na asti asat, there is no unreal thing; asaddhetukam;
that has an unreal thing for its cause—e.g. an unreal
thing like a castle in the air that has an unreal thing like
a hare’s horn as its cause. Similarly, na asti sat, there
is no such existing entity; a jar for instance; that is

asaddhetukam, the product of an unreality—a hare’s
horn for instance. Tatha, so also; na asti Rit, there is
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no existing thing, a pot for instance, that is a product of
another existing thing; a jar for instance. How can
there be any possibility of an unreality being produced
out of a reality ? Besides, there is no other kind of causal
relationship possible or imaginable. So the idea implied
is that, to the discriminating people, causal relationship of
anything whatsoever is really an un-established fact.

Again it is said by way of removing any surmise about
the causal relationship between the unreal waking and
dream states:

faqataraen smafawar wwag aRq |
gu1 eaey faqatargaiaada wafq wx e

41. As some one, owing to lack of discrim-
ination, may, in the waking state, be in con-
tact with unthinkable objects, fancying them
to be real, so also in dream, one sces the
objects in that dream alone, owing to want of
discrimination.

Yathd, as; some one; viparydsdat, owing to want of
discrimination; may imagine jdgrat, in the waking state;
as though one is in touch with acintyan, unthinkable,
objects, like a snake etc. imagined on a rope etc.;
bhiitavat, as if they were real; tatha, so also; svapne,
in dream; viparyasit, owing to want of discrimination;
he fancies as though visualising dharmin, objects, like
elephants etc. that is to say, he sees them there in the
dream alone, and not as the products of thg waking
state. -
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TFFNREATA IR e agcaarfaa |
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42. Instruction about creation has been
imparted by the wise for the sake of those who,
from the facts of experience and adequate
behaviour,! vouch for the existence of substan-
tiality, and who are ever afraid of the birth-
less entity.

For those who wupalambhdt, because of perception;.
and samdcarat, adequate behaviour, e.g. proper obser-
vance of duties pertaining to castes and stages of life—
for those who, because of these two reasons, astivastutva-
vadinam, resort to the declaration of existence of sub-
stantiality—for the sake of those who are earnest in
their effort, who are faithful, but who are possessed of
an inferior kind of discrimination; that jatih, birth
(creation); desita, has been inculcated; buddhaili, by the
wise, by the non-dualists. That creation has been preach-
ed as a means to an end (for generating firm dis-
crimination) under the idea: “Let them accept it for
the time being. But in the course of practising Vedinta,
the discriminating knowledge about the birthless and
non-dual Self will arise in them spontaneously.” But
they have not done so from the standpoint of ultimate
truth. And this is so because those non-discriminating
people (for whom such instruction is meant) are devoted
to Vedic conduct, while, owing to their dull intellect,
they are sada, ever; afraid; ajateh, of the birthless entity;
apprehending that this will lead to their annihilation.

O
lepgr response 1o human situations.
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Thisistheidea. It wassaid earlier, “that is merely by way
of generating the idea (of oneness)” (Karika, HI. 15).

FaERgal anmaeenigata a
stfaaiar 7 Fceafea Syseasar wfacafa iy 3n

43. For those who, being afraid of the Un-
born, deviate from the true path by relying on
their experience of duality, the faults arising
from acceptance of creation will not bear fruit;
and the fault, too, will be insignificant.

And ye, those, who thus; wpalambhdt, relying on
perception, as well as adequate behaviour; ajatel trasa-
tam, being afraid of the unborn entity (i.c. the Self);
and declaring that duality exists, viyanti, deviate, from
the non-dual Self, that is to say, they accept duality—
in the casc of those people who are afraid of the Un-
born, but are faithful, and tread the righteous path,
Jatidosah, the faults arising from the perception of
origination; na setsyanti, will not attain f{ruition, for
they are treading on the path of discrimination. Dosal
api, should there be any dosal, defect that is calcu-
lated to debar their complete enlightenment; that api,
even; alpal bhavisyati, will be insignificant.

Objection: As perception and adequate behaviour
are vaild proofs, things comprised in duality do exist.

Answer: Not so, for perception and adequate
behaviour are not universally true. How they are not
so is being shown:

SIFFACHATATTATARZE IqT=aq |
SIFETEATAETE a8 JAT=ad Ny¥l
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44. Asan elephant conjured up by magic is
called an elephant by depending on perception
and adequate behaviour, so from the facts of
perception and adequate behavmur a thing is
said to be existing.

As mayahasti, an illusory elephant conjured up by
magic; though non-existent in reality, is yet certainly
perceived, just like a real clephant—people behave to-
wards it in this world just as with a real elephant, and call
it an elephant because of such attributes of an elephant
as being capable of being bound, ridden upon, etc.—
similarly wupalambhat samacarat, because of perception
and right conduct (with regard to them); wucyate vastu
asti, it is said that duality, consisting of diversity, does
exist. Therefore the purport is that the facts of being
perceived and dealt with rightly cannot be the tests
establishing the existence of a thing.

What again is the absolutely real thing that is the
substratum of all unreal ideas of creation and the rest?
The answer is:

ATATATE ASTHTE FEATITE qdq 7 |

AATABAALTcA [T AFTAGAT 1194

45. It is Consciousness—Dbirthless, motion-
less and non-material, as well as tranquil and
non-dual—that has the semblance of birth,
appears to move, and simulates a substance
(possessed of qualities).

That whnch being birthless has the semblance of birth
is jat)wbhasam as for instance in the ikustration,
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“Devadatta has birth”. That which appears as though
moving is cal@bhdsam, as in the case, “That very Deva-
datta goes™™. Vastu is a substance that can have attri-
butes; that which simulates that is vastvabhasam, as for
instance in the illustration, “That very Devadatta is
fair or tall”. Devadatta appears as though taking birth,
as though he moves, and as if he is fair or tall, though
in reality he is birthless, changeless, and immaterial.
What is it that answers to these characteristics? It is
vijiianam, Consciousness. It is s@ntam, quiescent, being
devoid of birth etc. And therefore It is also advayam,
without a second. This is the meaning.

LIS ICERENECIC U EIRES G
uang fasan 9 gafa g uyen
46. Thus Consciousness has no birth, thus
are the souls considered to be birthless. Those
who know thusindeed do not fallinto calamity.
Evam, thus, in accordance with the reasons adduced;
cittam na jayate, Consciousness! does not undergo birth;
evam, thus; are dharmal., the souls; smrtih, considered;
ajik, birthless; by the knowers of Brahman. The plural
in dharmdh (souls) is used metaphorically, since the
non-dual Self Itself appears to be different in accord-
ance with the difference of bodies. Those who, after
renouncing all cravings for external things, vijanantah
evam eva, know thus indeed; that the Consciousness,
free from birth etc., is the non-dual reality that is the
Self; na patanti, do not fall, again; viparyaye, into
calamity, into the sea of the darkness of |gnorance;
1«Cista Reans Consciousness, i.e. Brahman.”—A.Ge
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as is confirmed by the text of the Vedic verse, “What
delusion and what sorrow can there be to the one who
realises unity 2 (1§ 7).

In order to dilate upon the above-mentioned reali-
sation of the Self, the text goes on:

ﬁzmrﬁaﬁrmawmwf‘aa 9T |
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47. Asthe movement of a fire-brand appears
to be straight or crooked, so it is the vibration
of Consciousness that appears to be the
knower and the known.

Yathd, as; in common experience, it is seen that alira-
spanditam,the movement of a fire-brand ; rjuvakradikabhi-
sam, appears to be straight, curved, and so on; ratha,
similar, is grahanagrahakabhdsam, the appearance as the
perception and the perceiver, that is to say, as the object
and the subject. What is it that appears? Vijiianaspandi-
tam, the vibration of Consciousness, as it were, it
being set in motion by ignorance, for the unmoving
Consciousness can have no vibration, as it was said
earlier, “‘birthless, motionless (Kdirika, 1V. 45).

JTQIATTASITAATATIS JAT |

HEGA fIFATATGAS AT el

48. As the fire-brand, when not in motion,
becomes free from appearances and birth, so
Conscmusness, when not in vibration, will be
free frpm appearances and birth.  ©
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Yatha, as; that very alatam, fire-brand; aspanda-
mdnam, when not in motion, when it does not undergo
birth to become straight etc. in shape, it remains ana-
bhasam ajam, free from appearances and birth; tathd,
so; Consciousness, that vibrates through ignorance, will,
on the cessation of ignorance, become aspandamanant,
free from vibration, consisiting in birth etc.—will remain
free from appearances, birth, and vibration. This is
the meaning.

Moreover,

ST TIFHTT & ATAET HAAHA: )
T Jqisaa faegared gfazfa a nyu

49. When the fire-brand is in motion, the
appearances do not come to it from anywhere
else. Neither do they go anywhere else from
the firc-brand when it is at rvest, nor do they
(then) enter into it.

Alate spandamdne, when that very fire-brand is in
motion; the appearances of straightness, crookedness,
etc. do not come to be in it; anyarah, from anywhere,
outside the fire-brand; this is what is meant by na anya-
tobhuval, non-adventitious. Na, nor; do they go out
anywhere else; taral nispandit, from that fire-brand
when it is at rest. Na te aldtam pravisanti, nor do they
enter into the fire-brand, that is motionless.

Furthermore,

T AT AT T AATATATIG: |
fasrsft g eRenaenfamaa: Yy on
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50. They did not issue out of the fire-brand
by reason of their unsubstantiality. With
regard to Consciousness also the appearances
must be of a similar kind, for as appearance
there is no distinction.

Te, they, the appearances; na nirgatdh alitit, do not
issue out of the fire-brand, like something out of a house;
dravyatva-abhiva-yogatah, because of their being devoid
of substantiality, that is to say, because of unsubstan-
tiality, the phrase being construed thus: The quality of
a dravya, substance, is dravvatva; the absence of that
is dravyarvabhdva:; and yogatall mcans by reason of.
Entry is possible for things and not for those that arc
not so. The appearances of birth etc. vijidne api tathaiva
syul, in Consciousness also must be thus alone; @abhisasya’
avisesatak, for appearance is equally present.

It is being shown how they are similar:

fasrd evegaTd 4 ATATET AFAAA: |
T agisgx facgeare fasng faafa a uyqu
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51. When Consciousness isin vibration, the
appearances do not come to It from anywhere
else. Neither do they go anywhere clse from
Consciousness when It is at rest, nor do they
(then) enter into It.

52. They did not issue out of Consciousness,
by reason of their unsubstantiality; \for they
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are ever beyond comprehension, being with-
out any -relation of cause and effect (with
Consciousness).

Everything with regard to Consciousness is similar to
that of the fire-brand; Consciousness has this one
distinction that It is ever unmoving. It is being pointed
out as to what causes the appearances of creation etc.
in the motionless Consciousness: Yatah, for; te, these;
are sadi eva acintyih, ever beyond comprehension;
karyakaranati-abhavat, in consequence of the absence
of any logical connection of cause and effect (between
the appearances and Consciousness), they being of the
nature of non-existence. Just as the ideas of straightness
etc. are perceived in the fire-brand, although the ap-
pearances of straightness etc. are unreal, similarly the
ideas of creation in the Self, that appear even though
there are no creation etc., must be false. This is the
purport as a whole (of the two verses).

It has been established that the Reality, that is the
Self, is one and unborn. Now according to those who
imagine causality,

god FeaEd 2 TAIRATA 499 fg
TSYCAHGATAT a7 TRIT AIIFT 1Y 31

53. A substance can be the cause of a sub-
stance, and one thing can be the cause of
another different from itself. But the souls
can be considered neither as substances nor
as somefhing different from other bhmgs.
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Dravyam, a substance, sydat hetuh, can be the cause;
dravyasya, of asubstance; anyat anyasya, one thing can
be the cause of another; but that very thing cannot be
its own cause. Nor is a non-substance seen in common
experience to be independently a cause of anything.!
Na upapadyate, nor is it logical, in anyway whatsoever;
that dharmanam dravyaivam anyabhaval vd, the souls
should be considered either as substances or as some-
thing different from other things, under which possibility
alone could the Self become either a cause or an cffect.?
Thus since the Self is neither a substance nor different
from anything,? It is ncither the cause nor the effect
of anything. This is the meaning.

ud 7 fagsr aaikad asfa 7 9q999q
ud ggwernia gfaafa aanfem g

54. Inthis way, the external entitiesarenot
the products of Consciousness; nor is Con-
sciousness a product of external entities. Thus
the wise confirm the birthlessness of cause and
effect.

Evam, thus, according to the reasons adduced;
Consciousness is the very essence of the Self that is

identical with Consciousness. Hence dharmah, exter-
nal entities; na cittajah, are not the products of Con-

1 Quality, action, genus, etc. can bz causes through the sub-
stances in which they inhere.

2 For caygsality presupposcs difference.

3 The Self being all-pervasive and homogencous.
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sciousness;! na cittum dharmajam, nor is Consciousness
a product of external entities. For all entities are the
mere appearances of that which is essentially Conscious-
ness. Consequently, an effect is not produced from a
cause, nor is a cause from an effect.  In this way the
knowers of Brahman, pravisanti, cnter into, aliirm:
hetuphaldjatim, the birthlessness of cause and cffect.
The idea is that they arrive at the non-existence of
cause and effect.

It is being pointed out as to what will happen to
thcse who cling to cause and effect:

A TR TAAENTGFIEA: |
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55. Cause and effect spring into being so
long as there is mental preoccupation with
cause and cffect. There is no origination of
cause and effect when the engrossment with
cause and effect becomes attenuated.

Yavat, as long as; hetuphalivesal, attention is riveted
on cause and effect, under the idea, ‘I am the producer
of the causes called virtue and vice; merit and demerit
telong to me; and I shall enjoy their fruit by being
born sometime and somewhere among the host. of
creatures”—as long as causality is superimposed on the
Self, as long as the mind is preoccupied with it; tavat
hetuphalodbhavah, so long do cause and effect, merit
and demerit and their effect, arise—are active without
a break. This is the meaning. When the engrossment

1A.G. equgtcs citta with the supreme Self.
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with cause and effect, that springs from ignorance, is
removed through the realisation of non-duality as stated
before, like the removal of the possession by an evil spirit
through the power of incantation and medicines, then
that engrossment ksine, being attenuated ; na asti hetupha-
lodbhavah, there is no origination of cause and effect.

What is the harm even if there is the origin of cause
and effect? The answer is:

ATTGIFSAT: GHIEI(FIAT: |
0 JTRGTI GG A TTGT 1Y g 1)

56. Aslongasthere is mental preoccupation
with causality, so long does the worldly state
continue. When the engrossment with causalivy
is exhausted, one does not attain the worldly
state.

Yavat, as long as; the mental preoccupation with
causality is not removed through perfect illumination;
tayat, so long; samsdrah, the worldly state; persisting
unimpaired, remains @yatak, outstretched, that is to say,
continues for long. But again hetuphalavese ksine, when
the engrossment with causality is attenuated; na prapa-
dyate samsiram, one does not attain the worldly state;
for then there is no cause for it.

Objection: As there is nothing else apart from the
unborn Self, how can it be said by you that there are
such phenomena as the origin and destruction of cause
and effect as well as of the world?

Answer: Listen:
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57. Everything seems to be born because of
the empirical outlook; therefore there is noth-
ing that is eternal. From the standpoint of
Reality, everything is the birthless Self; there-
fore there is no such thing as annihilation.

Sarvam jiyate, everything is produced; sanirtya, by
samvarana, concealment, consisting in empirical outlook
within the domain of ignorance. Tena, therefore; within
the range of ignorance, na asti vai $asvatam, there is
surely nothing that is eternal.  Hence it has been said
that the world, characterised by origin and destruction,
remains outstretched; /i, because:; sadbhdvena, from the
standpoint of the highest Reality; sarvam gjam, every-
thing is the birthless Self. Since there is no creation, rena,
therefore; na asti vai. there is surely no; ucchedah, anni-
hilation, of any cause, effect etc. This is the meaning.

gu7 7 2fq JAraa gy J F gead; )
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58. The entities that arc born thus are not
born in reality. Their birth is as that of a
thing through Maya (magic). And that Maya
again has no reality.

Ye dharmih, the entities, souls and other things,

which; jayante, are born, are imagined to be born; te,
they; that &re iti, of this kind;—the word “itt',_of this
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kind” indicates the empirical outlook mentioned earlier
(IV. 57); so the meaning is, “‘The entities, that are of
this kind, are born thus owing to (concealment through)
the empirical outlook;”-—re, they; na javante, are not
born; tattvatah, in reality. And as for the janma,
creation, through the covering of the empirical outlook;
1esam, of those—of those entitics, mentioned above; the
birth is to be understood mayopamam, like that occur-
ring through Maya (magic). So it is to be understood
as similar to magic.

Objection: Then there is an entity called Maya.

Answer: Not so Sa ca mayd na vidyate, and that
Maya does not exist; the idea being that the term
relates to something non-existing.

1t is being shown how their birth can be compared
to magical birih:

ERIRIRILRIEEIRIERIRE] armﬁsgz |
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59. As from a magical seed grows a sprout
equally illusory—it being neither eternal nor
destructible—just so is the logic (of birth or
death) applicable in the case of objects.

Yarha, as; mayamayat bijit, from a magical seed, of a
mango for instance; jayate, grows, aikurah tanmayal,
a sprout (of equal substance), equally illusory, asauw,
that one, the sprout; being #a nityah, not eternal; na ca
ucchedi, nor destructible—simply because it has no exist-
ence; fadvat, just so; is the yojand, reasoning; about
birth qnd death, dharmesu, in the case of ihe objects.
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The idea is that, from the standpoint of logic, there can
be no real birth or death for the objects.

TR FATAY ATATTARIANAET |
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60. With regard to all the birthless entities
there can be no application of the words eter-
nal and non-eternal. No categorical statement
can be made with regard to an entity where
words do not apply.

But from the standpoint of absolute truth. $isvara-
sadvatabhidhd, the terms eternal or non-eternal; na ajesu
dharmesu, do not apply to the birthless entities, the
souls, whose essence consists in a mere eternal and
homogencous Consciousness. This is the meaning. The
term varrah, derivatively means those by which things
are described and it signifies words. Yarra, where with
regard to which (souls), words do not apply, so far as
their description or revelation is concerned; tatra, there;
na ucyate, is not uttered; any vivekal, categorical state-
ment, that “This is so indeed™, or in other words that *‘It
is cither eternal or non-eternal™, as is declared in the
Vedic text, “From where speech returns’ (Tai. I1. iv. 1).

g1 T gamare fad ==fq qaar |
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61. As in dream Consciousness (cittam) vi-
brates as though having dual functions, so in

the waking state Consciousness vibrates as
though with two facets.

62. There is no doubt that Consciousness,
though one, appears in dream in dual aspects;
so also in the waking state, Consciousness,
though one, appears to have two aspects.

That the absolute Consciousness, that is really non-
dual, becomes an object of speech, is due only to the
activities of the mind, but not so in reality. The verscs
were explained earlier! (Karika, T11. 29-30).

For this further reason, duality, describable by words,
does not exist:

FAATETACT A faeg 9 3w g |
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63-64. The creatures—be they born from
eggs or from moisture—that the experiencer of
dream sees for ever as existing in all the ten
directions, while he is roaming in the dream-
land, are but objects of perception to the con-
sciousness of the dreamer, and they do not
exist apart from that consciousness. Similarly,

1The word manah is substituted here by citzam (meaning
Conscionsness in the Vedantic, and not Buddl{nst, sense). In
verses O4-67, citta means empirical consciousness.
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this consciousness of the dreamer, is admitted
to be only an object of perception to that
dreamer.

Svapnadrk, one who sees a dream; caran, whilc mov-
ing; svapne, in dream, in the place seen in a dream;
yan jivan sada pasyati, all the creatures that he ever
notices; diksu vai dasasu sthitin, as existing in all the
ten directions; viz andajin, those born f{rom eggs;
svedajan, those born from moisture.

Objection: Be that so. what follows therefrom?

The answer is: Te. those creatures; are the svapnadrk-
cittadrsyah, objects of perception to the consciousness
of the experiencer of dream. Therefore na vidyante, they
do not exist; tatal prthak, separately from the conscious-
ness of the dreamer. It is consciousness alone that is
imagined as the diverse creatures. Tathd, similarly; even
tat, that; svapnadrkcittam, the consciousness of the
experiencer of dream; is idam tad-drsyam eva, merely an
object of perception to that dreamer. Therefore there
is no separate existence for such a thing as conscious-
ness apart from the dreamer. This is the idea.

IR Srafeeg F aag feaary |
HUSHAT A& AT Strarrazafa ar=aar ugy
stfsaeiiare 7 faas aa: q9% |
qUT Jg5ANAS afzaafaead ugsu

65-66. The creatures—be they born from
eggs or from moisture—that the experiencer of

the waking state sees for ever as existing in all
the ten difections, while he is roaming%n the
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places of the waking state, are but objects of
perception to the consciousness of the man in
the waking state, and they do not exist sepa-
rately from that consciousness. Similatly, this
consciousness of the waking man is admitted
to be only an object of perception to the
waking man.

The creatures visible to a waking man are non-different
from his consciousness, since they are perceived through
consciousness, just like the creatures perceived by the
consciousness of a dreamer. And that consciousness
again, as engaged in the perception of creatures, is non-
different from the experiencer, since it is perceived by
the experiencer, like the consciousness in the dream state.
The remaining portion has already been explained.

IR gearaged g 5 gaedfa dea
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67. They are both perceptible to each other.
(If the question arises), “Does it exist ?”’ the
answer given is “No”’. Both of them lack valid
proof, and each is perceived merely because
of a prepossession with the other.

Teubhe, both of them-—consciousness and the creatures
—Xknowledge and its modifications—these two; are anyo-
nyadrsye, objects of perception to each other. For
the thing thatis called knowledge is what it is in relation
to its objects such as the creatures; and the objects of
perceptfon, such as the creatures, are so i relation to
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knowledge; consequently, their awareness is mutually
determined. Hence it is also asserted that nothing what-
soever, be it knowledge or the things perceived through
knowledge, exists. When it is asked, “Kim tat asti iti,
does it exist?” ucyate, the answer made, by the discrim-
inating man is, “na, no.” For in dream neither an
clephant nor a knowledge having elephant as its content
exists. So also, in this waking state, these do not exist
in the eyes of the discriminating people. This is the
idea implied. How? Since ubhayam, both knowledge
and the objects of knowledge; are laksandsanyam, devoid
of laksand, anything whereby they can be established,
that is to say, they are without valid proof.  Either is
grhyate, perceived; tanmatena eva, merely because of a
prepossession with the other. There can be no know-
ledge of the pot by setting aside the idea of the pot, nor
can there be any comprehension of the idea of the pot
by discarding the pot. The meaning implied is that in
the case under discussion no distinction, of one being
the knowledge and the other its object, can be made
between the two.

YT FEcAAAT Sral S faaasty 7
aqT a7 | 89 wyafad F wafa 7 ngen

68. As a creature seen ina dream undergoes

birth and death, so also do all these creatures
appear and disappear.

AT }IATAAT Srat saa fagasfy =5
9T S{rar FUT g9 wata F wafea T 1’
69. A«’a creature conjured up by ‘pagic
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undergoes birth and death, so also do all these
creatures appear and disappear.

got fafagsr et staa faaasfa ar

qaT At st g4 wata g wafa = nwen

70. As a creature produced through medi-
cines and charms undergoes birth and dcath,

so also do all these creatures appear and
disappear.

Mayimayah, means one that is created by a magician;
and nirmitakah, means created by medicines, charms etc.
As egg-born creatures and others, created in dreams or by
magic and incantation, take birth and die, so also do such
creatures as human beings who are non-existent and are
merely imagined on Consciousness. This is the idea.

7 wfrgeTEy Sa: gaase T fagd o

qaagad g a7 fefas qad negn

71. No creature whichsoever has birth, there
is no source for it. This is that highest truth
where nothing whatsoever is born.

It has been said that the birth, death, etc. of creatures
within the range of empirical existence are like those of
the creatures in dream etc., and that the highest truth is
that where no creature undergoes birth. The remaining
portion was explained before (Karika, LII. 48).

faaeafezanad araagFagEaq |
faw fafdwd freawag a7 ffdam nexu
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72. This duality, possessed of subject and
object, is a mere vibration of Consciousness.
And Consciousness is objectless; hence It is
declared to be eternally without relations.

All dvayam, duality; grahya-grihakavat, possessed of
subject and object; is cittaspanditam eva, surely a vibra-
tion of Consciousness. But from the ultimate standpoint,
cittain, Consciousness, that is nothing but the Self, and
accordingly it is nirvisayam, without objects. Tena, as a
consequence of that, because of Its being without
objects; It is kirtitam, declared; to be niryam asangam,
ever without relations; as is known from the Vedic text,
“For this infinite being is unattached” (Br. I'V.iii. 15-16).
Anything that has its objects becomes connectcd with
those objects. As Consciousness is objectless, It is
unrelated. This is the purport.

Objection: If the unrelatedness of Consciousness
follows from the fact of Its being without objects, then
there can be no freedom from relation, since there exist
such objects as the teacher, the scripture, and the taught.

Answer: That is no defect.

Objection: Why?

The answer is:

Fisfeq wfeaaggear ararfa areaal |

qRE-ATTNE T Trfed aRAEaE: we3n

73. That which exists because of a fancied
empirical outlook, does not do so from the
standpoigt of absolute Reality. Anything that
may exist on the strength of the empirical
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outlook, engendercd by other systems of
thought, does not really exist.

An object, a scripture for instance, yak, which; exists
kalpitasamvriya, because of a fancied empirical outlook
(i.e. on the strength of empirical experience), it being
called so because it is samyrti, an empirical outlook,
that is kalpita, imagined, as a means for the attainment
of the highest object. Anything that exists by virtue of
this, asau na asti, that has no existence; paramdrthena,
from the standpoint of the absolute Reality. It was
said earlier, “Duality ceases to exist after realisation”
(Karika, 1. 18). And anything that syas, may exist;
paratantrabhisanvriya, on the strength of the empirical
outlook engendered by the other systems of thought;
that thing paramdirthatak, when considered from the
standpoint of the highest Reality; na asti, does not exist,
to be sure. Therefore it has been well said, “Hence it is
declared to be without relations” (Karika, 1V. 72).

Objection: On the assumption that s.riptures etc.
have only empirical existence, the idea itself that some-
thing is birthless will be equally empirical.

Answer:  Truly so.

A FleIqEIAT IIATET ATAT: |

qegeATfafTea<ar gqear S g @ ey

74. Since in accordance with the conclusion
arrived at in the scriptures of the other schools,
the soul undergoes birth from the empirical
point of view, therefore in pursuance of that
fancied empirical view (it is said by the non-
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dualists that) the soul is birthless; but from
the standpoint of absolute Reahty, it is not
even birthless.

Kalpitasamvyrtyd, in accordance with the empirical
outlook, fostered with the help of scriptures etc., the
Self is said to be @jah, unborn. But paramarthena, from
the standpoint of the highest Reality; na api ajah, It is
not even unborn. For what is birthless pararantrabhini-
spattya, from the standpoint of the conclusions arrived
at by other schools of thought; (is said to be so becausc)
sah, that thing; jayate, undergoes birth; samvriya, as a
matter of ecmpirical experience. Therefore the imagina-
tion that the Self is birthless does not pertain to the
absolutely real Entity. This is the idea.

seqartafaassted gg a9 7 faaa
© . a 3

gaTaTE § ggeaq fafafaat 3 smaa neyn

75. There is in evidence a (mere) craving
for false objects, (though)no duality is in exist-
ence there. Realising the non-existence of
duality, one becomes free from craving for
false things, and one does not undergo birth.

Abhinivesal means persistent fondness. Since no object
exists, therefore there is in evidence a mere persistent
infatuation for duality that is non-existing. Dvayam na
vidyate tatra, duality does not exist there. Since a
fondness for unreality is alone the cause of birth, there-
fore sah, he; na jayate, does not undergo birth who
buddhva, having realised ; dvaydbhavam, the non-existence
of duality; has become nirnimittah, free from cause,
divested of fhe craving for the unreal duality. ®
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JET 7 SIS FTATATIHAETAT |
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76. When one does not perceive the super-
ior, medium, and inferior causes, then Con-
sciousness ceases to have births. For how can
there be any vesult when there is no cause ?

The highest causes are those duties which are enjoined
in relation to castes and stages of life, which are per-
formed by people free from hankering for results, which
lead to the attainment of the states of gods and
others, and which are purely virtuous. Those that are
mixed with irreligious practices and lead to birth among
men etc., are the middling ones. And the inferior causes
are those particular tendencies that are known as irre-
ligious and lead to birth among animals etc, Yadd,
when, after the realisation of the reality of the Self, that
is one without:a second and free from all imagination;
one na labhate, does not perceive; all those causes—
superior, intermediate, or inferior—that are fancied
through ignorance, just as the dirt seen in the sky by
children is not perceived there by a discriminating man;
tada, then; cittam, Consciousness; na jayate, is not
created, in the shape of gods and others, that constitute
the superior, medium, and inferior results. For when
there is no cause, no effect can be produced just as no
corn will grow unless there are seeds.

It has been said that Consciousness has no birth in
the absence of causes. Now is being stated in what
the birtnlessness of Consciousness consists:’
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77. The birthlessness that Consciousness
attains when freed from causes is constant and
absolute; for all this (viz duality and birth)
was perceptible to Consciousness that had been
birthless and non-dual (even before).

Anutpattih, the birthlessness, called liberation, that
comes; cittasya animittasya, to Consciousness that is
causeless, that has become free from all the causes of
birth called virtue and vice, as a consequence of the
realisation of the ultimate Truth;—the birthlessness that
is of this kind is for ever and under all circumstances
samd, constant, without any distinction; and advaya,
absolute. And this state gjitasya, belongs to the birthless,
to Consciousness that had been birthless even before; (it
belongs) sarvasya, (to Consciousness) that had been all,
that is to say, to the non-dual Consciousness. Since even
before the rise of knowledge, rat, all that—viz duality
and birth; was cittadréyam, an object of perception to
Consciousness; therefore the causelessness of the unborn
non-dual Consciousness is ever the same and absolute,
not that sometimes it is subject to birth and sometimes
not. Itis ever of the same nature. This is the meaning.

Freaskafaaat gt 3q qaaETeaaT |
AAMF TATSHFAANT 9gqEA 10l

78. Af}er realising the causelessness that is
the truth, and not accepting any causs sep-
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arately, one attains the state of fearlessness
that is frce from sorrow and devoid of desire.

Since duality does not exist in accordance with the
reasons adduced, one asnute, attains; the abhayam padam,
state of fearlessness, that is free from desire, sorrow, etc.
and is without ignorance etc.; that is to say, one is never
reborn; buddhvi. after having realised; animittatim
saryim, causelessness as the truth, of the highest order;
and andpnuvan. (after) not getting, that is to say, not
accepting; prthak, separately; any hietum, cause, that may
lead to birth among the gods and othcrs (that is to say),
after having renounced the desire for all external things

avartafrrnfeg a3a qerada |
FEANTE | AT far. g fafrada nesn

79. Since owing to a belief in the existence
of unrealities, Consciousness engages Itself in
things that are cqually so (i.e. unreal), there-
fore when one has realisation of the absence of
objects, Consciousness becomes unattached
and turns back.

Abhatabhinivesah consists in a conviction that duality
does exist even though there is no such thing. Since
from this infatuation, which is a kind of delusion created
by ignorance, faf, that Consciousness, that imitates the
unreal; pravartate, engages; sadrse, in a similar thing;
therefore when sak, anyone; realises the non-cxistence
of that object of duality, his Consciousness becomes
nihsangam, unattached, to it; and It vinivartate, turns
back, from the objects that are the contents of the
belief in unrealities.
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80. For then to the Consciousness, that has
got detached and does not engage (in duality),
there follows the state of inactivity. Since that
is the object realised by the wise, therefore
that is the real equipoise, and that is birthless
and non-dual.

Of the Consciousness nivrttasya, that has desisteds
from objects of duality; and apravritasya, doecs not engage
in any other object because of the realisation of the
absence of any such thing; there follows niscali sthitih,
a state of motionlessness, that is of the very nature of
Brahman. Hj, since; sak visayah that is the object of
vision—-this state of continuance of knowledge as Brahman
that is a non-dual mass of homogeneous Consciousness;
buddhinim, to the wise, who realise the supreme
Reality; therefore, tar, that statc; is the highest samyam,
equipoise, without any differentiation; and it is also
ajam advayam, birthless and non-dual.

That which is the object of vision to the wise is
being shown again:

AfAEaEaS gATT wafq @aq |

agfewray gaw gA argeawad: ne gl

81. This becomes birthless, sleepless, dream-
less, and' self-luminous. For this Entity is

ever effulgent by Its very nature.
13
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That becomes prabhitam svayam, fully illuminated by
Itself, and It does not depend on the sun etc.: in other
words, It is by nature self-effulgent. Esak, this; dharmal
entity, called the Self, that is possessed of such charac-
teristics: is sakrt-vibhital, shining once for all, that is
to say. ever cflulgent; dhdrusvabhivaial, by the very
nature of the thing (that is the Self).

It is being shown why this supreme Reality, though
spoken of thus, is not grasped by ordinary people:

gaaifaay facd 3@ fafaaa gar
T FET T THET T AEMAGT 4RI

82. Because of His passion for any object,
whatever it be, that Lord becomes ever covered
up easily, and He is at all times uncovered
with difficulty.

Since asau bhagavan, that Lord, the non-dual Self,
that is to say, the Deity; sukham davriyate, is easily
covered: gralena yasya kasva ca dharmasya, by the eager-
ness to grasp, because of the false belief in the reality of
an object, whatever it be, that lies within duality—-for
the covering follows from the perception of duality, and
it does not require any additional effort,—and since It is
vivrivate, uncovered, revealed; dulikham, with difficulty,
the knowledge of the supreme Reality being a rarity:
therefore It is not easy to be understood, though spoken
of by the Upanisads and the teachers in various ways, as is
pointed qut by the Vedic text, **“The teacher igwonderful,
and its «eceiver is wonderful”” (Ka. I. ii. 7).
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* When the passionate attachment of the learned to
even such subtle ideas as the existence of the Self or Its
non-existence becomes a covering of the Lord—the
supreme Self, what wonder is there that the passion in
the shape of the intellectual preoccupation of the dull
should be much more so? The next verse goes on to
show this:

afeg Arecafey arenifa aifeq arefa ar g
FEferdarmaTEea aifer: el

83. Byasserting that the Self “exists”, “does
not exist”, “exists and does not exist”, or
again ““does not exist, does not exist’’, the non-
discriminating man does certainly cover It up
through ideas of changeability, unchangeabili-
ty, both changeability and unchangeability,
and non-existence.

Some disputant accepts the idea that the Self asii,
exists. Another, viz the believer in momentariness of
things, avers na asti, It does not exist. Another half-
believer in momentariness, the naked one (i.e. Jaina),
who speaks of both existence and non-existence, asserts,
asti na asti, It exists and does not ¢xist. The absolute
nihilist says, na asti, na asti, It does not exist, It does
not exist. Of these states, that of existence is calah,
changeable, it being different from such impecrmanent
things as a jar,! and the state of non-existence is sthirak,

¥ An object of perception is inconstant; the perceiving soul is
different from it and reacts to it diversely, being, according to

Nyaya-Vaisdlika, sometimes happy and sometimes %orry with
regard to the same object,
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changeless, is being ever constant.! The state of both
existence and non-existence, is ubhayam, of either kind,
since it relates to both the changeable and the changeless.?
And abhdvah, relates to an absolute non-existence.?
Balisah, means a fool, a non-discriminating man. Each
one of the fools, whether calling the Self existing or not:
eva, surely; avrpoti, covers up, the Lord; calasthira-
ubhaya-abhdvaih, by ideas of changeability, unchangea-
bility, both changeability and unchangeability, and non-
existence—which all belong to the four alternatives.
The idea implied is that when even a learned man who
has not realised the supreme Truth is but a fool, noth-
ing need be spoken of one who is naturally stupid.

Of what nature, then, is the supreme Reality, by
knowing which onec gets rid of stupidity and becomes
enlightened? The answer is:

FIZATAAH TATE] TgA1 9T FISSTAT: |
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84. These are the four alternative theories,
through a passion for which the Lord remains
ever hidden. He who sees the Lord as un-
touched by these is omniscient.

Etah catasrah kotyah, these four alternative theories,
viz “It exists”, ‘It does not exist”, and so on, that have

V According to those who deny the existence of a perceiver
apart from the intellect etc., the denial remains constant, for
non-existence is changeless.

2The view of the Jainas.

3The view of the nihilistic Buddhists.
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been already mentioned and that are the conclusions
arrived at by the scriptures of the dogmatic disputants;
grahaib yasam, through the acceptance, through the
conviction arising from the realisation, of which alter-
natives; bhagavan, the Lord; remains sada avrtah, ever
covered; to those sophists alone. Sak, he, the reflective
sage; yena, by whom; drsiah, has been realised; that
Lord who, though remaining covered to the sophists, is
really asprstah abhil, untouched by these—these four
alternative theories of existence, non-existence, etc.—he
who has realised the all-pervasive Being found and
presented in the Upanisads alone; sal, that sage; is
sarvadrk, omniscient; or to put it otherwise, he is the
truly enlightened man.

qTed AAAT FEAT FTRIG G2AGAT |
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85. Does one make any effort after having
attained omniscience in its fullness and having
reached the non-dual state of Brahmanahood,
that has no beginning, middle, and end ?

Prapya, having attained; sarvajiatim krtsndm, omnis-
cience in its fullness; and having reached the advayam
brahmanyam padam, non-dual state of Brahmanahood,
as indicated in the Vedic text, “‘He (who departs from
this world after knowing this immutable Brahman) is a
Brihmana (i.e. a knower of Brahman)* (Br. 111 viii. 10),
“This is the eternal glory of a Brahmana (i.e. a knower
of Brahmgn): (it neither increases nor decreases through
work)”’ (Br. IV. iv. 23); which (state) andpanndc?@adhydn—
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tam, has no beginning, middle, or end—that is to say,
origin, continuance, and dissolution; kim 7hate, docs one
make any effort; atal param, after this, after this
attainment of the Self? The idea is that any effort be-
comes useless in accordance with the Smrti text, “He
has no end to achieve here either through activity or
through inactivity” (G. I11. 18).

fagory faa =19 9 qrEd I=aq |
T gFfaaraang fagrsad asq nesn

86. This is the modesty of the Brahmanas,
this is their tranquillity, and this is their natu-
ral self-restraint resulting from spontaneous
poise. Having known thus, the illumined man
gets established in tranquillity.

This continuance in the state of identity with the
Self is the natural vinayah, modesty; vipranam, of the
Brahmanas. This is their humility, and this is also ucyate,
called; their prakrtah $éamah, natural mental tranquillity.
Damal, self-restraint, too, is this only; prakrtidantatvit,
because of (their) spontaneous poise, Brahman being by
nature quiescent. Evam vidvan, having known thus,
known Brahman as naturally tranquil; the vidvan, enlight-
ened man; vrajet, should attain, that is to say, remains
established in; samam, tranquillity, that is spontaneous
and that is the very nature of Brahman.

Thus since the philosophies of the sophists are at
conflict wi';h each other, they lead to the wogldly state,
and ‘they are the hot-houses for such drawbacks as
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attraction and repulsion. Accordingly, they are false
philosophies. After having proved this fact by their own
logic, the conclusion arrived at was that, being free from
all the four alternatives, the most perfect philosophy is
the naturally tranquil philosophy of non-duality which
does not engender such faults as attachment etc. Now
the following text starts to show our own process of
arriving at truth:

qaEg Aq@FH T g S1fhan (HoaT |
qaeg HIgHFd = g FIFERTACAT 11291

87. Theordinary (waking) state isadmitted
to be that duality, co-existing with things of
empirical reality and fit to be experienced.
The objectless ordinary (dream) state is admit-
ted to be without any object and yet as
though full of experience.

Savastu, empirical existence, is that which coexists with
a real (empirical) thing; similarly sopalambham, is that
which coexists with experience. This is dvayam, duality,
that is the source of all behaviour, scriptural and other,
and that is characterised by the subject-object relation-
ship. 1t is laukikam, the ordinary state, or in other
words, the state of waking. The waking state is isyare,
admitted, to be such in the Upanisads. That which is
avastu, unsubstantial, there being an absence of empirical
existence as well; which is sopalambham, associated with
experience of things, as it were, though in fact there is
no object; that is isyate, admitted in the dreamystate; to
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be $uddham, pure, objectless, subtler than the gross
objects of the waking state; and it is laukikam, ordinary,
being common to all beings.

ATECATISTH o SIHALAT T[T |
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88. It is traditionally held that the extraor-
dinary is without content and without ex-
perience. Knowledge, object, and therealisable
thing are for ever declared by the wise.

That which is avastu, unsubstantial; ca, and; anupa-
lambham, without experience, or in other words, that
which is devoid of the subject and the object; is smrtam,
traditionally held, to be; lokottaram, beyond the ordinary,
and therefore super-normal; for while the ordinary
consists of the subject and the objects, in it there is an
absence of these. It is the seed of all activity, that is to
say, it is the state of deep sleep. That (mental state) is
called jianam, knowledge, by which is known in succes-
sion the supreme Reality together with Its means (of
realisation), the ordinary, the objectless ordinary, and
the extraordinary. The jfieyam, object of knowledge;
comprises all these three states, for logically there is no
object (of knowledge) over and above these, the objects
fancied by all the sophists being verily included in them.
Vijfieyam, the object of realisation, is the supreme
Reality that is called the Fourth, that is to say, the
non-dual and birthless Reality that is the self. All this,
ranging from the ordinary to the realisable thing,
prakirtitem, is declared, sarvada, for ever; buddhaik, by
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the wise, by the seers of the summum bonum, by the
knowers of Brahman.

i = fafad s oo fafey o
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89. When, after the acquisition of the know-
ledge (of the threefold object) and the know-
ledge of the objects in succession, the supreme
Reality becomes self-revealed, then there
emerges here, for the man of supreme intellect,

the state of all-pervasiveness and omniscience
for ever.

Jivane (vidite), when (after) knowledge—knowledge of
the ordinary etc.—is acquired; and jiieye trividhe kramena
(vidite), when (after) the knowable things of three kinds
are known in succession—viz first the gross ordinary,
then when these are not present, the objectless ordi-
nary, and in the absence of that again, the extraordinary;
and then when the three states are climinated and the
supreme Reality, the Fourth, non-dual, birthless,
fearless vidite, has become known; svayam, of Its own
accord; then mahddhiyah, for the man of greatintellect;
bhavati, there emerges; iha, here, 'in this world;
sarvajfiatd, the state of being all and the knower, sarvatra,
for ever; since his realisation relates to what transcends
all the universe; that is to say, if It is known once, It
never leaves him. For unlike the knowledge of the
sophists, there is no appearance or disappearance for
the knowlgdge of the man who has realised the highest
Truth.
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From the fact that the ordinary state etc. have been
presented as objects to be known successively, some
one may conclude that they have real existence.
Hence it is said:

zaRareqqrEAta faaaranara:
qurHers fastargasrafeay wga: ugon

90. Things to berejected, realised, accepted,
and made ineffective are to be known at the
very beginning. From among them, the three,
excepting the realisable, are traditionally held
to be only fancies resulting from ignorance.

The heya, rejectable, are the threc states counting
from the ordinary. That is to say, just like the denial
of an illusory snake on the rope, waking, drecam, and
sound sleep are to be denied as having any existence
in the Self.  The jiieya, thing to be known (realised),
in this context, is the supremc Reality, free from the
four alternatives (Karika, 1V. 83). The dpya, acceptable,
are the disciplines, called scholarship, the strength aris-
ing from knowledge, and meditativeness,! that are to
be accepted by the monk after discarding the three kinds
of desire (for progeny, property, and worlds). Pakyani,
those that are {it to be rendered incflective—the blemishes
viz attraction, repulsion, delusion, etc., called passions
(kas@yas). All these, viz those that are to be rejected,
known, accepted, and rendered ineffective, are to be

1By, II1. v. 1: “Thercfore the knower of Brahman, having
known all about scholarship, should try to live upon the strength

which comes of knowledge: having known all aboutgthis strength
as well asua‘cholurship, he becomes meditative.”
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vijiieydani, known well; by the monk; agrayanatal, in
the beginning as (his) means. Tesam, among those, among
the things to be rejected etc; smrtah, it is held tradition-
ally, by the knowers of Brahman; that vijieyat anyatra,
apart from Brahman alone that is to be realised, that
is the ultimate Reality; there is wupalambhal, a mere
imagination of perception, owing to ignorance, with
regard to all the three, that are rejectable, acceptable,
and fit to be made ineffective. They are not, however,
admitted to be true {rom the highest standpoint.
But from the ultimate standpoint:

EFATSTRIESHAT: g4 FAT FTTET: |
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91. All the souls should be known as natu-
rally analogous to space and as eternal. There
is no plurality among them anywhere, even
by a jot or tittle.

Sarve dharmal, all the souls; jieydlh, are to be known;
by those who hanker after liberation; to be prakriya,
by nature, @kdsavat, analogous to space, in point of
subtleness, freedom from taints, and all-pervasiveness;
and (to be) anadayah, eternal. Lest any misconception
of diversity be created by the use of the plural number,
the text says by way of removing it, nanatvam, plurality;
na vidyate, does not exist; tesani, among them; kvacana,
anywhere; kim cana, even by a jot or tittle.

And as for the souls being objects of cognition, that,
too, is megely in accord with empirical experience but
not with Reality. This is being stated: .
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92. All the souls are, by their very nature,
illumined from the very beginning, and their
characteristics are well determined. He, to
whom ensues in this way the frecdom from the
need of any further acquisition of knowledge,
becomes fit for immortality.

Since just like the ever effulgent sun, sarve dharmih,
all the souls; are prakrt)d eva, by their very nature;
ddibuddhah, illumined from the very beginning; that is
to say, as the sun is ever shining, so are they ever of the
nature of Consciousness, (therefore) there is no need
for ascertaining their character; or in other words, their
nature is ever well established, and it is not subject to
such doubts as to ‘“‘whether it is so or not so”. As the
sun is ever independent of any other light, for its own
sake or for any other, so yasya, he, for whom, for which
secker after liberation, bhavati, there occurs, in his own
soul ksantih, a freedom from any need of further acquisi-
tion of knowledge—either for himself or for others; evam,
thus, in the way described above; sak, that man; kalpate,
becomes fit; amriatvaya, for immortality; that is to say,
he becomes able to attain liberation.

Similarly, there is no need for bringing about tran-
quillity in the Self. This is being pointed out:

sfaamear AT NFAT giAgar: |
TS wqT: GHIRTET ot ard faasy ukan
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93. Since the souls are, from the very be-
ginning tranquil, unborn, and by their very
nature completely unattached, equal, and non-
different, and since Reality is (thus) birthless,
uniform, and holy, (therefore there is no need
for any acquisition etc.).

Since sarve dharmal, all the souls; are ddisantal,
tranquil from the beginning. always peaceful; and
anytpanndh, birthless; prakrtya eva sunirvrtih, completely
detached by their very nature; sama-abhinnih, equal and
non-different; and since the reality of the Self is ajam,
birthless, samyam, equipoised (uniform); visaradam,
holy; therefore there is no such thing as peace or liber-
ation that has to be brought about. This is the idea.
For anything done can have no meaning for one that
is ever of the same nature.

Those who have grasped the ultimate Truth, as described,
are the only peoplein the world who are not pitiable;
but the others are to be pitied. This is being stated:

JaTE g 9 Afed W2 Frereat gar
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94. There can be no perfection for people who
have proclivity for multiplicity, tread for ever
the path of duality, and talk of plurality.
Hence they are traditionally held to be pitiable.

Since they are bhedanimnah, they have a proclivity
for duality, follow duality—that is to say, confine
themselves to the world. Who are they? Privagvadah,
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those who talk of a multiplicity of things, or in other
words, the dualists. Tasmadt, therefore, they are smytih,
traditionally held to be; krpanpah, pitiable; since na asti,
there is no; v@isaradyam, perfection; fesim sadi vicaratam
bhiede, for those who are ever roaming about in duality,
that is to say, for those who ever persist in the path of
duality conjured up by ignorance. Consequently, it is
proper that they should be o:jects of pity.

The next verse says that the naturc of the supreme
Truth is beyond the ken of thosec who have not the
requisite expansion of heart, who are not learned, who
are outside the pale of Vedanta. who are narrow-minded.
and who are dull of intellect.

ast g g 7 stagfacafa gfafear
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95. They alone will be possessed of unsurpass-
able knowledge in this world, who will be firm
in their conviction with regard to that which
is birthless and uniform. But the ordinary
man cannot grasp that (Reality).

Ye kecit, those who, perchance; cven though they
be women; bhavisyanti, will become; suniscitah, firm in
conviction; with regard to the nature of the ultimate
Reality, aje samye, that is birthless and uniform; re /i
loke mahdjiianak, they alone are possessed of great
wisdom, or in other words, endowed with unsurpassing
knowledge about Reality, in this world. Cg na lokah,
and nobddy, no other man of ordinary intellect; gahate,
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can dip into, that is to say, grasp; fa?, that thing, viz
their path and their content of knowledge-—the naturc
of the ultimate Reality. For it is stated in the Smrti,
**As it is not possibl: to sketch the flight of birds in the
sky, so even the gods get puzzled in trying to trace the
coursc of onc who has become identified with the Self
of all beings, who is a source of bliss to all, and who
has no goal to reach” (Mbh. Si. 239. 23-24).

The next verse says in what their great knowledge
consists:

ATCATAG AT A AT |
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96. Tt is traditionally held that the know-
ledge inhering in the birthless souls is unborn
and non-relational. Sincethe knowledge hasno
objective relation, it is said to be unattached.

Since isyate, it is traditionally held; that the ji@nam,
knowledge: ajesu dharmesu, inhering in the birthless,
steady, souls; is ajam, birthless, steady; like light and heat
in the sun; therefore that knowledge which is asamkrin-
ram, unassociated with any other object; ajam isyate, is
said to be unborn. Yutal, since, jiidnam, the knowledge;
na kramate, does not relate, to any other object; fena,
becausc of that reason; it is kirtitam asangam, proclaim-
ed to be non-relational, like space.

ATt e sramstaafeE: |
AgFa aa1 Arfe o=t e
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97. Should there be origination for anything,
however slight it may be, there can never be
any non-attachment for the non-discriminat-
ing man;! what need one speak of the destruc-
tion of covering for him?

If, in accordance with the other schools of disputants,
Jayamane vaidharmye anumdtre api, it be admitted that
there is origination for any object, inside or outside,
however insignificant that origination be; then na asti,
there can be no; asangati, non-attachment; sada, for
ever; avipascitak, for that non-discriminating man. Kim
uta, should one say that there is no; avaranacyutih,
destruction of covering?

Objection: By asserting that there is no removal of cov-
ering, you lay yourself open to the charge of accepting a
covering for the souls as your own conclusion.

To this it is answered, “No.”

HSHTALT: 9 oAqi: gFfafadarn |
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98. No soul ever came under any veil. They
are by nature pure as well as illumined and
free from the very beginning. Thus being
endowed with the power (of knowleg¢?), they
are said to know.
Sarve dhaymah, all the souls; alabdhavaranah, never
had any veil, any bondage of ignorance etc., that is to

1 For the slightest idea of origination carrics withy it the idea
of the subdect-object relation i.e. duality.
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say, they are free from bondage; and they are prakrti-
nirmalak intrinsically pure; buddhah tathi muktal, illu-
mined and also free; ddau, from the beginning; since
they are by nature ever pure, illumined, and free. If
they are so, why is it said that they budhyante, know?
The answer is: They are ndyakah, masters, have the
power, of learning; that is to say, they are by nature
endowed with the power of knowledge. This is just like
saying, ‘“The sun shines™, though the very nature of
the sun is constant effulgence; or like saying, “The hills
stand”’, though it is the very nature of the hills to be
perpetually motionless.

A 7 fg gged T adg arfga
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99. The knowledge of the enlightened man,
who is all-pervasive, does not extend to objects;
and sothesouls, too, do not reach outto objects;
This view was not expressed by Buddha.

Hi, since; jiidnam, the knowledge; buddhasya, of the
enlightened one, who has realised the ultimate Reality;
tayinah, of the all-pervading one, of the one who has no
interstices like space, or of the one who is cither adorable
or intelliment; na kramate, does not extend to other
dharmesu, Jbjects: that is to say, his knowledge is ever
centred in (or identified with) the soul like light in the
sun. Tatha, similarly, like knowledge itself; sarve dhar-
mak, all the souls; do not extend to other things what-
soever, the gouls being analogous to (all-pervasive) space.
This is the meaning. The knowledge that was iatroduced
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in “‘through his knowledge that is comparable to space™
(Karika, 1V. 1), is this knowledge that is analogous to
space. that does not reach out to other things, und that
belongs to the enlightened one who is all-pervasive by
virtue of his identity with knowledge itself. Like the
reality of the Selfthatis but Brahman, they are unchang-
ing. immutable, partless, eternal, non-dual. unattached,
invisible, unthinkable, beyond hunger etc., as is said in
the Vedic text, “for the vision of the witness can never
be lost” (Br. 1V. iii. 23). That the nature of the supreme
Reality is free from the differences of the knowledge,
the known, and the knower and is without a second,
etat, this thing, na bhdisitam, was not expressed, buddhena,
by Buddha: though a near approach to non-dualism was
implied in his negation of outer objects and his
imagination of everything as mere consciousncss. But
this non-duality, the cssence of the ultimate Reality, is
to be known from the Upanisads only. This is the
purport.

At the cnd of the treatise a salutation is uttered in
praise of the knowledge of the supreme Reality:

gmfamedas aFg faareee |
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100. After realising that State (of Reality)
that is inscrutable, profound, birthless, uni-
form, holy, and non-dual, we make our obei-
sance to It to the best of our ability.

Durdarsam, that which can be scen wit} difficulty,
that is te say, inscrutable, It being devoid of the four
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alternatives of existcnce, non-existence, etc. (Karikd,
1V. 83); and hence atigambhiram, profound, unfathom-
able like an occan; to the people lacking in discrimina-
tion. Ajani, birthless : sanyam, uniform, visaradam, holy.
Buddhvi, having realised, having become identified
with; this kind of padam, State; that is andnirvam,
non-duality; namaskurmal, we make our obeisance, to
that State; yathabalam, 1o the best of our ability: by
bringing It within the range of empirical dealings,
though It defies all relative experience. This is the
idea.

Salutation by the commentator:

I. 1 bow down to that Brahman which, though
birthless, appcars to be born through [ts inscrutable
power; which, though ever quicscent, appears to be in
motion; which, though one, appears to be multiple to
those whose vision has become perverted by the per-
ception of diverse attributes of objects; and which
destroys the fear of those who take shelter in It.

2. I salute by prostrating myself at the feet of that
teacher of my teacher,! the most adorable among the
adorable, who, on sceing the creaturcs drowned in the
sca (of the world), infested with sea monsters under-
going incessant births and deaths, rescued, out of com-
passion for all beings. this nectar, which is difficult to
be obtained even by gods and which lies in the depths
of the occan, called the Vedas, which (Vedas) he stirred
up by inserting the churning rod of his illumined
intellect.

1 Gaudapasa, the teacher of Govindapada who taught
Sankara.
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3. I offer my obeisance with my whole being to
those sanctifying feet-—the dispellers of the fear of
transmigration—(feet) of my own teacher, through the
light of whose illumined intellect was dispelled the
darkness of delusion enveloping my own mind, who
destroyed for ever my fear of appearance and disap-
pearance in this terrible sea of innumerable births, and
having taken shelter at whose feet others also get
unfailingly the knowledge of the Upanisads, self-control,
and humility.
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(For translation, sec p. 78).



PRASNA UPANISAD
FIRST QUESTION

This brahmana', is begun as an elaborate reiteration
of the subject matter already dealt with in the mantra
portion.2  The story in the form of questions and an-
swers by the rsis is meant for culogising the knowledge.
Knowledge is thus praised by showing that it can be
acquired by those who are endowed with self-control
and who undergo such disciplines as living in the
teacher’s house for a year under the vow of brahmacarya’
and that it can te imparted by people who are almost
omniscient like Pippalada and others but not by a non-
descript person. Moreover. brahmacarva and other
disciplines become obligatory from their reference (in
the story):

li.c. this Upanisad, occurring as the bréhmana or Vedic
cxplanation of the mantras of the Mundaka Upanisad.

2j.c. in the Mundaka Upanisad which presented the knowledge
of the Sclf and talked of two kinds of knowledge-—the higher and
the lower.  The latter relates to both rites and meditation. Of
these two kinds of lower knowledge, the first is dealt with in the
saihita portion of the Vedas, the second is elaborated in the
Second and Third Questions of this Upanisad. The First Question
clarifics the result of both rites and meditation so as to generate a
distike for them. The Fourth Question is meant as an elaboration
of the two verses in the Mundaka starting with “*As from a blazing
fire” (Mu. Ll i. 1). The Fifth Question cxpands the meditation
stated in the verse, “Om is the bow” etc. (Mu. I1.ii. 4). The Sixth
Question is for clucidating the remaining portion beginning with,
“From this emerges Prana” (Mu. 1. i. 3)—A.G.

3 Celibacysand study of the Vedas with a pious attWude.
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1. Sukesa, son of Bharadvaja; Satyakama,
son of Sibi; the grandson of Siirya, born of the
family of Garga; Kausalya, son of Asvala; a
scion of the line of Bhrgu, born in Vidarbha;
and Kahandhi, descendant of Katya—all these,
who were devoted to (the inferior) Brahman,
engaged in realising (the inferior) Brahman,
and intent on a search of the supreme Brah-
man, approached with faggots in hand, the
venerable Pippalada with the belief, “This
one will certainly tell us all about It.”

Sukesa by name, and (known as) bharadvijah, (because
he was) the son of Bharadvaja. Saibyah, the son of
Sibi, who was Satyakima by name. The son of Siirya
is Saurya, and Saurya’s son is Sauryayani, the lengthen-
ing of i in Sauryayani being a Vedic licence; (and he
was a) Gargya, born of the family of Garga. Kausalya
by name (and called) Asvaliyana (because he was) the
son of Asvala. Bhargava is one who was a scion of the
line of Bhrgu; and he was Vaidarbhi, being born in
Vidarbha. Kabandhi by name; and he wasKaityayana,
a desceptdant (i.e. great grandson) of Katya, and had
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his great grandfather living, the suffix in the word being
used to imply that sense. Te /ha ete, these people who
were such; were bhrahmaparah, ever devoted to the in-
ferior Brahman, mistaking that for the superior One;
and they were brahmanisthah, engaged in practices lead-
ing to Its attainment; and they were param brahma
anvesamdandh, intent on the search of supreme Brahman.
What is that Brahman? That which is eternal and a
thing to be realised. They, who searched for that Brahman
with the idea, ‘“‘For the sake of attaining It, we shall
make efforts to our hearts content”, approached ateacher
for knowing about It, with the belief: “Esal ha vai tat
sarvam vaksyati, this one will certainly tell us every-
thing regarding It.”” How did they go? Samit-panayak,
with loads of faggot in hand; te ha, those people;
upasannah, approached; bhagavantam pippalidam, the
venerable Pippalida, the teacher.

a1 g ¥ EOEAT 9T um qqar qgaan
NGAT FAHL FAKAT FATHH TAT =87

afg faseara: 9F g ar ggam =fa ul

2. To them the seer said, “Live (here)again
for a year in a fitting manner, with control over
the senses and with brahmacarya and faith.
Then put questions as you please. If we know,
we shall explain all your questions.”

Tan, to them, who had approached (him) thus; sak,
“he; the rsih®seer; uvica ha, said—'*Although you have
already practised control of the senses, still bhulgh eva,
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over again; you samvatsyatlia, dwell (here) in a fitting
manner; serving your teacher; sumvarsarasi, for a year;
tapasd, with control of the scnses; and especially
brahmacaryena, with brahmacarya; and sraddhaya, with
faith.! After that prechata prasnin, put questions, with
regard to anything that anyone (of you) may desire to
know; yathakamam, as you please, in accordance with
the desire that cach of you may entertain. Yadi vijidasya-
mah, if we happen to know, what you ask: vaksyamah,
we shall explain: sarvam ha, all, that you ask. The word
“if 7 is used to express the absence of conceit, but not
to betray ignorance or doubt, which fact is obvious
from the solution of the questions (by him).

AT FIH FRATIT T qIS | AT
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3. After that Kabandhi, descendant of
Katya, having approached (him), asked,
“Venerable sir from what indeed are all these
beings born?”’

Atha, after that, after the lapse of a year; kabandhi-
karyayanah, Kabandhi, great grandson of Katya; upetya,
having approached (him); papraccha, asked; *“‘Bhagavan,
venerable sir; Awtab ha vai, from what indeed; imal
prajah, these beings, counting from the Brahmanas;
prajavante, are born? The result obtained and the course
merited, by following the rites and the lower know-

ledge in combination, have to be stated; and hence
this question.

1 Fait} in the truth of the scriptures and the teacher’s words.
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4. To him he said: The Lord of all creatures
became desirous of progeny. He deliberated on
(past Vedic) knowledge. Having brooded on
that knowledge, He created a couple—food and
Prana—under the idea, “These two will pro-
duce creatures for me in multifarious ways.’

Tasmai, to him, who had inquired thus; sah ha
uvdcd, he said; in order to solve that question. Having
become prajakamah vai, desirous of creating progeny,
for Himself-—bcing filled with the idea, ‘I shall create
by becoming the soul of all’’; prajapatik, the Lord of
creatures, who having practised (meditation and rites
conjointly in his carlier life) as already mentioned, and
being full of that thought, evolved, at the commence-
ment of a cycle (of creation), as Hiranyagarbha! by
becoming the Lord of all moving and motionless crea-
tures, that were being created. And having become
Hiranyagarbha, sah rapal atapyata, He practised,
deliberated on, the fapas, consisting in the knowledge
which was acquired in the past life and which related

1in His pervious life He was a human aspirant meditating on
Prajapati (Hiranyagarbha) with the belief, 1 am Prajapati, identi-
fied with all.” That intense meditation made Him Prajapati at
the beginning of the present cycle of creation. Even then the

belief that He i§ Prajapati persisted, and Hc had still in Hls mind
all the Vedic knowledge acquired carlier.
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to objects revealed by the Vedas. Then rapas tapiva,
after having practised rapas in that way having revolved
in His mind the Vedic knowledge; sali, He; utpiadayate,
created; mithunam, a couple, that is instrumental to
creation; (the couple, viz) rayim ca, the moon, the food;
pranam ca, and Prina, fire, the eater (the sun). After
creating the cosmic egg, He created the sun and the
moon, under the idea, “FErau, these two, viz fire and
moon, which are the cater and the eaten: prajah,
karisyatal, will produce creatures; bahudha multifarious-
ly: me, for me.”!

sfeear g @ wron <fava =war faat gag
g9 a=qd =qd 7 gErEmfaes ®@ g
5. The sun is verily Prana; and food is verily
the moon. Whatever is gross or subtle is but
food. The gross, as distinguished from that
(subtle), is certainly food (of the subtle).

Of these adityalr ha vai, the sun, verily; is pranah,
Prana—the eater, fire; rayih eva, the food is verily;
candrama, the moon; rayik is certainly the food and it is
the moon. That which is the eater and that which is the
food are but one; they are but Prajipati who has be-
come the couple, the distinction being made from the

1 He projected the couple, the sun and the moon, and became
identified with it. Then He created the year that is dependent on
that couple, and became identified with the year. Thus successively
He produced and became identified with the half year, month, fort-
night, day and night; rice, barley, and other foodstuff; semen and
creaturds. Prana and rayi convey the ideas of energy and matter.
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standpoint of superiority and inferiority.” How? Etar
sarvam, all this; rayih vai, is but food. All of what?
Yat mirtam, whatever is formed. gross; ca amdirtam,
and whatever is formless, subtle; all gross and subtle
things, which constitute the food and the eater, are but
rayih, food. The mirtik, gross; whichis different tasmat,
from that, from the subtle, which is wholly distinct, is
indeed rayih, food, since it is eaten up by the formless.!

Similarly, the formless Prina (Life), the eater, is
also everything that is eaten, and hence itis all. How?

srafeey ageacaT faer wiaerfa aq grsarq
strot <fEaq St agfeort aq sl agd
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6. Now then, the fact that the sun, while
rising, enters into the eastern direction, thereby
it absorbs into its rays all the creatures in the
east. That it enters into the south, that it enters
into the west, that it entersinto the north, that
it reaches the nadir and the zenith, that it
enters the intermediate points of the zodiac,
‘that it illumines all, thereby it absorbs all
living things into its rays.
1When no distinction of superior or inferior is made, then
cverything may be classed as food, for everything is absorbed by

something else’ But when the distinction is made, the gross gets
absorbed in the subtle and is to be considered as food.”
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Atha, now then; yat, the fact that; dadityak udayan,
the sun, as it rises up, as it comes within the vision of
creatures; pravisati, cnters, that is to say, pervades
through its own light, pracim disam, the eastern quarter;
tena, thereby, by that self-expansion-—because these arc
pervaded by it; it samnidhatte, absorbs; rasmisu, into
its rays, that are but its own pervasive light; pracyan
pranan, all that lives in, all the creatures that happen to
be included in, the eastern quarter, they being pervaded
by its light: that is to say, it makes them one with it-
self. Similarly, yat, the fact; that it enters into the
daksindm, southern direction; yat praticim, that it cnters
into thc western direction; yat udicim, that it enters
into the northern direction; yat, that it enters into; adhah
a@rdhvam, the nadir, the zenith; yat antarih disal, that
it enters into the inter-spaces, other points of the zodiac;
yat ca prakdsayati, and the fact that it illumines, sarvam,
all other things; tena, thereby, by that pervasion
through its own light; it samnidhatte, absorbs; rasmisu,
into the rays; sarvan prandn, all that lives.

g oy qEAAA famsa: groysfiqszay o
qRATATSHFIH, 119l

7. That very one rises up who is Prana and
fire, who is identified with all creatures, and
who is possessed of all forms. This very one,
that has been referred to, is spoken of by the
mantra :

Sal, esah, that very one, the eater (rises up); who is
pranah: vaisvanarak, Prana (life) identified with all
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creatures ; and who is visvarapah, possessed of all forms,
being embodied in the universe. That cater, again, that
is Prana and agnih. firc; udayare, rises, every day, absorb-
ing into himself all the cardinal points. Efat tat, this very
cntity, that has been referred to above; is also abhyuk-
tam, spoken of, rcd, by the (following) mantra:

fazaed gftor SqazE

qIA STAE JTH |
Fga<fza: gadr adATd:
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8. (The realisers of Brahman knew the one
that is) possessed of all forms, full of rays,
endowed with illumination, the resort of all,
the single light (of all), and the radiator of
heat. It is the sun that rises—the sun that
possesses a thousand rays, exists in a hundred
forms, and is the life of all creatures.

The enlightened realisers of Brahman knew, as their
own soul, that sun that is visvarapam, possessed of all
forms: harinam, full of rays: jatavedasam, endowed
with enlightenment;! par@yanam, the resort of all lives;
ekam jyotih, the only one light, the eye, of all beings;
tapantam, the radiator of heat. Who is that whom they
knew? FEsah, this is; si@ryal, the sun; that wdeyati,
rises;—the sun that is sahasrarasmil, possessed of a
thousand rays, datadhit vartamdnal, that exists in a

[

1'The phrase muy mean, “The knower of all that i born™.
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hundred (many) ways, in conformity with the difference
of the creatures; and that is pranak prajanam, the life
of creatures.

It is being cxplained how this single pair—constituted
by that which is the moon, the gross, the food (on the
one hand), and that which is the formless Prana, the
eater, the sun (on the other)-could produce the
creatures:

Gaca & wsafaeaearay el T 1 a9
g 9 afesegd FafrquaEy ¥ arsagna aE-
afqeraed | @ 07 gAUEdR GEATRT RO TSAT-
Frar aferor wfaaa=y 1 ow g 3 fagamr: i

9. The year is verily the Lord of creatures.
Of Him there are two Clourses, the Southern and
the Northern. As to that, those, who follow, in
that way, thesacrifices and public good etc. that
are products of action, conquer the very world
of the moon. It is they who come back. (Since
this is s0), hence these seers of heaven, who
are desirous of progeny, attain the Southern

Jourse. That which is the Course of the Manes
is verily food.

That very couple is the time, called samvatsarah, the
year; (and that again is) prajipatik, the Lord of creatures;
for the year is brought about by that pair, the year
being but a collection of the lunar days and solar days
and nizhts, brought about by the moon and the sun.
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Being non-different from the food and Priana, the year
is said to be identical with that couple. How is that so?
Tasya, of that Lord of the creatures, that the year is;
there are ayane, two Courses, daksinam ca uttaram ca,
the Southern and the Northern. These are the two
well-known Courses, consisting each of six months,
along which the sun moves to the south and the north,
ordaining the results for those who perform rites alone
as well as for those who undertake rites along with
meditation. How is that? 7uat, as to that; ye ha vai,
thosc who; from among pcople, counting from the
Brahmanas: upisate, follow; isiapirte, sacrifices and
public good: iti, ctc.; fat. in that way; that are krtam,
product of action, but who do not follow the uncreated
Eternal—the second ruf, meaning ““in that way", being
used adverbially :-—(they) abhijayante, conquer; candra-
masam eva lokam, the very world of the moon, the
world constituted by food which is a portion, called
rayi (food), of the Lord of the creatures who comprises
a pair. This is so because the moon is krta, a result of
action. When the result of action is exhausted there,
te eva punal avartante, it is they who come back again;
for it has been said, ““They enter into this or an inferior
world” (Mu. L. ii. 10). Since in this way efe, thesc;
rsayah, seers of heaven; prajakamah, who are desirous of
progeny, the householders; attain the world of the moon
—the Lord of creatures, identified with food—as the
result of their sacrificial and pious acts; rasmdt, there-
fore; they pratipadyante, attain; daksinam, the Southern
Course, that is to say, the moon, suggested by the
Southern @ourse, the moon being itself a result of action.
Esah ha vai rayil, this indeed is food; yah witryapal,
14
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that which is the Path of the Manes, that is to say,

the world of the moon. that is suggested by the term
Path of the Manes.

AR FIGT FRTAIO AT fagarssenra-
wfecafecaafisa=y | wag sorTEEaARaE-
AAANAAAY TUAMHTEATS  [AUFTRT  FeAT
fAOsaRY ™ 1gon

10. Again, by searching for the Self through
the control of the senses, brahmacarya, faith,
and meditation, they conquer the sun (by
proceeding) along the Northern Course. This
is the resort of all that lives; this is indestruct-
ible; this is fearless; this is the highest goal
for from this they do not come back. This is
unrealisable (to the ignorant). Pertaining to
this here is a verse:

Atha, again uttarena, by proceeding along the Northern
Course, they abhijayante, conquer; that part of the
Lord of creatures which is Priana, the eater, and the sun.
Through what? Anvisya, searching for, i.e. knowing;
atmanam, the Self, that is Prana, the sun, the Self of
the moving and unmoving; as “l am this Prana that is
the sun”; tapasa, through the control of the senses;
and especially brahmacaryena, through brahmacarya;
draddhaya, through faith; and vidyaya, through medita-
tion, with the idea of the identity of oneself with the
Lord of rcreatures; they abhijayante, conquer, attain;
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adityam, the sun. Efat vai, this indeed, is the common
ayatanam, resort prandnam, of all that lives.! Etat, this
onc: is amrtam, indestructible; and because of that
fact, this is abhayam, free from fear, not subject to the
fear of waxing and waning like the moon. Erat para-
yanam, this one is the supreme goal, for the meditators
as well as for the men who combine meditation with
rites; iti, for; etasmat na punal, avartate, from this (they)
do not return, like the others who perform rites alone.
Esah, this one; is nirodhah, unrealisable; to the ignorant;
for the ignorant are shut ofl from the sun. These people
do not attain the year, the sun, the Self, which is Prana.
For that year, identical with time, proves an obstruction
to the ignorant. Tat, pertaining to this idea; esah $lokak,
here is a verse:

q=9q13 fqas graansta
fea amg: q¥ e ghfgog |
FAY 7 I q¥ Fa=eror

gea=t g=x Argfaatafa g qu

11. Some talk of (this sun) as possessed of
five feet, as the father, as constituted by twelve
limbs, and as full of water in the high place
above the sky. But there are these others who
call him the omniscient and say that on him,
as possessed of seven wheels and six spokes,

is fixed (the whole universe).

10r “all the organs—eyes etc.,” according to Sanfarananda.
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The calculators of time @hul, call him; paicapadam,
possessed of five feet, the five seasons being the feet,
as it were, of the sun as identified with the year; for he
revolves ‘with those as his feet. In this imagery, late
autumn and winter are taken as but one season. (They
call him) pitaram, father. He is the father because he
is the generator of all.  (They call him) Jvadasikyrtim,
possessed of twelve forms or limbs, or composed of
twelve parts consisting of the twelve months. They
call him purisinam, full of water;! ardhe pare dive, in
the place above heaven, that is to say, in the third
place above the sky.2 U. but; anye ime pare, these
others, other calculators of time; (@hul, call) that very
one, vicaksanam, adept, omniscient. (And they) ahul,
say; that like spokes fixed on the nave of a wheel the
whole universe is arpitam, fixed; on him, who, as the
cmbodiment of time, is ever on the move—on him
saptacakre, as possessed of seven wheels, in the form
of seven horses; and sadare, as endowed with six spokes,
the six seasons. Whether he be possessed of five feet
and twelve limbs or seven wheels and six spokes, from
cither point of view it is the year, the embodiment of
time, the Lord of all creatures, constituted by the sun
and the moon, which is the cause of the world.

He by whom the whole world is sustained is called
the year, the Lord of all creatures; and He is wholly
evolved into the twelve months which are His limbs:

1The sun causcs clouds, from which rain comes.

21t is third counting from this earth, the second being the sky.
Heaven in this context does not mean the dwelling place of the
gods.-—A.C+,
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12. The month verily is the Lord of all crea-
tures. The dark fortnight is His food, and the
bright His Prana. Therefore these seers per-
form the sacrifices in the bright fortnight.
The others perform it in the other.

Masal vai, the month verily; which is also prajapatil,
the Lord of all creatures, as described before; is consti-
tuted by apair. Tasya, of Him, of that Lord of creatures.
marked by the month; one part. viz krsnapaksah, the
dark fortnight: is rayih, food, the moon; the other part,
viz duklapaksah, the bright fortnight; is Prana, the sun,
the eater, fire. Since they look upon Prina, identified
with the bright fortnight, as everything, therefore, efe
rsayah, these seers, who realise Prana; sukle istam kurvanti
perform their sacrifice (really) in the bright fortnight,
even though they may be performing it in the dark
half, since they do not perceive any dark fortnight
existing apart from Prina; whereas the others do not see
Prana, and as a result sec only that which is marked by
darkness and obstructs vision. Therefore itare, the others;
kurvanti, perform; (their sacrifice really) itarasmin, in
the other half, in the dark fortnight, although they may
be doing so in the bright half.

HETAT § geafEEAR qo
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13. Day and night are verily the Lord of
all creatures. Day is surely His Prapa and
night is certainly the food. Those who indulge
in passion in the day, waste away Prana.
That they give play to passion at night is as
good as celibacy.

That Lord of all creatures, marked by the month, gets
again circumscribed by the day and night which are His
own limbs. Ahoratrak vai prajapatik, day and night are
verily the Lord of all creatures, just as before. 7asya,
of Him; ahar eva pranak, the day is surely Prina, the
eater and fire; ratrih, eva rayih, night is certainly food,
just as before. Ete, these people; praskandanti, eject,
exhaust, waste away by separating from themselves;
pranam, Prana, identified with day. Who are they? Ye,
those who, the fools who; divd, in the day time; sam-
yujyante ratyda, indulge in passion, that is to say unite
with women who cause passion. . . . Since thisis so, there-
fore that should not be done. This is a prohibition
enjoined by the way. The fact that they samyujyante
ratyd, give play to passion; rdtrau, in the night, in (the
proper) season; tat, that; is brahmacaryam eva, as good
as continence; since this is praiseworthy. This too is an
injunction, enunciated in passing, that it is one’s duty
to live with one’s wife in due time. As for the relevant
topic, it is this: That Lord of all creatures, who has
evolved into day and night, exists as identified with
such food as rice and barley.

a5 § gengfaeal g 9 agaeqeaTieqn g9
gSraea Zfa 1wl
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14. Food is nothing but the Lord of all crea-
tures. From that indeed issuaes that human
seed. From that are born all these beings.

Evolving thus, prajapatik, the Lord of all creatures;
became that annam vai, food to be sure. How? Tatah
ha vai, from that food indeed, issues; tat retas, that human
seed, that is the origin of creatures. 7asmdt, from that
seed, as deposited in a woman; prajiyante, are born; imdh
prajak. all these creatures, such as men. The question
that was raised, “‘From what indeed are all these beings
born?” has thus been answered by saying that these
creatures are born by passing in succession through the
pairs starting with the sun and the moon and ending
with day and night, and then by proceeding through
food, blood, and semen.

T4 g 9 ag gemafaad w<fa T frgagans-
T | AATHEAY FESIF! AT qO qgET a9
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15. This being so, those who undertake the
well-known vow of the Lord of all creatures,
beget both sons and daughters. For them alone
is this world of the moon in whom there are
the vows and continence, and in whom is found
for ever avoidance of falsehood.

Tat, this being so; ye, those, the householders who—
ha and vai are two indeclinables calling up to mind

some wel-known fact—caranti, undertake; tat praja-
pativratam, that vow of the Lord of all creaturesf¢onsisting
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in living with one’s wife in the proper season; for them
this is the visible result. . What is that? Te, they: wtpdda-
vante, beget; mithunam, a pair, both son and daughter.
Tesd@m eva, for those people alone, for those who under-
take sacrifices and public good and offer gifts, is this
unseen result consisting in esal brahmalokal, this world
of Brahman, the world of the moon, that is indicated
by the Path of the Manes;—(for those) yesam, in whom;
there are tapas, vows as for instance thosc vows under-
taken by one who has completed his study; brahmacar-
yam, (continence consisting in) not living with onc’s
wife at times other than the proper season; yesu, in
whom, again; satyam, truthfulness, avoidance of false-
hood; pratisthitam, exists invariably for ever.

qema fawst amew T 39 fagmad T
qrat afa ngsn
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16. For them is that taintless world of
Brahman, in whom there is no crookedness,
no falsehood, and no dissimulation.

As for the Northern Course, marked out by the sun,
which consists of self-identification with Prina; and is
virajah, pure, not tainted like the lunar Brahmaloka and
not subject to waxing and waning; asau, that one; is
tesam, for them. For whom? That is being said. (For
those) na yesu jihmam, in whom there is no fraud, no
crookedness, unlike the householders in whom ¢t becomes
inevitable©wing to the exigencies of many contradictory
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social situations. Moreover, thosc in whom anrtam,
falschood, does not become unavoidable as it is in the
case of householders in the course of play or merri-
ment. Similarly, thosein whom, unlike the householders,
there does not exist any mdya. Mayd, dissimulation,
is a kind of false behaviour consisting in showing one-
self publicly in some way and acting quite contrariwise.
For those competent persons—the brahmacaris (celibates)
forest-dwellers, and mendicants—in whom faults do
not exist, because there is no occasion for them; is this
untainted world of Brahman, just in consonance with
the disciplines they undertake. This is the goal for
those who undertake rites in conjunction with medita-
tion. As for the carlier Brahma-loka, indicated by the
moon, it is for those who perform rites alonc.



SECOND QUESTION

It has been said that Priana is the cater and the Lord
of all creatures. It has to be determined how He is the
Lord of all creatures as well as the eater in this body.
Hence is the Question begun.!
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1. Next a scion of the line of Bhrgu, born in
Vidarbha, asked him, ¢Sir, how many in fact
are the deities that sustain a creature? Which
among them exhibit this glory? Which again
is the chief among them?”

Atha ha, next in order: bhdrgaval vaidarbhih, a
scion of the line of Bhrgu, who was born in Vidarbha,
papraccha, asked; enam, this one: Bhagavan, O adorable
sir; kati eva devih, how many deities indeed ; vidharayante,
chiefly sustain; prajam, a creature, so far as the body is
concerned.  Katare, which of them, which of those
deities divided among the organs of sense and action;
prakasayante, exhibit; etar, this, this manifestation of
their own glory; kak punal, which again; is varisthal,
the chief; es@am, among these, that exist as body and
organs.

11n this chapter it will be shown that Prana is the chief, the

eater, and the Lord of all creation. The next echapter will
enjoin H‘ifa meditation.
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2. To him he said: Space in fact is this deity,
as also are air, fire, water, earth, the organ of
speech, mind, eye, and ear. Exhibiting their
glory they say, ‘“Unquestionably it is we who
hold together this body by not allowing it to
disintegrate.”

Tasmai, to him, who had asked thus; sah, he uvica
ha, said: Akasal ha vai esah devah, space is in fact that
deity; vayuh, air; agnih, fire; apah, water; prthivi, earth—
these five elements that are the materials of the body;
(and) vak, speech; manas, mind; caksuk, eye; Srotram,
car—these and others that are the organs of action and
knowledge—re, they (that is to say), the gods (presiding
over these and) identifying themselves with the body
and organs; abhivadanti prakasya, speak by way of
exhibiting their glory, while vying for pre-eminence.
How do they speak? “It is vayam, we; who, like the
pillars of a palace, vidharayamah,hold together unques-
tionably; etat banam, this aggregate of body and senses;
avastabhya, by holding it aloft, and not allowing it to
be disintegrated.” This is the idea.

1 afess: qror IATE 1 AT WEHGIATEH-
Faq TSIHISKHTH sfasaagaaase v faure-
vt ST cECHTEN
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3. To them the chief Prana said, “Do not
be deluded. It is I who do not allow it to
disintegrate by sustaining it by dividing my-
self fivefold.” They remained incredulous.

Tan, to them, to those who had such egotism; varisthal
pranal, the chief Prana; wvdca, said; “Ma apadvatha
moham, do not fall into delusion, do not cherish in this
way any vanity resulting from non-discrimination; for
aham eva, itis 1 who; vidharayami etat banam avasiabhya,
sustain this aggregate of body and senses by not allow-
ing it to disintegrate: 1 support it, paiicadhd dtmanam
pravibhajya, by dividing myself fivefold, by dividing my
functions into those of the outgoing breathetc.” Although
Prana said so, still te, they, bablvivuh, remained, asradda-
dhanal, incredulous, thinking, ““‘How can this be so?”’

Astugsaaema 33 aferseaaga
q9 AR aferess ghrcsary a3 ug wifa-
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4. He appeared to be rising up (from the
body) out of indignation. As He ascended, all
the others, too, ascended immediately; and
when He remained quiet, all others, too, remain-
ed in position. Just as in the worlg, all the
bees take to flight in accordance as the king of
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the bees to his wings, and they settle down as
he does so, similarly, did speech, mind, eye,
ear, etc. behave. Becoming delighted, they
(began to) praise Prana.

Noticing their incredulity, sak, that Prana; on His part,
became indifferent and utkramate iva, seemed to rise up
(from the body): abhimandit, out of indignation. What
followed his ascent is being made vivid with the help of
an illustration. Tasmin utkramati, when He began to rise
up; atha, then, immediately after; itare sarve eva, all
others, all the organs such as the eye: utkramante, ascend
(ed); ca tasmin pratisthamane, and when He, Prina,
stayed on, remained quiet, did not rise up; sarve eva
pratisthante, all of them remain(ed) quietly in position.
Tat, with regard to this matter, the illustrationis: Yatha,
as; loke, in the world; maksikah, bees; sarvah eva, all
of them, utkrimante, take to flight: madhukara-rajanam
utkramantam, as the king of bees, their own king, takes
to the wings; ca sarvah eva prdatisthante, and all settle
down; tasmin pratisthamane, as he settles down. As in
this illustration, so did vak, speech; manak, mind ; caksuh.,
eye; $rotram, ear; and others (behave). Te, they; having
given up their lack of faith, and having realised the
greatness of Prana, and becoming prirdh, delighted;
stunvanti pranam, praise Prina.

How did they praise?

ToshasaTay ga
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5. This one (i.e. Prana) burns as fire, this
one is the sun, this one is cloud, this one is
Indra and air, this one is the earth and food.
This god is the gross and the subtle, as well
as that which is nectar.

FEsah, this one, this Prina, in the form of agnik, fire;
tapati, burns. Similarly, He shines as s@ryakh, the sun.
So also as parjanyah, cloud; He varsati, rains. Moreover,
as maghavan, Indra; He protects the creatures and en-
deavours to kill the demons and ogres. Esak, this one;
is vayuh, air, diversified as different currents like @vaha,
pravaha. Furthermore, esah deval, this deity; is prthivi,
the earth; (and) rayih, food, of the whole world;! sat,
the gross; asat, the subtle; ca, and; yat amrtam, that
which is nectar that ensures the sustenance of the gods.
The point needs no further elaboration.

T 5 TFATAT A1 9 Afafesawy |
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6. Likespokesonthe hub ofa chariot wheel,
are fixed on Prana all things—rks, yajus, samas,
sacrifice, Ksatriya, and Brahmana.

Ardh iva rathanabhau, as spokes are fixed on the hub of
a chariot wheel; so sarvam, everything, starting from
faith and ending with name (Pr. VI. 4); pratisthitam, is
fixed; prane, on Prana, indeed; during the time of the
existence of the world. Similarly, the three kinds of

1As th;:(.carth, He supports all; and as food, He nourishes all.
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mantras—rycah, rks; yajamsi, yajus; samani, samas—
(metrical, prose, and musical Vedic texts) ; and the yajiiak,
sacrifice, that is performed with those mantras; and the
ksatram, Ksatriya caste, that protects all; ca, and ; brahma,
the Braihmana caste, thatis qualified for the performance
of duties like sacrifice. This Prana is all this.

garafaza<fag 1 aya gfgsray |
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7. Itis you who moveaboutinthe womb as
the Lord of creation, and it is you who take
birth after the image of the parents. O Prana,
it is for you, who reside with the organs, that
all these creatures carry presents.

Moreover, He who is called prajapatil, the Lord of
creation; fvam eva, is but you. It is you who carasi,
move; garbhe, in the womb—of the father (as seed) and
of the mother (as child); ‘and (it is you, again, who)
pratijiyase, take birth after the image of (the parents).
Since you are the Lord of creation, your parenthood is
a pre-established fact. The purport is this: You, Prana,
are identical with all through your assumption of the
form of all bodies and embodied beings. Prana, O Prana;
it is rbhyam, to you; yah, who; pratitisthasi, reside;
pranaih, with the organs, eyes etc., in all the bodies; that
imah prajih, all these creatures, that there are, counting
from hunmn beings; balim haranti, carry presents,
through the eyes etc. Since you reside in afl bodies,
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it is proper that they should carry presents to you; for
you are in fact the eater, and all else is food for you only.

qaraAtg afgan: fcregr’r AT T |
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8. You are the best transmitter (of libation)
to the celestials. You are the food-offering to
the Manes that precedes other offerings. You
arc the right conduct of the organs that con-
stitute the cssence of the body and are known
as the atharvas.

Moreover, you asi, are; vahnitamal, the best carrier,
the best transmitter of libations: devanam, to the
celestials, beginning with Indra. The svadid, food-
offering, made; pitrinam, to the Manes, in the obsec-
quial rite called Nandi-mukha; that is the prathama,
first, that takes preccdence over the other offerings
in which the deities dominate!-- of that food-offering
also, you are the transmitter. This is the idea. Further-
more, it is you who asi, are; the satyam caritam, true,
right, conduct, consisting in maintaining the body
etc.: rsinam, of the ‘brgans, such as the eyes etc.:
angirasim, of those (organs) which represent the
essence of the body, and which are called the atharvas

1 The readings are deva-pradhina or deva-pradina. Thefirst read-
ing is adopted in the transiation. The second reading would give
the meaning, “Over the offering to the gods”. The NandI-mukha
has to be prrformed before making the sacrifices to gods.
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according to the Vedic Text, “Prina is indeed
atharva.”! '

TeREeE 107 awrar waisfa affear
caneafed g gawd safaat afa: u

9. O Prana you are Indra. Through your
valour you are Rudra; and you are the pre-
server on all sides. You move in the sky——you
are the sun, the lord of all luminaries.

Prina, O Prana; tvam asi, you are; indrah, Indra, the
supreme Lord. Tejusd, by valour; you are rudral, Rudra,
engaged in destroying the world. Again, during the time
of the existence of the world, you, in your benign aspect,
are the pariraksiti, preserver (of the universe) on every
side. Tvam, you; carasi, revolve, for ever; antarikse, in
the sky, through rising and sctting. T'vam, you; are the
saryah, sun; the patih, lord; jrotisam, of the luminaries.

a1 cgqiageagq T 99T § IS |

Frarzwarfegssia wamas wiasgdifa ngon

10. O Prana, when you pour down (as rain),
then these creatures of yours continue to be in
a happy mood under the belief, “Food will be
produced to our hearts’ content.”

Yadi, when; tvam, you; abhivarsasi, pour down, by
becoming rain cloud; atha, then; getting food; imak

1 Though Prana is atharva according to this quotation, yet the

sense-organs? which are but manifestations of Prana, arc also
atharvd.



434 EIGHT UPANISADS [II. 10

prajak, all these creatures; prinate, live, that is to say,
resort to activities characteristic of vitality. Or (reading
prana te in place of pranate): prapna, O Prana; imih
prajal te, these creatures of yours—which are one with
you and which are nourished by your food; at the very
sight of the rain you pour down; tisthanti, continue to
be; anandaripih, like people possessed of happiness:
their idea being this: *‘Annam bhavisyati, food will be
produced; kamdya, to our hearts’ content.”

ArcaEed qroFiaTaT fazaed gwafa: |

Faaraey Fiai: faar o aafea 31
11. O Prana, you are unpurified, you are the
tire Ekarsi, (you are) the cater, and you are the
lord of all that exists. We are the givers of
(your) food. O Matari$va, you are our father.
Besides, prana, O Prana; tvam, you, are; wratyal,
unpurified—having been born first, you had none to
baptise you; the idea is that you are naturally pure. As
the fire called ekarsil;, Ekarsi, that is well known among
the followers of the Atharva-Veda; you become the at(a,
eater, of all oblations. You are the satpatil visvasya,
the lord of all that exists, satpatikh, being derived in the
sense of the lord (pati) of what exists (sat). Or satpatilh
visvasya, may mean the holy lord of the universe.
Vayam, we, again; are datirah, givers, to you; adyasya,
of food. Mararisva, O Matari§va (Air); tvam, you; are
nah pita@, our father, (the word mdtarisva being taken
as a Vedic use for matarisvan). Or if theweading be
mdtariévgnah, the meaning (of the sentence) will be;
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Tvam, you; are the pitd, father; madatarisvanah, of
Mitarisvi (Air).! Hence also is “established your
fatherhood of the whole universe.

1§ qATt gfafesar ar = ar 7 =efa
a1 7 wafa geqar &at af §& AT 1R

12. Make calm that aspect of yours that is
lodged in speech, that which is in the ear, that
which is in the eye, and that which permeates
the mind. Do not rise up.

To be brief, y@ tan@h te, that aspect of yours, which,
18 pratisthita, lodged; vaci, in speech, which makes the
effort of speaking as a speaker: ya §rotre, that which
is in the ear; ca ya caksusi, and that which is in
the eye; ca ya, and that which, the aspect that: is
santatd@, pervasive; manasi, in the mind, as acts of
thinking etc.; kwru, make; tam, that (aspect); Sivam,
calm; ma utkramilh, do not ascend, that is to say, do
not disturb it by ascending. '

srag a5 89 fAfed aq afafesan o
Wi AT, Wered #fieT wwi = faufg
T gfam nezn

zfg aemafaufs gt w7 0

1 Since you are identified with akdsa (space), the sourge of air.
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13. All this (in this world), as also all that is
in heaven isunder the control of Prana. Protect
us just as a mother does her sons, and ordain
for us splendour and intelligence.

In short, whatever enjoyable thing there is in this
world, sarvam idam, all this; is verily pranasya vade,
under the control of Prana. And Prana is even the
ruler and protector of yar, whatever; is pratsthitam,
located; rridive, in the third heaven, in the form of
enjoyment for gods and others. Hence reksasva, protect
us; mata iva putran, as a mother does her sons. Since
all the glories, natural to the Brihmanas and Ksatriyas,
are at your disposal, therefore vidhehi nak, ordain for
us; $rih ca (is the same as Sriyalh ca), all splendour:
prajiidim ca, and intelligence; that accrue from your
continuance. This is the meaning. Thus, in as much as
the greatness of Prana has been disclosed through His
praise as the all-pervasive entity, by the organs such
as speech, Prana is ascertained as the Lord of creation
and the eater.



THIRD QUESTION

AT &F FICARATAGAT: qI=S | ATaT FT
U SO AT FAATATAEASIOT ARATT AT

afawsy #4 Tifgcsy FAAT &9 argatiEd
saqeareafafa nqn

1. Then Kausalya, son of Aévala, asked him,
«“Q venerable sir, from where is this Prana
born? How does He come into this body? How
again does He dwell by dividing Himself? How
does He depart? How does He support the
external things and how the physical?”

Atha ha, next: kausalyal ca @svaliyanah Kausalya, the
son of Aévala; papraccha enam, asked him, “Although
the greatness of Prina has thus been perceived by the
organs which ascertained His true nature, yet He may
still be an cffect, inasmuch as He forms a part of a
composite thing. Therefore I ask: Bhagavan, O vener-
able sir; kutah, from what source; esak this one, Prana,
Jjayate, is born? And being born, kathant, how, through
what special function; does He a@yari, come; asmin
darire, to this body? What is the cause of His being
embodied? This is the idea. And having entered into
the body, katham, how; does He pratisthate, dwell (in
the body); pravibhajya atmanam, by dividing Himself;
kena, how, through what special function, does He
‘utkramate,® depart; asmar Sarirat, from this body?
Katham, how; does He abhidhatte, support; theybahyam,
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external things, in the context of the elements and in
the divine context; and how (does He support) adhydit-
mam, in the (individual) physical context?’ The verb
“support” has to be supplied.

qEd § garitaseT et afareisdify

aEATASE AA N

2. To him he said: You are putting super-
normal questions, since you are pre-eminently
a knower of Brahman. Hence I speak to you.

Being asked thus, sal, he, the teacher; wvica ha,
said: rasmai, to him: Prana Himself, being inscrutable,
is a subject-matter of intricate questioning. And you
inquire about the birth etc. of the Prana. Hence
prechasi, you ask, atiprasnan, supernormal questions;!
brahmisthal, asi iti, for you are pre-cminently a
knower of Brahman.2 Thereby I am pleased. Tasmat,
hence; aham bravimi, 1 speak; te. to you, what you
ask for. Listen:

STCHA Q9 S0 ST | I9T g7 S1aafeq-

Faarad ATEqATarafEqsTaY 1130

3. From the Self is born this Prana. Just as
there can be shadow when a man is there, so
this Prana is fixed on the Self. He comes to
this body owing to the actions of the mind.

1 Question about transcendental verities.

2Know the supreme Brahman which transcends the inferior
Brahman. , This is only by way of encouragement.—A.G.
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Atmanah, from the Self—from Purusa, the Immautable,
(or) Truth; jayate, is born; esah, this Prana spoken of
before (Mu. 1. i. 2-3). Here is an illustration to show
how. Yathd, as, in the world; there issues a chaya,
shadow, as an effect; puruse, when a man, possessed
of hands etc. is there as the cause; similarly, etasmin,
on this, on Brahman. on Purusa that is Truth; araram,
is spread. i.e. fixed: e¢rar. this one, this principle that is
false by nature, 1s analogous to a shadow, and is called
Prana, just as a shadow is linked to a body. He aydari,
comes; asmin sarire, to this body, mano-krtenu, through
the action of the mind, that is to say, as the result of
action accomplished through the thought or wish of
the mind, for the text will say later, ‘“‘Virtue results
from virtue” (II1. 7); and there is another Vedic text
(on this point): “‘Being attached, he, together with
the work, attains (that result to which the subtle body
or mind is attached)™ (Br. IV. iv. 6).

T ARrEATtaFar fAfge® | gar amm-
T FTAAfEfassEcaanay I SILUT A107
9% gaTa I e

4. As it is the king alone who employs the
officers saying, “Rule over these villages, and
those ones,”” just so Prana engages the other
organs separately.

In the world, yarhd, as, in the way in which; samrdt
eva, it is she king alone who; viniyunkte, employs;
adhikrtin, the officers; in the villages, etc. Hpw? By



440 EIGHT UPANISADS [IIL. 4

ordering, ‘‘Adhitisthasva, preside over; ctin graman,
these villages; etan gramdan, these villages™: evam eva,
just so, as is the case in the illustration, so; esah pranah,
this (Chief) Prana: samnidhatte, places, engages; prthak
prthak eva, separately, in the respective posts; tarin
prandn, the other organs, the eye etc. which are its
own manifestations.

AqE STT7 AT A1 FEATTEFTEAT SO &5
gifqssa wed  FAM: | O¥ "WAgaAs a9 qafq
FERTRAT: grartaar wafa iy

5. He places Apana in the two lower aper-
tures. Prana Himself, issuing out of the mouth
and nostrils, resides in the eyes and ears. In
the middle, however, is Samana, for this one
distributes equally all this food that is eaten.
From that issue out these seven tlames.

To tuin now to the divisions. He places apdnam,
Apana, that is a division of Himself (i.e. of Prina); that
exists, payu-upasthe, in the two lower apertures, as
engaged in the work of ejecting facces, urine, etc. So also
prianah svayam, Prana Himself, who occupies the place
of the sovereign; pratisthate, resides caksuhsrotre, in the
eyes and the ears; as issuing out through mukha-nasika-
bhyam, mouth and nostrils. Madhye tu, in the middle,
however, in between the places of Prina and Apéna, in
the navel; there is samanal, Samina, which is so called
because it assimilates all that is eaten or drunk; hi, for;
esah, th's one; nayati samam, distributes equally (in all
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parts of the body), leads to digestion; ctat hutam annam,
all this, that is eaten or drunk. the food that is poured
{as a libation) on one’s bodily fire. Tasmdt, from that,
from that fire in the stomach—when fed by the food
and drink, it reaches the region of the heart:! bhavanti,
there come into existence; etil sapta arcisal these seven
flames, that arc lodged in the head. The idea is that
the revelation of objects like form (or colour) etc. that
constitutes what is known as sceing, hcaring, etc. is
caused by Prina. ’

~ _ . - . .
gfe T AT | A qRERE AISAT a|t g
« A . .
awdmseat grasafagiaafa: sfaamamiag-
aifor wawaTg sataREda ng

6. This Self (i.e. the subtle body) is surely
in the heart. There are a hundred and one of
the (chief) nerves. Each of them has a hun-
dred (division). Each branch is divided into
seventy-two thousand sub-branches. Among
them moves Vyana.

Hi esal armd, this Self --this subtle body associated
with the Self—is in fact; /irdi. in the heart, in the space
circumscribed by the lump of flesh shaped like a lotus.
Arra, in this heart; there are etat ckasatam, this one
hundred and one, in number; nadinam, from among the

1 The imagery is thus brought out: The digestive power in the
stomach is the sacrificial firc; food is the oblation; and sense-
knowledge is the flame.  The seven organs in the head are: two

eyes, two ears, two nostrils, and the mouth. These derive thei
capacity to act from the energy supplied by food.
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nerves, among the chief ones. Tdsam, of those chief
nerves; ekaikasyal, each one has; $atam datam, a hundred
divisions. Again, prati $ikhandidi-sahasrdni, the thou-
sands of sub-branches into which each of the (one hundred
of) branch nerves is sub-divided are, in each case;
dvasaptatil, dvasaptatih, seventy-two, seventy-two. Each
of the hundred branches of the main nerves becomes
(seventy-two) thousand in number.! {su, among these
nerves; carati, moves; the vital energy called vyanak,
Vyina, the name being derived in the sense of pervasive-
ness. As rays issue from the sun, so do the nerves
issue from the heart and proceed everywhere (in the
body); moving through them Vyana resides in the body,
pervading it wholly; and by becoming particularly active
in the joints, shoulders, and vital parts, and in the interim
between the functioning of Prana and Apina, it becomes
the performer of deeds requiring strength.

AIFATA ITA: T QI S FAfF I8
qIIHATFATHT ATCTSAHFH 1191

7. Now then Udana, when it isin its upward
trend, leads to a virtuous world as a result of
virtue, to a sinful world as a result of sin, and
to the human world as a result of both.

Atha, now then; among those one hundred and one
nerves, ekaya, through that one, which proceeds upward

! To sum up: There arc 101 main nerves; each is divided into one
hundred branches; and each of these branches is sub-divided into
72,000 sub-branches. Thus the sub-branches are ‘/27,200,000 and
the tota} number of all the nerves is 727,210,201.
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and is known as Susumna; the vital force called udinah,
Udina, which moves everywhere from the sole of the
feet to the head; #@rdhvah (san), when it has an upward
trend; it nayati, leads; punyam lokam, to a virtuous
world, such as the world of the gods; punyena karmana,
as a result of virtuous deeds; (it leads) papam, to a
sinful world, hell, such as birth among beasts; papena,
as a result of sin, which is opposed to that (virtuous
world); (and it leads) manusvalokam, to the human
world; ubhabhyam eva, as a result of both virtue and
vice, when they predominatc equally. The verb “leads”
has to be supplied (everywhere).

snfecat g 9 ATRE: WU IFAAY GA AN
TR | 9fsat a1 3aqr Gu1 grueanar-

AFCTHAT-ART TSR F AL a'TZ\["O'?ﬁFTI el

8. The sun is indeed the external Prana. It
rises up favouring this Prana in the eye. That
deity, that is in the earth, favours by attract-
ing Apana in a human being. The space (i.e.
air), that is within, is Samana. The (common)
air is Vyana.

Adityal ha vai, it is the well-known sun indeed, in
the divine context; that is the bihyah pranah, external
Prana (i.e. Prana in external manifestation). Esak, this
one, that is such; wudayati, rises up; it is this one indeed
(that rises) anugrhnanah, favouring; enam pianam, this
Prana; caksusam, that exists in the eye, in the bodily
context; thae is to say, it favours by vouchsafing light
for the eye in the matter of its perception of golour.
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Similarly, ya devata prthivvam, the deity that is well
known as identified with the earth: si esd, that very
one, exists by vouchsafing favour; avastabliya, by attract-
ing, keeping under control--by the fact of pulling
down; apdnam purusasya, the vital function called Apina
of a human being; for otherwise the body would fall
because of its weight or would fly up into the sky if
left free. Yat (rather yah) antard, that which is in the
middle, the space that exists in between heaven and
earth, the air there being referred to by the word space
on the analogy of one sitting on a scaffolding;! sak, it,
that air; which is sumanah, Samana—-that exists there,
helping the vital function called Samana. This is the
idea; for in common with the air (in interspace), Saméana
has the similarity of existing in the space within.2 Vayuh,
the air in general, that exists externally as a common
factor; is Vyana,because of the similarity of pervasive-
ness.3 That is to say, it stays there, helping the (vital
function called) Vyina.

AT g AT IIIAEFEATZAATAIAT: | g fa-
fzadafa geogar: us

9. That which is well known as luminosity,
is Udana. Therefore one who gets his light

LI

! In the sentence, *“The scaffolding is shouting,” “scaffolding”
stands for the men sitting on it. Similarly “‘space” here stands
for the *‘air” in space.

2 Vayu resides in the space between the earth and heaven, and
Samiina in the space within the body, The point of resemblance
is residence within spacc.

30f phe body and the world.
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extinguished, attains rcbirth together with the
organs that enter into (his) mind.

That which is tejal ha vai, well known as (common)!
luminosity, outside: is wdinali, Udina, in the body;
that is to say, it favours the vital function, called Udéana,
by its light. Since the agency (viz Udana), that causcs
one’s leaving the body, is of the nature of luminosity,
and (while staying in the body) it is favoured by
external light tasmdat, therefore: when an ordinary man
upasantatejak, gets his natural light extinguished; then it
is to be understood that his life is exhausted and he is
about to die. Sak, he, attains; punarbhavam, another
body, (rebirth). How? Saha indriyaih, together with the
organs, counting from speech: sampad\ amdanail manasi,
cntering into the mind.

afsaaeaay srorATanfa oIS IR |

ggraar aaraglead a1 aafa ugen

10. Together with whatever thought he had
(at the time of death), he enters into Prana.
Prana, in combination with Udana and in
association with the soul, leads him to the
world desired by him.

Yaccittah, whatever thought he might have had, at
the time of death; tena, together with that idea, and to-
gether with the organs; dyati pranam, he (the creature)
enters into Prina, the primary vital function. The
purport is thf.lt at the time of death, the activities of the

1 As distinguished from its special manifestation as the gun.
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organs having declined, he continues to live only through
the functioning of the chief Prana (vital energy). Then
the relatives say, ‘‘He still breathes”, ““He isstill alive.”
That pranal, Prina, again; yuktah tejasi, as combined
with the function called Udéna; saha drmand, and in
association with the soul, the master that enjoys; nayati,
leads,—that enjoyer (of the fruits of work)-—makes
him reach, under the influence of virtuous and vicious
actions; lokam yathisamkalpitam, a world as was
desired by him.!

7 oF fagr v 37 T gred 99 fraasHa
wafg qaw: @ g

11. The line of progeny of any man of
knowledge who knows Prapa thus, sustains no
break. He becomes immortal. Pertaining to
this, there occurs this mantra:

Yal vidvin, any illumined man who; veda, knows;
pranam, Prana; evam, thus, as possessed of the descrip-
tions set forth before, viz origin etc.; for that man is
being stated this result accruing in this world and the
next; Asya, for him;: for that man of knowledge;
prajal, line of progeny, consisting of sons, grandsons,
etc.; na hiyate, sustains no break. And when his body
falls, he bhavati, becomes; amrtal, immortal, through
his identity with Prina. Tat, pertaining to this idea;

1 As an aspirant, he had desired heaven etc. when engaged in
sacrifices and meditation. That desirc becomes again prominent at
the time of death and results in the attainment of that very world.
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bhavati, there occurs; esah slokal, this mantra, expres-
sive of this idea in the form of a brief statement:

seafamafy e fawd Sa gs997 |
SRR E LIS RERIRIECEET R
fasmarganzTa g ugln

gfa seatafrafe gdta: g7 0

12. Having known the origin, coming, lodg-
ment and fivefold overlordship and the physical
existence of Pranpa, one achieves immortality.
Having known, one achieves immortality.

Vijiidya, having known; (thus) utpartim, the origin
(of Prana), from the supreme Scif (Pr. 1Il. 3); dyatim,
(His) coming to this body, through the action of the
mind (Pr. 111 3); sthdanam, (His) lodgment, in such places
as the lower apertures (Pr. I1L. 5); ca paiicadha vibhu-
tvam, and (His) fivefold overlordship, (his) ordering of
the different functions of Prina in five ways like a
sovereign (Pr. I1I. 4); His existence externally in the
form of the sun etc., and adhyd@tmam, in the body, as
the eye etc.—having known thus, (one) a$nute, achieves;
amrtam, immortality. The repetition of “vijidaya amrtam
asnute, having known, he achieves immortality” is by
way of concluding the Question. :



FOURTH QUESTION

qT 2T QIO ARG ONES | WEHA AT
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1. Then the grandson of Stirya, born of the
family of Garga, asked him, “O adorable sir,
which are the organs that go to sleep in this
person? Which keep awake in him? Which is
the deity who experiences dream? To whom
occurs this happiness? In whom do all get
merged?

Atha, next, saurydyani girgvah, the grandson of
Surya, born of the family of Garga; papraccha ha,
asked; enmam, this one. All about the impermanent,
mundane existence, that relates to manifested things,
that is comprised within the domain of lower
knowledge (i.e. of ignorance), and that consists of
ends and means, have been fully dealt with in the
three (previous) Questions; now are begun the suc-
ceeding Questions, since it is necessary to speak about
that auspicious, calm, unchanging, immutable Truth
which is called Furusa, who cannot be thought of in
terms of ends and means, is not subject to any means
of proof, is beyond the mind and the senses, exists
everywhere internally and externally, and is birthless
and the subject-matter of superior knowledge. The
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questions are now being raised with a view to telling
what the characteristics of that Immutable are, from
which, as sfated in the second Mundaka, all objects are
born like sparks from a blazing fire, and into which
they merge again (Mu. 1l.i. 1); which are all those
things that emanate from the Immutable; and how they
separate and how they merge there. Bhagavan, O adorable
sir; kani (karanani), which organs; asmin puruge, in this
person, possessed of head, hands, etc.; svapanti, go to
sleep, desist from their own functions. And kdni, which;
asmin, in this one; jagrati, keep awake, continue in
the state of sleeplessness, go on performing their
functions? Among those, standing for the effect and
cause,! katarah esah devah, which is this deity, who;
pasyati svapnin, experiences dreams? Dream means the
perception (of objects) within the body, like those in
the waking state, by one who has ceased from the
perception of the waking state. The idea is this: Is
that activity performed by a deity identified with the
effect (viz body or Priana), or by someone identified with
the senses (and mind)? Kasya. to whom: bhavati occurs;
ctat sukham, this happiness, that is calm (i.e. taintless),
effortless (i.e. undisturbed), and unobstructed,> and
that emerges on the cessation of the activities of the

1 A different reading is karya - karapdni, where kdrya, effect, is
the body or Prina, and karandni, the senses and organs, with the
mind at their head. 1In the reading kdrya-karanani, karayani
means the elements from which the body etc. are produced.

2 Taintless, untouched by external objects; effortless, expressing
itself when all disturbances cease, as does a light in a windless
place; unozstruczed, unending, it being one with the supreme
Bliss.

15
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dream and waking states? At that time kasmin u sarve
sampratisthital bhavanti, in whom do they all remain
completely unified. after desisting from the activities
of the dream and waking states? The idea is this: like
the honeys (collected from various flowers) merging
in (the same) honey (in the bee-hive), or the rivers
entering into the sea, they bhavanti, become; sampra-
tisthitah, blended without the possibility of being
distinguished.!

Objection: Since on the analogy of a discarded
implement, a scythe for instance, it can be held that
the organs and the senses desist from their respective
duties and rest separately, each in itself, during sleep,
therefore whence can arise in the questioner the
surmise that the senses and organs of the sleeping man
get merged somewhere ?

Answer: The surmise (of the questioner in the text)
i1s quite reasonable. Since in relation to the objects of
the waking state the senses and organs (are seen to)
stand as a composite whole for the benefit of a master
and are not independent, therefore in consonance with
the fact that composite things are dependent on some-
one else, it is but reasonable to assume that they
become unified in someone even in sleep. Hence this
question is quite in keeping with that conjecture. In

I'There are five questions: The first relates to the perceiver of
the waking state. That entity whose cessation from activity
leads to dream, must be the actor in the waking state. The second
question is, “Whose function is it to maintain the body in all the
three states?” The third relates to the perceiver of the dream;
the fourth to the enjoyer of sleep. The fifth asks about the

Turiya, the Fourth, the Self, free from the three states of wake-
fulness, dream, and sleep.
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the present context the question, “In whom do they all
remain completely unified,” is meant to imply, “Who
may he be?”’—the question being put by one who wants
to know something special about the entity in which
all the effects and causes get merged during sleep and
cosmic dissolution.!

TEH @ AT | AT AT qUAAIsHeaTe
TS A1 UATH CISTIHue® gaiwatd | ar: g
qAEIAT: TAGAE § q a7 T I 39 HAEHI-
wafy 1 &9 TE g T vyofa T omfy |
faefa 7 gaq 7 eqay wifwaed a1 qmawR-

a3 7 fagsa qamad @fadcaEag i

2. To him he said, O Gargya, just as all the
rays of the setting sun become unified in this
orb of light, and they disperse from the sun as
it rises up again, similarly all that becomes
unified in the high deity, the mind. Hence this
person does not then hear, does not see, does
not smell, does not taste, does not touch, does
not speak, does not grasp, does not enjoy,

does not eject, does not move. People say,
“He is sleeping.”

Tasmai, to him; sah, he, the teacher; uvica ha, said:
“O Gargya, hear what you asked about. Yatha, as; the
maricayah, rays; arkasya, of the sun; astam gacchatal,

1t is thabsolute Self that the questioner wants to know, and
not the conditioned Self that supports all.
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that is setting down, becoming invisible; sarvak, all,
without exception; eki-bhavanti, become unified, in-
separable, indistinguishable; erasmin tejomandale, in
this luminous orb, in this sun that is like a mass of
light: punah, again; 1ak, they, the rays of that very sun;
udayatal punah, while it is rising up again; pracaranti,
disperse;—as is this illustration, evam ha vai, in a
similar way indeed; sarvam tat, all that—all the senses
and their objects; eki-bliavati, become unified, pare
deve manasi, in the high deity, in the fully luminous,
mind—since the deities of the eye etc. are dependent
on that of the mind, the latter is their high deity—in
that mind they become united, lose their distinction,
during dream and sleep, like the rays in the solar orb.
And when a man is about to wake up. they emanate—
they proceed to their respective functions—from the
mind itself just like the rays radiating from the sun.
Since the ears etc., which are the organs of perception
of sound etc., desist from their function as organs, and
thus seem to be unified in the mind,! tena, therefore;
tarhi, at that time, during the time of sleep; esah
purusal, this person—to wit, a person named Devadatta:
na srpoti, does not hear; na paédyati, does not see; na
Jighrati, does not smcll; na rasayate, does not taste;
na spriate, does not touch: na abhivadate, does not
converse; na ddatte, does not grasp; na dnandayate,
does not enjoy; na visrjate, does not eject; na iyayate,
does not move; dcaksate, they, the common people,
say: svapiti iti, he is asleep.

1 The sensescannot actually become identified with the mind, since

the mind is not their material cause. They simply give up their
activities and continue to exist in their dependence on the mind.
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3. ltisthefires(i.e. the functions resembling
fire) of Prana thatreally keep awake in this city
of the body. That which is this Apana really
resembles the Garhapatya fire, Vyana resem -
bles the fire Anvaharyapacana. Since the
Ahavaniya fire is obtained from Garhapatya,
which is the former’s source of extraction,
therefore Prana conforms to Ahavaniya (be-
cause of its issuing out of Apana!).

When the organs, such as the ear, sleep etasmin pure,
in this city, of the body, which is possessed of nine
gates; prapdagnayah, the five divisions of vital function
counting from Prana, which are comparable to fires:
jagrati, keep awake. The resemblance with fire is being
stated: Esah apanal vai giarhapatyal, this Apinais really
(the sacrificial fire called) Garhapatya. How that can be
so is being stated: Since the other fire, called Ahavaniya,
is praniyate, taken (extracted); garhapatyat pranayandt,
from the Garhapatya fire, standing as the source, from
which (Ahavaniya fire) is extracted at the time of the
Agnihotra sacrifice; therefore from the derivative sense
of “that from which something is taken away”,
Garhapatya fire is the pranayana, the source of extraction.
Similarly, for a man in sleep, Prana seems to be moving

.
1 Apdna draws in the breath and fills up the lungs; from that
inner air Prana comes out as the outgoing breath.



454 EIGHT UPANISADS [1v. 3

through the mouth and nostrils, having been extracted
from Apana. Therefore Prana is comparable to
Ahavaniya. As for vydnah, Vyina, since it moves out
from the heart through the duksina, right, orifice, and
is thus associated with the dakgsina, southern direction,
therefore it is (the fire called) Daksinagni, known other-
wise as Anvaharyapacana.
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4. Samanaisthe priest called Hota, because
it strikes a balance between exhalation and
inhalation which are but (comparable to) two
oblations. The mind is verily the sacrificer.
The desired fruit is Udana, which leads this
sacrificer every day to Brahman.

The two oblations consisting of ucchvisa-nihsvisau,
inhaling and exhaling; are the d/iuti, two oblations, of
the Agnihotra sacrifice, as it were, just because of the
similarity of being two in number. Yar, since; since
these are oblations, and since that vital function (called
Samana) samam nayati, strikes a balance, for ever;
between erau ahuti, these two oblations, so as to ensure
the maintenance of the body; iti, therefore; it is here
verily the priest called the Hota, because of the similarity
of carrying the oblations (like the priest), and this despite
the fact that it is called a fire (in the earlier paragraph).
Which is jt? Sah samdnah, it is Samana. Because of
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this further reason, the sleep of an illumined man is
verily a performance of the Agnihotra sacrifice. There-
fore the idea implied is that the illumined man is not
to be considered a non-performer of rites. It is thus
that in the Vajasaneyaka itis said that all the component
parts of the body and senses of this illumined man per-
form sacrifices even while he sleeps.! Such being the
case, manah ha vava yajamanah, it is the mind that is
the sacrificer, who keeps awake after having poured (as
oblation) the external organs and their objects into the
wakeful fires of Prana, and who is intent on going to
Brahman, just as one would reach heaven as the result
of the Agnihotra sacrifice. The mind is imagined to be
the sacrificer, because, like the sacrificer, it acts as the
chief among the aggregate of body and senses, and
because it sets out for Brahman, just as the sacrificer
does for heaven. [staphalam eva, the result itself of the
sacrifice; is wddnah, the vital function called Udana,
because the achievement of the result of a sacrifice depends
on Udana. How? Sah, he Udana; ahah ahal, every day;
gamayati, leads; yajamdnam, the sacrificer, called the
mind; to brahma, Brahman, the Immutable, as though
to heaven, during the time of sleep, after causing the

1By the text “Vak citah, praval citah, caksub cital” etc. in the
Vajasaneyaka, it is enjoined that one should think of the activity
of each function of the Prana as a performance of sacrifice. And
so it is pointed out that the organs of knowledge and action
continue their sacrifices even during the sleep of a man who
knows thus. The text there is meant as a praisc of this knowledge.
Similarly in the present context the purpose is not to enjoin a
meditatioﬁ, it being out of place under this topic of transcendental
knowledge, but to eulogise illumination.
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mind to cease even from the dream activities. Hence
Udana takes the place of the result of the sacrifice.

Thus is praised the illumination of the enlightened
man by showing that, starting from the time of the
cessation from activity of the ear etc., till the time that
he rises up from sleep, he enjoys the fruit of all sacrifices,
and his sleep is not a source of evil as it is in the case
of an unenlightened man; (and all this is meant as a
praise), for (on a contrary view) it cannot be held that
in the enlightened man alone the ears etc. sleep, while the
fires of the Pranas keep awake, or that his mind alone
enjoys freedom in the dream and wakeful states and
then goes to sleep every day; for the fact of passing
through the three states of waking, dream, and sleep is
similar for all creatures. Hence it is reasonable to say
that this is only a eulogy of enlightenment. As for
the question, “Which is the deity who experiences
dream ?’—that is being answered:
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5. In this dream state this deity (i.e. the
mind) experiences greatness. Whatever was
seen, it sees again; whatever was heard, it hears
again; whatever was perceived in the different
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places and directions, it experiences again and
again; it perceives all by becoming all that
was seen or not seen, heard or not heard,
perceived or not perceived, and whatever is
real or unreal.

Atra svapne, in this state of dream, when the senses,
such as that of hearing, cease to function, and the vital
forces, counting from Prana, keep awake for the
maintenance of the body—in this intermediate state
(between waking and sleep) before entering into deep
sleep; esak devah, this deity (the mind), that has with-
drawn into itself all the organs, such as the ear, like
the rays of the setting sun; anubhavati, experiences,
undergoes; mahimanam, greatness, consisting in assum-
ing diverse forms of subject and object.

Objection: Mind is an instrument of the perceiver in
the matter of experiencing greatness. Hence how is it
said that the mind experiences independently? It is the
soul, (conscious of the body), that can be free (in dream).

Answer: That is no defect, for that freedom of
the soul is a result of its being conditioned by the
mind, inasmuch as the soul by itself does not in reality
either dream or wake. That its wakefulness and dream
are caused by the limiting adjunct of the mind has
been stated in the (following text of the) Vajasane-
yaka Upanisad: “‘Being associated with the mind, and
being identified with dream’, ‘it (i.e. the soul) thinks,
as it were, and it shakes, as it were” (Br. IV. iii. 7).
Therefore it is quite logical to speak of the independ-
ence of ¢he mind in the matter of experiencing
diverse manifestations. Some assert that if the soul is
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conditioned by the mind in dream, its sclf-luminosity!
will remain unestablished. But that is not so. Thatisa
false notion of theirs, caused by their non-comprehen-
sion of the drift of the Upanisads, inasmuch as even all
such talk about the Self-—starting with (the texts
dealing with) self-luminosity and ending with emanci-
pation—is within the range of ignorance. It a caused
by such conditioning factors as the mind. And this
conclusion is arrived at according to such Vedic texts
as: “When there is something else, as it were, then one
can see something. . .. "7 (Br. 1V. iii. 31). *“For him
there is no contact with sense-objects”, “But when to
the knower of Brahman everything has become the
Self, then what should one see and through what?”
(Br. 1L iv. 14). Accordingly, this doubt arises only in
those who have imperfect knowledge of Brahman, but
not in those who have realised the non-dual Self.

Objection: 1f such be the explanation, the specific
statement, “In this state (i.e. dream) he becomes self-
effulgent™ (Br. IV. iii. 9), becomes meaningless.

The answer to this is being given: This objection of
yours falls far short of your mark, since the self-
effulgence will be much more meaningless if the Self
is (really) delimited within the heart according to the

1As shown in Brhadiranyaka, IV, iii. 14: “When he dreams,
he takes away a little of the impressions of this all-embracing
world (the waking statc), he himself puts the body aside and him-
self creates (a dream body) revealing his own lustre by his own
light....In this state he becomes self-effulgent.” If the Self
continues to be conditioned by the mind in dream, one may well
suspect that the effulgence of knowledge revealed th€re does not
belong to the Selif.
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Vedic Text, *“‘lies in the space! that is within the heart”
(Br. IL i. 17).

Objection: Though, as a matter of fact, that defect
does arise from that point of view, yet half the weight
(of this defect) is removed in dream by the fact that
the Self becomes then self-effulgent in lIts isolation (i.e.
dissociation from the mind).2

Answer: Not so; for even there (in slecp), persists
the association (of the Self) with the nerves extending
up to the pericardium ‘(i.e. the whole body) in
accordance with the Vedic text, *‘(When it becomes fast
asleep, . ..it comes back along the seventy-two
thousand nerves, called Hita, which extend from the
heart to the pericardium), and sleeps (i.c. remains) in
the body™ (Br. Il. i. 19); and therefore it is a vain
effort to remove the (remaining) half weight even in
sleep through your reliance on the argument of the
self-effulgence of the man,

Objection:  What then is meant by saying that
“the person becomes self-effulgent in this state”™ (Br.
Iv. iii. 9)?

Tentative reply: That Vedic text has no application
here, since it belongs to a different branch (of the
Vedas).

Objection: Not so, since it is desirable that the
Vedic texts should all lead to the identical conclusion,
for it is the one Self that is the subject-matter of the
Upanisads and that is sought to be taught and under-

1 The “space” (@k@sa) here stands really for the supreme Self;
but a literal interpretation Icads us astray.

2The ren’faining defect will be removed in the state of sleep,
where the Self alone exists—this is the implicd idea.
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stood. Hence it is necessary that the self-effulgence of
the Self in dream should be upheld, for the Vedas
serve to reveal the real truth.

Vedantist's reply: In that case, hear the purport
of the Vedic passage by giving up all conceit, for not
through conceit can the meaning of the Vedas be
mastered even in a hundred years by all the people
who pose to be learned. As the Self, sleeping in the
space within the heart and in the nerves, spreading
from the heart to the pericardium, can be shown to
be distinct from them, just because It has no (natural)
association with them, and thus the Self’s self-efful-
gence docs not become negated, similarly, although
the mind persists (in dream), together with the
impressions activated by ignorance, desire, and past
actions, yet the most arrogant sophist cannot deny
then the self-effulgence of the Self which, while
remaining totally dissociated from the entire group
of causes and effects, witnesses through ignorance the
mental impressions created by past actions like some-
thing different from Itself; for the witnessing Self
then remains totally distinct from the impressions that
form the objects visualised (by It). Hence it has been
well said that when the senses merge into the mind
which, however, remains unabsorbed, the Self, as
identified with the mind, sees dreams.

How the mind experiences its diverse manifestations
is being said: Being under the influence of the impres-
sions of any object—be it a friend or a son etc.—
yat, which; drstam pirvam, was seen earlier; it pas-
yati, sees; it thinks through ignorance thatdt sees the
visions resembling the son or the friend, called up by
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those ‘mpressions of the son, friend, etc. So also srutam
artham, whatever was heard; anusrnoti, it seems to
hear thercafter, under the influence of its impressions.
Similarly, whatever was pratvanubhitam desadigan-
taraih, perceived as belonging to the different places
and quarters: it pratyanubhavati, experiences, appears
to experience, through ignorance; punal punah, time
and again. So also whatever was drstam, seen, in this
birth; and adrstam, not seen, that is to say, seen in
another birth, for no impression can be left by what
is absolutely unseen. Similarly, with regard to srutam
ca asrutam ca, whatever was heard and not heard;
anubhitam, what was perceived, in this life through
the mind alone; ananubhitam ca, and whatever was
not perceived, that is to say, was perceived by the
mind itsclf in another birth; ca sat, and what is true,
for instance the rcal water etc.; ca asat, and what is
false, for instance, water in a mirage. To be brief, it
pasyati, sees; sarvam, all, enumerated or not; sarvah
(san). by becoming all, by becoming conditioned by all
the mental impressions. Thus the deity, called mind,
sees dreams in its unification with all the senses.
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6. When that deity, (the mind), becomes
overwhelmed by (solar) rays (called bile), then
in this state the deity does not see dreams.
Then, at that time, there occurs this kind of
happiness in this body.
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Yadi, when; tejasd, by light, by the solar light,
called bilel, that is lodged in the nerves; sah, the
deity, called mind; bhavati, becomes; completely,
abhibhitah, overwhelmed, when the doors? for its
tendencies are closed down: then the rays of the mind,
together with the senses, get collected in the heart.
The mind is in sleep when, like fire in wood, it exists
in the body, pervading it as a whole, in the form of
general (as opposed to particularised) consciousness.
Atra, at this time:; esal, this; deval, deity (lit. the
luminous one), called the mind: na pasyati svapnan,
does not see dreams, the doors of vision having
been closed by light. Atha tadd, then at that time;
etasmin Sarire, in this body: bhavati, occurs; etat
sukham, this happiness, that is of the nature of
unobstructed Consciousness; that is to say, the Bliss
then pervades the whole body in a general way and
it remains undisturbed.

At this time, the body and senses that depend
on ignorance, desire, and the result of past actions,
become inactive. When these become quiet, the
nature of the Self, that appcars distorted owing to
the presence of limiting adjuncts, becomes non-dual,
auspicious, and calm. In order to indicate this
state through a process of (successively) merging
into it the subtle forms of earth etc., that are the
creations of ignorance, the text cites an illustra-
tion:

T As also by the Consciousness, called Brahman, where the
mind merges.

2 [mpress}ons of past actions that can produce dream.
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7. To illustrate the point: As the birds, O
goodlooking one, proceed towards the tree
that provides lodging, just so all these proceed
to the supreme Self.

Sak, that illustration, is this: Yatha, as; somya, O
good-looking one; vayamsi, birds: sempratisthante,
proceed towards; vdsovrksam, the tree that provides
lodging; evam ha vai, just so, just as it is in the illus-
tration; sarvam, all—everything that will bec enumerated;
sampratisthate, proceeds; pare dtmani, to the supreme
Self, to the Immutable.
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8. Earth and the rudiment of earth, water
and the rudiment of water, fire and the rudi-
ment of fire, space and the rudiment of space,
the organ and object of vision, the organ and
object of hearing, the organ and object of smell,
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the organ and object of taste, the organ and
object of touch, the organ and content of speech
the hands and the object grasped, sex and
enjoyment, the organ of excretion and the
excreta, the feet and the space trodden, the
mind and the content of thought, understand-
ing and the content of understanding, egoism
and the content of egoism, awareness and the
content of awareness, the shining skin and the
object revealed by that, Prana and all that
has to be held by Prana.

What are all those things? Prthivi, the gross earth,
possessed of the five attributes;! ca, and; its cause, the
Prthivi-matra, rudiment of earth, the fine form of smell.
Similarly apak ca apo-matra ca, water and the rudiment
of water; tejah ca tejo-matra ca, fire and the rudiment of
fire; vayul ca viyu-mitréa ca, air and the rudiment of air;
akasah ca dkasa-mdrrd ca, space and the rudiment of
space. That is to say, all the gross and subtle elements.
So also caksul, eye, the organ; ca rapam, and the object
of sight; srotram ca $rotavyam ca, ear and the object of
hearing; ghrianam ca ghratavyam ca, nose and the object
of smell; rasal. ca rasayitavyam ca, the organ of taste and
the object of taste; tvak ca sparéayitavyam ca, the
organ and the object of touch; vik ca vaktavyam ca,

1Sound, touch, colour, taste, and smell, the last one being the essen-
tial attribute of earth. The four others are the essential qualities of
space, air, fire and water respectively. These rudimentary elements
combine to form the gross composite elements, the ifame being
given according to the predominance of one or the other.
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speech and the content of speech; hastau ca aditavyam
ca, two hands and the objects to be grasped; upasthah
ca anandayitavyam ca, sex and what is enjoyed; piyul ca
visarjayitavvam ca, the organ of excretion and what is
excreted: pddau ca gantavyam ca, two fcet and the place
walked over. Thus (it is to be understood) that the
organs of knowledge and the organs of action have been
enumerated. Manal ca, the mind, that has been already
mentioned; mantavyam ca, and the object of the mind,
(what is thought of ); buddhih, understanding, the faculty
of ascertaining; ca boddhavyam, and the object to be
ascertained. Ahamkdral is the internal organ character-
ised by egoism; ca, and; ahamkartavyam, the object
of egoism. Cittam, the internal organ possessed of
consciousness; ca cetavitavyam, and the object to be
conscious of. Tejah, the skin. as distinct from the organ
of touch and as possessed of lustre; the object revealed
by it! is vidyotayitavyam. Pranah is what is called
Siitra (Hiranyagarbha, who strings together everything);
vidharayitavyam, all that is held, strung together by Him,
for the entire range of body and senses, combining for
the sake of some one else and consisting of name and
form, extends thus far only.

Next in order is that reality of the Self that has
entered here (in the body) as the enjoyer and the agent
of action, like a reflection of the sun in water:
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1j.e. the skin itself that is the seat of the organ of touch.
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9. And this one is the scer, feeler, hearer,
smeller, taster, thinker, ascertainer, doer—the
Purusa (pervading the body and senses), that
is a knower by nature. This becomes wholly
established in the supreme, immutable Self.

Hi, and;! esak, this one (this Self); is the drasta, seer;
sprasti, toucher (feeler); érotd, hearer; ghrara, smeller;
rasayita, taster; mantd, thinker; boddhd, ascertainer;
karta, doer. The word vijiina, when derived in the
(instrumental) sense of “‘that by which anythingis known™
means such instruments as the intellect; but the word
here is derived in the nominative sense of “‘that which
knows”. So vijidnatmd means the reality that has that
nature or that is a knower by nature. He is purusal.
because he fills up, in its entirety, the aggregate of the
body and senses that has been spoken of as a limiting
adjunct. And as the reflection of the sun in water enters
into the sun (when the water is removed), so this Self
gets wholly established pare aksare armani, in the su-
preme immutable Self, that persists as the last resort of
the universe.

The result achieved by one who realises his identity
with that supreme Self is being stated:
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10. He whorealises that shadowless, bodiless,
colourless, pure, Immutable attains, the su-
1 According to Apanda Giri.
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preme Immutable Itself. O amiable one, he,
again, who realises, becomes omniscient and
all. Illustrative of this there occurs this verse:

It is being stated that he pratipadyate, attains; param
eva aksaram, the supreme Immutable Itself, that is going
to be described. Sak, he; (attains the Immutable): yah
ha vai, who perchance, having become free from all
desires; vedayate, realises; tar, that which is; acchayam,
free from shadow, from ignorance; asariram, bodiless;
alohitam, devoid of redness, free from all qualities starting
from redness. Since this is so, therefore (It is) subhram,
pure, being free from all attributes; [t is aksaram, the
Immutable, the True, called Purusa (all-pervading, in-
dwelling entity), which is without Prina, is not conceivable
by the mind, and is auspicious, calm, coexisting with
all that is within and without, and is birthless. Tu,
again; somya, O amiable onc; yah, he, the renouncer
of everything, who knows;! becomes sarvajfiak, omnis-
cient, nothing can possibly remain unknown to him.
Formerly he was not omniscient owing to ignorance;
again, when ignorance is removed by knowledge, sal
bhavati sarvah, he becomes all.  Tat, with regard to that
point; bhavati esal $lokah, there occurs this verse, which
sums up the above idca.
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1 Ananda Giri repeats the verb “knows” and splits up the first
part of the text into two sentences.
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11. O amiable one, he becomes all-knowing
and enters into all who knows that Immutable
wherein merges the cognising Self—(the Purusa
who is naturally a knower)—as also do the
organs and the clements together with all the
deities.

Somya, O amiable (or good-looking) one, valh tu
vedayaie, he who knows; tat aksaram, that Immutable;
yatra, into which; sampratisthanti, merge; vijianitma,
the entity that is by nature a knower (IV. 9); and
prandh, the organs, such as the eye; bhiatani, and the
elements such as earth; saha devail, together with the
deities, such as Fire etc.; sah sarvajiioh, that omniscient
one; avivesa (is the same as davidati), enters: into
_sarvam, everything.
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1. Next, Satyakama, son of Slbl, asked him,
O venerable sir, which world does he really
win thereby, who, among men, intently medi-
tates on Om in that wonderful way till death?”
To him he said:

Atha ha, next; satyakamah saibyal. Satyakama, son
of Sibi; papraccha enam, asked him. Now then, this
Question is begun in order to enjoin the meditation on
Om as a means to the realisation of the inferior and
superior Brahman. Bhagavan, O venerable sir: sal yah
ha vai, anyone, any rare Person; manusyesu, among
men; who, after withdrawing the internal organ from
external objects and concentrating his mind on Om, on
which he superimposes the idea of Brahman through
devotion; abhidhyiyita, should intently meditate;
omkdaram, on Om; tat, in that wonderful way; prayan-
antam, till death, that is to say, for the whole life;
(which world does he conquer)? The meaning of the
term ‘“‘abhidhydna, intense meditation” is to have such
an unbroken current of the idea of self-identification
(with the object of meditation) as is not vitiated by
other states of consciousness of a different order, and
which is ®omparable to the (unflickering) flame of a
lamp in a windless place. There being many worlds
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that can be achieved through meditation and rites,
katamam vava lokam, which of the worlds; salh jayati
tena, does he conquer thereby, by that meditation on
Om, who undertakes such a lifelong vow, aided by such
multifarious forms of yama aud niyama (i.e. control of
body and senses and observance of moral injunctions)
as truthfulness, abstinence from sexual pleasure, non-
injury, non-acceptance of presents, dispassion, monas-
ticism, cleanliness, contentment, absence of dissimula-
tion etc. ? To him who had asked thus saf, he, Pippalada;
uvdcaq ha, said:

TdE qEIFTH 93 A9 FET AT | TET-
fggraTarssaaasaEata

2. O Satyakama, this very Brahman, that
ig (known as) the inferior and superior, is but
this Om. Therefore the illumined soul attains
either of the two through this one means alone.

O Satyakama, etat brahma vai, this very Brahman;
yat, that is; param ca aparam ca, both superior and
inferior—the superior being that which is Truth and
Immutable and is called Purusa; and the inferior being
the First Born, called Priana; omkdaral eva, is but Om,
being identical with Om, since Om is Its symbol.l As
the supreme Brahman cannot be (directly) indicated by
words etc. and is devoid of all distinctions created by
attributes—and as It is (on that account) beyond the
senses—therefore the mind cannot explore It. But to
those who meditate on Om, which is comparable to the

1Etat and yat, bsing neuter, are construed with Brahman,
rather thap with omkdarah which is masculine.—A.G.
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images of Visnu and others and on which is fixed the
idea of Brahman with devotion, that Brahman becomes
favourable (and reveals Itself). This is understood on
the authority of scriptures. Similar is the case with the
inferior Brahman. Hence it is said in a secondary sense
that, that Brahman which is both inferior and superior
is but Om. Tusmdt, therefore: vidvin, one who knows,
thus; anveri, attains; ekataram, either of the two—the
superior or inferior Brahman; efena ayatanena eva,
through this means alone, through this that is a means
for the attainment of the Sclf, consisting in meditation
on Om; for Om is the nearest symbol of Brahman.

T FdwarAAfNAnia 9 §99 gafzacqena
STATHTE IR | T AOASFAIAT § qF
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3. Should he meditate on Om as consisting
of one letter, he becomes enlightened even by
that and attains a ‘human birth on the earth.
The Rk mantras lead him to the human birth.
Being endued there with self-control, conti-
nence, and faith he experiences greatness.

Yadi, even though; sak, he: may not know all the
letters by which Om is constituted, still through the
influence of the (partial) meditation on Om, he attains
an excellent goal; one who resorts to Om does not fall
into evil by being denied the fruits of both rites and
meditation® as a consequence of the defect of such
partial knowledge. What ensues then? Knovging only
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one part consisting of one letter, abhidhyayiia, should
he meditate, constantly; on Om itself as comprising
one letter; sah, he; samveditak, becoming enlightened:
tena eva, by that alone—that meditation on Om as
possessed of one letter only; tirnam eva, very quickly;
abhi sampadyate, attains; jagatyam, on the earth. What
does he attain? Manusyalokam, the human birth (i.e.
human body). As many kinds of birth are possible on
this earth, so, among these, rcak, the Rk mantras; upanay-
ante, conduct; tam, him, that aspirant; to manusyalokam,
human birth, on the earth; for the first single letter
(viz @) of Om was meditated on (by him) as the Rk
mantras, which stand for the Rg-Veda. Thereby, in that
human birth, he becomes a prominent Brahmana, and
being sampannah, endued; tapasa, with self-control;
brahmacaryena, with continence; $raddhaya, with faith
anubhavati, experiences; mahimanam, greatness; he does
not become faithless or wilful in his action. He does
not come to grief because of any deviation, (consisting
in partial knowledge), from Yoga (i.e. application of
his mind to Brahman).

g afz fgmmw gafg doay Sisafer
FfIEHIad AAAFY | § G g
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4. Now again, if he meditates on Om with
the help of the second letter, he becomes iden-
tified with the mind. By the Yajw mantras
he is lifted to the intermediate space, the world
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of the Moon. Having experienced greatness in
the lunar world, he turns round again.

Atha, now again; yadi, if, anyone conversant with
Om as constituted by its second letter (viz u),
(abhidhydyita, should meditate on Om) dvimdtrena,
as possessed of the second letter; then as a result of
that concentration, one sampadyate, becomes unified;
manasi, in the mind of which the Moon is the presid-
ing deity, which is conceived of as the state of dream,
which is identified with the Yajur mantras, and which
is the object of meditation. When sgh, that man, who
has become thus identified, dies; he is unniyate, lifted;
yajurbhil, by the Yajur maniras, which are identical
with the second letter; antariksam, to the intermediate
space (between heaven and earth); that is to say,
somalokam, to the world of the Moon, that is sup-
ported by intermediate space and is represented by the
second letter. Or in other words, the Yajur mantras,
lead him to a birth in the world of the Moon. Sah,
he; anubhiiya vibhitim, having experienced greatness
somaloke, in that world of the Moon; avartate punah,
turns round again, towards the human world.1

I According to Sankarananda, the first portion of the text
means this: If anyone manasi sariipadyate, resorts to the mind,
that .is, meditates; dvimatrena, for two moments or on the two
letters @ and u# of Om. According to some, this text enjoins a
meditation on Hiranyagarbha who embodies Himself in the subtle
cosmos concecived of as a subtle dream state; the earlier text
similary enjoir?s a meditation on Virdp, embodying Himself in
the gross universe, conceived of as the waking state.
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5. Again, anyone who meditates on the
supreme Puruga with the help of this very
syllable Om, as possessed of three letters,
becomes unified in the Sun, consisting of light.
As a snake becomes freed from its slough,
exactly in a similar way, he becomes freed from
sin, and he is lifted up to the world of Brahma
(Hiranyagarbha) by the Sama mantras. From
this total mass of creatures (that Hiranya-
garbha is) he sees the supreme Purusa that
penetrates every being and is higher than the
higher One (viz Hiranyagarbha). Bearing on
this, there occur two verses:

Punah, again; yah abhidhyayita, should anyone medi-
tate; etam, on this—on Om; as param purusam, the
supreme Purusa, residing within the solar orb; Om iti
etena eva aksarena, with the help of the very syllable
Om; trimdtrena, as associated with the knowledge of
the three letters (a, u, m), and serving as a symbol; (he
becomes unified in the Sun, as the result of that medi-
tation). In this context Om is (presented 4s) a symbol
to aid gmeditation), which conclusion is drawn from the
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following Vedic text implying identity: ‘“That which is
known as the superior and inferior Brahman (is but
Om)” (Pr. V. 2). Moreover, on any other supposition,
the frequently used accusative case in omkdram in the
text will become unjustifiable.  Although from the use
of the instrumental case (in trimatrena), an interpretation
in the instrumental sense is quite in order, still in
conformity with the context, trimdtrena etc. should be
converted to the accusative form! thus: “‘trimatram
param purusam—(meditate) on Om, associated with the
knowledge of the three lctters, as the supreme Purusa”,
s0 as to accord with the adage, “The individual should be
sacrificed for the family.””2 By that meditation, sah, he;
becomes sampannalh, absorbed—being engaged in medi-
tation, he bccomes identified with the third letter (m)
and becomes unified, —zejasi siirye, in the Sun consisting
of light. Even after death he does not return from the
Sun as one does from the lunar world; but he continues
in his identity with the Sun. Yatha, just as; a padodarah,
snake; vinirmucyate tvacd, is freed from its slough, the
dead skin, to become new again; evam ha vai, exactly in
the same way, as in the illustration, so; becoming
vinirmuktah, freed; papmana, from sin, that is a kind of
impurity comparable to the slough; sah, he; unniyate, is
lifted up; samabhih by the Sama mantras, that are identi-
cal with the third letter (m of Om); brahmalokam, to
the world of Brahma, i.e. of Hiranyagarbha, which is
called Satya (Truth). That Hirunyagarbha, is identifled
with all the creatures that are subject to birth and death;

10ne migh‘t‘ object that the instrumental case indicates that
Om is not a symbol (or icon); but Sankara says, it is so.

2That is to say, for the sake of the majority.
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for as (the sum total of all) the subtle bodies, He
constitutes the inner soul of all; and in Him, as com-
prising the (cosmic) subtlc body, are strung together all
the creatures.! Hence He is jivaghanah, a mass of crea-
tures. Etasmat jivaghanat, from this totality of creatures,
that Hiranyagarbha is; sal, he, the enlightened man, who
has known Om as possessed of the three letters; 7ksare,
sees, through meditation; purusam, Purusa; purisayam,
who has entered into all the bodies and who is called
the supreme Sclf; being param pardt, supcrior to the
higher One, that is to say, to Hiranyagarbha.? Tat,
bearing on this, expressive of the foregoing idea ; bhavatah
there occur; etau $lokau, these two verses:

fast #ra gegwea: sy
ERIREESICCIEEE CR A
RIS IR BRI
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6. The threec letters (by themselves) are
within the range of death. But if they are closely
joined, one to another, are not divergently
applied to different objects, and are applied to
the three courses of action—external, internal,
and intermediate—that are properly resorted
to, then the man of enlightenment does not
shake (i.e. remains undisturbed).

1 That identify themselves with their subtle bodfes.
2 Hirapyagarbha is higher than all other creatures.
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Tisral matrak, the three letters, viz a, u, m, of Om;
mriyumatyah, are encompassed by death, not outside
the pale of death, that is to say, within the grasp of
death.! But when they are prayuktilh, applied; kriyasu,
in actions, in the acts of meditation on the Self; more-
over, (when they are) anyonyasakial, joined onc to
another; anaviprayuktih, are not applied divergently
to different objects: (then the Yogi does not shake).
Viprayuktah, are those that are specifically applied
to a single object alone; those that are not applied
thus arc aviprayuktih, (i.e. diversely used); those that
are not so diversely applied are anaviprayuktalh. What
follows from that? When (they arc applied thus)
specially at the time of a single (continuous) medita-
tion during the three kriyasu, courses of action—
bahyabhyantaramadhyamasu, the external, internal, and
intermediate—in the course of the Yogic actions, consist-
ing in the meditation on Purusas, as associated with
the states of waking, dream, and sleep ;samyak prayuktasu,
which processes are properly resorted to during the
time of meditation: then the jiiah, enlightened one,
that is to say, the Yogi who knows the divisions of
Om, as aforesaid; na kampate, does not shake. For he
who knows thus, cannot possibly be deflected, since the

1Vigva, the conscious Self in the waking state, is identical with
Vaisvanara (Virag), and his residence is in the gross body and
the waking state. Taijasa, identical with Hiranyagarbha, has his
lodging in the subtle body and dream. Prajia, identical with
Tsvara, has his locus in the Unmanifested and sleep. The Yogic
processes consist in meditating on them in identification with a,
u, m respectiv%ly. If these are resorted to separately, and with-
out the idea of Brahman, they cannot lead one beyond death.
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Purusa in the waking, dream, and sleep states, together
with the states, has been seen by him as identical with
the three letters and as identical with Om. Since a
man, who is thus enlightened, has become the Self of
all and one with Om, therefore from where can he
deviate and to where?

The second verse is meant to sum up all the
(foregoing) ideas:

R gaficafe
qrARTEY aq Fad) 3IT7 |
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7. The intelligent know this world that is
attainable by the Rk mantras, the intermediate
space achievable by the Yajur mantras, and
that which is reached by the Sama mantras.
The enlightened man attains that (threefold)
world through Om alone; and through Om as
‘anaid, hereaches that also which is the supreme
Reality that is quiet and beyond old age,
death, and fear.

Only kavayah, the intelligent, enlightened ones, and
not the ignorant; vedayante, know; etam, this, this
world, associated with men; that is attainable rgbhik,
through the Rk mantras; antariksam, the intermediate
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space, presided over by the Moon; that is attainable
yajurbhih, by the Yajur mantras; and rat, that, that
world of Brahma; yat, which; is attainable samabhih,
by the Sama mantras. Vidvan, the enlightened one;
anveti, reaches; tam, that, that threefold world,
indicative of the inferior Brahman; omkdrena, through
Om, with the aid of Om. And with the help of
that very Om, he attains tat, that; yat, which; is
param, supreme Brahman, which is immutable, true,
and is called Purusa, the all-pervasive; which is
dantam, quiet, frec, devoid of all such distinctions
as waking, dream, and sleep, and is transcendental
to the whole universe; and is therefore ajaram, free
from old age; amrtam, beyond death, since untouched
by such changes as old age; and consequently
abhayam, fearless; just because It is fearless, there-
fore param, unsurpassing. The idea is that, he reaches
this One also omkdrena dayatanena, with the aid of
Om, which is a vehicle of advance. The word “iti,
this”, is used to imply the end of the sentence.



SIXTH QUESTION
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1. Then Sukesa, son of Bharadvaja, asked
him, “Venerable sir, Hiranyanabha, a prince
of Kosala, approached me and put this ques-
tion, ‘Bharadvaja, do you know the Purusa
possessed of sixteen limbs?’ To that prince I
said, ‘I do not know him. Had I known him,
why should I not have told you? Anyone who
utters a falsehood dries up root and all. There-
fore Icannot afford to uttera falsehood. Silently
he went away riding on the chariot. Of that
Purusa I ask you, ‘Where does He exist?’”

Atha ha, next; suke$id bharadvijah, Suketd, son of
Bharadvija; papraccha, asked; enam, him. It has been
said that the entire world, consisting of cause and
effect, together with the conscious soul, gets unified
in the supreme Immutable during sleep (Pr. IV. 11).
From the logic of circumstances t follows that even
during cosmic dissolution, the world mergus into that
Immutable alone and originates from that alone; for
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an effect cannot reasonably get absorbed into anything
other than its origin. Besides, it has been said, “From
the Self is born this Prana” (Pr. III. 3). And it is the
well ascertained purport of all the Upanigads that the
highest good results from the full realisation of that
which is the source of creation; and it has just been
declared, “he becomes omniscient and all” (Pr. 1V. 10).
It remains now to point out, where that immutable,
that Truth, called Purusa (the all-pervasive, indwelling
entity) is to be realised. This question is begun for
that purpose. And by pointing out the difficulty
insolved in acquiring the knowledge, the narration
of the anecdote aims at inducing a special effort in
those who hanker after freedom. Bhagavan, O revered
sir; a rajaputrah, prince, Ksatriya by caste, named
Hiranyanabha; who was kausalyalh, born in Kosala;
upetya mdam, approaching me; aprcchata, asked; etam
prasnam, this question, that is being stated: “Bharadvija,
O son of Bharadvija; vettha, do you know; the
purusam, Purusa, (the Reality pervading the body);
which is sodasakalam, possessed of sixteen digits
(limbs) 7’ That conscious Being, the soul, is sodadakalah,
on which, through ignorance, are superimposed
sixteen parts that appear like limbs. Aham, I; abruvam,
said; tam kumdram, to that prince, who had put the
question: “Aham, 1; na veda, do not know; imam,
this one; that you inquire about.” As he thought it
impossible that there could be any ignorance in me,
despite that statement of mine, I told him as a proof
of my ignorance; “Yadi, if perchance; aham, I;
avedigam, *happened to know; imam, this one, the
Puruga inquired about by you; katham, why; na
16
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avaksyam, should I not have told, that is to say should
not tell you, inquisitive and eminently fitted as a
disciple as you are.  Noticing his disbeliéf over again,
I said furthermore to carry conviction to him: "Yak,
anyone who; abhivadati, utters; anrtam, falsehood ; speaks
of himself as somewhat other than what he really is;
esah, such a man; parisusyati, dries up; samdilah, to-
gether with roots; he is deprived from this world and
the next, he is destroyed. As I know this fact, rasmat,
therefore; na arhami anrtam vaktum, I cannot afford to
utter a falsehood; like an ignoramus.” Sah, he, the
prince, who was thus convinced; pravavrdja, went away;
to where he had come from; aruhya ratham, by riding
on the chariot; raspim, silently, with abashment. From
this the conclusion is drawn that one who knows must
impart the knowledge to a disciple who is competent
and approaches duly, but one should not utter a
falsehood under any condition whatsoever. Tam purugam,
about that Purusa; prcchami tv@, 1 ask you;—which,
as an object still unascertained, sticks to my heart
like a thorn;—“Kva asau purusah, where does that
Puruga (that is to be known) exist ?”

JEH T QAT | FAFTIAR T § Te
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2. To him he (Pippalada) said: O amiable

one, here itself inside the body is that Purusain
whom originate these sixteen digits (or limbs).

Tasmai, to him; sah, he; uvdica ha, said; iha eva,
here itse}f ; antaharire, inside the body, "within the



VI, 2] PRASNA UPANISAD 483

space inside the lotus of the heart; somya, O amiable
one: exists sah purusak, that Purusa—and He is not
to be sougint somewhere else;—(Purusa) yasmin, in
whce.n; prabhavanti, orginate; etdh sodasa kaldh, these
sixteen parts—Prana and the rest that are being enu-
merated. Purusa that is partless appears through
ignorance to be possessed of limbs as a consequence
of His association with the sixteen parts that are His
limiting adjuncts. But this Purusa has to be shown
as an absolute entity by eliminating, through know-
ledge, those parts that condition Him. That is why
the parts are spoken of as originating from Purusa.
Since no empirical pronouncement as to attainability
and the means of attainment can be made unless there
be the superimposition of Prina and the rest on the
attributeless, non-dual, pure principlet therefore, the
origin, existence, and absorption of the parts, that are
within the domain of ignorance, are superimposed (on
Purusa); for the parts are always seen to exist in
identity with Consciousness at the times of origin,
continuation, and dissolution. And this is why some
deluded people say, ‘““Just as ghee (clarified butter)
melts through contact with fire, so it is consciousness
that originates every moment as pot etc. and gets
destroyed.” Others (e.g. the nihilists) say, ‘““When
that consciousness stops, all things appear as void.”
Still others (e.g. the logicians) say, *“The knowledge of
pot and the rest arises and gets destroyed as a tempe-
rary phenomenon on the Self that is eternal and that
imparts the consciousness.” The materialists say,
“Consciousness belongs to matter.” But Consciousness
that knows no decrease or increase, and yet appears
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diversely through the attributes of the limiting
adjuncts, is nothing but the Self, which fact is borne
out by such Vedic texts as ‘‘Brahman is truth,
knowledge, infinite” (Tai. II. i. 1), “Brahman is Con-
sciousness” (Ai. I1L.i. 3), “Knowledge, Bliss, Brahman”
(Br. III. ix. 28.7), “Infinite Reality is but pure intelli-
gence” (Br. II. iv. 12). Consciousness is proved to
be invariable from the fact that Consciousness remains
unchanged even when objects change in their essence,
and because anything, that is known in any way,
emerges to consciousness only as such an object of
knowledge.! It does not stand to reason to say that
some external thing may exist substantially and still be
unknown, for this is like averring that colour is
perceived while the eye is non-existent. A knowable
thing may not exist at the time of its knowledge, but
knowledge is never non-existent so long as there is an
object, or knowledge persists in relation to some
knowable thing even though some particular object
may not be there; for nobody can have such a thing
as an object unless he has knowledge.

I That things are apprehended to be what they are is owing to
the fact of the apparent diversification of the underlying Con-
sciousness by the limiting adjuncts; and things would cease to be
known unless Consciousness lay behind them. This proves that
things vary, while Consciousness remains unchanged. A pot may
not exist even when there is consciousness of it, or objects may
vary essentially, while knowledge persists; but there can be no
object of knowledge without Consciousness. Objection: We have
no knowledge of a jar at the time that we know a cloth; so
knowledge also is variable. Answer: Knowledge may vary as
coloured by its objects, but not essentially, whereas' things vary
essentially,. )
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Objection: Since consciousness is not felt in sleep
just because it does not exist there then, it follows that
it too varies essentially just like its object.

Answer: No, for in so far as knowledge, that reveals
its objects, is an illuminator of its object just like a
light, the absence of knowledge cannot logically be
inferred in sleep, just as the absence of light cannot
be inferred from the absence of the thing to be lighted
up. For the nihilist cannot imagine the absence of the
eye when it fails to perceive colour in darkness.

Objection: The nihilist does, as a matter of fact,
imagine the absence of knowledge where there is no
knowlable thing.

Answer: The nihilist should explain how he would
argue away the presence of that knowledge by which
he imagines the non-existence of that knowledge; for
the non-existence of the knowledge being itself a
knowable object, it cannot be cognised unless there is
knowledge of it.

Objection: Since knowledge is non-different from the
knowable, non-existence of knowledge follows from the
non-existence of the knowable object.

Answer: Not so, because non-existence too is
admitted as cognisable. By the (Buddhist) nihilists it
is admitted that non-existence is also known and that
it is everlasting. Now, if knowledge be non-different
from (the knowable) non-existence, it also will become
eternal ex hypothesi; and because the non-existence of
knowledge becomes essentially a knowledge, non-
existence (of knowledge) is reduced to a meaningless
term. In Yeality, knowledge is neither a non-existence,
nor is it non-eternal. Nor do we lose anythjng if the
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mere epithet of non-existence is applied to knowledge
that is (really) eternal.

If it be now argued that although non-existence is
knowable, it is distinct from knowledge, then in that
case, the non-existence of the knowable will not lead
to the non-existence of knowledge.!

Objection: The object is different from knowledge,
but knowledge is not different from its object.

Answer: It is all mere talk that does not lead to
any real distinction, for if it be held that the object
and knowledge are identical, then it is meaningless
talk to say that the knowable object is distinct from
knowledge while knowledge is not distinct from its
content, and it is comparable to the thesis that vaini
(fire) is distinct from agni (fire), while agni is not
distinct from vahni. If, however, knowledge be different
from the content of knowledge, the conclusion
arrived at is that the absence of any knowable object
does not logically imply the absence of knowledge
(as such).

Objection: Since there can be no awareness (of
knowledge) when there is no object to be known, it
follows that knowledge itself is absent in the absence
of any object.

Answer: Not so, for awareness is admitted in sleep

1By such a theory you nullify your view that knowledge and
the knowable are identical. Hence by depending on the assump-
tions that knowable objects are absent in sleep and that know-
ledge is non-different from the knowable, you cannot argue that
knowledge is non-existent in sleep. Moreover, if the non-existing
knowable thing be different from knowledge, why should not an
existing knrwable thing be different also?
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inasmuch as it is held by the (Buddhist) nihilists that
consciousness persists even in sleep.

Objection: Even there it is held that consciousness
is known to itself.

Answer: No, since the distinction of the two (viz
knowledge and object) is already postulated. Inasmuch
as the knowledge that pertains to an object of the
form of non-existence is different from that non-
existent object, the difference between the knowable
and the knowledge stands as an established fact. That
fact having been proved, it cannot be revivified like a
dead man, nor can it be reversed by even a hundred
nihilistic Buddhists. 7

Objection: In so far as knowledge is known by
some other knowledge, there crops up an infinite
regress from your point of view, since that know-
ledge must have another knowledge to know it, and
that again another.

Answer: Not so, for a logical distinction between
all (knowledge and objects) is possible. On the ad-
mission that everything is knowable to some knowledge,
that knowledge which is different from its content
remains what it is for ever.! This is a second category
that is admitted by all who are not nihilists, and no
third category to comprehend it is admitted. Thus
there is no scope for infinite regress.

Objection: If knowledge remains unknown to itself,
then omniscience becomes untenable.

Answer: That defect, too, should affect him (i.e.

1 We hold that things knowable are objects of knowledge, but

knowledge';tselfis not known. The knowable are ever knowable,
and so is knowledge ever knowledge.
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the Buddhist) alone. What need have we to remove
it Besides, (for him) there is the fault of infinite
regress arising from the admission that knowledge is
an object of knowledge, for knowledge is certainly
knowable according to the (Buddhist) nihilists. And
because (a particular) knowledge cannot be known by
itself, an infinite regress is inevitable.

Objection: This fault is equally in evidence (in your
theory as well).

Answer: Not so, for Consciousness (according to
us) can logically be shown to be but one. Since it is
but one Consciousness, existing in all places, times,
persons, etc., that appears diversely because of the
differences in the multifarious limiting adjuncts con-
stituted by name, form, etc., just like the reflections of
the sun etc. on water etc.; therefore that objection has
no force; and the statement that is under consideration
here agrees with this.2

1 The Buddhist believes that knowledge is known. So if it can
be proved that knowledge is unknowable, omniscience of Buddha,
for instance, can no longer be sustained. But the Vedantist is
not opsn to that charge, as according to him knowledge can
cognise only those things that are fit to be known, as otherwise
non-omniscience would result from the non-comprehension of
such an imaginary thing as the horn of a hare. The Vedantist
may also reply that since the very conception of omniscience is
within the domain of ignorance, he is not under any obligation
to prove its reality. Or he may argue that omniscience follows
from the fact of one’s possessing the capacity to know everything
that exists, but not necessarily from the actual awareness of
everything.

20n the strength of the fact that Consciousness as,an eternal
entity is the basis of all appearances, the Upanigad talks of the
superimposition of the parts (or limbs) on that Consciousness.
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Objection: From the Upanisadic text, (“here itself
inside the body”—Pr. VI 2), it follows that Purusa is
contained here inside the body, like a jujube fruit in a
vessel.

Answer: No, (this is wrong), because Purusa is the
cause of such parts as Prina, and because nobody will
understand Purusa as the source of such parts as Prana,
faith, etc., if He be delimited by a mere body. And
this follows from the further fact that the body is an
effect of those parts; because the body, which is con-
stituted by the parts—Prana and the rest, which (in
their turn) are the products of Purusa—cannot contain
within itself, like a jujube in a vessel, Purusa who is
the origin of its own source.

Objection: This is possible on the analogy of the
seed and the tree. Just as a tree is the effect of a seed,
and the effect of that tree is a fruit, a mango for
instance, which holds within itself the (stone that is the)
cause of its cause (viz the tree), similarly the body can
contain within itself even Purusa, though He is the
cause of ils own cause (viz Prana etc.).

Answer: This is untenable, because it implies
difference and divisibility. In the analogy, the seeds
contained in the fruits of the tree are different from
the seed that produced the tree, whereas in the case to
which the analogy applies, the very same Purusa, that
is the cause of the causes of the body, is heard of *
the Upanigad as confined within the body. Mor”

. . p <OVer,
things like the tree and the seeds can be gr ted by
way of the container and the thing contaip 4 Ze cause
they are *composite by nature, wheregs .ed, ecd
divisible, though the parts (viz P Purusa is not

» .na e&') and the
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body are. Hereby it is shown that inasmuch as even
space cannot be contained within the body,! much less
can Purusa, who is the cause of space, be confined
within it. Therefore the illustration is inapt.

Objection: Leave alone the analogy. The point is
born out by the text itself.

Answer: That cannot be, for texts cannot create
things anew, since a text is not meant to reverse any-
thing. What is its function then? It is concerned with
expressing things as they are. Therefore the text
“inside the body” is to be understood in the same
sense as the statement that space exists within the
cosmic egg.2 Besides tbat text conforms only to
empirical experience in so far as from such logical
grounds as (the experiences of) seeing, hearing, think-
ing, knowing, etc., Purusa is assumed to be residing
as a limited being within the body. And since it is
within the body that He is realised, therefore it is
said, *“O amiable one, that Purusa is inside the body.”
When not even a fool can wish to conceive mentally
that Purusa, who is the cause of space, can be encom-
passed by the body like a jujube in a vessel, much
less can a Vedic text do so, which is a valid means
of knowledge.

As a description of Purusa, it has been said, ‘that
Purusa in whom originate those sixteen parts”” (Pr. VI. 2).

1\10)9‘ *action: The body produced from indivisible space contains
space wits, in itself, Answer: There too space does not enter into
the body, by,
pervading the py,

2 Space is the caws,
everything, it ¢ perceiw,

¢+ seems to be existing in the shape of a body as
~es and empty regions there.

~ of the universe, but since spae pervades
*d as confined within the universe.
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Though that origination of the parts was stated (there)
in the Upanisad in another connection, still the present
text (dealing with creation) is meant to recount the order
in which the origination occurred as also to show that
creation is preceded by intelligence.

q SErrah | wfewsrgaena Sorral aiasarfy
Fwiegear gfafssy gfassremdifa nzn

3. He deliberated: ““As a result of whose
departure shall I rise up? And as a result of
whose continuance shall I remain established ?*’

Sah, He, Purusa, endued with sixteen parts, about
whom the son of Bharadvaja inquired; wksam cakre,
made this deliberation on, thatis to say, penetrated into,
the subject of creation, result, order, etc.! How he did
so is being stated: Kasmin utkrante, which particular
agent having risen up, from the body; bhavigyami
aham, shall I become; utkrantah, separated? Va, or;
kasmin pratigthite, which continuing to be established;
pratisthasyami aham, shall 1 remain established, in
the body?

Objection: Is it not a fact that the Self is not an
agent of action, while Pradhana (Primal Nature) is?
Hence it is Pradhana that evolves as Mahat (i.e. the
principle of intelligence) and the rest by setting before
itself the needs of Purusa (conscious soul). Therefore

1 “Creation”—of Prina etc.; “result”—such as their departure
from the pody; *“Order”—emergence of faith from Préana and so
on; “etc.”—the relation of container and the contained, as sub-
sisting between the world and name, etc:
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in the face of the facts that Pradhana, existing in a
state of balance of its (three) constituents of sattva
etc., has to be assumed on valid authority to be the
creator; that there exist the minutest atoms that act
according to divine will; that the Self has not the
wherewithal to create, It being non-dual; and that the
Self cannot be the author of evil to Itself, because a
conscious being that acts intelligently cannot do any
evil to itself; it is unjustifiable to talk of any agentship
of Purusa, preceded by independent deliberation.
Accordingly, when, to serve the purposes of Purusa,
insentient Pradhana evolves in a regular order, as
though out of deliberation, Pradhana is figuratively
spoken of as intelligent in the statement, ‘‘He delib-
erated” etc., just as one might say, “He is the king”,
with regard to an officer who does everything for the
king.

Answer: WNo, since it is as logical to look upon the
Self as the doer, as to conceive of It as the enjoyer.
Just as from the Samkhya standpoint the Self, that is
mere changeless Consciousness, can still be the enjoyer,
similarly, from the standpoint of the followers of the
Vedas, Its creatorship of the world can be justified on
the authority of the Vedas.

Objection: Any transformation, consisting in a
change of (the essence of) the Self into a different
category, causes Its impermanence, impurity, and
multiplicity; but a mere variation within Its very
nature of Consciousness is not such a transformation.
Accordingly, if enjoyership is inherent in Purusa
Himself, any change within that Consciousiuess (of
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enjoyment)! is not open to any charge (of mutation
of the Self), whereas from your standpoint, who are
followers of the Vedas and admit that the Self is the
creator, there does occur an essential mutation,?2 and
therefore the Self becomes subject to all such faults
as impermanence etc.

Answer: No, for it is held by us that though the
Self is but one, still, in a state of ignorance, there
occur to It apparent distinctions created by the pre-
sence or absence of the limiting adjuncts constituted
by the names and forms of objects. The creation of
some sort of distinction in the Self by ignorance is
admitted as a concession, so that talk about the
bondage and freedom of the Self in the scriptures may
be possible. In reality, however, one should stand by
the unconditioned Entity which is one without a
second, which is beyond the reach of all sophists, and
which is admitted as fearless and auspicious. There
can be no agentship, no enjoyership, nor any action,
instrument, or result, where everything is reduced to
non-duality. The Samkhyas, however, first imagine
that agentship, as well as action, instrument, and
result, is superimposed on the Self; but as they are
outside the pale of the Vedas, they recoil from such
a (monistic) position and hold that enjoyership is a
real characteristic of the Self. Again, fancying that
Pradhana is a real substance, essentially different from
the Self, they fall into the snmares woven by the

! Enjoyment (or suffering) consists in a direct experience of joy
(or sorro.w). This experience is the very nature of the soul,
whereas action belongs to the intellect and the rest.

2By becoming the intellect etc. for the purposes of creation.
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intellect of other (dualistic) sophists and lose their
bearing. Similarly are the other sophists led astray
by Samkhyas. Thus by postulating theories opposed
to each other, like carnivores (fighting for a piece of
flesh), they continually drift away from the supreme
Reality owing to their proneness to discover such
(distorted) interpretations of the conclusions arrived
at by valid means of proof as may demolish each
other’s point of view. Therefore we disclose a few
flaws in the theories of the sophists not in the spirit of
the sophists, but in order that people desirous of
freedom may become devoted to the true import of
the Upanisads, viz the realisation of the non-duality
of the Self, by ignoring those other theories. Thus
has it been said in this connection: “Leaving the cause
of the origination of all disputes! amongst the dis-
putants themselves, and keeping his good sense well
protected by their example,2 the knower of the Vedas
reposes happily.” |

Moreover, no distinction can be made between the
two kinds of modification (in the Self) called enjoyer-
ship and agentship. What indeed is that modification
characterised as enjoyership which belongs to a class by
itself and is different from agentship, depending on
which Purusa can be conceived of as merely the enjoyer
and not the agent, while Pradhana can be thought of
as merely an agent and not an enjoyer?

Samkhya: Did we not say that Purusa consists
merely of intelligence and He changes internally in

! Apprehension of duality as true.

2 Having this firm conviction, “Since the dualistic th€ories lead
only to conflict, non-dualism alone is true.”
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the course of experience while still remaining what He
is in essence ? But He does not change by being trans-
formed into some other category, whereas Pradhana
changes by being evolved into some other principle,
and hence it is possessed of such attributes as multi-
plicity, impurity, insentience, etc. Purusa is opposed
to it.

Vedantist: That is a distinction that is not real
but merely verbal. If to Purusa, who is (conceived
of as) mere intelligence before the emergence of
enjoyership, there accrues some special attribute called
experience at the time of the occurrence of cnjoy-
ment, and if after the cessation of the enjoyment,
Purusa is freed from that peculiarity and becomes pure
intelligence again, (then one may argue that during
enjoyment, the enjoying) Pradhiana also evolves as
Mahat etc., and then reversing the process (after that
experience) it exists in its own nature as Pradhana.
Hence the supposition does not serve to point out any
difference. Accordingly, the distinction that is sought
to be made between the transformations of Purusa and
Pradhana is merely a verbal one.

If now it is held that Purusa continues to be pure
intelligence even during enjoyment, then there is no
experience by Puruga in the real sense.

Samkhya: During enjoyment there occurs a real
change in Purusa, and so Purusa can enjoy.

Vedantist: That cannot be. Since Pradhiana too
undergoes change during enjoyment, it may as well
become the enjoyer.

Samktya: Change in pure intelligence alone con-
stitutes experience. '
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Vedintist: In that case there is no valid reason why
fire and the rest that are possessed of distinct attributes
like heat etc. should not be enjoyers.!

Objection: Enjoyership may belong simultaneously
to both Pradhana and Purusa.

Vedantist: No, since in that case the (Samkhya)
theory that Pradhana acts for the benefit of another
(viz Purusa) falls through; for among two co-enjoyers
there can be no such relationship as overlordship and
subordination, just as two lights cannot be so related
by way of illuminating each other.

Objection: The enjoyment of the unchanging Purusa
consists in the production of a reflection of Purusa on
the mind-stuff in which the sattva quality predominates
and which is by nature an enjoyer.

Vedantist: It cannot be so; for if Purusa is not
affected thereby in any way, it is meaningless to posit
an enjoyership for Him. If Purusa has no evil in the
form of experience, He being ever without attributes,
then for removing what (evil) is the (Samkhya) scripture
written as a means for emancipation?

1“«Change in pure intelligence alone” may mean two things:
(1) change in intelligence irrespective of any change in any other
substance; (2) some uncommon change in intelligence alone.
The first position is untenable, since Puruga cannot enjoy unless
there be corresponding changes in the form of happiness etc. in
Pradhana. As for the second alternative, there is no special
reason why an uncommon change in an uncommon factor, viz
intelligence, should be called enjoyment; for if enjoyment is
defined as ‘“an uncommon change within the thing itself,” the
definition becomes too wide; and thus fire may also become an
enjoyer by a mere uncommon change within its dncommon
quality of heat.
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Objection: The scripture is written for the sake
of removing the evil superimposed through igno-
rance.

Answer: In that case the hypotheses that Purusa is
only an enjoyer and not an agent, that Pradhana is
only a doer and not an enjoyer, and that Pradhana is a
supreme Reality different from Purusa—which (suppo-
sitions) are outside the Vedic pale—are useless and un-
warranted, and hence need not be taken into consideration
by people craving for freedom.

Objection:  Even from the standpoint of non-
duality, such activity as the compilation of scriptures
is futile.

Answer: Wo, for no such thing is possible in the
state of non-duality. The conflicting thought as to
whether the compilation of scriptures is useful or
useless can arise only when there are the compilers of
the scriptures and others who want to derive some
benefit from them; but if the Self is the only reality,
then apart from the Self there can be no compiler of
the scriptures, nor anyone else. And in their absence,
this kind of hypothesis is altogether unjustifiable.
From the very fact of your firm affirmation of the
unity of the Self it is admitted by you pari passu
(from your personal experience) that scriptures serve
the valid purpose of revealing the non-duality of the
Self. And the following scriptural text declares with
regard to that unity of the Self, to which you sub-
scribe, that when the conviction arises, there is no
scope for doubt: “When to the knower of Brahman
everything has become the Self, then what should one
see and through what?”’ (Br. II. iv. 14). Similarly in
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the Viajasaneyaka Upanisad it is shown elaborately
how it is possible to do such things as the compilation
of scriptures in the domain of ignorance, which
comprises things other than the supreme Reality:
“Because when there is duality, as it were, (then one
secs something)” etc. (ibid). Here again, at the very
commencement (of the Upanisad of the Atharva-
Veda, viz Mundaka, I. i. 4), knowledge and ignorance
have been separated by calling them higher and lower.
Accordingly, the army at the command of sophistic
theories cannot enter here into this domain of the
non-duality of the Self that is protected by the hands!
of the king who is none other than the valid proof
adduced by Vedanta. It is to be understood that
hereby is refuted the fault imputed by others that
Brahman lacks the necessary equipment etc. for
becoming an agent in the matter of creation etc.; for
Brahman can (be imagined to) be associated with
differences created by diverse powers and accessories
that emerge from the limiting adjuncts created through
name and form which are called up by ignorance.
And so also is set aside the other objection raised by
others that the Self (of the non-dualists) becomes the
originator of Jts own misery.2

As for the illustration of an officer who does every-
thing for the king and is called by courtesy a king
or a master, that has no application here because it

I'The reasoning found in Vedanta.

2For God is fancied to be the creator of a world ignorantly
superimposed on Him, and He is fancied to ordain good and evil
for the souls which have no real separate existence.
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runs counter to the (obvious) primary meaning of the
Vedic text, “He deliberated”, which is meant to impart
valid knowledge; for a secondary meaning of a word is
called for only where the primary meaning is inadmissi-
ble. But here it does not stand to reason that an insentient
entity (e.g. Pradhiana) should engage in well-regulated
activity in relation to Purusa, keeping in view the
difference between bound and freed souls! and taking
note of such distinctions as of subject, object, space,
time, and causation, whereas this becomes justifiable
from the standpoint already stated that omniscient God
1s the creator.

By Purusa alone, as by a king,2 is created Prana the
director of all. How?

q qIRgSd Wosegl | armwzﬁfatrq
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4. He created Prapa; from Prapa (He
created) faith, space, air, fire, water, earth,
organs, mind, food; from food (He created)
vigour, self-control, mantras, rites, worlds, and
name in the worlds.

Having deliberated in the way stated before, sah,
He, Purusa; asrjata, created; pranam, Prana,3 the sum

I The free souls are to be left apart, and actions are to relate
to the bound ones alone.

2This is according to the reading, “Iévarena iva”. An alter-
native readifig is, “Iévarena eva, by God Himself (whois Purusa).”

8 Energy, both mental (i.e. inteilectual) and physical.
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total of all Pranas, called Hiranyagarbha,! that is the
repository of the organs of all beings, and is the inner
soul of all.2 From this Prina, He created $raddham,
faith, that is the source of stimulus for all beings for
good action. From that He created the great elements
that support by becoming the material constituents of
the (physical body that is the) vehicle of enjoyment
of the fruits of actions. (He created) kham, space,
possessed of the quality of sound; vayuh, air, possessed
of two attributes, its own attribute of touch and the
attribute (sound) of its source (space); similarly
Jjyotih, fire, possessed of three qualities—its own
quality of colour and the qualities of sound and touch
belonging to the earlier two; similarly apah, water,
possessed of four attributes—its own individual quality
of taste and the infusion of the three earlier qualities
(sound, touch, colour); similarly prthivi, earth,
endowed with five qualities by virtue of its possession
of smell, and the permeation of the four earlier
qualities (sound, touch, colour, taste). So also (He
created) indriyam, the organs, constituted by those
elements themselves, which are of two kinds and are
ten in number for the purposes of perception and
action; and (He created) manah, mind, the lord of
those organs, which resides inside and is characterised
by doubt and thought. Having thus created the causes

I'That is to say, the limiting adjunct through which the Self
appears to be individualised and comes to be known as Hiranya-
garbha—A. G.

2 As the sum total of all the subtle bodies, this limiting adjunct,
called Hiranyagarbha, resides inside the gross bodies and is
thought of as one’s self. Hence it is antar, inside and drman, self.
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(i.e. senses) and effects (i.e. objects) for the creatures,
He created for their sustenance amnam, food, consti-
tuted by paddy, barley, etc. Annat, from that food,
when eaten; (He created) viryam, ability, vigour that
is at the root of engaging in all works. After that (He
created) rapah, self-control, for the sake of the puri-
fication of those strong creatures who get involved in
sin. Then (He created) mantrah, mantras, comprising
the Rk, Yajur, Sama, and Atharva texts, which are
the means for (religious) activities for those who have
purifled their internal and external organs with the
help of self-control; then karma, rites, such as Agni-
hotra; then lokalk, the worlds, the results of rites. And
in these worlds He created ndma, name, for instance
Devadatta or Yajfiadatta, of the created beings. Thus
these parts were created in conformity with! the
seeds constituted by such defects of the creatures as
ignorance—like two moons, mosquitoes, bees, etc.
created by the blurred vision of a man suffering from
the disease called Timira, or like all sorts of things
created by a dreamer; and these again merge into that
very Purusa by giving up such distinctions of name,
form, etc.

How?
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! Taking them as His aid.
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5. The illustration is this: Just as these
flowing rivers that have the sea as their goal,
get absorbed after reaching the sea, and their
names and forms are destroyed, and they are
called merely the sea, so also these sixteen parts
(i.e. constituents) of the all-seeing Purusa, that
have Purusa as their goal, disappear on reach-
ing Purusa, when their names and forms are
destroyed and they are simply called Purusa.
Such a man of realisation becomes free from
the parts and is immortal. On this point there
occurs this verse:

Sah, the illustration is this: Yatha, as; imah, these;
syandamandh nadyah, flowing rivers; samudrayanah,
that have the sea as their goal, the place where
they get absorbed; samudram prapya, reaching the
sea; gacchanti astam, court disappearance, lose their
name and form;—tdsam ndma-riipe, their name and
form, for instance, Ganga, Yamuna, etc.; bhidyete,
get eliminated; owing to their absorption; and
when the identiflcation is established, their substance
that is water, samudrah iti evam procyate, is called
merely by the word sea;—evam, similarly, as is this
illustration, so; asya, of that Purusa, who is possessed
of the attributes mentioned before, and who is being
considered here; paridrastuk, of Him who s the seer
on all sides, who is the agent of a vision that is
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identical with His real nature, just as the sun is the
revealer everywhere of the light that is identical with
itself; imah sodasa kalak, these sixteen parts—the parts,
counting from Prana that have been mentioned; puru-
sayandh, which have Purusa as their goal, the place
wherc they get identified, as the sea is with relation
to the rivers; prapya purusam, reaching Purusa, getting
identified with Purusa; astam gacchanti, disappear; ca,
and; asam, of them, of the parts; the respective nima-
ripe, name such as Prina, as well as form; bhidyete,
get destroyed. When name and form are eliminated,
the entity that remains undestroyed, procyate, is called,
by the knowers of Brahman; purusak iti evam, as Purusa.
Sah, he, who has become thus enlightened after being
shown by his teacher the process of the absorption of the
parts; bhavati, becomes; akalah, free from parts, when
the parts, viz Prana and the rest that are the creation of
ignorance, desire, and action, are absorbed through
knowledge; and he becomes amrtah, immortal. Death
is a creation of the parts originating from nescience.
When those parts are gone, one becomes immortal just
because of one’s partlessness. 7Tat, with regard to this
matter; bhavati, there occurs; esah $lokah, this verse:

AT 3 @AY ot aferefafesar: |
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6. You should know that Purusa who is
worthy to be known and in whom are transfixed
the parts like spokes in the nave of a chariot

wheel, b that death may not afflict you -any-
where.
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Iva, as; ardh, spokes, which are, as it were, the
dependants of a chariot wheel; pratisthitah, are trans-
fixed; rathandbhau, in the nave of a chariot wheel; that
is to say, as they are dependent on the hub, so; veda,
one should know; ram vedyam purusam, that knowable
Purusa, who is the self of the parts (limbs) and who is
called Purusa because of all-pervasiveness or existence
in the city (i.e. pur of the body); yasmin, in whom, in
which Purusa; pratisthitah, are transfixed ; the kalah, parts
(limbs), during the states of origin, continuance, and
dissolution. (You know Him) yathd, so that; O disciples;
mytyub, death; ma vah parivyathah, may not afflict you
on any side. If Purusa remains unknown, you will conti-
nue to be miserable under pain inflicted by death. Hence
may that not fall to your lot. This is the idea.

S1G BRI R CECIFU R I R FUC O I G
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7. To them he said, “I know this supreme
Brahman thus far only. Beyond this there is
nothing.”

Having thus instructed them (i.e. the disciples)s
Pippalada uvdca ha, said; tan, to them, to those disciples,
“Veda, 1 know; etiavat eva, thus far only; etat, this;
param brahma, supreme Brahman, that is worthy to be
known. Atah param, beyond this; na asti, there is not—
anything higher to be known.” Thus did he say this
in order to remove from the disciples any doubt that
there might still remain something unknown; and also
in order to generate in them the convictiorr that they
had attained final achievement.
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It is being stated what those disciples did when
they found no recompense for their knowledge after
being taught by the teacher and getting their purposes
fulfilled:
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8. While worshipping him they said, “You
indeed are our father who have ferried us across
nescience to the other shore. Salutation to the
great seers. Salutation to the great seers.”

It is being stated what they said while re, they;
arcayantah, were worshipping his feet, by offering
handfuls of flowers and saluting him with their heads:
“Tvam hi, you indeed are; nah, our; pitd, father; since
you have generated through knowledge (a fresh) birth
in Brahman that is eternal, ageless, deathless, and
fearless. Since it is you who, with the help of the
raft of knowledge, have ferried us avidyayah param
param, across ignorance or false knowledge, to the
other shore of the boundless ocean of nescience, called
emancipation, consisting in absolute cessation of
rebirth—(ferried us) as though across an ocean itself,
infested With birth, old age, death, disease, sorrow, etc.,
which are like sea animals;—therefore your fatherhood
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towards us is more justifiable than that of the others
(i.e. our real fathers). The other father, who begets
the body alone, is yet the most worshipful in the
world: what to speak of one who guarantees absolute
fearlessness? This is the purport. Namah, salutation;
parama-rsibhyah, to the great seers, the originators
of the line of traditional transmission of the know-
ledge of Brahman. The repetition of namah parama-
rsibhyah, is for showing eagerness.
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