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AITAREYA UPANISAD



ee ate W Hata ofaftoar wal A arta 
staftsaaracraya oft aeeq a avitey: Tar A 
AT Tarattaaaaataars aaaead afacatty 
aa atacgy aaa, deadaacdag aAag 
HARA THATCH | 

3% atta: anfea: arta: 

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 
tome. May you both (speech and mind) be 

the carriers of the Veda to me. May not all 
that T have heard depart from me. I shall joi 
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 I 

CHAPTER I 

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. I]. 2; 
Maitrayani, VII. 7); ‘All the gods are but manifesta- 

tions of this Prana’; “Attaining identity with (Con- 
sciousness, the Deity, Brahman, Immortality, that 1s) 

this Prina, one becomes united with the gods.’’ Some 

people believe that the highest human goal consists in 

this merger in the Deity, that this 1s emancipation, 

that this is attainable through a combination of medi- 
tation and karma, and that there 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 Aitareya Brahmana. The Upanisad 
48 concerned only with knowledge of the Self, whereas the earlier 

portions deal with karma as associated with meditation. 

“ Rites, duties, etc. 

3 Uktha is Prana (lit. Vital Force, i.e. 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. |
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the absolute Self, whereby this (earlier) view may be 

refuted, this Upanisad says, “In the beginning this was 

but the absolute Self alone” etc. (I. 1. 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. I. 11. 1) ete., 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, whereas 

the supreme Brahman is mentioned in the Vedas as 
transcendental to hunger and the rest. 

Objection: Even if it be thus conceded that the 
knowledge of the absolute Self 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 1s 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) bra@hmana (portion) 
that Purusa,2 identified with the Sun, is the Self of all 

1 Viraét 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. I. exv. 1), similarly (here), too, the start will be 

made with “‘This one is the inferior Brahman, this is 

Indra” (Ai. HI. 1. 3), and the conclusion will be, “All 
the creatures that there are, which move or do not 

move, are impelled by Consciousness” (Ai. IH]. 1. 3). 

Similarly, too in the Upanisad of the samhitaé (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. ILL. 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 
Hiim that is in the sun’. Here, again, commencing 

with, ‘“‘What is It that we worship as the Self?” 
(Ai. ILI. 1. 1), identity with Consciousness Itself will be 
shown in “Consciousness is Brahman” (At. Ill. 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 braéhmana 

iFirst His identity with the Sun is shown in, “He indeed 

illumipes this world—the One that shines 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. 

VIT. xv. 14, V. i. 15).
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(portion) in “O Rsi, Iam indeed Prana”, and by the 
mantra (portion) in ‘‘The Sun is the Self” (R. I. 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. TI. 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 “Atma” 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 Vdajasaneya 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’ (16 11) and “By doing karmas
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indeed should one wish to live here for a hundred 
years” (I4 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 Darga and Piirnamasa (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. HI. v. 1., IV. 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). 

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 gastra (hymn) called 
Brhati-sahasra has got 36,000 Jetters in it, and then states that a 

man’s life consists of as many days, that is, 100 years. 

“The Bréhmana, from his birth, is under three debts” (Tai. 
S. VI. ili. 10)—to the gods, Manes, and sages. 

3 Who cannot undertake Vedic rites.



8 EIGHT UPANISADS 

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 ts 

above all the worldly shortcomings’. and who has no 

idea of results because he feels no need for anything 

to be got for himself trom 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 one comes within the scope of injunc- 

tion so long as one 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 is 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 enjoined 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- 
evident. 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 coluness 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. 
Ill. 9), “‘Consciousness is Brahman” (Aj. LI. i. 3). 

And sentences such as, “It knew only Itself as ‘1 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 1s 

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. III. 18). 
Those who say that after realising Brahman one must 

resort to renunciation are 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 ignorance and is not inherent in any object, for 
this fact (oi feeling of want towards an object) is in 
evidence in 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 I. iv. 17), and by the text, “Both these 

are but desires (for ends and means)” (Br. III. v. 1, 
IV. iv. 22), of the Vajasaneya Brahmana, it has been 

Even in people who are ignorant of the nature of a thing. 

This is according to the reading, “taddargand?’’. Ananda Giri 
prefers “fadadarsandit—is not in evidence’. Lf the fecling inhered 
in the object, all should have felt it similarly and for ever. The 

reaction being different, the fecling is subjective.
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emphatically 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’? (Br. I. iv. 17), ““Both these> are 

indeed desires” (Br. HI. v. 1, IV. iv. 22). Renuncia- 
tion is defined as the mere absence of well-established 

1The metre called Pankti has five Jetters in each 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. 

“The first part of the sentence is: “He desired, ‘Let me have a 

wife, so that | may be born (as a child). And let me have wealth, 

so that I 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 from 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 householders, 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 to 

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 clmging to any particular house 

of one’s own, there follows begging alone, as a matter 

of course, in the case of one 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 are 

IHe cannot consider himself a householder, nor can be 

deliberately put on the householder’s garb or accept the 

Jatter’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, because it retains its meaningfulness 

with regard to the ignorant man. As for the regula- 

dion about the activities of the mendicant engaged in 
the mere support of the body, that regulation does 

not generate any action. Just as no fresh motive 1s 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 matter of (rules for) begging, no other impulse 
is in evidence (apart from assuaging hunger)! It 
cannot be argued on similar grounds that in the case 

1Following the injunction about sipping, a man sips walcr 

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 life, and consequent on that there occur 

some rules; but those rules cannot lead 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 

lresh injunction of renunciation, despite its emergence 

as a matter of course (in the case of a man of illumi- 

nation), is met with,? 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 Svetaésvatara 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 of Truth” (VI. 
21). And in the Kaivalya Upanisad (2) we find, 

1 For these activities are not spontaneous, but follow froma 
desire for heaven etc. 

“Life can be maintained by begging for alms, whether 

according to rules or not. But before the rise 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. 

33n Br NM. v. [. 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 (Sannyisa) which is 
conducive to the attainment of Brahman.” Moreover, 
the practice of such disciplines as continence, in their 
totality, is possible only for those who have gone 

beyond the four stages of life, whereas it is impossible 
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 (associated with the higher know- 
ledye).? 

Answer: No, for the knowledge of the Self relates 
to the Reality that is the Self and that is entirely 

opposed to it (viz a subsidiary). The means to the 

attamment of immortality is the knowledge of the 
Self which ts the supreme Reality beyond all namcs, 
forms, and actions. I! that knowledge remains asso- 

1The idea is that the few who ever realised, did so through 

renunciation. 

e.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 Vajasaneya Brahmana, 

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, ““Where there is an 

appearance of duality” (Br. IV. 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 constituted by things subject to hunger 

etc.” For the unenlightened man, again, and not the 

enlightened one, do the three debts act us 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. I. 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 achieve through 
children” etc. (Br. IV. iv. 22). So also there are the 
texts of the Kausitaki branch, “So the ancient seers, 

the K@avaseyas, who had realised It, said (“Why 
should we study the Vedas ?’)” (Kau. Ul. 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: For the unillumined soul, then, there 

can be no monasticism before he clears the (threc) 

debts. 

Answer: Not so, because one does not become 

involved in debts before entering 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 

embrece monasticism from the stage of the celibate, 
or the house-holder, or the recluse’? (Jé. 4). The 

Vedic texts speaking of performance of rites through- 
out life find the fullest scope among the unenlight- 
encd 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 renounce the day he becomes desirelcss)” (Np. 

Ill. 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 merely in the bsencc 

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, seeing 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 disease, continues 

to be exactly so when the disease 1s cured, that vision 

being contingent on the lunacy or Timira. Accord- 

ingly, it is proved that for the knower of the Self 
there can be neither recklessness nor engagement in any 
other duty apart from renunciation. 

As for the text “He who knows these two, vidya 
and avidyi, 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 1s said in the Katha Upanisad. “That which is 

known as vidyé (knowledge) and that which is 
known as avidyd (ignorance) are widely contradic- 

tory, and they follow divergent courses’’ (I. 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- 
ion’ (Tai. II. it), it follows that concentration etc. 

that are conducive to the rise of knowledge, as well 
as activities like service of the teacher, are called 

avidy@ (nescience), since they are the products of 
nescience. Producing vidyaé (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 (Isa) 
Upanisad says, “‘Crossing over death through avidyd, 
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 Self 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 oncness of the Self and Brahman that is 

absolute and actionless: 

S AAT aT Zany va ada 1 alrad 
teva far 1 a sera ware gar cf eu 

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 word dima, Self, 
is derived in the sense of comprehending, cngulfing 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. Jdam, 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, dst, was; Gtmd ekah eva, but one Self. 

Objection: Has It 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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enees 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 

water 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 name and form, then tie very 

same foam becomes derotable by many words and 

concepts, 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- 
ever; misat, 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 Kanada, there remained 

here nothing whatsoever apart from the Self. What 
existed then ? The Self alone existed. This is the idea. 

Sah, that Self; being naturally omniscient, iisata, 

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 Its nature of 

omniscience, in support of which fact is the mantra 
text, “Without hands and feet He grasps and gocs”’ 
etc. (Sv. ILI. 19). With what motive (did He think) ?
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The answer ts srjai, let Me create; lokdn, the worlds-— 

(viz) ambhas etc. which are the places for the enjoyment 

of the fruits of work by creatures. 
Having visualised, 1.e. deliberated, thus, 

TSA aTATTAT | AEA AA ATT SaTS- 
ry oto fea at: sfasorseaftet atraa: Theat 
At AT AATATAT ATT: UU 

2. He created these worlds, viz ambhas, 

marici,. mara, Gpah. That which is beyond 

heaven is ambhas. Heaven is its support. The 

sky is maricit. The earth is mara. The worlds 
that are below are the @pah. 

Sah, that Self; asrjata, created, imda@n lokdn, these 

worlds; just as in the world an intelligent architect, or 

others, think, “] shall construct a palace etc. according 

to this plan’, and builds up the palace etc. after 
that deliberation. 

Objection: It is logical that architects and others, 

possessed of materials, should raise up palaces ete. 
But how can the Sclf, devoid of materials, create the 

worlds ? 

Answer: This 1s nothing wrong. Name and form, 

which remain identified with the Self 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, maricth, maram, Gpah. 

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 amb/as etc. Adah, that one —the world that is 

there; parena 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 pratistha, 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 

maricth (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 mmartcayah, rays 

(of the sun). Prthivt, the earth, is marah, since beings 

die (mriyante) on it. Yah adhastdt, the worlds that 

are below— below the earth: (tah, they (are); dpah, 

called dpah, (lit. water) the word being derived
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(from the root dp) in the sense of being «ttained.! 

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.)2 as ambhas. maricth, maram, dpuh. 

aq sade 7 ota Breer aa eta | 
ASAT TA FAT AASATASAT 11311 

3. He thought, ‘‘These then are the worlds. 

Let Me create the protectors of the worlds.” 

Having gathered up a (lump ofthe) 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, sah, He, God; 

tksata, deliberated; again; ifi, thus: ‘“‘Jme 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; /okapalin, the protectors of the worlds.” 
Having deliberated thus, sah, 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; am#irchayat, (He) 

1 Attained by the denizens of the nether worlds. 

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

3 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.! 

Treated Ha frag aas- 
wy | Waanarastaaitat fatweat arfa- 
areata: seater facfraaraterant 
aaa aifaca: Bot farPaaat aoa as 
aatercastiaad waal stata stay 
aafraaerdar gaa fatwa geareaal AaTa- 
earaat aifataetwad aear east raca: 
red fachrad fereaisat Laat arg: ust 
seaaaraag fe TIATED TIA: AVS: | 

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 

1 He 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 issued 
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, (Virait of) that human 

form; He abhyatapat, undertook tapas (lit. austerity), 
1.e. He deliberated over, or resolved about, Him; fora 

Vedic text says, “‘Whose fapas is constituted by know- 

ledge” (Mu. I. 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. Mukhdat, from 

(that) mouth, that had parted ; was brought into existence 
vak, the organ of speech: vdcah, from that vak; was 

produced agnih, Fire, (the deity) that presides over vak 

and is a regional protector. Similarly ndsike nirabhidye- 
tam, the nostrils parted ; ndsikdbhyam prdnah, from the 

nostrils emerged the sense of smell; praénat 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 deities of the organs from 
the limbs of Virit.
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three emerged in succession. Aksint, the two eyes; 

karnau, 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, nébhih, 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) 1s called 

apainah, 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 éignam, 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 semen. From semen (i.e. the pro- 
Creative organ) emerged (its deity) dpak, Water. 

CHAPTER II 

a wat tam: Aver afenenscaysy oI | 

THTATATTAAAaaTHT | AT TAAAaAATA- 

ad a: woretfe afeaa sfatsoor raaerafa ui et 
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; 

Srsiah, that had been created as the rulers of the regions,
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by God; (fell) asmin, into this; muhati arnave, vast 

ocean — of the world which 1s like a vast ocean, that 

is filled withthe 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 momentary 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!’ etc., 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 prdpatan, (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, 
realise 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” (Sy. HI. 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. If. i. 1). 
(He, the Creator) anvavdrjat, suffused, i.e. endowed, 

tam, Him—who was the source of the organs, their 
seats, and their deities, the Being (i.e. Virat) who was 

the first begotten and the Self in the form of a lump; 

asandyda-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 ah, those deities; 

being afflicted with hunger and thirst; exam, to Him, 

to the grandsire, to the Creator (of the body of Virat); 

abruvan, said; iti, this: Prajanthi, provide; nah, for us: 

dyatanam, an abode; pratisthitah yasmin, staying where— 

and becoming able; annam addma we can eat food. 

Ta AWAMAM ataa F atsaTetate | 
aeasaaaaa sata 4 asanefafa We 

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 gdm, 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. Jah, 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 dnayat, brought; 
agsvam, 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.” 

MA: FIATATA ATs Tad aaa TVA 
ava Gaetyq 1 aT awataarads sharia 3 

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, 

“Inter into your respective abodes.” 
When all else had been rejected, 1@bhyah, for them; 

dnayat (He) brought; purusam, a man, their progenitor.! 
Having seen that man, that was their source, they 
became free from misery, and tah, they; abruvan, said; 

iti, this: ““This abode is sukrtam bata, well created, to 

be sure.” As a result purusah vdva, 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. 

“Since they pronounced man as sukrta, therefore man acts 
virtuously even today. 

3 Man was a good product, since God created him independently
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God thought chat this abode was liked by them, since 

all b>" .zs love the source from which they spring; and 

©y He abravit, said, tah, to them; iti, this: ‘“‘Pravisata, 

enter; yathayatanam, into the respective abode — into 

the dwelling that suits each for such activities as 

speaking etc.” 

afarararcar qed ofaerara: ATT aca ATA 
sifararaaraaucatstarnt = osifaatfer: ata 
wea FT ofaeratafrarecaat stats Acar 
cad wifaaiereaat Fal WaT eA sifaaraca- 
carat weat ATP srfaarerat tai wat fret 
oTfaert | Ika 

4, Fire 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 cars 
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 
(1.e. the vital onergy that presses down); Water 

of servants and accessories, Sukrta is thus explained in three 
senses ~~ good product, virtue, created by oneself. (sya).
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entered into the limb of generawcion in the 
form of semen (i.e. the organ of procrea‘*on). 

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’’, agnih, Fire, the 

deity that identifies himself with the organ of speech; 

bhitva, becoming, vu’ speech itself; pravisat, entered; 

mukham, into the mouth, vhich was his source. Similarly 

are the rest to be explained. “dyuh, Air, entered nisike, 

into the nostrils. dAdityah, tue Sun: aksini, into the 
eyes; disah, the Directions; kareau, into the ears; 

osadhi-vanaspatayah, the Herbs and T.ees; tvacam, into 

the skin; candramah, the Moon; fArdayam, ‘nto the heart; 

mrtyuk, Death; nadbhim, into the navel (i.c> the root of 

the anus); dpak, Water, sisnam, into the 4. erative 

organ. | 

TAAATATTTS § FTATATAT HATA TTT. 
q qqaeaeaa at taarearaseagary wrfteat 
Ua | ae He A saat zfaraa 
TAs aeaTaaaasTTa ATT: UM 

zaatarrtrafe saateara feera: aus: 1 
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 up 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, asaniyd- 

piptise, Hunger and Thirst, being without abodes, 

ubriitam, said, to that God: Avadbhyam, for us abhipra- 

jdnthi, think of, Le. 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 efdsu eva, among 

these beings themselves; devatdsu, among the deities, 

viz Fire etc. —in the corporeal context, as also in the 

divine context; a@bhajami vam, | favour you by assigning 

your livelihood. Karomi, 1 make you; bhdginyau, 

sharers; efdsu, among these gods. Whatever allot- 

ment, celSSting of oblation etc., is assigned to any deity, 

{ make yOu share in that very portion.’’ Since God 

ordaingd thus in the beginning of creation, tasmédt, 
therefore; even today; yasyai kasyai ca devatayai, for 
whichsoever deity; havik, oblation— such as porridge, 

cake, etc.; grhyate, is taken up: asydm, in that deity; 

asandyd-pipise, Hunger and Thirst; bdhdginyau eva 
hhavatal, become sharers indeed. 

CHAPTER III 

a Sada T SHAT SIHTSTAATANT: TAT 
ata tei 

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

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

these then are; Jokdh ca lokapdléh 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; cnnam, 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. 

asisaarraraishracara afaad 
mt aT afeeaTaaa J TT NR 

2. He deliberated with regard to the water. 

From the water, thus brooded over, evolved a 

form. The form that emerged was verily food. 
Sah, He, God; being desirous of creating food; 

abhyatcpat, deliberated with regard to; apah, water, 
already mentioned. Tabhyah abhitaptabhyah, from the 
water that was brooded over, and that formed the 

material; ajayara, evolved; mirtih, a solid form—that 

could provide support for others and that comprised the 
moving and the unmoving. Yd vai sé mirtih ajdyatu, 

the moulded form that evolved; ta! annam vai, that 
(formed thing) is verily food. 

qaqease Tuscafsaradarsshsyard TAT 
Teiara Weld | A Terararsueerafaerset 
SATAAACAT 11211



J. un. 3] AITAREYA UPANISAD 35 

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. [f 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 pardk, 

turned back; and atyujighdmsut, 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; tat, that food; 

vaca, through speech, through the act of speaking. Na 
asaknot, He did not succeed, grahiium tat, to take up 

that, vdcd, through speech through speaking. Yar, if; 

sah, He, the First Born, the first embodied Being; 

agruhaisyat, had taken up; enat, this food; vécd, through 

speech; then everyone, being a product of the First 

Born; atrapsyat, would have become satisfied; abhi- 
vyahritya 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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TIA TAWA WI 
SAA MATALCATAATT SATAAATAT UI 

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. 

TTT TAT TATA SIIT TAT a 
TEATAAT SM ACASTSAT SATAAAAT M4 

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 eye, 
then one would have become satisfied by 

merely seeing food. 

TSA TIA TAMA SSAT TET 4 
TEATGAMIS ASA SATAAATAT 1G UI 

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. 

areas TARTANA TT A AE- 
ATTA ANAT CTA CATAA ART NV
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Lad i. 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. 

THAIS TANAKA Wed a 
TS RAAM MEAG CATA LATAAACCAT Uc 

8. He wanted to take it up with the mind. 

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

dead wettest gweld a 
TeatearaTecaeqsy SaATAAASAT 18 

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. 

TATA TTA «= TaTATT ATISAET Tel 
TEACMaAal UT Asa: Woll 

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, eye, 

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; apdnena, 

by Apana (the indrawing energy of) air-— through the 
cavity of the mouth, Tat dvayat, (He) took up that— 
that food thus; He ate it. Therefore sah esah, this 

Apana air; annasya grahah, (is) the devourer of food. 

Yat vayuh (should be rather yah véyuh), the vital energy 
that; is anndyuh vai, well known as dependent on food, 

for its subsistence; is esahk, this one; Yat vayuh, that 

is the vital energy, called Apana.! 

a faa aa fad aaa carfata a fara Hat 
soar sft i a gaa ate atarshtemed afz 
srarathasttord ate aerar aed afe stator rd 
afte cara ogee afe aaaT cara aaTAaraa iad 
afe feta faqsera aisefafa ie eit 

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 

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

Having thus made the existence of the congress of 

senses and their deities dependent on food, like the 
cxistence of a city, its citizens, and its rulers, sak, He; 

tksata, thought —like the ruler of the city, while cogi- 

tating thus: ““Aatham nu, how indeed; mat-rte, with- 

out Me, the master of the city; syd, 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 abhivyadhrtam, if speak- 
ing 1s 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 I 

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 Jord am I? If, after 
entering into the combination of body and senses, I do 
not witness the fruits of utterances etc. made by speech



40 TIGHT UPANISADS 1. i. PL 

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 Me as, “This one 
is a realty and is of this kind.” Contrariwise, | shall 

become cognisable as the conscious reality who knows 

as His objects such activities as utterance etc. of the 

organs of speech etc., and for whose sake exist these 

utterances etc. of such composite things as speech 

and so on, just as the pillars, walls. etc., 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; tksata, thought, iti, thus: “Katarena pra- 

padyai through which shall I enter? There are two 
ways of entrance into this composite thing—-the fore 

part of the foot and the crown of the head. Aatarena, 

by which of these two, paths; prapadyai (or rather, 

prapadyeya), should I 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 1s 

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. 

a vata dara faataat srr wrtaa | Aat 
faafaaty seaeaa aay | AeA Aa aaa TAT: 
CATT ATATATASAATAAA SAAT StF 112211
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12. Having spht up this very end, He entered 

through this door. This entrance is known as 
etdrti (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. 

Sah, He, the Creator God; efam eva stimanan 

vidarva, having cleft this very end, having made a 

hole into, the farthest point where the parting of the 

hair occurs; efaya, dvardé, through this gate, this en- 

trance; prdpadyata, entered; into this world, Le. 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 ete. 

of oil and other things when these are applied on the 

crown of the head for a long time. Sd esé dvdh, this 
door; vidrtih nama, 1s 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: ‘at, 
hence; etat ndndanam, this one is productive of joy. 

Ndndana 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 trayah dvasathah, three 

abodes—viz the right eye—the eye-ball, the seat of the 
sense (of wision)}—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’s own body. (He has) trayah svapnih, 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, tt is verily a dream. 

Objection: How? 

Answer: Since there 1s no consciousness of one’s 

own supreme Self, and since in it aré perceived unreal 
things as in a dream. 

Ayam, this one—the right eye; is the first @vasathal, 
abode, the second is the mind inside; and the space 

within the heart is the third. “Ayam dvasathah, 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. 

a Mat waahrearend fered arafeq- 
fafa | a uaae Gea aa TATA | -ZaAART- 
FAT 3g an 

13. Beimg 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: “lam a man’, “I am blind’, “I am happy”, etc.
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thing else ?! He realised this very Purusa as 
Brahman, the most pervasive, thus: “T have 
realised this.” 

Sah jdtah, He being born, having entered into the 
body as the individual soul; abhivyaikhyat, manifested ; 
bhitdini, 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 etc., 
who is called Puruga because of residence (sayana, 

le. existence) in the city (puri) (of the heart). (He 
realised Him) as brahima, Brahman, the Great; that 

is tatamiam (by adding the missing ta, and taking the 

form tatatamam, the word means) the most pervasive, 
the fullest, like space. How (did he realise)? “I adarsam, 

have seen; idam, this one—this Brahman, that is the 

real nature of my Self.” The elongation (of i in itz) is 
in accordance with the rule that in the case of a word 
suggesting deliberation, the vowel gets lengthened.* 

aenrfaaeal aTaaeal ga aTa 1 afaaeg 
aeafarg scearaara Tae | Tetra ga fF 
dat: gaerfrar ea fe tar: ues 

1That is to say, He neither perceived, nor spoke of anyone 

besides Himself. As He did not perceive any difference, He identi- 
ficd 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 Jed to full satisfaction.
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gaatatitate TaATeaTa ada: qe: 
14. Therefore His name is Jdandra. 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” (ic. directly) 

-~-“the Brahman that is tmmediate and direct. the 

Self that is within all” (Br. TIE iv. 1)—therefore from 

the fact of seeing as “‘idam, this”. the supreme Sclf 
is idandrah nama, called Idandra. God is idandrah ha 

rai nama, verily known as Idandra, in the world. Tam 

idandram santam, Him who is Idandra: they. the 

knowers of Brahman: dcaksate, call; paroksena. 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 He is the most adorable. So it 

follows that, #i, inasmuch as; derdh, the gods; are 

paroksapriyah 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 

(1) that is being dealt with.



PART I 

CHAPTER I 

Iniroduction: The purport of the Jourth! (ic. 
First) Part (just finished) is this: The Reality, that 

is the creator, preserver, and destroyer of the uni- 

Verse, und is transcendental, omniscient, omnipotent. 

and all-knowing, created in duc order, this entire 

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 “‘) am this Brah- 

man.’ Therefore He is the only one Self in all bodies 

and there is none besides. And so everybody else, 

too, should realise thus: ‘tHe is my Self” (Kau, Hi. 

I. 8), “Po am Brahman” (Br. I. iv. 10).2) Moreover, 

it has been said here, “In the beginning this was but 

the absolute Self alone’ (At I. 1. 1), and “Brahman 

that is the most pervasive” (Aji. 1. iu. 13), and so also 
in 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 entering into a hole? 

1Fourth, counting from the First Part of the Aranyaka in which 

this Upanisad ts included. 

2In the commentary the two texts seem to have become con- 
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 etc.—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 Self. 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 

anecdotes 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 Git&é in such sentences as “(He 

1 Arthavada, 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)” (XTHI. 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 (Purura) 
presented by the Upanisads alone and well known 

from such texts as: ‘‘From where speech turns back” 

(Ta. If. tv. 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: Is 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. HI. 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. LI. iv. 2) etc.?
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Opponent: True, it will involve a contradiction 

if the individual soul is known directly like happiness 

etc. Butasa fact, direct perception 1s 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 Self 

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 1s engrossed in the 

mere act of hearing. So also with regard to other acts 

like thinking. And the acts of hearing etc. pertain 

to their own objects only (and not to their subjects); 

not that the act of thinking by the thinker can oceur 

with regard to anything outside the thinkable.! 
Opponent: Is not the mind able to think of every- 

thing? 

Vedantist: Truly this is so; still no thinkable can 

be thought of without the thinker. 
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 there 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 Self will be split 

Phe Self is not a thinkable object. 

2Mind being only an instrument for the Self, an agent has to 
be pysited to make the act of 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 lanyps which, because 
of their similarity, cannot be (mutually) the ifumina- 

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. HIE. 9)? Or why 

is the Self 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 here? 

Opponent: Vhough it may not strike you as in- 

congruous, to me it Is so. 
Veddintist: How? 

Opponent: When the Self is a hearer, It 1s not a 

thinker: and when I[t is a thinker, It is not a hearer. 

That being so, It becomes a hearer and a thinker 

'The mind engages not in the Self but in things externa! 
to It, 

*The Self is the eternal 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 stuy- 

ing continuously. The same is the case here. Similar 

(also) is the view, in this matter. of the followers of 

Kanida 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 argue 
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? 

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

'If the mind did not exist, 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 Vaisesikas 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 
Upanisads. 

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

Veddntist: 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 ts occasionally so”? 

Vedantist: No, tor 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 
lost” etc. (Br. IV. iii. 27). 

Objection: Wf on that view eternal hearing is ad- 

mitted, there will be the simultaneous origin of (all 

kinds of ) knowledge that will contradict experience; 

besides, this'’will lead to the assumption of absence of 
ignorance in the Self. And that is unacceptable. 

Answer: Neither of the defects arises, since accord- 

ing to the Upanisads, the Self can become the hearer 

ete. through Its (inherent) power of hearing etc. 

(Br. THT. iv. 2). The seeing etc., by the tmpermanent 

und gross eyes etc. 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 

eternal and formless Self, which is free from the at- 

tributes of conjunction and disjunction, can have 

transitory qualities like seeing etc. that are caused 

by contact. In support of this ts the Vedic text: “The 

'Seems to be a reference to Bry. IV. iv. 2. 
“By virtue of [ts 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. LV. 

iii. 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 ear 
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, does the Vedic teat 

“The seer of seeing and the hearer of hearing” (Br. 
IJ. iv. 2) become justifiable. It is a matter of experi- 
ence, too, that the vision of the cye is non-eternal. 

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 deat 

may say, “A mantra has been heard by me today in 

dream”, etc. Should the eternal vision of the Self 
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 Jost” ete. (Br. IV. tii. 23), would be tMlogi- 
cal; and the same will be the fate of such Vedic teats 
as, “That is the eye in a man through which one sees 

in a dream.”’ The logical position is this: The eternal 
vision of the Self witnesses the ephemeral externa! 

vision; but since the external vision has such changing
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uttributes as growth and decay, the vision of the Self 

that witnesses it, appears accordingly and seems to be 

ephemeral owing to the error of men. The case Is 

similur to that of the vision fixed in a whirling fire- 

brand or such other things, where the vision seems to 
be revolving (as the latter does). And in confirmation 

of this is the Vedic text, “It thinks as it were, and 

shakes as if were” (Br. TV. itt. 7). Hence the vision 

of the Self being eternal, it tan have neither simul- 

tuneity, 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 (ie. name 
and form) get unified. He who entertains, with regard 
to that Reality beyond all speech and mind, any idea 

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 ts active, or that It is not; that It is fruitful, or 

that It is fruitless; that It has a seed, or that lt 1s seed- 

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 

LT. 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 J 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 he 

approached somebody to get the conviction that he 
was a man and told him, “Tell me who I am.”’ The 

jatter 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. IIT. ix. 26), 
just as it was done in the story after denying all that was
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other than man. And similur are the texts, ““With- 

out interior or exterior’ (Br. HT. v. 19, UL. vin. 8), 

“This Self, the perceiver of everything, is Brahman. 
This is the teaching” (Br. IL. v. 19), “Thou art That” 

(Ch. VI. viit-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, TV. v. 15); 

and there are still others. 
As long as one does not realise 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, one 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 Upanisad 

says with a view to generating detachment: 

% gag g al aazarfadt wal wate ata: | 
TAA ASTI: «| FU TATCHTAATSSCATA 
faaft aaa frat fasaergasraafa aaa 
NIA HT We 

The mind whose vision is identical with itself and is external 

to the Self.
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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 procreates it. That is its first birth. 

This very man performs such Aarmias 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. Purtse 

ha vai, in that man indeed; aya, that, transmigrating 

soul; dditah garbhah 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 etat retah.” 

Yat etat retah, that which is this semen: sanib/ritam, 

is accomplished, (extracted); as fejas. vigour, essence, 

of the body; sarvebhyah angebhyah, from all the limbs, 

from all the component parts, such as the juice of 

the body that is the product of food. Being idenu- 
fied with the man himself, this (semen) is called his 

self. He bibharti, bears; that @tmanam, self that has 

been conceived in the form of semen: Gfmani eva, 

in his own self:—(in other words) he holds his own 
self (the semen) in his own body. Yadé, when-—-when 

his wife is in the proper state; he sitcati, sheds, while 

in union; fat, that semen: striyim, in the wife—in 

the fire of the woman; atha, then; the father; jana-
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yati, procreates; enat, this one—that was conceived 

by him as identified with himself. Asya, of that trans- 
migrating soul; fat, 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 1s the semen), to that self of his (that 

is the wife).”’ 

aera area Testa WaT caN sy TAT 
qearaat a feaiet 1 ansetaaramaa aa 
wraata Wet 

2. That becomes non-different from the 

wife, just as much as ber own limb is. There- 

fore (the foetus) does not hurt her. She 

nourishes this self of his that has entered here 

(in her wom). 

Tat, that, the semen; gacchati, becomes; a@tma- 

bhiivam, non-diflerent—from the wife into whom it 1s 

shed; yathad svaim angam tatha, just like her own 

limb—her breast etc.—as it was in the case of the 

father. Tasmdt, because of this fact; the foetus a 

hinasti, does not hurt—like a boil; endim, 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 dtmdnam, this self, of her husband 

atra gatam, as having entered here—into her womb;
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bhdvayati, 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. 

at arataat arafaceat wafa 1 a eat 7H 
faata 1 aise va Sart seaaisastaaraata | 

TAHA HHA HHT AaITIKAMAT Teaa- 
ag SHAT Ardcay | Wa Brae STA BrHea- 
aeq facta FA 3 

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 bhdavayitri, nourisher, of the self of 

her husband, conceived in her womb; bhdvayitayya 

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 the method of protecting the 

foetus mentioned earlier; agre, before its birth. Sak, 

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; bidvayati, protects; the 

kumaram, son; agre janmanah adhi, at the very start, 

just after the birth; through natal rites etc.; tat, there- 

by; he bhdyayati dtmdnam eva, protects his own self. 
For it 1s the father’s self that takes birth as the son. 

And so it has been said, “The husband enters into 

the wife’ (Hari. Il]. Ixxit. 31). Now is being stated 

why the father protects himself after being born as 
the son: esim lokdndm 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. Jat, that fact, the issuing out; asya, of him, of the 

transmigrating soul; as a son from the mother’s womb; 

is the dvifiyam janma, second birth, the manifestation 

of the second state, relatively to his form as semen. 

aaa gears: pure: ofaedlad | 
AAMT ARAL AAT HARA TATA: TT 1 a 
am: Wada Gaslad aed Fas TA vu 

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 dtma, that self that 1s the son: asva, of 

his, of the father; punyebhyah karmablyah, for the per- 

formance of virtuous deeds, as prescribed by the scrip- 

tures; pratidhiyate, 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 Vajasanevaka. 

in the portion dealing with the substitution (of the son), 

that on being instructed by the father, the son admits 

thus: “Iam Brahman (i.e. the Vedas), | am the sacrifice”! 
(Br. Lv. 17), Atha, after that, after the father’s responsi- 

bility has been entrusted to the son, ayam ifarah atin, 

this other self, that is the father: asya, of this one, of the 

son; Artakrtyah, becoming freed trom duties, from the 

three debts (to gods, to seers, and to Manes) having 

all his duties fulfilled; ravegatah, having advanced in 
age being afflicted with decrepitude; praiti, dies. Sah 
itah prayan eya as soon as he departs from herc, no 

sooner does he leave the body than; he punah jdayvate, 

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. Tat, that, the birth that he 

gets after death; is asya, his irt?yam 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 (See Sankara's 
commentary on the passage).
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Objection: Is it not a fact that for the transmigrating 
soul the first birth ts 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 ts 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 immediately after. The Upanisad 

thinks that this fact which ts 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. 

TSATA TT 1 
TH 7 TAragIAac- 

He tart afaratia fazer 
Ta AT FX ATTATTTaT- 

awe: at waar fardiafata | 
TH UFASSAAT AHS TATATA 4A 

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 tat, this fact: uktam, was declared; rsind, by 

the seer, by the (following) mantra; also: ‘‘Garbhe 

nu san, while still in the womb, of my mother. The 

(indeclinable) word xu implies deliberation. By virtue 

of the fruition of my meditations in many previous 

births, aham, 1; anvavedam, knew; had the knowledge 

of; visvd janimani, all the births; esdm devandm, of these 

gods—of Speech, Fire, etc. What a good luck! Satam, 
a hundred, many; dyasth (or rather dyasyah) purah, 
citadels made of iron, that is to say impenetrable bodies 

as though made of iron; araksan md, kept me guarded; 

adhah, in the lower worlds; guarded me from getting 
freed from the meshes of the world. (Or adhah, later 

on);! syenah, like a hawk; javasé, torcefully, through 

the power generated by the knowledge of the Self; 
niradiyam, I came out, by tearing through the net. 

O the wonder!’ Vamadevah, Vimadeva, the seer; 

garbhe eva saydnah, while still lying in the womb; 
uydca, said; etat, this; evam, in this way. 

aud fagrenreaddarged seararafory 
lAnanda Giri gives these two alternative explanations of the 

word adhah occurring in the commentary. There are two read- 

ings, adho’dhah and Adho' tha.



HT. i. 6) AITAREYA UPANISAD 63 

ray AAT ATATATCATSA: «AAA 
aATTT WE 

smatarataats fadiatseata: 

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 vidrdn, having 

known thus, known the Self as spoken of earlier; 

became drdhvah, uplifted, identified with the supreme 

Self; and asmdt 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 trdhval (san), having already become identified 
with the supreme Self; (then) utkraniya, 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; amusmin, 

in that Reality, which was described as ageless, death- 
Jess, 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 
samabhayat, became; amrtah, immortal; svarge loke, 

in his own Self, in his own reality; sarvdn kdmdn aptvd, 

after the attainment of all desires; that is to say, after 

having got all the desirable things, even carlier (when 

sull ving), by virtue of his becoming desireless through 

the knowledge of the Self. The repetition in “he be- 
came”’ is to show the end of the knowledge of the Self 

together with its fruit and its illustration.



PART Til 

CHAPTER I 

There are Brahmanas 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 thé knowledge of Brahman, as revealed by the 

Vedas through the succession of teachers like Véima- 

deva and well known in the councils of the knowers 

of Brahman. These Brihmanas of modern times be- 

come desirous of desisting from the impermanent 

world of ends and means, inclusive of being born as 

limited souls; and with a view to this they ask each 

other thus, while engaged in deliberation: ‘Kah ayam 

dima etc.— what is It that we worship as this Self?” 

How do they ask? 

oo PTSAATA TAAIWMEAS BAL: T AAT | 

ara at qaata aa ar eronifa ga at aearariasrfa 

qt at ara aqrarifa at AT cals AIeaIZ A 
faaratfa en 

1. What is It that we worship as this Self? 

Which of the two is the Self? Is It that by 
which one sees, 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
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The Self which vayam updsmahe, 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. Il. 1. 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 1s 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 

ohne 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 
vé pasyati, that by which, transformed as eye, one 
sees colour; Yena vd, that by which, transformed as 

ear, srnoti, one hears sound; yena vd, 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 rydkaroti vaca, 
utters speech, consisting of names, such as cow, horse, 

etc., and good, bad, etc.; yena yd, that by which, 

transformed as the sense of taste, vijdndti, one per- 

ceives svddu ca asvddu ca, the sweet and the sour 

(tastes). 

Which, again, is that one organ that has become 

diversely differentiated? That is being answered: 

yeagaa. WAATT | SaTTATATA fara TATA 
way afcataafatater aa: caia: eaHeT: BATT: 
wal aT af | aateaagarhs saraea avatars 
wWafea WRN 

2. It is this heart (intellect) and this mind 

that were stated earlier. It is sentience, 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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Frat, it is; hrdayam manah ca, the heart and mind:! 

yat, that were spoken of earlier, in “The essence (i.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 multitormed. Through this single inter- 

nal organ, as transformed into the eye, one sees col- 

our; through this, transformed into ear, one hears: 

through this, tranformed into the sense of smell, one 

smells; through this, transformed into the sense. of 

laste, 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.e. be- 

comes identified with) the names? etc.” (IIE 6). And 

in the Vajasaneyaka occur these: “It is through the 
mind that one hears” (Br. I. v. 3), “for one knows 

colours through the heart” (Br. TIE. ix. 19), ete. 

1The 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. It 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 those forms, though ft still 

remains as their illuminator. ) : aoe
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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 (Prana) consists of these 
two, for there occurs the brd/mana text: “That which 

is the vital force is the intellect; that which is the intel- 

lect Js the vital force’ (Kau. Ii. 3). And we said in 

the texts dealing with the conversations with the vital 

force and so on (Br. TE. un, Vio tu. 714: Pr. HL) that 

the vital force 1s in essence a combination of the organs. 

Therefore ihe entity, (in the form of which) Brahman 

entered through the feet, cannot be the Self to be wor- 

shipped, since it is a subsidiary thing, being an instru- 
ment of perception for the perceiver. As a last resort. 

they arrived at this certitude: “That witnessing Self 

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: Samjihdnam, sen- 

tlence, the state of consciousness; djndnam, ruler- 

ship, the state of lordliness; vijidnam, (secular) know- 

ledge of arts etc.; prajidnam, presence of mind; med/i, 

ability to understand and retain the purport of books; 

drstih, perception, of all objects through the senses; 

dhrtih, 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, It 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”; matik, thinking; manisd, 

independent thinking (genius); jiétik, mental suffer- 
ing, owing to disease etc.; synrtih, memory; samkalpah 

ascertaining, of colours etc. as white, black etc.; Aratuh, 

resolution; asuk, any function calculated to sustain 

life’s activity, such as breathing etc.; Admah, desire 

for a remote object, hankering; vasah, passion for 

the company of women; /fi, 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 samjidna etc. 
become the names of Brahman. Sarvani eva etani, 

all these verily; bhavanti, become; nadmadheyani, the 

indirect names; prajndnasya, of Consciousness, but 

not so naturally and directly. And so it has been said, 

“When [t does the function of living, It is called the 

vital force’’ (Br. J. iv. 7) ete. 

Uy Fay ex wg waTafata aa zat zara 

a asa aera gfe aaa art 
smatateaart artes a rater | frst tae er for 
aaa asa a ments a caqaarfa 
afssaitt areal wa: gear gteaal ata 
sit TSH a Gata A aes eyTat aa acTaT- 
Tay cated ofaftod saat ala: sat whassr 
TAT TAT 3H
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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 referable in 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. 

Esah, this One, the Self which is’ essentially Con- 
sciousness; 18 brahia, 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 (ie. 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 1s called so because He possesses the qualities 

(mentioned earlier in Ai. I. iti. 13-14); or “Indra” 
means the lord of the gods. Esah, this One; is
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prajadpatih, Prajapati (Virat.) who is the first embodied 

Being'. That Prajapati, 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 devih, all these gods, 

viz Fire and others. that there are, are but this One: 

ca, and; imdni paiica mahdbhitdni, these five great 

elements; viz efdni, these-—-starting with earth-—-that 

are the materials of all the bodies and that constitute 

the foods and the eaters; ca imidéni, 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 itardni itardni as well as those others and others, 

that are mentionable in pairs (e.g. the moving and 
the stationary). Which are they? They are being 

enumerated: Andajani, born of eggs—birds and others: 

Jarujani, born of wombs—men and others; svedajani, 

born of moisture---lice ete.; udbhijjani, born of earth—- 

e.g. trees etc.; asxvdh, horses; grvah, cattle; purusdh., 

human beings; /astinuh, elephants; and yat Aim ca 

idam, and whatever living creature there may be. 

Which are they? Whichever is jarganiam, moving 

on feet; and whichever is patatri, flying in the sky; 

and whatever is sthidvaram, motionless. All that is 

but this One. Tat sarvam, all that, without excep- 
tion, is prajidnetram, made to exist by Conscious- 

ness, (the phrase being derived thus): Prajiiat is Con- 
sclousness that is the same as Brahman: netra is that 
by which one is dowered with substance, or that by 

LHiranyagarbha identities Himself with the cosmic subtle 
body, but Virit 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 1s prafiidnetra, Pra- 
frane pratisthitam, on Consciousness it is established, 

that is to say, it 1s supported by Brahman during 

creation, existence, and dissolution. The sentence 

‘“prayhanetral. flokah, the .universe has Conscious- 

ness as its impeller’, is to be understood as before; or 

the meaning ts that all the universe has got Conscious- 

ness as its wefra, eye (i.e. the source of revelation). 

Prajna, Consciousness; 1s pratisiia the support, of 

the whole universe.! Therefore prajifinam brahma, 

Consciousness 18 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. III. 

ix. 26), to he 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 seed of all the unmanifested universe --as- 

sumes the name of antaryamt (the Inner Controller) 

by virtue of guiding. That Entity Itself assumes the 
name of Hiranyagarbha, identifying Himself with 

(cosmic) intelligence that is the seed of the unmani- 
fested world. That Entity Itself gets the name of 

Virat, that is Prajapati, by assuming as His limiting 

1Consciousness 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 phonomenal things end, just as the superimposed snake ctc. 

end in their bases, the rope etc., after the dawn of knowledge.
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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 originate 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 tat 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 Fire, some call It Manu, 

and some Prajipati. Some call It Indra. while others 

call It Prana (vital force) and still others the eternal 

Brahman” etc. (Manu XII. 123), 

a Uda MataissraseareatalecarayieH- 

cay BH Mal HTATATRATSAT: «AWWA 
TAMA WS 

qcaataiataaia adftarseaqa: 
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 Vaimadeva 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, elena prdjiiena dtmand, through (i.e. in 

identification with) this (very) Self that is Conscious- 

ness; asmat lokat utkramya, ascending higher up from 

this world. The portion starting from here was ex- 

plained before (Al. H. 1. 6). Ascending higher up from 

this world and sarvdn kdimndn dptvé, attaining all the 

desires; amusmin svarge loke, in that heavenly world; 

(he) samabhavat, became; amrtah, immortal; samia- 

bhavat, (he) became (immortal). On. 

se ave 4 Hata sfatcodt wat 4 arta sfa- 
festatfacrata ofa aeea A aoiter: At A OAT 
Wartwasatsiar «= saargd = afecaty 
aa afecata antag dewmitnacaag Waa 
AMHCAAT AMA I 

  

we 

a% atta: anfea: atta: it
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se we HIP: AINATA aT 
ad TeaareraaaT: 

fertTBeDea sacar ia- 
saan sated qatyq: 1 

cafea aT geal FeeTa: 
cater a: gat faxaaat: | 

rafeq acateat afeceati: 
cafea al qeetiaearg 

oe ated: anfea: aria: 

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 brahinad devandm’” etc. belongs to the Atharva- 

Veda, (and it 1s 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- 

Iedge of Brahman). Thus with a view to arousing the 

interest of the hearers, the knowledge itself 1s 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. Il. if. 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. 
I. 11. 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” 

etc. (Mu. [. i. 12), 1 speaks of the knowledge of Brah- 

man that is the means for the highest goal and ts 

achievable through the grace of the teacher after re- 

nouncing everything, whether it be an end or means. 

And of the purpose (i.e. the goal aimed at) it speaks 

more than once thus: “Anyone who knows Brah- 

man becomes Brahman” (Mu. Hib. tu. 9), and “Hav- 

ing become identified with the supreme immortality, 

they become freed on every side” (Mu. HE. a. 6). 

And by mentioning “while begging for alms” (Mu. 

fou. EL). and “with the Yoga of monasticism” (Mu. 

Hf. i. 6), the Upanisad shows that though people 

in all stages of hfe have a right to knowledge as such,! 

still the knowledge of Brahman, founded on monasu- 

cism only and not as associated with karma, is the 

means for emancipation. And this follows from the 

opposition between knowledge and Aarma: not even 

inn dream can karnia proceed side by side with the 

vision of the identity of the Self and Brahman. Know- 

ledge brooks no temporal limitation, as it has no asso- 

cration with any time and is not dependent on dehinite 

CaUSses., 

As for the indirect indications (suggesting that 

knowledge and karma can co-exist), to wit, the fact 
that among the householders are found some with 

whom started the traditional lines of the knowers of 

'According to the injunction, “The Vedas are to be studied,” 
the three higher castes have a right to read the Upanigads and 

grasp their meaning.—A.G.,
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Brahiman,? that cannot override the established rule. 

For when the co-existence of light and darkness can- 

not be brought about even 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 Upantsad, because it mitigates (aisdtayati) 

such numerous evils as birth, old age, disease, etc., 

for 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 (avasddavati) the ignorance ete., 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. 

(8 Fall Talat TAA: Fa 
fagaeq wai TaATA Tea 

a Fallaat aa frerrafaczr- 
HAAA SHCSTATA WTS Ug 

lI Omt Brahma, the creator of the universe 

and the protector of the world, was the first 
anong the gods to manifest Himself. To His 

oldest son Atharva He imparted that knowledge 

of Brahman that is the basis of all knowledge. 
The word Arahmidi means One who is_all-surpass- 

ing, great, i.e. excels all others in virtue, knowledge, 

detachment, and splendour: (He) prathamah (san), 

as the foremost in quality, or the first in precedence: 

devanadm, among the shining ones, such as Indra and 

“See Mundaka, I. 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 Smiru, 
‘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; goprd, 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): Sah, He, Brahma, whose 

fame is so well known: (prdha, imparted): the drah- 

mavidydm: 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. I. u. 13); or it is called brahmavidya, because 

the knowledge was imparted by Brahma, the First 

Born. (He imparted) that knowledge that 1s sarvu- 
vidyd-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 heard. all that 1s 

unthinkable becomes thought of, all that is unknow- 
able becomes known” (Ch. VI. 1. 3). By the phrase 

‘basis of all kinds of knowledge” the knowledge 1s 

again being praised. (He) praha, imparted, that 
knowledge; atharvaya jyesthaputraya, to Atharvé, His 
eldest son. He is the eldest and he ts also one among 

the sons of Brahma. 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 Brahmii’s creation. To that eldest son He said: 

qqTay At Tata TANs- 
qa at GWaratyt safaara | 

q MII RAIA WWE 
ATTSTHISH HLA TWAT RIM 

2. The knowledge of Brahman that Brahina 
imparted to Atharva, Atharviéi transmitted to 

Angir in days of yore. Angir passed it on to 
Satyavaha of the line of Bharadvaja. He of 
the line of Bharadvaja handed down to Angiras 
this knowledge that had been received in succes- 
sion from the higher by the lower ones. 

Yam Brahmavidyam, that knowledge of Brahman, 

which; brahmd, Brahma; pravadeta, said; atharvane, 

to Atharvai; tam, that very knowledge, received from 

Brahma; atharvd, Atharvai; purd, in days of yore; 
uvaca, said; angire, to one named Angir. And sah, 

he, Angir; praia, said; satyavahaya bharadvdjaya, to 

one named Satyavaha of the line of Bharadvaja. Bhdarad- 

vajah, he of the line of Bharadvaja; (imparted) argirase, 

to Angiras, who was either his son or disciple; pardvardm, 
(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. 

Jy. 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. 

Tae 2 4 aaebfged fafragqra: 
qaeu | afera wrat fasta aafad fama 
Wags 3 

! 
3. Saunaka, well known as a great house- 

holder, having approached Angiras duly, asked, 

“QO adorable sir, (which is that thing) which 
having been known, all this becomes known?” 

Saunakah, the son of Sunaka:. mahdsilah, a great 
householder: upasannah (san), having approached; 

vidhivat, duly, that is to say, in accordance with the 

scriptures; the teacher avgirasam, Angiras, disciple 

of Bharadvija: 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 1s used on the analogy of a lamp 

placed in a house,! for the rule regarding the manner 

of approach is intended for us as well. What (did he 

ask)? That is being stated: “Bhagayvah, kasmin nu 

vijndre, O adorable sir, (which ts that thing) which 
having been known indeed; sarvam idam, all that 

there is, that is to be known; dbhavati, becomes; vijid- 

1The 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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fam, well known?” The particle su 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 

are in the world varietics of pieces of gold etc. which 

ure known by ordinary people trom the recognised 

fact of the substantial oneness of gold etc.  Similar- 

lv, does there 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: ‘Does 

such a thing exist?” “Which” can occur only when 

the existence ts already established, as in, “Into which 

In it to be deposited ?” 

Answer: No, for the question, “Which ts that 

thing which having been known, one becomes ail 

knowing?” is admissible from the standpoint of avoid- 
ing trouble arising from verbosity. 

qa a atara | oa faa afeced ela gm 
qaeafaal Fafa TT AAT FT vi 

4, To him he said, “ ‘There are two kinds 

of knowledge to be acquired — the higher and 
the lower’, this 1s 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; uvdca 

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; jat, 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 is 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 1s that the conclusion 

should be stated after refuting the faulty standpoints. 

Which of these two is the lower knowledge? The 

answer is: 

TATTU AEIAaT AHA: aHaAaisaaaa: fret 
peg samHcy fee seat sarfaafafa | aa TT 

FAT TeACAaANTeAT Use 

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, etymology, metre, and 

astrology. Then there is the higher (know- 

ledge) by which is realised that Immutable. 

Re-Veda, Yajur-Veda, Sama-Veda, Atharva-Veda 

these are the four Vedas. Siksa, the science of pro- 
nunciation etc.; Kalpah, the code of rituals: vydkara- 

vam, grammar; niruktam, etymology; chandah, metre; 

j/votisam, astrology ;—these are the six auxiliary parts 

(of the Vedas). These constitute the apard (lower) 

knowledge. Atha, now is being stated; the pard, higher 

knowledge: yayd, by which fat, that; aksaram, the 

Immutable, whose attributes will be stated hereafter; 

adhigamyate, is attained; for (the root) gam, preced- 

ed 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, XII. 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 vidydé) is implied 

the realisation of the thing to be known. What 1s 

primarily meant in this context by the term, “higher 

knowledge,” is that knowledge of the Immutable that 

is 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 implied everywhere is 

the assemblage of words. The knowledge of Brahman 

is 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 ts 

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 Aatham pareti, how then is, it 

called the highter?°’
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wise realise...) that which cannot be perceived” ete. 

TATSEA AAT AAT AAT - 
AAA TIA ATS | 

fat fa wand ayer 
qzerg aaah Thearaa fea PT: We 

aN 

6. (By the higher knowledge) the wise realise 

everywhere 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; “yat taft—that which”, ts call- 

ed up to memory something as a realised entity that 

is still to be explained. (They realise that which is) 

adresyam (should rather be adrsvani), not visible (or 

not perceptible), 1.e. beyond the range of all the organs 

of knowledge, for the power of perception, as directed 
outward, has the five senses as its gates. Agrd/iyam, 

beyond one's grasp, i.e. beyond the range of the organs 

of action. Agotram: gotra 1s synonymous with con- 

Nection or root; so agotram means unconnected, for 

It has no root with which It can get connected. Varndah, 

(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 rarnah 

is the avarnam, featureless. Acaksuhsrotram; the 

caksuh, 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 acksuhsrotram, 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. TI. 1. 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 diverse forms in all the 

different creatures from Brahma to a motionless thing. 

Sarvagatam, all-pervasive, like space. Sustiksmam, 

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, It 1s-extremely subtle... Further- 
more, fat, that; 1s avyayam, undimmishing, 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 1s possessed of such 

characteristics; bhwtayonim, 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 realised.” 
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: 

aaa: AAI TAI A 
mat qfrearmioagy: auatea | 

aay Fa: TeITa HysraThs 
TAI AAatS faa WS 

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 arnandbhih, 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; grimate (should rather be grhnati), withdraws, 

those very threads—makes them one with itself; ca, 

and; yathd, as; prthivyam, on the earth; (grow) osa- 

dhayah, the herbs, that is to say, plants ranging from 

corn to trees—as they grow inseparably - from the 

earth; and yathad, as; satah purusdt, from the exist-



92 EIGHT UPANISADS {1.7 

ing. living, man: sambhavanti, grow; kesa-lomini, 

hair on the head and other parts of the body, that is 

dissimilar (to the body) in nature:-—just as it as in 

these cases, so aksardt, from the Immutable, of the 

foregoing characteristics, that does not depend on any 

other auxihary: sambhayvati, originates: tha, here, i 

this phenomenal creation; visvani, 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 tn this order of succession and not 

simultaneously like a handful of jujubes thrown down: 

qqTay aad Fal aaisaafasrad | 
HATA AA: AeA ST: BAY ATAAA cil 

S. Through knowledge Brahman increases 

in size. From that is born (the wimanifested) 

food. From food evolves Prana (Hiranyagar- 

bha); (thence the cosmic) mind, (thence) the 

tive elements; (thence) the worlds; (thence) 

the immortality that is in karmas. 

Tapas, through knowledge, by virtue of posses- 

sing the knowledge of the process of creation; brahma, 

Brahman, the Immutable, the source of creation-- 

when desirous of creating this world, like a seed send- 

ing out Its sprout; cZyate, 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- 

jdyate, originates (grows) annam, food: the word be- 
ing derived from the root ad in the sense of that which 

is eaten, i.e. enjoyed, means the Unmanifested (Maya) 

that is common to all creatures. (That food originates 

or) gets evolved into the states of imminent mani- 

festation.! From that Unmanifested, i.e. from that 

food in a state of imminent manifestation, (was born) 
pranah, 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 seed 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 satyai, 

the five elements, such as space ete., which are call- 

ed satya (1.e. the gross, sat, and the subtle, 4:at). From 

those five elements, called sutya, evolved the lokah, 

the seven worlds, such as the earth etc., in succes- 

sion, after the creation of the cosmic egg.  Follaw- 

ing the order of the evolution of creatures-—begin- 

ning with men—there evolved on these (worlds) Aarmas,3 
castes, and stages of life. And karmasu, in the Aarmas, 

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

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

3Rituals ete. ]
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that acted as the cause, (there evolved) amrtam, im- 

mortality, the fruit of kKarmas. 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: 

q: aaa: Vafaaea AAAT AT: | 
ATATAAITAA ATH SIAS FT AAT 1811 

ata meatatrafe sqqqoss TAA: AVS: 1 
9. From Him, who is omniscient 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 sarvajfiah, a 

knower of all things in general; (and) sarvavit, a knower 

of all things in detail; yasya, whose; the tapah, auster- 

ity; is jadinamayam, made up of knowledge—consists 
in omniscience, and not in effort; tasmdt, from that, 

from that omniscient Entity, as aforesaid; jdyate, 

is born; etat brahma, this, the derivative, Brahman, 

as said before, who is called Hiranyagarbha. Besides, 

(from It) evolve néma, name, such as “That one is 

Devadatta or Yajfiadatta” etc.; riépam, 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 II 

By the text starting with “Rg-Veda, Yajur-Veda” 

(Mu. I. 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 set 

forth in the text beginning with, “(The wise realise 

...) that which cannot be perceived” etc. (I. 1. 6) 

and ending with, “are evolved name, colour, and 

food” (I. 1. 9). The following text starts by setting be- 

fore it the task of distinguishing hereafter the subject 

matters of these 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 

'The 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” ete. (1. i. 12). And 

inasmuch as examination is not possible unless some- 

thing is in view, the text says by way of presenting it: 

qzad aa 
HAT BA HAT AeTIRA- 

caifa Fatal azar aeaarta | 
aearacay fag AHTAT 

TQ A: Gey: FHATT BH 11211 
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 Vedic 

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 efat, that thing that ts such; ts satya, true. 

Which is that? The karmdni, kKarmas, Agnihotra etc., 

vant, which; Aavayah, the wise—Vasistha and others; 
apasyan, 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 
satyam, true, they being unfailing in ensuring human
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goals. And fdni, these, the Aarmas enjoined by the 
Vedas and visualised by the seers; santatdni, are in 

vogue, are 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 Saima-Veda: or the meaning 

is that the Aarmias are very much in vogue fretayvdin, in 

the Treti Age. Therefore you @caratha tani, accomplish 

them: wifvam, for ever; satvakdimdah, with a desire for the 

true results of Aarmia. Esa, this is vah, your; pantliih, 

path; sukrtasyva 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 (/oAyarte) as a result. 

This is the path jeading to it, or ensuring its achievement - 

this 1s the idea. These Aarmias, 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 Aarmas, since it precedes all others. 
How is that presented ? 

qat aarad aha: afte eerae | 
TASSAATMAALMSSA: TAT TAT URW 

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

Yada, at the (very) time when; samiddhe havya- 
vdhane, on the fire being set ablaze, by a good supply 
4 , 
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of fuel; arcih, the flame; /eléyate, shoots up; tada, 

then; into the blazing, dancing flame; @/yabhagau 
(should be rather djyabhfigayoh) antarena, in the midst 
of the two places where oblations are poured, and 

which is called the @rdpu-sthdna; one pratipddayet, 

should offer;! dhutth, oblations; in honour of the gods. 

The word @Autih 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 Aarma. But it is difficult to follow it 
properly, and impediments crop up in galore. How?” 

AEA PARA ATA TATA 
Tarqaeanayaratataatsta AF | 

aganasazanfarrar Za- 
mracaaieaey areata feats 1131 

3. It (i.e. the Agnihotra) destroys the seven 
worlds of that man whose Agnihotra (sacrifice) 
is without Darsa and Paurnamisa (rites), 
devoid of C&turmasya, bereft of Agrayana, 

lin the Darsapirnamiasa 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. 

Yasya, of him, of that performer of the Agnibotra 

(sacrifice), whose; agnihotram, Agnihotra; is adarsain, 

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 ifs concomitance with 

the latter. The sense is that, it is an Agnihotra in 

which the Darsa is not accomplished. Similarly are 

to be understood the adjectival use in the words, 

apaurnamisam etc. with relation to Agnihotra, for 

they equally form parts of the Agnihotra. Apaurna- 

nuisam, without the Ptirnamasa sacrifice. Acdtur- 

masyvam, devoid of the Caturmasya! ritual. Agrayana 
rituals" are to be undertaken in autumn etc.; that 

Agnihotra tn which these are not accomplished 1s 

anfigrayanam. 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., avaigvadevam 

means that in which the Vaisvadeva rite remains un- 

accomplished. And although the Agnihotra 1s_per- 
formed, it is avidhind hutan, performed unduly, that 

is to say, not performed in the proper way. What 

1The three 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.



100 FIGHT UPANISADS (f. 1.3 

these rites, viz Agnihotra and the rest, lead to. when 

they are thus accomplished perfunctorily or left un- 

done, is being stated: (That rite) hinasti, destroys, 

asaptamdn lokdn, the worlds up to and inclusive of the 

seventh; fasva, of him, of the performer. It destroys, 
us it were, for the only fruit is the trouble undergone. 

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 achiey - 

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, great-grandfather, son, grandson, great- 

grandson, (and the sacrificer), who become connected 

through the favourable influence of such services as the 

offering of lumps of food ete. do not confer any benelit 

on oneself as a result of this kind of Agnihotra cte.; and 

this is affirmed by saying that they are destroyed. 

STAT HUST A AAT A 

Tas at a FTAA | 
epfateat farredt A edi 
aoa sfa aeafsret: wei 

4. Kali, Karali, Manojava, and Sulohita and 

that which is Sudhimravarna, as also Sphul- 

IBhur, 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 VisSva- 

ruci are the /eldyamdaah, flaming; sapta jihyvah, seven 

tongues, of fire, meant for devouring the clarified butter 

offered as oblatuion. 

Tag mead WITATAT 
AUTHIS AAA AAA | 

aq AMAA: ATT TaAAy 
aa earat Ghatershrara: 4 

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. 

These @/utayah, offerings of oblation, undertaken 

by the sacrificer, these libations that had been pour- 

ed by him; ddadéyan, having taken him up; (carry 

him) by having become siryasya rasmayah, the rays 

of 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; yah, who; carate, performs the 

rites, e.g., Agnthotra etc.; efesu bhrdjamdnesu, in these 

different shining tongues; yathdkdlam, at the proper 

time, at the time fit for each rite;—(they carry him) 

to heaven vatra, where; patih, the lord, Indra; devd- 

‘Literally 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; ehah, alone; adhivdsah, dwells (pre- 

sides), above all. 

Now is being stated how they carry him along the 

rays of the sun: 

Teas AAeAA: Faas: 
qaeq URafasas seta 

feat arafwaarcarisaaer 
TT FA: GOT: FHAT TAHT: EH 

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 suvarcasah, scintillating (oblations); efi eli 

iti, welcoming (him) with the words *““Come, come”; 

moreover, abhivadantyah, uttering; priyadm  yvdcam, 

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; vah, 

your; punyah, virtuous; sukrtah, well-earned, road 

to; brahmalokah, heaven, which is your result.” From 

the context it follows that brahmaloka (lit. the world 

of Brahma) means heaven. 

This Aarma, 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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cHay Bd AGS ATI 
AATEMATAAL FT HF 

vassal asfurratea Aer 
TAA FT Tatanly afeg 111 

7. Since these 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. 

Plavah means perishable. Hi, since: efe, these; 

vajnaripdah, 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; yesw uktam, on whom, on which eigh- 

teen of these, it has been said, by scripture, as rest- 

ing: the avaram karma, the inferior karma, mete 
karma, without knowledge;—(these are perishable, 

because they are) adrdhdah, 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; jardmrtyum, old age and death.
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La 

afaararacat ATATAT: 
cay GU: Thess AAATAT: | 

ryan: theater eT 
HeTTA AAA BATS: 11 

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,  vartamdndh, existing; = avidydyam 

antare, within the fold of ignorance; being steeped 

In non-discrimination; (and) manyamdnah, — think- 

ing; “Svavam dhtrah, we ourselves are intelligent: 

and panditah, learned, conversant with all that is to 

be learned’’—-flattering themselves in this way; those 

mudhah, fools; jarghanyamanah, while being buffet- 

ed, hurt very much, by hosts of evils like old age, disease, 

etc.: pariyanti, ramble about, because of their loss of 

vision; just as in the world aadhdah, the blind, depriv- 
ed of eyes; fall into pits or brambles; ntvamdndh, while 

being led, being shown their way; andhena eva, by the 

blind alone, by one who is himself without eyes. 

Moreover, 

afaenat Tat ATATAT 
ay natal gcafaaeated ser: | 

marron T Taaalest TAT 
AATSSTCT: AT THTSSTAT ET 81  
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9. Continuing diverscly in the midst of 
ignorance, the unenlightened take airs by think- 

ing, “We have attamed the fullest achieve- 
ment.” Simee 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 

exhaustion of the results of karma. 

Vartamdanah, continuing; avidvdydam, in the midst of 

ignorance; bahudhd, in diverse ways; balah, the unenlight- 

ened; ab/imanvanti, take airs by thinking, ““Vayan Artar- 

thak., we alone have attained the fullest achievement.” Yar, 

since; in this manner; Aarminah, the men engaged in 

karma; na prayedayanti, do not understand the truth; 

ragat, under the influence of attachment—-to the results of 

karma: tena, thereby; dturdh (santah), (becoming) afflic- 

ted with sorrow; they cyavante, get deprived, of heaven; 

kstnalokah, on the exhaustion of their results of karma. 

Scerqd AeaAAal afes 

TASS ALAA TAT: | 
THET ISS FT FHA A- 

yale gaat at faartea te ou 
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 enjoyed 

(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. 

Manyamandh, thinking; istam, sacrifice and other 

rites, enjoined by the Vedas; pdrtam, (digging of ) 

pools, wells, tanks, etc. inculcated by the Smrtis;-— 
thinking these to be the raristham, best means, for the 

achievement of human objectives, the chief thing; 

thinking thus, the pranridhdh, deluded fools, who 

are so because of their infatuation for sons, cattle, 

friends, etc.: na vedayante, do not understand: azyat, 

the other thing, called the knowledge of the Self---to be 

the means for the achievement of sreyas, the highest goal 

(liberation). And fe, they: anubhityd (should rather be 

anubhitya), having enjoyed, the fruits of their Aarmia; 
sukrte, in the abode of enjoyment; ndkasya prsthe. on 

the heights of heaven; again; visanti, enter; into imam 

lokam, this, human, world; vd hinataram, or a world 

inferior to it, e.g. that of the beasts, or hell, etc., in 

accordance with the residual results of Aarma. 

TIA F BIAARATA 

area fagial weaaal Att: 
quar & faa: carta 

GATT: F FEIT MWSAAAT 112 2M 
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 

1The 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 (householders) 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, ve, those, 

who—-the forest-dwellers and the hermits, possessed of 

knowledge; while staying aranye, in the forest; uwpavas- 

anti, resort to; tapahsraddhe—tapas, the duties pertaining 

to that stage of life, and sraddha, meditation on Hiranya- 

garbha and others; and the sdntdh, self-controlled, who 
have their senses under control; vidvaimsah, 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 from rajas, that is to say, having got 

their virtue and vice attenuated; prayduti, move superb- 

ly; siryadvdrena, along the path of the sun, along 

the Northern Path, indicated by the word sun, to 

the worlds called Satya etc.; yatra where (lives): sah 

amrtah purusah, that immortal Purusa, the first-born 

Hiranyagarbha; Ai avyaydtma, 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. ILL. ii. 2). “Those discriminating people, ever merged 
in contemplation, attain the all-pervasive (Brahman) 

everywhere, and enter into the all” (Mu. ILL. i. 5), ete.! 

Besides, that is not the topic here. Since the topic under 
discussion 1s that of the lower knowledge, the considera- 

tion of liberation cannot crop up all of a sudden. As for 

freedom from virtue and vice, it is only relatively so. Al! 

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, while 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) 
Mahat, 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: 

qten aay BAAaTy] TAT 
fTAZATATATRAGAT: HAA | 

afsarat a qerarfresa 
afacarin: afta saifacarq 122i 

1These 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 renuncine-_ 

tion after examining the worlds, acquired 
through harma, with the help of this maxim: 
“There is nothing (here) that is not the result 

of karma; so what. is the need of (performing) 

karma t. For knowing that Reality he should 

go, With sacrificial faggots in hand,to a teacher, 

versed in the Vedas and absorbed in Brahman. 

Pariksva, examining—-all these (rites) that are in- 

cluded within the scope of the lower knowledge con- 

stituted by the Rg-Veda etc., that are 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 ete.; 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 and com- 
mission of prohibited ones ~having examined all 

these, with the help of direct perception, inference, 

analogy, and scriptures, i.e. having ascertained: /oAda, 
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 evolved or involved; that are productive of 

one another like the seed and the sprout; that are 

assailed with multifarious troubles in their hundreds 
and thousands: that a:c 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 Bréhmana should renounce). The Brahmana 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 1s being said: MNirvedam dydt, one should arrive 

at detachment, that is to say, should renounce—the 

root vid with the prefix ni/. 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 

eternal. All actions are productive of transitory things, 

since all effects of actions are only of four kinds—they 

can be produced, acquired, purified, or modified; 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 evil?! Having become detached in this 

way, sah, he, the dispassionate Brahmana; abhigacchet, 

should go; gurum eva, to a teacher alone, who 1s bless- 

ed with mental and physical self-control, mercy, etc.; 

JSome annotators explain this portion thus: That (which 

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

_ produced, krtena, as a result of action. Liberation is not a product 

of karma.
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tad-vijidndrtham, for the sake of understanding that 

fully. The emphasis in “the teacher alone” inrplic¢s 

that he should not seek for the knowledge of Brahman 

independently, even though he is versed in the scrip- 

tures. (He will go) samit-panih, with a load of (sacri- 

ficial) faggots in hand; (to) srotrivam 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 brahmanisthah 

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 teacher in the pro- 

per way, and having pleased him, he should ask about 

the true and immutable Purusa (all-pervasive Reality). 

aca a fagrqqaara aray 
sarataary aAfeaae | 

TAAL Ter Tz qa 
Sara at ataal wafers 1g 3h 

afa qesaiciaafa sanyess fadta: aes: 1 
13. To him who approaches duly, whose 

heart is calm and whose outer organs are 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 vidydn, that cnlightened one. the teacher who 

has realised Brahman; (should say) fasmai, to him; 

upasanndya, to the one who has approached: samyvak, 

duly. that is to say, in accordance with the scriptures; 

prasantacittdya, to one whose heart is calm, who has 

become free from such faults as pride: and sanidanvitdva, 

to one who is endued with control over the outer organs, 

i.e. Who has become detached from everything: (to such 

a one) he provdca., said, or rather, should say: rm brah- 

mavidvam, that knowledge of Brahman: fattratah, 

adequately; vena, by which, by which higher knowledge; 

veda. one realises: aksaram, the Immutable, that ts 

possessed of such attributes as being imperceptible ctc. 

(Mu.1.1.3). That very Immutable is referred to by the 

word Purusa, because cf all-pervasiveness or existence 

in all the hearts; and that again is satyam, true. because 

of being essentially the supreme Reality; and It ts 

aghearam (immutable) because of the absence of muta- 

tion, injury, and decay. For the teacher, too. this ts 

imperative that he should save from the ocean of rgno- 

rance any good disciple that approaches him duly.



SECOND MUNDAKA 
CANTO 1 

All the effects of the lower knowledge have been 

stated. And that Immutable ts true that 1s called Purusa 

(the all-pervasive Reality), and that is the essence of 

this phenomenal existence, the source trom which it 
springs. and the place where it gets dissolved. The 

Reality, after knowing which all this becomes known. 

is the subject-matter of the higher knowledge of Brah- 

man. That has to be stated. Hence commences the 

subsequent text: 

qeaqq Ay 
aay yateareqraaiscgiasn: 

Aaa. WHat FST: | 
qarserctataat: Fea AAT: 

yaaa aa aarta afeag eu 
}. 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 lmmu- 
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.! Tat ctat.that 

thing, that 1s this (subject-matter of higher know- 

ledge): is satyam, 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: Yath@, as; sudiptat 
pavakat, from a fire well lighted up: visphulinedh, 

sparks; saripdah, that are akin to the fire; prabhavante., 

fly off; sahasrasah, in their thousands, innumerably: 

tatha, similarly; somya, O good-looking (or amiable) 

one! aksarat, from the Immutable. of the foregoing 

characteristics; (originate) vividhah, bhdvah, different 

kinds of creatures—different because of conformity 

with the various bodies that form the limiting ad- 

juncts. The different small empty spaces, circumscerib- 

ed pots etc., are seen to spring from space in con- 

formity with the differences in the linnting adjuncts 

viz the pots etc.; just in this way the creatures pru- 

jayante, originate, in accordance with the creation, 

under various names and forms, of the bodies that 

are their limiting adjuncts; tatra ca eva, and into that 
again, into that very Immutable; they a@pivanti, 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 appears 

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 

LSince it can never be sublated.
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us ua 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 (Maya), and which is ttself higher than 

its own modifications: this (absolute) Immutable that 

is devoid of all limiting adjuncts, which is the very 

essence of the (other) immutable. ts comparable to 

space, frec from all forms, and is describable by such 

expressions as “Not this, not this”: 

“, © 

Feat AAT: FRI: AATAMTVA AT WA: | 

AMT AQAA: TAT DAMILT: TT UM 
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). 
Purusal, Purusa, who is so called because of (the 

derivative meaning of) all-pervasiveness or residence 
in-all hearts; is divrah, resplendent—-because of self- 

clfulgence or residence in His own resplendent Self-—- 

or transcendental; Ai, because; amirtah, devoid of 

all forms. That self-effulgent Purusa, being formless 

and all-pervasive is sabdhydbhyantarah, coextensive 

with all that is external or internal; ajah, 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 ete. 

are the causes of the different kinds of cavities of space. 

As all modifications of positive entities 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, im the eyes of those people whose vision, 

owing to their ignorance, is fixed on the multiplicity 

of the limiting adjuncts, e.g. the bodies ete: yet from 
Its own point of view It ts apranah, without the vital 

force, to those whose eyes are fixed on the supreme 

Reality. That is called apranah in which air, the principle 
of motion. does not exist in its diversity of the power 

of action. Similarly. amandh, without mind, that in 

which mind, consisting of thinking etc.. 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 Priina. (Apna, ete.), 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. IV. iii. 7). As the two limiting 

adjuncts are denied for It, so It is subfrah, pure. And 

hence (It is higher) paratah aksardt, as compared with 
the (other) higher immutable, called the Unmanifested
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(ic. 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) tnmutable, 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.2, The unconditioned, all-pervasive entity ts parah, 

higher; aksardat paratah, than that immutable (Maya) 

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 

dkasa, 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 

us 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 1s 

1In such manifestations of consciousness as memory, doubt 

ctc., 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 Brahmin. 

ZEffects 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 etc. do not 

exist 1s being stated. 

caeqissarad oT aa: aafegarfr wz 1 

@ arasattay: ttaat faxgem after git 
3. From Hin originates the vital force as 

well as the mind, all the senses, space, air, fire, 

water, and earth that supports everything. 

Etasmat, from this, this very Purusa that is supposed 

to be the seed of name and form; jdvate, originates: 

pranah, the vital force, that is an object and a modi- 

fication of nescience, exists only in name, and 1s essen- 

tially unreal in accordance with another Vedic text, 
“All modification has speech only as its support: 

it is unreal” (Ch. VI. 1. 4). For just as a man, who 

has no son, does not become 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; yiiyuh, the air inside 

and outside, differentiated as dvaia (moving towards), 

pravaha(moving away from), etc.; jyotih, fire; qpah, water ;
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prthivt, earth, that is visvasya dhdrini, 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 predecessors of each, 

(all these) originate from this very Purusa. 

After the brief presentation in the verse ‘Purusa 

is transcendental, since He is formless’ ete., of the 

Immutable, the unqualified Purusa, that is true and 

forms the subject-matter of the higher knowledge. 

He has again to be presented tn 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: 

aaa Aerat aexqay 
faa: art arfiaaqares aa: | 

arg: ST gay fagryeq 

carat qfaat Me AaYATA AT UNI 
4. The indwelling Self of all is surely He of 

whom heaven is the head, the moon and sum 

are the two eyes, the directions are the two 
ears, the revealed Vedas are the specch, air is
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the heart, and (It is He) from whose two feet 

emerged the earth. 

Of whom nrirdha, 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 cyes: ure 

candrastirvau, 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 “‘yasya, of whom”. Of whom disal 

srotre, the directions are the two cars: of whom wirrtds 

redah, the revealed, well-known, Vedas; are the 7A, 

speech; of whom vdyuh pranah, air is the vital force; 

asva, 1.e. vasva, of whom: visran, the whole universe: 

is /Airdayam, 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 even during 

the waking state it emerges out of it to exist diver- 

gently, like sparks out of fire. And of whom padbiyvam, 

from the two feet; prt/hiv7, the earth, is born.  Exah. 

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 sarvab/itdintaratma, 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: 

IHeaven, cloud, earth, father, and mother (Ch. V. iv-viii).
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aqeurafia: afaat seq aT: 
ararersaea attrTa: TfeaTy 

gaa ta: fasafa aifrarat 
Tal: WAT: FEITAT AAT: U4 

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 earth. A man sheds the semen 

mto 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; 

stryah, the sun: is samidhah, the fuel, as it were: for 

heaven is lighted up by the sun.  Somt, from the 

moon, that evolves out of heaven: originates par- 

janvah, cloud, which is the second fire. From that 

cloud originate osadhayah, the herbs and corns; prt/i- 

rydm, on the earth (the third fire). Pumdn, 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; yositavam 

(should rather be yos/t/), into the woman that is (the 

fifth) fire. In this order ba/vth (rather hahvyah), many; 

prajah, creatures; samprasitah, have originated; purus, 

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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aqearad: ara asify ster 
aaa Aq Baal aferisq 

GAA AAAS BHT: 
aTAl AA Tad AA a: uel 

6. Krom Him (emerges) the Rk, Sima, and 

Yajur mantras, imitiation, all the sacrifices, 

whether with or without the sacrificial stake, 

offerings to Brahinanas, 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. Sdma is that which is divided into 
five parts or seven parts and is embellished with stobha 

etc. and tune.! Yajiémsi are the mantras 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 yajidh, and 

all the sacrifices—Agnihotra etc.—(in which animals 
are not sacrificed). Kratavah, the sacrifices involv- 

ing the use of a sacrificial stake. Ca daksindh, and the 

\Consisting of five parts—/imkdra, prastdva,, udgitha, pra- 

tihdra, and nidhana; of the seven parts—the foregoing five and 

upadrava and addi, Stobhas are chanted interjections in a Sama 
song, such as Aum, ho (Vide Ch. 1. xiti—II. xxi).
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offerings to priests and Brihmanas, 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 yajamdnah, 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; somah pavate, the 

moon sanctifies, the creatures; and vatra, where: 

sarvah tapati, the sun shines. These (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. 

—_ or hd . qeAISA SAT TTAT TTT: 
aTeEq HASAT: Taal Fata | 

TMT Atferal asa 
TEI aa Taras falaesz 9 

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; devdh, the gods, that are ancillary to 

rites; bahudhd, variously in different groups of Vasus 

etc.! sddhyah, Sadhyas, a particular class of gods; 

manusyah, human beings who are entitled to undet- 

take rites; pasavah, beasts—both domestic and wild; 

[Fight Vasus, twelve Adityas, eleven Rudras, cte.
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vayamesi, birds; and prdna-apdnau, breathing in and 

out, constituting life; vrihi-yavau, rice and barley-- 

meant for sacrificial offering; ca tapas, and austerity, 
either as a part of a rite meant for personal sancufi- 

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 1s a precondition for all application of auxi- 

liaries that are productive of human objectives; so 

also. satvam, truth-—avoidance of falsehood as well 

as speaking of facts as they occur, without causing 
injury; brahmacaryam, avoidance of sexual relation; 

ca vidhih, and dutifulness. 

eT ATT: THA AAA 
aaa: afar: aed gTar: | 

aq Sy alat ag aed AMT 
mera fafear: eat AT cI 

8. From Himemerge 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, fasmadt, from that very Purusa; prabfa- 

vanti, originate; sapta prdndh, 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 sapta samidhah, seven kinds of fuel-—seven 

sense-objects, for the sense-organs are kindled by 
their objects: sapta 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, ire 

sapta lokah, these seven seats of the senses; yvesu, in 

which caranti, move about; prandh, the sense-organs. 

The expression, “where move the sense-organs (pranah)” 

is an attribute of the prdnas, so as to exclude Prana 

and Apana (the functions of exhaling and inhaling). 

(They are) guhdsaydh; derived from the word guid 

(cavity) and the root si (to sleep), guhdsaydh, means 

the sleepers in (the cavity of ) the body or the heart, 

during sleep.  Nihitah, (having been) deposited—-by 

the Ordainer: sapfa sapta, in groups of seven, in each 

living being. The purport of the topic is that from the 
supreme, omniscient Purusa Himself emerge all that 

are the Aarmas or the fruits of Aarmas of those men 

of knowledge who sacrifice to the Self,! as well as all 

that are the Aarmas and the auxiliaries and results of 
karmas of the ignorant people. 

Aa. AAR frwaVa asa- 

eqreegrard faery: Fae: | 

AAA Wal asa Tass 

HAT wast AWETTTAT 18M 
IThose who perform sacrifices as a worship of the supreme 

Lord with this idea: ‘‘Af] this, as well as myself, is but the supreme 
Self.”-—-A.G.
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9, Krom Him emerge all the oceans and all 
the mountains. I’rom 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, trom this, Purusa, issue: sarve, all; samu- 

drah, the oceans, of Salt etc.; ca girayah, and the moun- 

tains—-Himalayas etc.; all these emerge from this 

Purusa Himself. Asmat, from this Purusa; syandante, 

flow out; sindhavah, the rivers---Ganga etc.; sarva- 

riipdh, of various forms. Ca ata, and from Him: 

saryvah oxsadhayah, all corns—trice, barley. ete.: ca rasah, 

and the juice—that is of six kinds;! vena, by virtue 

of which; fi, verily; tisthate (rather tisthati) exists; 

bhitaih, surrounded by the elements, that’ are gross 

and five in number; esah antardtmd, this internal self, 

the subtle body, so called because of its existence in 

between the (gross) body and the Selt. 

Thus from Purusa emerged all this. Therefore ‘all 

that is a modification is supported by speech and exists 

only in name” (Ch. VI. i. 5-6), and it is false; but 

that which is Purusa is true. Hence: 

gay vag fared KA AT TA TATA | 
cae aa fafed qarai aisfaaratea 

faferdis ala iieon 

gfe mreatafaafe fatrarosh see: Ave: I 
'Has six kinds of taste—sweet, sour, bitter, pungent, astrin- 

gent, saline.
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10. Purusa alone is all 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! 

Purusahk eva, Purusa alone, 1s; visvam idam, all this. 

There 1s no such thing as the universe apart from 

Puruxa. 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. J. 1. .3), has been stated here. For on knowing 

this Purusa, the supreme Self, the source of every- 

thing, there arises the realisation: ‘“‘Purusa alone its 

all this—there is nothing besides.” It 1s being explain- 

ed as to what this “all” means: Aarnmia, such as Agni- 

hotra; tapas, knowledge and the separate fruit accru- 

ing from it: all these constitute this “fall”. And all 

that is but the product of Brahman. Therefore, yah, 

he who; veda, knows, the brahma pardmrtam, Brah- 

man the supremely immortal—-knows, (Brahman) thus 

--““T indeed am all this’, (knows) as aihitam guhiy tn, 

existing in the heart of every being; sal, he; by virtue 

of such realisation; vikirati, throws away, destroys: 

avidydgranthim, the knot of ignorance, the tendencies 

and impressions created by ignorance that are hard to 

untie like knots; tha, here, even while living, and not 

after death; somya, O good-looking (amiable) one!



SECOND MUNDAKA 
CANTO II 

It is being stated how the Immutable can be known, 

though It is formless: 

atta: afafedt werat ara 
HaqTaaaad aalsay | 

ca farAgesy aeq- 
FHA FLAG COA TT 

fasarataghees TATA 21 
1. (Itis) self-etfulgent, well seated, 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. Inow this 

One that comprises the gross and the subtle, 

to be beyond the ordinary knowledge of crea- 

tures, and (It is) the cligible and the highest 
of all. 

Avih, self-cffulgent, (and) sannihitam, well seated; 

appearing as though perceiving words etc. throuh 

the limiting adjuncts, viz the organs of speech 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 @vih, efulgent and sannihitam, 

well seated, in the heart; is guhdcaram nama, well



II. i. 2] MUNDAKA UPANISAD [29 

known as moving in the cavity of the heart, through 

such modes as secing and hearing. (It 1s) 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 afra, on this Brahman; samarpi- 

zai, is fixed-—like the spokes to the nave of a chariot 
wheel; ejat, the moving, birds etc.: prdnat, all that 

breathes—-men and others who inhale and exhale; yas 

nimisat, all that has such activities as winking: ca, 

and—which word suggests all that does not wink; 

--efat, all this, 1s fixed on this very Brahman.  Efat, 

this One, on which all things rest; jé@natha, you know, 

O disciples! That which comprises the sat and the asat 
is what has become your Self; for the sat, formed, 
gross, and the asat, 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 eternality; (and that 1s) param, distinct; vijidndr, 

from the knowledge; prajandm, of beings—this is how 

vijidnat 1s connected with the remote prajdndm; that 
is to say, It is beyond the range of ordinary know- 

ledge. (Know) jyat varistham, 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. 

qafarey eats ay 
afetcatan fafgar attrac 

ATTTAL TAT A TTR MEAT 
Tae Te adged area fafs nn



130 EIGHT UPANISADS LH. ii. 2 

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. It 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, yaf, that which; is anu, subtle; 
anubhyah, as compared with the minute things, e.g. 

the grain called syamdaka. From the use of the word 
ca (and), it 1s implied that it is much bigger than the 

big earth etc. Yasmin, on which; nihitdh, are fixed; 

lokaih, worlds—earth etc.; ca lokinah, 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 sah prdnah, the familiar vital force; fat 

u, that, again, is the vai-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. IV. iv. 18; 

Ke. ]. 2). Tat etat, that Entity, the Immutable, that 

is thus the inner Consciousness within life etc.; is 

satyam, true; and therefore fat amrtam, \t is immor- 

tal, indestructible. Tat 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: 

aaqeralafars weet 
at earatafard arate 

i] 

Mary Tslatda Aaa 
weg agate ara fafs wei 

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 dhanuh, bow; consisting in the 

mahdistram aupanisadam, the great weapon that occurs, 

i.e. 1s well known in the Upanisads; on that bow san- 

dhayita, one should fix; a garam, arrow. What kind of 

arrow? That ts being stated: Updsdnisitam, sharpened, 

that is to say purilied 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 here; 

cetasi tadbhivagatena, with the mind absorbed in the 
bhéva or bhéivand, 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 : 

  GMa A: TW AKA Tal TeseqATA | 
HTTAT TEST TAT AA WAT UV 

4. Omis 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. 

Pranavah, the syllable Om; 1s 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 sarah, the soul is surely the arrow—the soul 
that is but the supreme Self in [ts conditioned state. 

that has entered here into the body as the witness of 
the modes of the intellect, like the sun ete. into water. 

That soul, like an arrow, is shot at the Self Itself that 

is the Immutable. Therefore brahma, Brahman, ucyate, 

is said to be, tallaksyam, the target of the soul. It ts 

called the target since, just as in the case of a mark, 

It 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, ranmayah bhayet, one 

‘should remain identified with Brahman, saravat, jike 

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 

ideas of self-identification with the body ete. 

As the Immutable is hard to grasp, It is being pre- 

sented over and over again so as to make It easily 

comprehensible: 

afence: qfarat areafzar- 
Ala WA: As AMA As: | 

Has AAA AAT AAT 
aval faqsqaryaeay Bq: 4 

». Know that Self alone that is one without 

a second, on which are strung heaven, the 

earth, 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; 

dyvauh, heaven: prithivi, the earth: ca antariksam, and 

intermediate space: ofa, are strung; ca, as also; 

manas, the mind; saha sarvaih pranaih, together with 

all the other organs; fam eva, Him alone—the support 

of all; the eham, one without a second; jdnatha (is the
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same as janitha), (you) know, O disciples: and having 

known, dimdanaum, the Self, the inmost reality of your- 

selves and all beings; vinuiicatha (is the sameas viniui- 

cata), discard; anjyfih vacah, 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: because esah, this, this know- 

ledge of the Self; is the setuh, bridge, the means of 

achievement; amrtasya. 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 ts another Vedic text: ‘“‘Knowing 

Him alone, one goes beyond death; there is no other 

path to proceed by’! (Sv. IIE. 8, VI. 15). 

HU FF CAAA Aga AA AIST: 
q UIIsaatd ASAT ATAATA: | 

afacad sara AKA 
cated 4: TUF AAA: WATT UE 

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; 

arah iva, like the spokes: rathandbhau, fixed on the 

  

1Or-—“there is no other path for reaching (the goal)”.
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hub of a chariot wheel; samhatdh, are pinned; nddvah, 

the nerves, that spread over the whole body; in that 

heart, sah esah, that aforesaid One, the Self under 

discussion that 1s the witness of all the ideas occur- 

ring to the intellect; antah carate, Moves, exists, with- 

in, carare being the same as carati. (It exists) as though 

seeing, hearing, thinking, and knowing, and as though 

bahudha jayamdnal, 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’. E£yam, 

thus, resorting to the imagination stated above; you 

dhydyatha, think; of that @tmanam, Self: om iti, with 

the help of Ow. 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 Aarmas, 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; rah, for you; pardya,! for (reaching) the 

other shore; parastat, 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: 

1Another reading is ‘“pdrdya, for crossing over (to the shore)”.
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a: aaa: aafagera Afgat afta | 
fast TATGe IT sateearent fated: 1 
AATAT: AMAA 

Sfatssaisst saa ataaa | 
dfgatta ofeagateat are 

MaTreqaAd stews 9 
7. That Self which is omniscient in genera] 

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. 

It is conditioned by the mind, It is the carrier 

of the vital forces and the body, It is seated in 
food by placing the mtellect (im 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 (1.1.9). He being distinguished again: Yasva 

esah mahimd bhuvi, He who has this. well-known 

splendour in the world. What is that splendour? He 

under whose sway these heaven and earth 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, kKarmas, and fruits 

do not violate their appointed hours; vasya, He whose; 

mahimd, glory: 1s esah, such; bhuvi, in the world; esah, 

that One;-—-the sarvajiiah, omniscient (in general); the 

effulgent One of such glory;-—is pratisthitah, seated: in 

the divve, 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 ts all-pervasive like space. 
Sah, He, the Self, as seated there, is revealed vari- 

ously through the mental states: and hence He is 

manomayvah, associated with the mind, being condi- 

tioned by it: prdna-Sarira-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 finer!) 

body; pratisthitah anne, existing in the food, that 

takes the shape of a body that is a modification of 
the food eaten and is subject to growth and decay 

day by day: sannidhiya, by depositing: the /Ardavam, 

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. Vijrdnena, through 

special knowledge, emerging from the instruction of 

JAccording 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; d/irah, the discrimi- 

nating people: paripasyanti, realise as existing in Its 

fullness everywhere; ta/, that, that reality of the Self; 
yat, which; vibhati, shines surpassingly, for ever in one’s 
own Self; as dnandariipam,  blissfulness: as amrtfam, 

immortality, freed from all evil, miseries, and troubles. 

The result of this knowledge of this supreme Self 

is being stated: 

fraa zequfafeara waa: | 
aftaed area waiter aferat set qetat ci 

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 _ realis- 

ed, then) bhidvate, is untied, its destroyed; /rdayva- 

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. ID. ai. 14; Br. IV. iv. 7). They are based on. one’s 
heart and not on the Self. Sarvasamsaydh, 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; Asiyante, get
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dissipated; karmdni, the actions, that preceded the 

rise of illumination but had not yielded results in 
earlier 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 fasmin 

drste pardvare, 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 ts 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: 

fecoag ot ate faust war froneq | 
qesy saifaar satiaetaateataat fag: 11 

9. Inthesupreme, 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 /iranmaya, 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 1s to say, partless. 

Since It is taintless and partless, therefore rar, It; is 

subhram, pure; tat, that: is jvertih, the illuminator; 

Jvotisam, of all lights, of even fire etc. that are in- 

herently bright. The purport is this: THe brightness 

of even fire ete. 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 tat, that; yat, which; they viduh, know, 

who are dtmavidah, 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, engaged in the pur- 

suit of the experiences of the Self, tat riduh, 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 ts the Light of lights: 

  Tara yay wile a aera 
aa faaat afer aerisaatia: 

aaa weanaaa aa 
aca arat aafae fara ug oll 

10. There the sun does not shine, nor the 

moon or the stars; nor do these flashes of 

hghtning 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: suryah, the sun, that illuminates everything: 
na bhati, does not shine. The purport is that the sun 
does not illuminate that Brahman, for it 1s by the light 
of Brahman that the sun hghts up all that ts not the 
self. Not that the sun is intrinsically possessed of 
the power of dluminating. Similarly, na candratéra- 

kam, neither the moon nor the stars; na imah vidyutalh, 

nor these lightning flashes: bhanri, shine; kutah avain 

agnil, how can this fire, that is known to us? To cut 

short. this universe anubhdti, shines in accordance 

ram eva bhantam, as He. the supreme Lord, shines: 
because of the fact that He is naturally effulgent. Just 

as water, firebrand, etc., burn according as the fire 

docs so, owing to their contact with fire, but not by 

themselves. similarly, only tasya bhasa, by His light, 

sarvain idam, all this—the universe constituted by 

the sun ete... .fhhari, shines diversely. Since, in this 
way. it is that very Brahman that iluminates and 

shines through the different manifested lights. there- 
fore it is inferred that Brahman has [ts light by Its 

own right; for anything that is not possessed of natural 
luminosity cannot enkindle others, for pots etc. are 
not seen to iluminate others whereas luminous things, 

like the sun ete., 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 else is Its 

modification—-a modification that exists only in name, 

having specch alone as its support. That fact is being 

restated at the end by this mantra which is a sort of 

concluding reaffirmation of the foregoing:
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TAACHAT LEAT AA A TRA TT ATS AMATA TT | 
areaed 4 Tad Tal ad faxafrg afeoor ve ei 

afa aosaiaiaaia factanoss fetta: avs: 1 
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 brahma eva, this is but Brahman, as defined 

earlier; that is purastdt, in front; that which appears 

(as an object) in front of people, whose vision is affect- 
ed by ignorance, is Brahman alone. Similarly, brahma 

pasc@t, Brahman is at the back: so also daksinatah, 

on the right; ca ufttarena, and on the left; similar- 

ly adhal. below: ca iirdhvam, and above, all that ts 

prasrtam, extended everywhere, in the shape of pro- 
ducts, appears as different from Brahman, and 1s pos- 

sessed of name and form. To be brief, ‘dam, this: 

visvam, universe; is varistham, the most high; brahma 

eva, Brahman alone. All ideas of non-Brahman are 

but ignorance like the idea of the snake superimposed 

on arope.! Brahman alone is the supreme truth. This 

is the declaration of the Vedas. 

'The 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 else.



THIRD MUNDAKA 
CANTO I 

That higher knowledge has been presented, by 

which 1s 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; therefore the subsequent text is begun. And 

though Reality was determined earlier, It, too, 1s 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: 

at AIT AAA Aaray 
watt Fat TITAS | 

qarea: farqes tarexa- 

TRTAaT ahrarHanifa Wee 

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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Dvi (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) savujd (that is to say, sayujau), ever associated 

together: sakhayd (or rather sakhdyau), bear the same 
names, and have the same cause of manifestation. Being 

of such characteristics, these two parisasyajate, hug (cling 

to), like two birds; samdnam yrksam, the same single 

tree. for enjoying the fruits. It is the “same” in the sense 

of the identity of the place of their perception; and “tree” 

means the body because of being demolished like the tree. 
This is the banyan tree? that has its roots upward and 

branches downward (G. XV. 1: Ka. Tf an $), that 

sprouts up from its material cause. the Unmanifested 
(Maya), called the field (G. XH 1-3), and that pro- 
vides a support for all the results of Aarmas of all 
beings. God and the soul---as condittoned by the 

subtle body which holds in itself the tendencies and 

impressions created by ignorance, desire, and action, 

--chng to it like two birds. TJayoh, of these two; who 

hug this tree; anvah, the one (the individual soul), 

the knower of the field who clings to the tree of the 
subtle body that is its limiting adjunct; afti, eats, 

enjoys, owing to non-discrimination; pippalam, the 

fruit, consisting of happiness and misery brought 
about by action; which is svddu, full of tastes, consist- 

1The individual soul, with its limited knowledge, is under the 

control of God who ts omniscient. Through this cconmerdzable 

dependence the former is related with the latter. 

“Since clinging to the tree etc. are found in both the cases. 

8 Asvattha, means a banyan; but derivatively it means transi- 

tory—-whose existence tomorrow (sval) is unpredictable.
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ing in the experience of multifarious mental reactions. 

Anasnan, without tasting; anyah, 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 

one who merely abhicakasiti. looks on, without en- 

joving: for His directorship consists in mere observa- 

tion, as in the case of a king. 

aaa vet Tear fasts 
frrat atafa WAT: | 

Het FAT TEAC AAT- 
ae afzaratata ayaa: Ru 

2. On the same tree, the individual soul 

remains drowned (i.e. stuck); as it were; and 

so it moans, being worried by its mpotence. 

When it sees thus the other, the adored Lord, 
and His glory, then it becomes liberated from 
SOVrOW., 

Facts being as they are, saiine vrkse, in the same tree, 

in the body mentioned earlier; (there moans) purusah, 

the enjoying individual soul; being nimagnah, 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 frutts of action, owing to complete 

identification with the body, this very being has such idcas 

as, ‘tam the son of such a one and the grandson of that
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one; I am lean, I am stout; | have qualities, ] am devoid 
of qualities; | am happy. I 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 anixa- 
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; muAyanrinah, 

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 deeds. 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, vad, 

when, while engaged in meditation: (it) pasyati, sees; 

through diverse paths of Yoga and through Aarmas, 

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) tSam, the Lord---who 

is supramundane, beyond hunger, thirst, sorrow, 

delusion, and death, the Lord of the whole universe 
-—(sees thus): “Il am this God who is the Self of all 

and is the same in every being; and I am not the other 

illusory Self delimited by conditions conjured up 

by ignorance’; and when he sees asya mahimédnam, 

His glory, constituted by the universe; /fi, in this way: 

“This is my glory who am the supreme Lord’’-—when 

he sees thus, tadé, then; he becomes vifasokah, lib-
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erated from grief, becomes saved from all the sea of 

sorrow, that 1s to say, he reaches the end of all desires. 

Another verse also presents this very idea elab- 

orately: 

Tal FaA: TAT VaAAT 
Haars Jaq Taaifay | 

var fagrequrary fae 
facSaat: TO ATI AT at 

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 

equality. 

  

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), sees, in the 

manner described earlier; rukmavarnam, the natural- 

ly self-effulgent One, or the (golden-hued) One whose 

light is indestructible like that of gold; Aartdram, the 

creator; ixam, 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, tada@, then; that vidvdan, illumined one, 

the seer; vid/riya, having completely shaken off, burnt 
away, together with their roots, both punyapdpe, virtue 

and vice—-the two kinds of action that constitute bondage ; 

and having become nirafijanah, free from taint, free from



148 EIGHT UPANISADS [l.1. 3 

suffering: wpaiti, achieves: paraniam = sdmyam, abso- 

Jute 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 equi- 

poise that is the same as non-duality. 

TTTT AT a: Aaadferarft 
fasrateagrearad arfaarey | 

acre areata: Prarar- 
a9 Faltaat afees: wiv 

4. This one is verily the Vital Force which 

shines divergently through all beings. Know- 
ing this, the iJumined man has no (further) 
occasion to go beyond anything in his talk. 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 One 

under discussion; viz pranah, the Vital Foree of the 

vital forces, who is the supreme Lord: vibhdri, shines 

divergently; sarvabhitaih, through al] 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 existing among 

all beings as the Self of all”. He who becomes vidvin, 
an illumined soul; vifdnan, after having known, this 

all-pervasive One as his own Self, directly through 

the experience, “I am this’; (he) na bhavate, does 

not become (hhavate being the same as bhavati), what
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one does by virtue of mere scriptural knowledge. 

What does he not become? Arivdd7, a tall talker, is 

one who is apt to go beyond all things in his talk. 

But the one who has become enlightened by realts- 

ing directly the Self that is the Vital Force of the vital 

forces has no occasion to surpass others in his talk. 

This ts the purport. For when the realisation comes 

that everything is the Self and there 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 Self) can talk by going beyond it. This 

enlightened man, however, does not see anything. 

docs not hear anything, does not cognise anything 

apart from the Self: therefore he does not go beyond 

anvthing in his talk. Moreover. (he becomes) @tnia- 

Aridah, disporter in the Self alone, and in nothing else, 
e.g. mm sons, wile, and others. Similarly, (he 1s) @tna- 

ratih, he has his enjoyment, pleasure, in the Self alone. 

The distinctio.: Setween the two is that Arid@ (disport) ts 

dependent on external accessories, whereas ratih(pleasure) 

is independent of auxiliaries, and consists in a mere 

pleasurable feeling towards external objects.So also Arivd- 

van, is one who ts possessed of, i.c. devoted to, (spiritual) 

practices like knowledge, meditation, detachment, and 

soon. If there is (ie. ff @tmarati and Ariydyvdn appear as) 

a compound, then the meaning will be “whose activity 

consists in his pleasure in the Self, in which case either 

the implication of the bahuvrthi compound or the mean- 

ing of the suffix marup (.e. vanin Kriydvdn), (both indi- 

cating possession), becomes redundant.! 

{The hahuvrihi form should be simply d@imaratikriyeh, which 
conveys the same meaning, so that the suffix saa becomes
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(From this single compound) some, however, aim at 

deriving a meaning! conducive to the combination of 

karma, \ike Agnihotra etc., with the knowledge of 

Brahman. But this runs counter to the statement 

of the primary idea in “esah brahmavidim yaristhah, 

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 ex- 

ternal activity, external activity, and disport in the 

Self being opposed to each 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 ts borne out by the Vedic 

texts: “Give up all other talks” (Mu. IT. i. 5), “Through 

the Yoga of renunciation” (Mu. ITIf. u. 6), and so 

on. Therefore he alone is here the “man of action” 

(kriydvan) who is engaged in the practice of know- 
ledge, meditation, and so on, and who ts a monk who 

does not transgress the 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, 1s brahimavidém 
varisthah, 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 

useless. Or if the suffix is retained, the bahuvihi loses its import. 

IViz ‘‘disporting in the Self and performing karma’’.
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characterised by detachment and that are helpful to 

the fullest knowledge. 

Feaq BACATAT BWA ATCAT 
ama Tear fray 

HITMU sHifarat fe TAT 
4 Gea AAT: AT TATIT: WG 

5. The brightand pure Self within the body, 
ihat the monks with (habitual effort and) 
attenuated blemishes see, is attainable throught 
truth, concentration, complete knowledge, 

and continence, practised constantly. 

(The Self is) /abhyah, attainable; satyena, through 

truth, through the rejection of untruth; moreover, 

tapasd hi, verily through the concentration, of the 

mind and senses, which meaning (of tapas) follows 

from the Smiti, “The highest tapas (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 tapas (austerity) e.g. cdndrdyana and 

the rest. The expression, “esah dtma labhyah—this 

Self is attainable’, 1s understood everywhere. (This 

self is attainable) samyag-jianena, by complete know- 

ledge, by the vision of the Selfin Its reality;! brahma- 

{By samyak jfvina, 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 mature knowledge, 
productive of direct perception, does not depend on other factors
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caryena, (by continence), through avoidance of sexual 

relationship. By following the analogy of the lamp 

placed in the middle (which lights up everything on 

all sides), the word, “nityani—(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 ts no 

crookedness, no falsehood, and no dissimulation” 

(Pr. I. 16). Which is this Self that is to be attained 

through these disciplines? The answer is being given. 
(That Self is) antahsarire, inside the body, in the space 

within the lotus of the heart: (which Self is) fretir- 

mayah, golden-hued (Hl.1. 3): and = subArah. holy: 

yam, which, which Self; vatavah, the monks who 

habitually strive for It; Astnadosdh, whose mental 

defects—anger ctc.—have become attenuated: pas- 
vanti, see, realise. That Self is attained by the monks 

through the disciplines of truth etc. constantly practis- 

ed, but not through inconstant truth etc. This is eulo- 

gistic for commending the disciplines of truth and the 

rest. 

qaqa FA AAA 
aaa Teal faaat Faara: | 

TATSSHARTTAT CATT BAT 
a aeaeqeA ATA ATA Uli 

for bringing about its results, viz the cessation of ignorance. 
So it is immature 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 attamable 

through truth. 

Satyam eva, truth indeed, the truthful man: jayate.! 

wins: #d@ 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 familar fact in the world that an untruthful 

man is defeated by a truthful one. but not contrari- 

wise. Therefore truth is proved to be a powerful 

auxiliary. Besides, from scripture it is known that 
truth is a superior discipline. How? Satyena, by truth, 
through the prescription of speaking of things as they 
are; the panthih, path: called devaydnah, Devayana, 

the Path of gods; is vitatah, spread, maintained for 

ever; vena, by which (path); @Aramanti, ascend: the 

rsayah, seers, who ure free from deceit. diplomacy, 

want of charity, pride, and falsehood; who are @pta- 

kamah, free from desires for everything. (They as- 

cend there) vatra, where: exists fat, that: paramam, 

best; aidhdnam, treasure. that 1s 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: - 

1Another reading is javati.
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qeuq afesauraraed 
qeatesd Teena favre | 

qtcggt afer a 
qeafecaea Taiz WaTATA wit 

7. tis great and self-effulgent; and Its form 

is unthinkable. It is subtler than the subtle. 

It shines diversely. It is further away than the 

far-off, and It is near at hand in this body. 

Among sentient 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-riipam, such as Its features cannot 

be thought of; It is suksmataram, subtler, than the 

subtle things like space, for Its subtieness is unsurpas- 

sing, It being the cause of all: It rbhdti. shines various- 

ly as sun, moon, and the rest. Besides, tat, that, that 

Brahman; exists suddre, still further away ; dé@rat, than the 

far-off place; for it is extremely unattainable to the 

ignorant; ca, and; (It 1s) iha, here, in the body; antike, 
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 nihitam, seated; iha, 

in this body; pasyatsu, amongst those who have eyes, i.e. 

among sentient beings. Where is It perceived? Guhdyam, 

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, It is not perceived by the ignorant 

because of Its being covered by ignorance. 

A unique means for Its realisation is being stated again: 

TEAM Yet TNT aTaT 
ATASACTTAT BATT AT | 

Taraed fargara- 
. ~ . 

TAAeT TTA FHS EAIAATA: 111 
8. [It isnot comprehended through theeye, nor 

through speech, nor through the other senses; 
nor is [t 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. 
As na erhyate, (It is) not comprehended, caksusd, by the 

eye, by anybody, because of Its formlessness; na api, nor 

even is It encompassed vicd, by speech, because of Its 

unutterability; na anyath devaih, nor by the other senses; 

na tapas@, nor by austerity, is It grasped, though fapas is 

the means for the achievement of everything; similarly 

na, nor, is It attained; Aarmand 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 :Jianaprasa dena, through the favourableness of 

knowledge (i.e. the intellect).! Though the intellect in all 

'The word jiidna, here is derived in the sense of that ‘by which 
one knows. I[t means the intellect, the instrument of know- 

ledge-—A.G.



156 EIGHT UPANISADS (Ula. 8 

beings is intrinsically able to make the Self known, still, 

being polluted by such blemishes as attachment to exter- 

nal objects etc.. it becomes agitated and impure, and does 

not, like a stained mirror or ruffled water, make the 

reality of the Self known, though [{ is ever at hand. 

The tavourableness of the intellect comes about when 

it continues to be transparent and tranquil on having 

been made clean like a mirror, Water, ctc., by the removal 

of the pollution caused by the dirt of attachment, spring- 

ing from the contact of the senses and = sense-objects. 

Since visuddhasativah, one who has become pure in 

mind, through that favourableness of the intellect, 

becomes fit for seeing Brahman: fatah ni, therefore: 

pasyate (is the same as pasvati), one sees, realises, fam, 

that Self; (that is) nisAalam, indivisible, devoid of all 

differentiation of limbs: dhydyamitnah while (one is) 

engaged in meditation, when (It is) thought of by one 

with a concentrated mind, after having such spiritual 

disciplines as truth etc. and having the senses withdrawn 

(from objects).! 

TOTS AATAT afsaeay 
gfeqeary: Teaar afada | 

ymfsad Faq TaTAT 
afentage fared AAT <I 

9. Within (the heart in) the body, where 
the vital force has entered in five forms, is 

[Through meditation is attained the favourableness of the 
intellect, which leads to the seeing 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 hy which is pervaded the entire 

mind as well as the motor and sensory organs 
of all creatures. And [t is to be known in the 

mind, which having become purified, this 
self reveals Itself distinctly. 

The Self. which one sees thus: esaé, this: avuh, subtle: 

atmd, Self; veditavvah, is to be known through the pure 

cetasd, intelligence, only. Where is It to be realised? 

Yasmin, where, in the body tn which: prévah, the vital 

force: samvivesa, has entered well: pajicadhda, in five 

different forms, viz Prina, Apdna, etc.: in that very body, 

1.e. in the heart, It 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 sarvan cittam, the whole mind, internal 

organ; prajandm, of creatures; pranaih saha, together 

with their motor and sensory organs; 1s ofam, pervaded, 

as milk is with butter or wood with fire; for the entire 

internal organ of every creature in this world 1s famili- 

arly known to be possessed of sentience. Moreover. 

It is to be known in that internal organ, yasmin visuddhe, 

which having become pure, freed from the dirt of grief 
ete.: esah dtind, 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, 1s 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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qa ala aaa afanta 
FaqSara: BAA TRA BATT | 

ft BlH AI AeA BTAT- 
CATHTATAA WAATAAHTA: 1 Voll 

afa qoentataafe qalaqesh TAA: As: 
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 (A/esa),! the knower of the Self: samyi- 

bhdti, wishes for; nianasa, with the mind. while think- 

ing “Let this be mine or for somebody else”; ca, 
and; idan kKanvin, those enjoyable things that; Adma- 

yate, (he) covets; jayate, he wins, gets: tam tam lokam 

those very worlds; ca tan kdméiain, and those enjoyable 

things that are wished for. Since the wishes of the enlight- 

ened man are infallible, tasmdt, therefore; bhiwtikdmah, 

one who hankers after prosperity; arcayet, should 
worship, through washing of feet, service, salutation, 

etc.; @tmajnam, the knower of the Self, purified in 
mind by virtue of his knowledge of the Sclf. Therefore 
such a knower is certainly adorable. 

! Klega—ignorance, egotism, desire, aversion, and tenacity for 
mundane existence ( Yoga-siitra, UU. 3),
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q aateqey Far ay 
aa fase tated witat TAA 

STAT TET A RHIAT- 
et TaHRaataaatied ATT: 121 

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 dhdadma, 

best abode, the resort of all desires; (that is) etar 

brahma, this Brahman, as defined before; yatra, where 

in which Brahman, as the abode; visvam nihitam, 

the whole universe is placed: and which bhdti, shines 
in Its own lustre; subhram, purely, (holy); (there- 

fore) ye, those people akdmdadh. 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; 
fe, those: dhirdh, wise ones; ativartanti, transcend; etat 

‘8ukram, 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 ts the purport. 

It is being shown that the eschewing of desires ts the 

chief discipline for an aspirant of liberation: 

HATA: BAA AAA: 
a arafasaiad AT ay | 

GaCAS ACY HAHA 
zaq aq sfacyafea Brat: ut 

2. Hewho 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 self-established, all the 
longings vanish even here. 

Yah, he who; kdmayate, covets; Adman, desirable 

things—-seen or unseen; manyamdnal, while brood- 

ing, on them, on their good qualities; sah, he; j@yate, 

is born; Admabhih, along with those desires, the long- 
ing for objects that lead to involvement in virtues 

and vices; fatra fatra, 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. Tu, but; 

for him who has got his wishes fulfilled on the realis.-- 

tion of the supreme Reality—-parydptakdmasya, 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; Artditmanah, for the 

self-poised Self, for the man whose Self, having been
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weaned away from Its inferior aspect constituted by 
ignorance, has become established in Its own superior 
uspect through knowledge: sarve kdmidh, all longings, 

that induce virtuous or vicious activity; praviliyvanti, 

vanish, that is to say, get dissipated; iia 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 realisation one should practise extensively such 

processes as the study of the Vedas. This notion be- 

ing there, the text says: 

ATTACH TAAAT CAT 
TATA FT AAT AAA | 

awa and at wa- 
caeae amen faqs aa TAT aH 

3. This Self is not attained through study, 

nor through the intellect, nor through much 
hearing. By the very fact that he (i.e. the 
aspirant) seeks for It, does lt become attain- 
able; of him this Self reveals Its own nature. 

Ayam atmd, this Self, that has been explained, and 

whose attainment is the highest human goal; na labhyah, 

Is not attained; pravacanena, through study, of Vedas 

and scriptures extensively. Similarly, ma medhayé, 

nor through intelligence. the power of retention of 

the purport of texts; na bahund 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; tena, by that fact 

of hankering;! (esah, this, the supreme Self); /abhyah., 

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: esah 

aimna, this Self: rivrnute, reveals: svdin 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 for 

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: 

TARA AHA BAT 
TA WATATATAT ATs TH | 

udeqiaadad ag fagt- 
eaeag steal faa TAIT en 

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 

'Consisting in pursuing the idea, ‘I am Brahman.”
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through these means, enters into the abode 
that is Brahman. 

Since this Self na labhyah, is not attainable; bala- 

hinena, by one devoid of strength, bereft of the vig- 
our generated by constant adherence to the Self; na 
ca pramddat, nor again through the delusion, caused 
by attachment to mundane things—son, cattle, etc.; 
similarly nor even tapasah, from tapas; aliigat, un- 

associated with /inga (1.e. the sign of a monk).! Tapas 

here means knowledge, and /itga means monasticism. 
The purport is that It is not gained through know- 

ledge unassociated with monasticism. Tu, but; yah 

vidvdn, the man of knowledge. the discerning man, 
the knower of the Self, who; yarate, strives, with dili- 

gence; elaih updyaih, through such means—strength, 

absence of delusion, monasticism, and knowledge; 

fasva, of him, of that enlightened man; esah dtmi, 

this Self: visate, enters into; the brahmadhdina, abode 

that is Brahman. 

How one enters into Brahman is being stated: 

° aA 

TAU ATTTAT ATT AT: 
PACA ALAC: HAITEAT: | 
a ¢ 

qt Fay Aaa: wey AT 
Tea: AAR ATM T U4 I 

ISankara 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 

SO, since the Vedas mention the attainment of the Self by Indra, 
Janaka, Gargi, and others? That is a valid objection. Sannyasa 
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 rsayvah, seers; become jidna- 

irptch, satisfied with that very knowledge, and not 

with any external object that gratifies and Ieads to 

physical nourishment: = Artdtaiinah, — established in 

identity with the supreme Self; v?rar@gdah, free from 

such drawbacks as attachment: prasdntéhk, composed, 

with the senses withdrawn. Te, those people, who 

become so; prapya, having realised; sarvagam, the 

all-pervasive (Brahman), comparable to space; sarva- 

tah, everywhere-—and not partially, as circumserib- 

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 nature yuk(atindnah, ever 

merged in deep contemplation; davisanti, enter; sarvaiii 

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 enter into the abode that is Brahman. 

idea of possession, they had internal renunciation as a matter 

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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PRICE IG GAG IDE CibIp 
TOUAANTATT: TSACAT: | 

qT AAR TTT 
qua: ofarsatea aa ell 

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 m the worlds 

that are Brahman, and they become freed on 

every side. 

Moreover, vedinta-vijidna-suniscitirthah, those to 

whom the entity to be known, 1.e. the supreme Self 

presented by the Vedantic knowledge, has become 

fully ascertained. Those very people are, again, vata- 

yah, assiduous, (They) suddhasattvah, have become 

purified in mind; saunydsa-yogdt, 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. Te 

sarve, all those people, paréntakdle, at the time of 

final death—-the times of death of the worldly people 
being but umes 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) brahima- 

lokesu, in the worlds that are Brahman, the worlds 

agd 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. Pardmrtah, (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 individuality, 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” 

(Itihasa 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 1s a product. 

Furthermore, at the time of liberation: 

Tal: POT: Teqey Wfacar 
aaa aq sfataarg | 

Pal fasaqaes ACHAT 
qeseyg aa valaafea Wil 

7. To their sources repair the fifteen consti- 

tuents (of the body) and to their respective gods 
go all the gods (of the senses). And the karmas, 

and the soul that simulates the intellect, al ] 

become unified with the supreme Undecaying. 
The kalah, constituents, that there are—the vital 

force and the others that build up the body; gazah, 

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 “‘pratisthah, to the sources” 

is used in the plural number accusative case. (The 

constituents that are) pafcadasa, fifteen in number, 

that are mentioned in the last Question (of the Prasna 

Upanisad), ca, and, the well-known sarve deyah, all 

the gods, living in the body and seated in the organs 
of vision etc.; (get merged) pratidevatasu, into the 

respective gods, viz the Sun and others; “‘get merged”’ 

—-this much is understood. And the Aarmdni, the 

Aarmas, 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 viffidnamayah
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aqtmd, and the soul simulating the intellect. The soul 

that has entered into multifarious bodies, like the 
reflections of the sun etc. In water ctc., 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 Aarmas 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 yiji@namaya means resembling 

the intellect. When the limiting adjunct 1s removed 

these Aarmas and the soul, resembling the intellect, 

sarve, all; ektbhavanti, become indistinguishable, be- 

come unified; pare avvaye, 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 ctc. 

AAT TT: SMTA: AHRS- 
ca Teafea ated fara |. 

aqar fagraraea ita ch: 
TIT TeTA aes faery cit 

8. As rivers, 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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reaches the self-effulgent Purnsa that is higher 
than the higher (Maya). 

Moreover, vat, as; nadyah, rivers--Ganga and the 

rest; syandamdndal, flowing down: gacchanti, attain; 

astam, invisibility, indistinguishable identity; sanidre, in 

the sea, on reaching the sea; nama-rupe vihdya, by giving 

up (their) names and forms; fafha, similarly; vidran, the 

illumined soul; nd@ma-ripdt yvimuktah, having become 

freed from name and form-- the creations of ignorance; 

upaiti, arrives at; the divvam  purusam, self-etfulgent 

Purusa, as described earlier; whois param, higher, para, 

than the higher (Maya), as already explained (Mu. If. 1. 2). 

Objection: Is it not well known that many obstacles beset 

the path to liberauion’? So even a knower of Brahman, 

when dead, may be deflected from his course and may not 

reach Brahman Itself, being hindered by one 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 ts 

ignorance, and there is no other hindrance; for emanci- 

pation is eternal and identical with the Self. Therefore: 

Tals A AIA Fal ae 
qa watt Tenaafapa wate | 

avfa ae azfa grea 
Tatar Tay faretsaay wafa wei 

9, Anyone who knows that 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. 
Sah vah ha vai, anyone who, in this world; veda, 

knows, tat, 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 indecd. 

Furthermore. asya Aule, 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 farati Sokan!, overcomes 

mental grief. caused by the loss of many desirable 

things. He tarati pépimanam, goes beyond aberrations, 

known as virtue and vice. Guhagranthibhyah vimuk- 

tah, having become freed from the knots of the heart, 

from the knots created by ignorance in the heart (Mu. 

Hf. a. 10): he bhavati, becomes, anirtah, immortal. 

It has already been said, “the knot of the heart gets 

untied’’ etc. (Mu. II. a. 8). 

Now the conclusion ts being made by presenting 

the rule of transmission of the knowledge of Brahman: 

TAIT ASIATTA — 

fratacat: aifaar xalfatar: 
rag Tad vHfe waar: | 

qwaaat salfaat aza 
farciad fafraaes arr 11201
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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.” 

Tat etat, this rule regarding the transmission of 

knowledge; abhyuktam, is revealed; rcé, by a mantra: 

Those who are krijydyantah, engaged in the practice 

of disciplines, as mentioned earlier; srotriydh, versed 

in Vedic studies and observances; brahmanisthh, 

devoted to the inferior Brahman and seekers of the 

knowledge of the supreme Brahman: who svayai, by 
themselves: ju/Avate (is the same as ju/vati), sacrifice; 

ekarsim, to the fire named Ekars!; sraddhayantah, 

with faith: resid: eva, to them alone, who have become 

purified and fit recipients; vadera, one should expound: 

etam = brahmavidyam, this knowledge of Brahman. 
And to those alone one should expound yaih tu, by 

whom moreover; cirnam has been accomplished; 

vidhivat, duly, in accordance with rules; the siroyvratai, 

vow of holding fire on the head, a Vedic vow familiar 

amongst the followers of the Atharva-Veda. 

ATA TA SA Ga ATTA ATI SATS 
qa: TUyseferay aA: TrAaTTT: ge 

afa asatafrafe adreqests facta: aos: 11
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1]. The seer 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 seer; named argirdh, Angiras; purd, in 

days of yore; uvéca, spoke of; tat etat, that entity 

that is this; satvan, 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. 

Acirnavratah, one who has not fulfilled the vow; na 

adhite, does not (i.e. should not) read: cfat, this. this 

(knowledge) in the form of the text. For knowledge 
becomes sufficiently clear for bearing fruit to one 

who has fulfilled the vow. 

The knowledge of Brahman ts ended. 9 Naniah, 

salutation, parama-rsibhyah, to those great seers, start- 

ing with Brahma, through whom that knowledge was 
successively handed down, the great seers being those, 

beginning with Brahma, who directly saw and realised 
Brahman. Namah, salutation to those, again. The 

repetition is used as an indication of great solicitous- 
ness, and us a conclusion of the Mundaka Upanisad. 

ao ae BIT: AIATA sat 
Me TeraTeAtAaaAay: | 

frre yegeea sata ha- 
amin aafed ara: 1 

ae atfeq: artfea: attra:
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4 ue HPT: TATA say 
WE TRATTAATAT: | 

fea taper saeaafa- 
agan cated Fata: 1 

cae AT Zeal SAAT: 
cated J: gat faxaaar: | 

cafe qeqreay afceedty: 
cated at aaeafadeng 1 

se atfead: anfea: attra: ti 

(For translation see p. 78)



MANDUKYA UPANISAD 
CHAPTER I 

AGAMA-PRAKARANA (ON THE VEDIC TEXT) 

Commentator’s invocation: (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 variety of objects. 

produced by desire (as well as action and ignorance) 

and lighted up by the intellect,4 sleeps while enjoying 

bliss and making us enjoy through Maya; and which 

is counted as the FourthS from the point of view of 

Mava, 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. 

Jie. having merged all in the unrealised Self. 

4Existing only subjectively in the form of mental moods or 

impressions of past experience. 

SNot possessed of the three states of waking, dream, and sleep. 

6The cosmic gross body of Virat.
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created by virtue (and vice); which again (during 

the cosmic dream state!) experiences through Its own 

light the objects of enjoyment that are called up bv 

Its own intellect; which, further (in sound sleep or 

cosmic dissolution), withdraws promptly all these 

inte Hiselt; and which lastly becomes free from 

all attributes by discarding every distinction and 

difference. 

introduction: “The letter Onr is all this. Of this 

a clear exposition (follows)” (Ma. Loa. 1). These four 

Chapters (of the Adrik-t) that sum up the quintessence 

of the Vedintic ideas are commenced with the tert, 

“he letter On is all this” etc. Accordingly. the con- 

nection, subject-matter, and utility (of this treatise) 

need not be separatcly dealt with. The connection, 

subject-matter, and utility that pertain to Vedanta 

itself should fit in here also.- Stall they ought to be 

briefly stated by one who wants to explain a treatise. 

In this connection i ts to be noted that by the very 

fact that a scripture, (whether it be Vedanta or a treatise 

on it), reveals the spiritual disciplines conducive to 

the goal; it becomes endowed with a subject-matter: 

VAs identified Ewith the cosmic subtle body fof Hiranva- 

garbha. 

“The present book comprising the Upanisadic text and the 

Karikha of Gaudapada forms a sort of a treatise on the Vediinta; 

and hence the four aaubandius or interconnecting elements--- 

“wiv adhikari, the person competent for study, sambandha, con- 

nection, e.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, viz Uiberation---are the same tn both 

Cases,
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and from this fact it becomes indirectly possessed 

of a distinct relationship, a subject-matter, and utility.! 
What again ts the objective in view? That is being 

explained: Just as the normal state of a man, afflicted 

by disease, consists in his getting cured of the disease, 

similarly the normalcy 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 ts begun in order to reveal the knowledge of 

Brahman. This fact ts established by such Vedic texts 

as: “Because when there is duality, as it were. (then 

one smells something, one sees something,” and so 

on) (Br. If iv. 14); “When there ts something else, 

as it were, then one can see something, one can 

know something” (Br. TV. iu, 31); “But when to the 

knower of Brahman everything has become the Self. 

then what should one see and through what, then what 

should one know and through what? (Br. [[. iv. 14.) 

That being so, the first chapter, devoted to a deter- 

mination of the meaning of Ow, is based on (Vedic) 

traditional knowledge and is an aid to the ascertain- 

'We are concerned primarily with knowledge and its result 

and not with books. The result aimed at ts liberation which 

tollows from the realisation of Che non-difference of the Self 
and Brahman, and not from mere scriptures. Still the scriptures 

exaress that non-difference, and knowledge does not dawn with 

out the help of scriptural deliberation. Thus as indirect: 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 ts 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 1s 

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 

antagonism. 

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. 1. i. 15), “This medium is the 

best” (Ka. J. t. 17), ““O Satyakama, this (Om) is verily 
Brahman, (superior and inferior)” (Pr. V. 2), ““Medi- 

tate on the Self as Om’ (Maitri. VI. 3), “Ont is Brah- 

man” (Tai. I. viii. 1), “Om indeed ts all this” (Ch. 

Il. xxiii. 3), 1t 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 Ov 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. VI. 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.” 

marcas ad aeqseead wa 
wagfasafafa aang va 1 FAI 

PARTOIGT TAATSIE TH 11211 
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 are 

non-different from Om, so Oi 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. Tasva, of that, of this letter, viz Om, 

INames make empirical dealings possible for objects.
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that is the same as the supreme as well as the inferior 

Brahman; uparvitkhydnanm, a clear exposition, as show- 

ny 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. 

Bhléitam, the past; bhavat, the present: bhavisyat, the 

future; if, these, that 1s to say, whatever is circum- 

scribed by the three conceptions of time; sarvam 

onkarah eva, all this is but Om, in accordance with 

the reasons already advanced. Ca vat trikalatiram, 

and whatever else there is that is beyond the three 

periods of time, that is inferable from its cflects but 

is not circumscribed by time. e.g. the Unmanifested 

and the rest; tat api, that, too, 1s ov Adrah eva, verily Ow. 

Though a word and the thing signified are the same. 
still the presentation in the text, “The letter Ov ts 

all this” ete.. 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 nameable hav- 

ing been grasped as dependent on the name, the doubt 

may crop up that the identity of the nameable with 

the name ts to be taken in a secondary sense. And 

the necessity of understanding their identity arises 

from the fact that once this identity ts established, 

one can by a single effort climinate both the name 

and the nameable to realise Brahman that is different 

from both. And this ts 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 surely Brahman” etc. 

A 
qa* MAT TATMAAKAT Fal AISAAICAT 

ATTA U2 
2, <All this is surely Brahman. The Self is 

Brahman. The Self, such as It is, is possessed 
of four quarters. 

Sarvam etat, all this, all this that was spoken of as 
but On: is brahma, Brahman. That Brahman that 

was indirectly spoken of is being directly and speciti- 

cally pointed out as, “Ayam dtma brahma, this Self ts 

Brahman.” In the text. “This Self 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 “ayam, this’. (accompanied) with a gesture 

of hand.! Sah ayvam dima, that Self that is such, that 

is signified by Ow and exists as the higher and lower 
Brahman; is cattspat, possessed of four quarters, like 

a (Kd@rsdpana) coin, but not like a cow.* As the Fourth 

(Turiya) is realised by successively merging the earlier 

three, starting from Visva, the word pdda (in the text) 

is derived in the tnstrumental sense of that by which 

'By placing the hand on the heart. 

2The word pdda may mean either foot or quarter. The 

second meaning applies here. A Adrsdpana is divisible into 

sixteen smailer units. Four of these form a quarter, and cight 

form a half Adrsipaya. The smalicr coins lose their individuality 
in the bigger ones as it were. So Visva merges in Tatjasa, Tatjasa 

in Praja, and Prajiia in Turtya. The word ‘quarter’ ts not used 
in any physical sense.
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something is attained, whereas in the case of the Turiya 

the word pada is derived in the objective sense of that 

which 1s achieved. 

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

arTfaearal afeorat: scare valafaata- 

HS: IMMACITT: TAA: ATS: 3M 
3. The first quarter is Vaisvinara whose 

sphere (of action) is the waking state, whose 
consciousness relates to things external, who 
is possessed of seven hmbs and_ nineteen 

mouths, and who enjoys gross things. 

He (Vaisvanara) who has the j@garita, waking state, 

as His sthdna, sphere of activity, is /@garitasthanah. 

He who has His prajid, awareness, hahil, outside, 

directed to things other than Himself, is bahisprajial., 

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 ts verily 

the head of that Vaisvanara Self, the sun is His eye, 

air 1s 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. xvii. 2). He that is possessed 
of these seven limbs its sapidigah. Similarly, He is 

ekonavimésatimukhah, 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, ego, 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 He 

is sthidabhuk, an cnjoyer of the gross. He is called 

vaisvanarah, because He leads tn diverse ways all (visva) 
beings (vara) (to their enjoyment). Or Vaisvanara ts 

the same as Visvanara; He is called Vaisvanara (all 

beings) since He encompasses all beings by virtue 

of His being non-different (in reality) from the Self 
(i.c. Virat) comprising all the gross bodies. He is the 

prathamah padah, the first quarter.' He gets this pre- 

cedence, because the knowledge of the succeeding 
quarters 1s 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 1s Brahman” etc., how is it that 

heaven and the rest are presented as the head etc.? 

Answer: That is nothing incongruous, inasmuch as 

the intention 1s 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.- If the presentation 1s made in this way, 

IThe first step to the knowledge of Brahman. 

*The 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 established on the removal of the 

entire phenomenal world, and the Self existing mn all 
beings is realised as one, and all beings are seen as 

existing in the Self.!) And thus alone will stand affirm- 

ed the meaning of the Vedic text: “He who sees all 

beings in the very Self and the Self in all beings ete.” 

(Is. 6). Otherwise, the indwelling Self, as) circum- 

scribed by one’s own body, will alone be perceived, 

as It is by the Samkhyas and others; and in that case 

the specific statement, made by the Upanisads, that 

It is non-dual (Ma. I. 7; Ch. Vion. Lb). will have no 

distinctiveness, for there 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. VaiSvanara) in 

the divine context, the former should be mentioned as 

possessed of seven limbs comprising such physical 

constituents as heaven etc. And this is confirmed by 

the logical grounds (for inferring unity) that 1s implied 
in “your head would have dropped off if you had not 

come to me’? (Ch. V. xi. 2). 

Ch qayaeaareara aaaafat areata | 

aqyerarnara a tarasaufadesta 1) —- Manu 

2Six Brihmanas, who approached Asvapati, used to worship 
particular limbs of Vaisvanara as Vaisvainara 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 Virit is suggestive of 

the unity (of Taijjasa and Prajia) 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 ts in this earth, and the (shining 

immortal) corporeal being (in the body). (These 

four are but this Self)” etc. (II. 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 distine- 

tions.' Such being the case, it will become proved 

that non-duality follows on the dissipation of all 

duality. 

TATA: TAT walafaafara: 
stafarraarasat fadta: ae: ei 

4. Taijasa is the second quarter, whose 
sphere (of activity) is the dream state, whose 

consciousness is internal, who is possessed of 

seven limbs and nineteen mouths, and who 

enjoys subtle objects. 

have been destroyed. But if the individual and Virat 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 
Virit Himself, one’s own head should drop off. The statement 

becomes reasonable only if the individual and Viraét are the same, 
so that the head of the one can be the head of the other. 

IThe 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 state as his sphere of 

activity is svapnasthinah. 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 1m- 

pulsion of ignorance, desire, and (past) action, the 

mind, thus possessed of the impressions like a piece of 

painted canvas, makes its appearance (in the 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. IV. ii. 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, “Shere in this dream state, the deity 

(the mind) experiences greatness”’ (Pr. IV. 5). The 

mind is antah, internal, in relation to the senses. He 

whose prajrd, awareness, in dream, takes the forms 

of the impressions in that (antal., internal) mind, is 

antah-prajiah, aware of internal objects. He is called 

Tatjasa (luminous), since he becomes the witness of 

the (modes of ) cognition that is bereft of objects and 

appears only as a luminous thing. As Visva 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 1s common 

(with the earlier paragraph). Taiasa is the second 

quarter.
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WA Tal 7 HSaT BA Haas 7 BSAA 
vary Taata TT ATT | aaeaearaT ATT: 
Ta aT Caereaaal ararayp Aaa: ATH 

CTaATA: TTT UI 

5. That state is deep sleep where the sleeper 
does not desire any enjoyable thing and does 

not seeany dream. The third quarter is Prajiia 
who has deep sleep 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 three 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 the common feature of uanaware- 
ness.
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two states.! Yatra, in which place or at which time; 

suptah, the sleeping man; na pasyati, docs not see; 

Kam cana svapnam, any dream; na kdémayate, does 

not desire; Aam cana kaimam, any enjoyable thing— 

for in deep sleep there does not exist, as in the two 

earlier states, cither dream. consisting in the percep- 

tion of things otherwise than what they are, or any 

desire*—this 1s fat susuptam, that state of deep sleep. 

He who has got this state of deep sleep as his sphere Is 

susuptasthdnah. He is said to be ektbhiitah, 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 prajidnaghanah, «a mass of consciousness, 

since it 1s characterised by the absence of discrimina- 

tion. It is a mass of consciousness Itke everything 

ISince by the use of the portion “does not see any dream” 

that is to say “does not have any false perception of Reality’, 

the other two states of dream and waking can be eliminated 
the addition of the portion “dogs not desire any enjoyable thing”’ 

may seem to be retundant if we follow the first interpretation. 

To obviate this difficully the second explanation is introduced. 

Non-perception being a common factor of the three states, sleep 
can be distinguished by the absence of desire. 

2Thus either of the adverbial portions—viz absence of false 

perception 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 

eva, merely, it follows that there is nothing of a sepa- 

rate class other than consciousness. And he is @nanda- 

mayah, full of joy, his abundance of joy being caused 

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 1s said to be happy or dnanda- 

hbhuk, an experiencer of joy. so this one, too, is called 

dénandabliuk, 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. IV. in. 

32). He ts ceftomukhah, since he is the doorway to the 

consciousness of the experiences in the dream and 

waking states. Or he is called cetomukhah because 

consciousness, appearing as empirical experience, is 

his doorway or entrance leading to the states of dream 

and waking. He ts called prijiiah, Prajna, conscious 

par excellence, since in him alone is there the know- 

ledge of the past and the future and of all things. Even 

though lying in deep sleep he is called Prajnia (conscious) 

because of his having been so earlier (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, whereas the 

other two have diversified knowledge as well. Prajna, 

as described, is the third quarter. 

uy qaeat oy Fase calsagiray atta: 
aaeq swarcaay fe wala tet
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6. This one is the Lord of aJl; 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 vrigin and dissolution of 
all beings. 

Esah, this one (this Prajfia), 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 Prajfia), as is borne out by the Vedic text, **O 
good-looking one, (the tndividual soul conditioned 

by) the mind is tethered to (that is to say, has for its 

goal) the Vital Force (which is Brahman)’ (Ch. VI. 

viit. 2). This one, again, in his (state of ) immanence 

in all diversity, is the knower of all; hence esah sar- 

vajnah, this one is Omniscient. Esah, 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 esal yonih, 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; b/ritanam, of all beings. 

GAUDAPADA’S KARIKA 

oat waiter wah — 
ISince Prajfia 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 Slokadh bhavanti, here occur these verses: 

afeorat faufaeat aeasateg ase: | 
TATA TTA TH UT AT TAT: UL 

1. Visva experiences the external things 
and is all-pervading; but Taijasa experiences 
the internal things; similarly, Prajiia 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.! 

cfernfirra farat waradeeg THA: | 
amar 4 fe sraferar ee srafera: 20 
2. Visva is met with in the right eye which 

IAs a great fish swims alternately to both the banks (of a 
river), eastern and western, 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 Taijasa is inside 
the mind. Prajna 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 experienced 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 in accordance with the Vedic text, “This being who 

is in the right eye is named Indha” (Br. IV. u. 2). He 

who is Indha or Vaisvainara, 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 (G.e. Visva) in the (right) cye are 

dentical. 

Objection: WHiranyagarbha is different. and different 

ilso (is the soul that) ts the knower of the body and 

senses, that exists in the right eye 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. VI. 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. XIII. 2), “Indivisible, and 

yet existing in all beings, as though divided” (G. XIIL 
16).2 

1By the adepts in meditation. | 

2Viriit is essentially 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 

antah, inside the mind, in the form of impressions as 

ina dream.! As it is the case 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, Prajiia, sitting TAdse ca |rdi, in the 

space within the heart, becomes free from the diversity 

(of objects and their perceiving subject) and continues 

to be a mere mass of consciousness, for then there 

is no functioning of the mind.- Perception and re- 

coHection 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. i. 3). 

Taijasa is the same as Hiranyagarbha because of exist- 

ing in the mind,3 as is declared by the Vedic texts: 

‘(Being attached, he, together with the work, attains 

IThis is how Taijasa is met with in the waking state. And 
Visva and Taijasa are the same; for the same entity that sees 

as Visva, recollects as Taijasa. 

2This is how Prajfia is met with in the waking state. When 
the mind ceases to act, the same entity assumes the characteristics 

of Prajfia. ; 

8Taijasa 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. IV. iv. 6), “This Purusa, identified with 

the mind,2 (and resplendent, is realised within the heart)” 

(Br. V. vi. 1), and so on. 

Objection: The vital force 1s a manifested (ie. 

perceptible) reality in a sleeping man; and the organs 

merge into it.) 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 Prina 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 soul 

within the subtle body (/itga); and litga is equated with mind 
in the Vedic text. Therefore Taijasa and Hiranyagarbha are 

the same. 

2Hiranyagarbha is but a special manifestation of Puruga 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 (Priina). And an additional argument prov- 

ing that Prana 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”. 
Prana 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 Unmanitested, 
the foregoing attributes, “in whom everything be- 

comes undifferentiated”, “‘who is a mass of conscious- 
ness”, etc., become appropriate with regard to himé 

(i.e. Praifia in deep sleep, identifying himself with 

Prana). And there is also the reason adduced earlier.* 

Objection: Why should the Unmanifested be called 
Prina (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). 

!1Though 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 one 
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) tn the beginning” (Ch. VI. i. 1). 

Answer: That is no valid objection. for Existence 

was assumed there in a state of latency. Though tn 

that sentence the Existence-Brahman is called Prana. 

still that Existence (-Brahman) 1s 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) state of Brahman been 

meant, the text would have declared, “Not this, not 

this” (Br. IV. iv. 22, IV. v. 15), “From which speech 

turns back” (Tai. Hl. 9). “That (Brahman) is surely 

different from the known, and. again, It 1s above the 

unknown” (Ke. I. 4), and so on, as it is also stated by 

the Smerti, “It 1s called neither existence nor non-exist- 

ence” (G. XIII. 12). If Brahman in Its seedless (non- 

causal) state be 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 ts 

spoken of as the cause in all the Upanisads by assum- 
ing It (for the time being) to be the seed of others. 

lif anybody can re-emerge from sleep or dissolution, con- 

ceived of as nothing but identity with the pure Brahman, then.
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And it ts because of this that It is referred to by elim- 
inating Its causal state in such Vedic texts as: ‘‘Super- 

ior to the superior Unmianifested” (Mu. IL. i. 2), ‘‘From 

which speech turns back” (Tai. Hf. 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 

ete., of that very entity that is called Prajfia, will be 

spoken separately in its aspect as the Turiya (Fourth). 

The causal state. too, is verily expericnced in the body, 

inasmuch as an awakened man is seen to have such.a 

recollection as, “I did not know anything (in my deep 

sleep).”” Hence it is said, “Tridht dehe vyavasthitah - - 
existing in three ways in the body”. 

farat fa woyetra aaa: sfafaaaan | 
AAT AaTAT Trae WIT faaeTT 3 

3. Visva ever enjoys the gross: Taijasa 
enjoys the subtle; and similarly Praja enjoys 
bliss. Know enjoyment to be threefold. 

cae ata fae ofafaad g aay 
araeaay gar oat farar afer fraraa ivi 

4. The gross satisfies Visva, and the subtle 

satisfies Taijasa. And so also joy satisfies 

Prajna. Know enjoyment to be threefold. 

The two verses need no explanation. 

faq aay age Waal wea walfaa: | 
qeAgNs Te aT AST aT forcasT u4
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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. 

Trisue 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, Tayasa, and Prajha, is prakirtitah, declared 

to be the one bhokia@, enjoyer, because of his recogni- 

tion (i.e. persistence of memory in all states) through 

the single concept of “*] am that’, and because of his 

common feature of being the perceiver. He who veda, 
knows; efat ubhayam, both these, as diversified multi- 

fariously into enjoyers and the things of enjoyment: 

sah, he; na lipyate, does not become affected: bhuii- 

jainah, 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. 

yaa: qayaat vatfafa fafaaaa: | 

qa Aaa ATTRAA TT TEI: FAH UU 
6. It 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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Prabhayah, origination, in their respective apparent 

appearances consisting of names and forms created by 
ignorance; sarvabhitdndm, belongs to all entities, to 
the different modes of Viséva, Taijasa, and Prajiia:—. 
satim, to all those that exist.! It will be said later on, 

‘A barren woman’s son does not take birth either in 

reality or through Maya (A@rikd, HI. 28). For if 

birth really belongs to nonentities themselves, then 

Brahman, which ts 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 

is seen that the snake and such other things, created 

by ignorance. and sprouting from the seed of Maya, 
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- 

TExist in their own substratum on which they are superim- 
posed. In the sixth paragraph of the Upanisad, tn “this one 

is verily the place of origin’, it was said that Prijfia ts he source 
of the phenomenal world. The question now ts: “Is the a producer 

of entities or nonentities ?”” The answer ts that he produces entities 

which are a sort of reflection of Reality and are true so long as 

their substratum is kept in view. 

“Logical ground of inference. If the effect is true, the cause 
can be inferred to be so; but if the effect is non-existing, the 
cause will be equally so. The interence with regard to 

Brahman will be like this: “This world -is 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. Prina.! And it is therefore that the Upanisad, 
too, says, “All this (that is in front) is but Brahman” 

(Mu. IL. u. Tl), “In the beginning this universe was 

but the Self" (Br. [. iv. 1). Pra&nah janayati, Prana 

creates, sarvam, all. Purusah janavati, Purusa creates: 

prthak. scparatcly:; cetomsin, 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 Prajiia 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 

to 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. 

{. i. 7), and “as from fire tiny sparks fly in all direc- 

tions” (Br. HI. i. 20). 

fauta saa caeg aged aftcfaeaar: 
TacqATSta afevataaferat wn 

7, Others steeped 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. 

Srsticintakdh, people steeped in the thought (or 

theories) of creation; manyante, consider; that crea- 

tion is a wbhiti, 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 Maya, 1s perceived as mani- 

fold” (Br. Hl. v. 19). For those who observe a magi- 

clan throw up a rope into the sky, ascend it with arms 

and vanish out of sight, and engage in a fight in which 

he is 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, Tayasa, 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 Turtya 

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 svapnamdadydsaripd, of the same nature as dream 

and magic.! 

searara THT: afeefea avet fafafeaan: | 
BOAT AAT AAT HOP A HT: UCI 

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 icchimdatram, a mere 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. 

arma aftefiaeag Breafafa aay 
TAAT AATASAALARTAC BT TT SI 

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 Effulgent Being, (for) what desire can 
One have whose desire is ever fulfilled? 

Others think that, srsti, creation, is bhogartham, 

IThis differs from the Vedantic position in believing that 
dream is true so far as it reflects the phenomenal realities of 

the waking state, 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) Ariddrtham, for the 

sake of disport. These two views are refuted by “‘devasva 

esah svabhdvah ayam, 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 view2 are refuted by asserting, “Apfakdmasya ka 
sprhd, what desire can One have whose desire is ever 
fulfilled?” For apart from the fact that the rope ete. 

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 ts presented (by the Upanigad) in 
“ndntah-prajiam, not conscious of internal object” 

etc. Since It G.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: In 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 

1Nature, otherwise known as Maya, is without any begin- 
ning though it is directly perceived. This being so, no motive 

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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upart 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 nega- 

tions, for It is the substratum of all such illusion as 

Prana etc. 

Answer: Not so, because the illusion of Prana and 

the rest is unreal 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. free 
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 qualities 
like blueness etc., It being free from qualitics. There- 

fore It baffles all verbal description. 
Objection: \t 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 

'Since an illusion is perceived as soaked in the idea of existence, 
it cannot have non-existence as its basis. e
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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. viti-xvi), “This Self is 

Brahman” (Br. Il. v. 19). “That which is the Self is 

Truth” (Ch. VE. vii. 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. VII. xxv. 2), and 
so on. This very Self, that 1s 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 ts analogous 

to a snake superimposed on a rope, and consists of the 

three quarters that are related (mutually) like the sced 

and its sprout.) Now, in the text beginning with, 
“ndntahprajkam, not conscious of the internal world”, 

the Upanisad speaks of the non-causal, supremely real 

state, comparable to arope, etc., by way of eliminat- 

ing the three states, comparable to the snake etc. (super- 

imposed on the rope etce.. 

Tata FT Tera AAAI FT WATT F 
Wat AMAT | AsveneqagranaTaAeaTAta- 
CAASATARTAH AMAA. TTSATTA UT 
frangd aad aad a areat a faa: nen 

7. They consider the Fourth to be that 
which is not conscious of the internal world, 

IBy way of 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 true 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 done in the case of the text “That 

thou art’! (Ch. VI. 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 

'This 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 

etc., the Self, too, though one, is imagined in the three 

states to be possessed of such attributes as conscious- 

ness of the internal world ectc., there follows the cessa- 

tion of the phenomenal world of misery simultaneous- 

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 

\Since 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 o: 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, 
engaged in separating a jar from the darkness (cover- 
ing it), fulfils its goal by merely removing the unwant- 

ed darkness, just as the act of cutting, aiming at liqut- 

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 

inmediately; and it is not achieved by any instrument 

of knowledge. Just as it is here, so in the case of 

Turfya 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 are superimposed on the 

Self, 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 attributes as “conscious of the internal world”, 

there comes about the eradication of the differcnce 

of the knower, (the known, and the knowledge). So 

also it will be said, ‘duality does not persist after 

knowledge” (Karikd, I. 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 

fufills 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 one may as well argue that the cutting of wood aims not 
only at removing the adhesion of the two parts, but also at adding 

something to cither of the two parts.” 

!Turiya is self-effulgent and does not require to be illumined 
by any instrument of knowledge. 7 ,
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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 simultaneously 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, “ndntah-prajiam, not conscious of 

the internal world’, ts eliminated Taiyasa. By ‘‘na- 

bahisprajham, not conscious of the outside world”, 

is chiminated Visva. By “na ubhayatah -prajtam, not 

conscious of either” is ruled out the intermediate state 

between dream and waking. By “na prajidinaghanam 

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 prajnam, 

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 disappearing from 
the rope? 

lif 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 1s true. ° 

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

sleep. 

Answer: Not so, for one in deep sleep 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. LV. i. 30). 

And just because It is so, It is adrstam, unseen.~ 

Since It is unseen (i.e. unperceived), therefore It 1s 

ayyavahdryam, beyond empirical dealings; agrdhyam. 

beyond the grasp, of the organs of action; alaksanami., 

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 
ditmapratyaya, the single belief in the Self, is the 

eka-Gtmapratyaya-sdra, And this is in accord with 

! One rising from deep sleep says, “I slept soundly, and I was 
not aware of anything.’’” This memory would not be possible 
unless the state was witnessed with the help of Consciousness hve) 

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. I. iv. 7). 

The attributes, such as ‘“‘conscious of the internal 

world’, belonging to the possessors of the states (viz 

Visva, Taijasa, and Prajiia), have been negated. In 

“*prapancopasamam, the one in whom all phenomena 

have ceased” etc. are being denied the attributes of 

the states. Hence It is sdéntam, unchanging;! sivam, 
auspicious.2 Since It is advaitam, non-dual, free from 

illusory ideas of difference; therefore manyante, (they) 

consider, It to be; caturtham, the Fourth, being distinct 

from the three quarters that are mere appearances. 

“Sah. Gtma, that is the Self; sah vijreyah, 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. viti-xvi), and that has 

been spoken of by such texts as “He is never seen, 

but is the witness” (Br. III. vii. 23), ‘‘for the vision of 

the witness can never be lost’ (Br. IV. tii. 23), etc., 
This (knowledge of the Self) is spoken of from the 
standpoint of the previous state of ignorance, for on 
the dawn of knowledge, no duality ts left. 

! Free from love, hatred, etc. 

2 Absolutely pure; supreme Bliss and Consciousness in essence. — 

4 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. 9
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GAUDAPADA’S KARIKA 

Here occur these verses (of Gaudapada): 
~ ¢ 

Frat: TAS STATA ATT: TATETT: | 
a . 

AST: Tamara Saeqay faa: eqa: ugeu 
10. The inexhaustible non-dual One is the 

ordainer —- the Lord —in the matter of eradi- 
cating all sorrows. This effulgent Turiya is held 
to be the all-pervasive source of all entities. 

Nivrtteh, in the matter of the eradication; sarva- 

dubkhindm, of all sorrows, represented by Viéva, 

Taijasa, and Prajiia; the Self that 1s Turiya is tsdnah, 

the ordainer. The word prabhuh, Lord, is an expla- 

nation of isénah. 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 advaitah, 

non-dual. He who ts this devah, effulgent One, who 

is so called because of His self-effulgence; who is (uryah., 

the Fourth; is smrtah, held to be: vibhuh, all-pervasive 

(source) :! sarvabhdavandm, of all entities. 

For determining the true nature of Turiya, the generic 

and specific characteristics of Visva and the rest are 

being ascertained: 

waa aifasaa fagrasat | 
wt: BTUTTSET at at aa a fasaa: eg 

!Turtya is vibhu, because the different (vividha) statesissue (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. 
Prajna 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. Kéirana, derived in 

the sense of anything that acts, means the causal state. 

Those two, viz visva-taijasau, Visva and Taijasa, as 

described earlier: isyete, are held to be; Adrya-kdrana- 

baddhau, bound by, comprised within, the seed and 

fruit states, consisting in the non-apprehension. and 

misapprehension of Reality. But Prajiia is bound by 

the causal state alone. The non-apprehension of Reality 

alone is the cause of bringing about the state of Prajiia. 

Therefore tau dvau, both these two---the causal and 
the resultant conditions, the non-apprehension and 

misapprehension of Reality;—na sidhyatahl turye, do 

not exist, thal is to say, are not possible, in Turiya. 

TATA FT TUR TAA ATT VATA | 
Sia: faoaa daha Ta TT ash Farge ril 
12. Prajna comprehends neither himself nor 

others, neither truth nor falsehood. 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, Prajiia 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 sat, that; Turiya is sada, 

for ever; sarva-drk, all (sarva) that there is as well 

as a witness (drk), there being nothing 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 

Turiya 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. HI. 

villi. LI). : 

ZACATST Ta AA: TATA: | 
arafrarat: sa: at a aa at frag ie ai 

13. Non-perception of duality is common 
to both Prajiia and Turiya. Prajiia 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 that may arise
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is being refuted. The reason is that Prajiia is bija-nidrd- 
yutah: nidra, sleep, consists in the non-perception of 
Reality, and that itself is the bija, seed of the birth of 

the cognition of varieties; and Prajiia is yutah, endued by 

this bijanidrd, sleep that is a causal state. That sleep, 

consisting in the non-perception of Reality, na vidyate, 

does not exist; ‘uryve, 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. 

cara faeraarare Miaecaeaeaty ear 
a fasiata acacd oo ceatea fafeaat: gw 
14, The earlier two are endued with dream 

and sleep, but Prajiia is endued with dreamless 
sleep. People of firm conviction do not see 
either sleep or dream in Turiya. 

Svapna, dream, consists in false perception, like that 
of a snake on a rope. ANidrd, sleep, has been spoken 

of as darkness, consisting in non-perception of Reality. 

By these two—-dream and sleep—are endued Viéva 
and Taiasa; and this is why they have been referred 

to as conditioned by the states of cause and effect 

(Karikd, 1. 11); whereas Prajfia is conditioned by sleep 
alone, unassociated with dream; and hence he has been 

referred to as conditioned by the causal state. Niscitah, 

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 Turiya 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: 

AAG Tet: Caeat PaRr ATAAATAT: | 
farate aat: ett atta Taaead eu 
15. Dream belongs to one who sees falsely, 

and sleep to one who does not know Reality. 
When the two errors of these two! are remov- 
ed, one attains the state that is Turiya. 

Svapnah, dream; comes to one grimatul, cognising: 

anyathd, falsely; like the cognition of a snake on a 

rope, in the states of dream and waking. WNidrd, sleep; 
—~belonging to one ajdnatah tattvam, not cognising 

Reality;-—is equally present in all the three states. 

Dream and sleep being the common features of both 

Visva 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 

these 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 fayoh, 
of these two (Visva-Taijasa and Prajria), existing in the 

states of effect and cause; viparjdse, the two errors, 

consisting in false perception and non-perception, and 
constituting the two bondages in the states of effect 
and cause; Asine, are eradicated on the cognition of the 

supreme Reality; then one asnute, attains; furivam 

padam, the state of Turiya. The idea is that, as he 

!Viéva and Taijasa constitute one factor and Prajiia the other. 
This is why “tayoh, of these two" is used in the dua? number.
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does not perceive both kinds of bondage, he becomes 
firmly rooted in Turiya. 

HaTfeAaa BAT Fat ls: TIEAT | 
AHAAACTAST FEAT AST Ue El 
16. When the individual, sleeping under 

the influence of beginningless Maya, is awak- 
ened, then he realises the birthless, sleepless, 

dreamless, non-dual (Turiya). 

This one, the jtvah, the transmigrating individual 

soul, that is suptah, 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’, “‘l am their 

master’, “] am happy, miserable’, “I am despoiled by 

this one, and I 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. Yaddi, 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 are: subject 
to.. (He knews 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 asyvapnam, dreamless, false perception 

(stapna) being based on non-perception (nidrd). Since 
It is sleepless and dreamless, therefore the individual, 

tadé, then; budhyate, realises the birthless, non-dual 
Turiya as his Self. | 

sqsai afe fada faada a aaa: | 

aaTaatae GaAAET ITATHT: 112911 
17. Itis 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 sanéayalh, 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, mdyamdtram 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. 

faneqt fafrada afeqat afe ahaa | 
Sqeatay aral ara ga a faaT ec 
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: 
Vikalpah, diversity; vinivarteta, would discontinue; 

yadi, if; it had been kalpitah, 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 upadesit, for the sake of instruction; 

hence ayam vidah, this talk—of instructor, instruction, 

and instructed—is for the sake of instruction. When 

the effect of instruction is accomplished, /7@te, on the 

realisation, of the supreme Reality; dvaitam na vidyate, 
duality ceases to exist. 

UPANISAD 

atsamrenrsemercal graisherarat qrat ATA 
HTATRT WaT AHTL SHA AHTT Bf cl) 

_ 8. That very Self, considered from the stand - 
point of the syllable (denoting It) ‘is Om. 
Consideretl 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, u, and m. 
Sah ayam atma, that very Self, that was equated with 

Om in “This Self is possessed of four quarters’? (Ma. 2), 

by giving predominance to the object denotcd (by O),— 

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 syllable Om. That syllable Om, 

while being divided into quarters, is adhinvitram, exists 

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 a, uv, and m7. 

SITET FSATATSHIZ: TAAT ATATSS- 
eaufearaterssatta g a sata arararfaea 
wate aug az ei 

9, Vaisvainara, having the waking state as 
His sphere, is 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, specific relations are being 

established. He who is vaisvdnaral, Vaiévanara (Virit); 

jagaritasthanah, with His sphere (of activity) as the 

waking state;! is akérah, a;-——prathand mitra, the 

The Self in the gross individual context (viz Visva) is identical 
with the Self in the gross cosmic context (viz Vaisvanara or Virat) 

Similarly, it is to be understood that Taijasa is Mentical with
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first letter, of Om. Because of what similarity? That 

is being said: Apteh, 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. II. iii. 7. 13). Similarly, by 
Vaisvanara is pervaded the whole universe, according 

to the Vedic text, ““The head indeed of this Self, that is 

Vatévanara, 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 @di, precedence, is said to be 

ddimat, first. As the letter called a is the first, so also is 

Vaisvanara. Because of this similarity Vaisvanara 1s 

identified with a. The fruit attained by. a knower of this 

identity is stated: pnoti ha vai sarvin ktundn, he surely 

attains all desirable things; ca bhavati ddih and he be- 

comes the foremost. among the great; yah evam veda, 

who knows thus, knows the identity as stated. 

eaeqegraeaaa Sare fedlat ralewaigua- 
cataraafa gz a amaeaia aaraea wate 
qmMaaa faa Ha vata 7 vs Fz got 

10. He who is Taijasa with the state of 
dream as his sphere (of activity) is the second 
letter u (of Om); because of the similarity of 
excellence and intermediateness. He who 

knows thus increases the current of knowledge 
Hiranyagarbha, and Praja with the Unmanifested, the difference 

lying only in the sphere of manifestation. This identity ts suggested 
by the indiscriminate use of these terms in the present and following 
texts, 7 ,
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and becomes equal to all. None is born in his 
line who is not a knower of Brahman. 

He who 1s ftaijasah, Taijasa; svapnasthtinah, with 

the state of dream as his sphere; is the dvitiya mdtra, 
second letter; ukdrah, u, of Om. Because of what 

similarity? That is being said: Urkarsdt, because of 
excellence. The letter u is, as it were, better than the 

letter a; so also is Taijasa better than Visva. Ubhaya- 
tvat va or (this is so) because of intermediate position. 

The letter w occurs between the letters a and m; and 

so also is Taijasa intermediate between Visva and 
Prajfia. (Taijasa is wu) because of this similarity of 
being related to both. The result attained by the knower 

is being stated: Ufkarsati ha vai jidnasantatim, he 

heightens, that is to say, increases, the current of his 
knowledge; ca bhavati sam@nah, 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. 

ea: Mat AaTeadrar arat fAaz- 
feat faenfa gar eax adadifaca wale a 
UF Az 2211 

ll. 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; suguptasthanah, with the 
state of sleep as his sphere, is makdrah, the letter m;
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which is ¢trttyd mdtrad, the third letter; of the syllable 

Om. By what analogy? That is being said: This is 

the analogy here—miteh, 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 
Prajfia during dissolutigpn and origination. Similarly, 
too, at the end of the pronunciation of the syllable On: 

and at the time of its fresh pronunciation, the letters 
a and u seem to enter into the last letter 7: to come 

out again from it. Vé 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 . Similarly, ViSva and Taijasa 

merge into Priajfia at the time of sleep. Because of this 

analogy also there is the identity of Prajna 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 apitih, 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 Gaudapida): 

farqearcataqararanfaarragened | 
ararasfarat earaifaarareaaa wT Ui 
19, When the identity of Visva with the 

letter a is intended, (that. is. to say) when
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Visva’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; sdményam, the similarity; of being 

the adi, first; is seen as utkatam, obvious. This is the 

idea. The clause ‘“‘when the identity with a is intended” 

is explained by midtraésampratipattau. which means 
‘when Visva’s identity with a alone is apprehended”’. 
After “dpti-stmanyamn eva ca, the similarity of all- 

pervasiveness’’, the word “‘utkatam, (is seen as) obvious” 

is understood because of the use of “ca, and”. 

aC Geral Teg THETA | 
ararasiarat targa Tafa 2 ol! 
20. Inthe matter of comprehending Taijasa 

as identified with wu, that is to say, when 
Taijasa’s identity with a letter is apprehended, 
the similarity of excellence is clearly seen, and 
intermediacy also is equally clear. 

Taijasasya utva-vijidne, in the matter of knowing 

Taijasa as the letter v, when it is intended to be identifi- 

ed with u, utkarsah, excellence; drsyate, is seen; sphutam, 
clearly. This is the meaning. Ubhayatvam, intermediacy , 

is also clear. All this is to be explained as before. 

HSTCATS WTA AT ATATTE A 7 
arastarat J UAT TNR.



J. 23] MANDUKYA UPANISAD & KARIKA 225 

21. In the matter of Prajiia’s identity with the 
letter m, that is to say, when Prajjia’s identity 
with a letter is apprehended, the similarity of 
being a measure is secn to emerge plainly, and 
so also does the similarity of absorption. 

The idea is that, in the matter of Prajfia’s identity 

with the letter , measurement and absorption are 

excellent points of similarity. 

rag ara aeges aaa ate fafeaa: | 
q Ysa: Taya areas neata: RAM 

22. He who knows with firm conviction, 

ihe common similarities in the three states is 

a great sage, worthy of adoration and saluta- 
tion by all beings. 

Sah, he; who niscitah, having the firm conviction, 

‘This is certainly so’’; vetti, knows; in the three states, 

mentioned above; tulyam sdmdnyam, the common 
analogies spoken of; becomes in the world a knower 

of Brahman and is ptjyah, adorable; and vandyah, 

worthy of salutation. 

THT TAA Fara yareearty TTAZ | 
WHA GA: Tat aTATA fas aha: UVa 

23. The letter a leads to Visva; so also the 

letter uw leads to Taijasa; and the letter m, 
again, leads to Prajfia. With regard to one 
freed from letters, there remains no attainment. 

, Akérah, the letter a; nayate carries; him who, after 

resorting t®8 Om, meditates on it by identifying the 
; |
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quarters of the Self with the letters of Om through 
the foregoing common features; visvam, to Visva; 
makes him attain Visva. The idea is that he who medi- 

tates on Om with the help of a, becomes identified 

with Vaisvanara (Virit). Similarly, ukdrah, the letter 

u; takes him ftaijasam, to Taijasa. And makarah, the 

letter 71; punah, prajiam, 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, amdtre, with regard 

to the one freed from letters (and parts); na vidyate, 

there does not remain; any gatih, attainment. ! 

UPANISAD 

waraargtiseqaera, ssa: Praise 
naMSit anata afarensis 4 7a 
aT ue sta arsaaratrss TATA | 

12. The partless Om is Turiya—beyond all 

conventional dealings, the limit of the negation 
of the phenomenal world, the auspicious, 

14 represents the gross universe, the waking state, and Vidva; u 

represents the subtle universe, dream, and Taijasa ; and m represents 

the causal state, sleep, and Prajiia. The earlier oncs merge into the 

latter ones. In this way everything is reduced to Om. While engag- 

ed in this meditation of Ov: as all, there flashes in the aspirant’s 

mind the teacher’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 three stages relate to the same Om, the 

results are different in accordance with the emphasis laid on its 

constituents.
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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. 
Amé@trah, that which has no mdtraé, part—the part- 

less Om; becomes but the caturthah, Fourth, Turiya, 

merely the absolute Self; which is avyavahdryah, beyond 

empirical relations, because of the disappearance of 
names and nameables, that are but forms of speech 

and mind; prapaicopasamalh, the culmination of phenom- 

enal existence;! sivah, 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 dtmd eva, verily identical with the Self, possessed of 
three quarters. Yah evam veda, he who knows thus; 

samyisati, enters; G@tmdnam, 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 Tufiya 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 ultingte limit of the negation of the world.
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for the realization of Brahman. In support of this it will 
be said, “The three inferior stages of life” etc. (A@rikd 
HI. 16). 

GAUDAPADA’S KARIKA 

Just as before, here occur these verses: 

ATSIX Treat faQKaTal AAT AT AAA: | 
AVSIe Tran arear 4 fafaata Farad 1121 

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 are 

the letters, and the letters are the quarters. Therefore 

vidydt, one should know; onkdadram, the syllable Om: 

padasgah, 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. 

gett wrt Ba: wat var fray | 
ag frags a aa feat aahar Rui 
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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Yunjeta, one should concentrate; cetah, the mind; 

pranaye, 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” (Tat. IE. 1x). 

THAT AIX TAT AMARA TT: CAT: | 
ATASAPAUSATAISATS: TTATSEAA: UWREW 
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. 

Pranayah, Om; 1s 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 
apirvah, without any cause preceding it. There is 

nothing inside it that is of a different class; therefore 
it 1s anantarah, without inside. Similarly, there is 
nothing existing outside; therefore it is abdhyam, 
without outside. There is no aparah, 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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qaey TTA caraway TTT | | 
wd fe Wa AAT SARATA TTA AT RVI 

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 (addi), 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: jadétva pranavam, having known 

Om, that is the Self and that 1s comparable to the 

magician and the rest: vyasnute, one attains; identity 

with the Self, at that very moment. This is the idea. 

Torq eat fagia aden ete aferaz | 
qaaaraaaigre Hear drt aT Tras usc 
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. 

Vidyit, one should know; pranavam, Om; as 

isvaram, God; existing Ardi, in the heart—the seat of 

memory and perception; of all living beings. Marva, 

having meditated on (i.e. realised); the sarvavyapinam, 
all-pervasive; onkdram, Om, that is the felf beyond
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the worldly state: dhirah, 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). 

HATA sAaATaASA saearqara: fra: 

agra fafeat at a afstaa wa: uRgu 
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. 

Amidtrah, (Om) beyond measures, is Turiya. Mdtrd, 
derived in the sense of that by which anything is 

measured, signifies dimension; that which has infinite 

(ananta) dimension is anantamatrah: the idea is that 

its extension cannot be determined. It 1s sivah, auspi- 
cious, holy, because of the negation of all duality. 

Sah yena, he by whom; onkdadrah, Om, as explained; 

viditah, is known; is a munih, sage (lit. a mediator), 

because of his meditating on the supreme Reality; but 

na itarah janah, not any other man, though he may 

be Jearned in the scriptures. This 1s the idea.



CHAPTER II 

VAITATHYA-PRAKARANA (ON UNREALITY) 

In consonance with such Vedic texts as, “One 1n- 

deed without a second” (Ch. VI. 1. 1), tt has been 

said that duality ceases to exist after realisation 

(Ka@rikd, I. 18). That is, however, only a scriptural 

assertion. But this falsity can be confirmed even 

through reasoning. This is why the second chapter 
commences: 

qa wearer caer argaaifa: | 
HACIA WATT AAA aT STAT Wei 

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 wtatha, unreal, is vaitathyam, un- 

reality, or falsity. Of what? Sarvabhdvanam, of all 

objects, both external and internal; that are perceiv- 

ed svapne, in dream. (This is what) mazisinah, the 

wise people, adept in the use of means of knowledge; 

Ghuh, say. The ground of falsity is being stated: antah- 

sthindt, because of existence inside; because of those 

(bhavah, things) having their sthdna, place aniah, 

inside the body; for (bhdyah), 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: sanivrtatvena 
hetund, by reason of 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: lt 1s not tenable that the things seen 

ina dream have a limited space inside (the body); for 

one sleeping in the east is seen as though dreaming in 

the north. . 

Apprehending such an objection the text answer: 

HAG ATT HTSHCA TAT SATA TRA 
sfaqaea a aacateneaat 7 fad nai 

2. Besides, one does not see places by going 
there, for the time is not long enough. Morc- 
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 one 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 adirghatvat ca kdlasya, inas- 

ISo “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 dream, 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: 

HAART TMA Tat eaTATTa Hy | 

aaa ats wed cacy arg: TarPray 113i 
3. Besides, the absence of chariot etc. 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; rathddindm, 

of chariots etc.; sriyate, is heard of in the Upanishad, 
in the text, “There are no chariots, nor animals to be 
yoked to them” (Br. IV. iii. 10); nydypapirvakam, 
from the standpoint of logic. They, the knowers of 
Brahman, dhuh, say; that the vaitathyam, unreality;
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praptam, arrived at; through such reasons as existence 
inside the body contraction etc.; is prakdsitam, 

revealed by the Upanisad, that reiterates that fact 

while engaged in establishing (the soul’s) self-efful- 

gence; svapne, in dream. 

HTLITATS Aarat TeaTSaATATFA cqay | 

AAT TA TAT Tay dada frat Teal 
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: Yatha tatra 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 jdgarite 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: antahsthindt, because the former is 
confined within; and samyrtatvena, because of being 
contracted. And the common features in both the states 
are the facts of being perceived and being false. |
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CATA ACATYT AHABSAATTT: | 
a“ . ~ ~ Aa ~ 

vara fe aaeaa sfasaa STAT 4h 
5. Inasmuch asthe diverse 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. 

Samatyena, inasmuch as there ts similarity: bhedd- 

nam, of the diverse things; prasiddhena eva hetuna, 

on the strength of the familiar ground of inference, 

viz, that things (in dream and waking states) are equally 

either 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. 

Taaed A Tarfea aaqarasfe aayr | 

faad: agar: aedisfaaar sa oferat: Wet 
6. That which does not exist in the begin- 

ning and the end is equally so in the present 
(ic. in the middle). Though they are 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 ante ca, in the beginning and at the end; fat, that; 

1On 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, are indeed unreal, they being 

vitathaih sadrscéh, similar to, (on the same footing with), 

unreal things, like the mirage etc., on account of their 

non-existence in the beginning and at the end. And 

yet avitathah 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 seen in the dream 

is wrong, since objects of the waking state, for instance 

food, drink, vehicles, etc., are seen to fulfil some purpose 

by assuaging hunger and thirst and moving to and 

fro, whereas 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 are illusory like those of 
dream. 

Answer: That is not so. 

Objection: Why? 

Answer: Because: 

asada agi caey fanfagad | 

qemrararaacaty Freya aes F eyTAT: Wi 
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. 

Saprayojanata, the utility, that is noticed, (in the 

waking state), of food, drink, etc., 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 1s 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 are 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 right.
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Opponent: How is it then? 

aga carfrarat fe azar can frarfaara | 
Tara wert Tear waas afarfera: uci 

8. The unique attribute is a mere appear- 

ance of the expcriencer in a particujar state, 

as it is 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; fi sthanidharmah, 

is a mere quality (dharma) of (sthdni) the man in a 

certain state, viz the experiencer in the state of dream; 

yathd svarganivasindm, 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 is this a novel attribute of the dreamer; but 

it is not there by its own right like the real nature of 

the seer. Tén, 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 iha, in this world; 

susiksitah, 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. __ a 

1Men, who "become gods, get such experiences;
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The assumption that in the illustration of dream 
we are in the presence of some unique entities has 
been demolished. Now the Adrikd again proceeds by 

way of dilating on the similarity of objects of the waking 

and dream states: 

cacramrafy carazaaar Hferd aaa | 
e ° A 

aferaateld aeace qaeqAaay: 18h 
9. Even in the dream 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. 

Svapnarrttau api, even in the dream 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 instance 

a pot, is grhitam, perceived; bahiscetasa, by external 

consciousness, through the cye etc., 1s sa/, real. Thus, 

though it is definitely known that dream experiences 
are false, still a division of true and false is seen there. 

Nevertheless, vaitathyam drstam, unreality is perceived, 

for both kinds of things, be they imagined by inner or 

outer consciousness. 

AMAIA AT aearaarayl Herd <aag | 
Teast TAM FALAATAT: 119 ol 
10.. Even in the waking state, whatever is 

imagined by the inner consciousness is false 
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and whatever is perceived by the outer con- 
sciousness 1s true. It is reasonable that both 

these should be unreal. . 

It is reasonable to say that both the (so-called) true 

and false are unreal, for they are equally imagined 

either by the internal or external consciousness. The 

remaining portion ts as already explained. 

The opponent says: 

SHAT Fava Aaral caraarafe 
bal a . 

CATT FETT UAT HT A ATT faaHcTH: 112 VU 
11. If all objects in both the states be 

unreal, who apprehends these objects and who 
is indeed their creator ? 

Yadi. 1%; there be vaitathyvam, unreality; bhedindim, 

for the objects; stidnayolk, in the two—waking and 

dream---states; then kah, who; is it that budhyate, 

cogmises; efdn, these, that are imagined inside and 

outside the mind; and kah vai tesam vikalpakah, who 

is indeed their imaginer, creator? The idea implied 

is this: If you do not want to adopt a theory 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): 

HeTACATCHASSATHICHT Sq: TAATAAT | 

a vq wena darfafs darafreara: 12211
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12. The self-effulgent Self imagines Itself 
through Itself by the power of Its own Maya. 
The Self Itself cognises the objects. Such is 
the definite conclusion of Vedanta. 

Svamdyayd, through Its own Maya; devah dtmd, 

the self-effulgent Self, Itself: kalpayati, imagines; Its 
own dtmdnam, self; in the Self; as possessed 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 bheddn, objects; ti, 

such; 18 vedéntaniscayah, the definite conclusion of 

Vedanta. 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: 

fapcieaqaeararreaead sraferars | 
frais atgieaa ca HeTAgT TA: 18 3H 
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. 

(Prabhuh, the Lord); vikaroti, diversifies; apardn, 
the non-transcendental, mundane; bhdvdn, objects, 
such as sound and other unmanifested objects; vyava- 
sthitay, existing, antascitte, inside the mind, in the 
form of impressioris and tendencies. And bahiscittah
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(san), having the mind turned outward; (the Lord 

diversifies) miyatan, things well-defined, such as the 

earth etc., as also aniyatdin, 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. Eyam, in this way; prabhuh 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-—- 

Frater fe asraeg gararareat a ate: 
Hera wa ae fara qareaegH: evi 
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. 
Cittakdlah hi ye antah 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 cittakdldh, existing as long as the thought lasts. 
The idea is that they are apprehended only during the 
time of their imagination. Dvayakdlah, those that are 
possessed of two times, i.e. related to different times, 

‘that are mutually determined. As for instance, “He. 
‘Stays during 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. 

AeA TA AsrAey eHel wa aT afe: | 
afeqat wa a aa fasrafecafrqatazt 124i 

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 dreain. 

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 {he personal
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and external objects are mutually related by way of 

causation? The answer is: 

ata Heqaa Ga aa wat Tafaers | 
arerrarentferanraaa Fear faaeqa eas: 112 RU 
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 piirvam 

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; bahydn ddhydtmikadn 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 
tathdsmrtih, 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 

'if there iY 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: 

afafaat sar waren faenferar | 
agearafefraiacagarcar fanfera: 112911 
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 rajjuh, 

rope; that is aniscité, 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 tBe result. *
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variously, in hazy darkness, as a snake, a line of water, 

or a stick, just because its real nature 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 

one’s own hands. This is the illustration. Similarly, 

the Self is imagined to be an individual creature or 
the vital force etc., just because [t has not been ascer- 

tained in Its true nature as pure 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. 

fafeaarai aat wat fawed) fafraaa 
watafa aad ararcafafreaa: ec 
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 rajjuh 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 &@tma-viniscayah, firm conviction 

about the Self, viz “All this is but the Self’? (Ch. VII. 

xxv. 2), (the Self is) “without anterior or posterior, 

without interior or exterior” (Br. II. v. 19), “He exists
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internally and externally, and hence He is birthless” 

(Mu. IT. i. 2), ““Ondecaying, immortal, undying, fearless” 

(Br. IV. iv. 25), “One indeed without a second” (Ch. 
VI. 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 etc. that constitute phenomenal 

existence? To this hear the answer: 

TMfehraraedq wartafanfera: | 

ATA ata eaey aa Talat: KATA NSU 
19. (This Self) is imagined to be the infinite 

objects like Prana (the Vital Force) etc. This 
is the Maya of that self-effulgent One by which 
He Himself is deluded. 

Esa mdyd, this is the Maya tasya devasya, of that 

self-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. VII. 14). 

amr fa srorfaar waratfa a afea: 
ror gfe qufaceacartia a ates: Not 
20. Those who know Prana! consider Prana 

\Hiranyagarbha or immanent God. This is the view of the 
worskippers of Hiranyagarbha and of the Vaisesikas.
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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 afa arataat fagat efa afge: | 
arat afa atafaal ear afa a afea: 220 
21. The knowers of the quarters (viz Visva, 

Taijasa, and Prajna) 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.5 And the worshippers of the 
gods stand by the gods. 

aal ofa aafaal aa efa a afze: 
areata a aagfaat asafafa safes: URW 

22. The Vedic scholars acribe reality to the 

Vedas, while the sacrificers® ascribe this to the 

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

2The Samkhyas hold to Sattva, Rajas, and Tamas, that are 

the constituents (gimas, lit. qualities) of Prakrtt. 

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

4The followers of Vatsyayana and others. 

SThe Paurinikas understand the earth, the intermediate world 

and heaven to be realities. 

SLike Baudhpyana.
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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. 

qeq ata qenfaa: wre efa a afea: | 
wa afa adhactsnd af a afee: ean 

23. People conversant with the subtle con- 
sider reality also to be so, while others dealing 
with the gross consider 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. | 

are efa areafaat fear efa a afee: | 

arar fa arefaat yaaraifa afge: awn 
24. The calculators of time (the astrologers) 

call it time. The knowers of the directions 

consider them real. The dabblers in theories5 

accept these to be so. And the knowers of 
the universe consider the (fourteen) worlds to 
be so. 

1 The Samkhya view is that the Self is an enjoyer but not an agent 

of work. 

2 The cooks. 

3 e.g. Siva or Vignu. 

4 The Nihilists. 

3That the metals, mantras, etc. hold in them the secret of 
immertality.
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mq efa aattaal afateta a afe: | 
faafata Faafaat aateray a afee: U4 
25. The knowers ofthe 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. 

qeafarn eat owstaer eft arg 
calaare Scaecared Slt ATIT URE 

26. Some say that reality is constituted by 

twenty-five principles,* while others speak of 

twenty -six.° Some say that it consists of thirty- 
one categories,’ while according to others 
they are infinite. 

arpleatptag: siecerat sfa afea: | 
CATATAH SRT: TATITAATTT UV 

1 A class of materialists. 

2 A class of Buddhists. 

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

4The Mimamsakas. 

5 Purusa (the conscious individual soul), Pradhana or Prakrti 
(Nature), Mahat (intelligence), Ahamkéra (egoism), the five subtle 

elements, five senses of perception, five organs of action, five 
sense-objects, and mind. This is the Simkhya view. 

6 The above 25 and God according to Pataiijali. 

TThe Pasupatas add réga (attachment), avidyd (ignorance), niyati 
(fate), kélakalé (divisions of time), and Maya (cosmic ilyision) 

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). 

afsefefa aftefaat aa sfa a afge: | 
feafafeta ferfafaa: aa Fe F aaat ec 
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 Praja, 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 

little practical value and since the meanings of the 
terms are clear.
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. . ~ . . 
a ard sera TG wa ag seata | 

. a 

af arate a aeatsat aque: aATfT TA NAAM 
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; darsayet, may show: 

any bhidvam, positive object, enumerated or not, from 

among such things as Priina and the rest, by saying 

“This is verily the reality’: sah, he (that instructed 

man); pasyvati, sees; tam bhavam, that object, by identify- 

ing it with himself either as “Iam this” or ‘This is mine’. 

Ca, and; sah, that, that object that was shown; avati, 

protects; tam, him, that seer; asau bhitva, 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 
the idea, “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. 

vataisqarard: gaat wera: | 
Ua Al aa araa Hera aisfaatSsa: 11301 

30. Through these things that are (really) 

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

Etaih, through these, viz Prana, etc.; aprthagbhavaih, 

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 
Prina etc. have no existence apart from the Self. And 
this is in accord with the Vedic text, “All these are (but) 

the Self” (Br. II. iv. 6). Yak Veda, he who knows; evam, 
thus: fattvena, 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; sah, he; kalpayate, (is the same 

as kalpayati), grasps, the meanings of the Vedas in their 
respective contexts; avisankitah, 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 

{This is Ananda Giri’s interpretation of the word kriydphala, 
where Kriya (action) stands for any valid means of knowledge; 

and its phala (result) is the knowledge of Reality; for even Ariya 
in the sense of Vedic rites etc. is meant to serve the purpose of 
illurgination by purifying the aspirant’s heart.
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is established logically is also derived from the valid 
evidence of Vedanta: 

TATA FAT FOS TeIFATT FAT | 
aqat faeatag ase qatedg fase: eet 
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-mdadye, 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 seen to vanish 

suddenly before one’s very eyes; or just as the svapna- 

maye, dream and magic; drste, that are visible to the 

eye; are unreal; fathd, similarly; idam yisvam, this 

whole universe, this entire duality; drstam, is viewed; 

as unreal. Where? That is being stated. Vedédntesu, 

in the Upanisads, as for instance in, ““There is no differ- 
ence whatsoever in It” (Br. IV. iv. 19; Ka. If. 1. 2), 

“The Lord on account of Maya is perceived as mani- 

fold” (Br. IT. v. 19), “This was but the Self in the begin- 

ning—the only entity” (Br. II. 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. I. iv.2), 

“But there is not that second thing” (Br. IV. ‘iii. 23), 

**But when to the knower of Brahman everything,has 

become the Self” (Br. IV. v. 15), and so on. (This is
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known) vicaksanaih, by those who‘are better acquainted 

with things, by the enlightened. This view is supported 
by the following Smrti text of Vyasa: “(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.” 

aq facet a akafet wat 7 a arers: | 
TAMA Ft WaT RATT TAT AT RAM 

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, are comprised within the 

domain of ignorance, and then there is. na nirodhah., 

no dissolution, nirodha being the same as_ nirodhana, 
stoppage.  Utpatti., origination. Baddhah, one under 

bondage, a transmigrating individual soul. Sddhaka, 
one who strives for liberation. Mamuksuh, one who 

hankers after liberation. Muktalh, one who is free from 

bondage. In the absence of orgination and dissolution, 
bondage etc. do not exist. Iti esd paramarthatd, 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. H. i. 10). ‘‘All this is but the 
Self” (Ch. VII, xxv. 2), “All this is but Brahman” (Nr. 

U. 7), “One without a second” (Ch. VI. ii. 1), (“This 

Brahman,...), and this all are the Self” (Br. IT. iv. 6, 

IV. 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.? 
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. 

! A creation of the ignorance subsisting in the mind. 

2 For 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 it is nos experienced as such. 
9 | ,
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Objection: If 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 1s 
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. ! 

-!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; 

| see; fam 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.! 

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 Self 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. , , 

1 Consisting in presenting something not known otherwige and 
not sublated later.
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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. IV. iv. 22), “Not 

gross” (Br. UI. viii. 8) etc. Unlike the real nature of 

the Self, the attributes of unhappiness etc. are not 
invariably present in consciousness simultaneously 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 Scif may reveal Itself, and yet the opposition 

between Its 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 Dravidaicirya. 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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wmatafetaangaa a afera: | 
Wal aygaqas acaragaar farar usa 
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 Prana 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“Tyiversity 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 motjon 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 Siva, 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. 

TATA TTS T eaqTT HAA | 
a Tae ara fafafafa acafaat fag: avi 
34. This world, when ascertained from the 

standpoint of the Self does not continue to be 

different. Nor does it exist in 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 
dtmabhdvena, 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. 
Similarly, 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 Brihmanas, the knowers 
of the Self; viduh, realised, the supreme Reality; iti, 
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: 

AAT AT ATA PaaS ITT: 
fafaacat ara ger: TISATTAISET: R41 
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; vedapdragaih, 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; drstah, is realised; ayam, this Self; which ts 

nirvikalpah, devoid of all imaginations; and which is 
prapaicopasamah: prapaica is the vast expanse of the 
variegated phenomenal world, and the Self in which 

there is the upasama, total negation, of this, is the 

prapakcopasama, And therefore It 1s advayah, without 
a second. The idea is that the supreme Self is reatisable
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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. 

aenred fafecdanad atraa afer | 
HET AMAIA ASACHTHATALT 113 EI 

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, adraite, 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- 
Jess, 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’’. 

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

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

freqfataraeara facaarett vat 
aarasrHaesd AAASH AIT 113011 

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 grcet- 

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. III. 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, 
1s the calicalaniketa,. And he bhayet, sho be;
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yddrechikah, 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. 

aTaHEAAH Weay ATA Teal J aaa: 
ATA AACAATTACATATAA SAA AAT 131 
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 mame, having speech for its support” (Ch. VI. 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. VI. viii-xii)—drstvd, 
having seen, the Reality in this way; tattvibhitah, (one 

should) become identified with Reality; tadéramah, 
(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 

thinks, “I am now alienated from Reality, that is the
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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 Self 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, “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 III 

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” (Kdrika, 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—- 

saraatiarat wat ara garfr aaa 
TTA As TATA HIT: Sa: 12H 
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 
considered pitiable (or narrow in his, outlook).
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Upiisandsritah, 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, | shall through my devotion to It, attain 

ajam brahma, the unconditioned Brahman, after the 

fall of my body. Prdadk utpatteh 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 utpatteh, before 

my birth, though, after being born, I now subsist jdte 

brahmani, in the conditioned Brahman.” The dharmah, 

aspirant; upd@sandsritah, who betakes himself to such 

devotional exercises; since he is cognisant of such as 

partial Brahman, tena, for that very reason; asau, that 
man; smrtah, is considered; krpanah, pitiable, limited 

(Br. UT. vii. 10), by those who have 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. I. 5). 

Hat TIMES IAS GATT TTT | 
aa st Sad faPasarrart GATT: UAW 

2. Hence I shall speak of that (Brahman) 
which is free from limitation, has no birth, and 
is in a state 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, I subsist in the conditioned 

Brahman, and having recourse to {ts worship I shall 

attain (the unconditioned) Brahman”, atah, therefore; 

vaksyami, 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. I 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, It 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 yathé, how; samantatah, in all respects; kimcit, 

anything, small though it be; na jdyate,-is not born; 
though jayamdnam, it may (seem to) be bornylike a snake
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from a rope, in consequence of perception under igno- 
rance. Hear the secret how It is not born-——how Brahman 
remains unborn in every way. This is the idea. 

The promise was, “I 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”: 

AAT WiHaasstaverHrateantad: | 
aerfaaea Taraaiaaaraaaray 1 gtk 

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; dtmd, the (supreme) Self; is subtle, partless, 

and all-pervasive dkdsavat, like space;—since that very 
supreme Self that is comparable to space, uditah, is 
referred to; jtvaih, as existing in the form of individual 

souls, the individual knowers of the bodies etc.; iva, 

in the same way; @kdsavat ghatikdsaih, as space is 

referred to as existing in the form of spaces circum- 
scribed by jars. Or the explanation is: As space is 
(uditah) 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 ghatddivat ca, 

and like a jar ete.; It is evolved samghdtaih, 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 jdtau, with regard to birth, when that is 
taken for granted ; etat nidarsanam, this is the illustration, 
as it has been cited in the analogy of space etc. 

qefey THAT TeTHTATeaT AAT | 
ara areas aasstlar sereafa vi 

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 Self 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 confusion of the actions 
and their results.”’ 

aepfeny erat wirratfetaas 
qT aa Gasaed aassirar: Tarfaha: wy 

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. 

Yathd, just as; ekasmin ghatakdse rajodhiimdadibhih 

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; jiva@h, creatures; are 
not affected by sukhddibhik, by happiness etc. 

Objection: Is 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: If the Self be one, It will experience 
happiness agd sorrow everywhere.
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Answer: This objection cannot be raised by the 

Samkhyas. For a follower of the Sarnkhya 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 
(Simkhya) 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 (Simkhya) 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 Pradhina, 

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 Pradhana 
acts for others, cannot be a logical ground for inferring 
the existence of many souls. And the Samkhyas 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 reasonable 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. 

1 This refutes the view of those Sarhnkhyas who believe gn one 
God as well as 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 Vaisesikas). 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 Vaisesikas). 

Objection: Inherence being an eternal, inseparable 

connection, there is no need of positing another rela- 
tionship to connect 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. 

1We cannot say for instance, “This thing is related to that 

colour through 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 I[t 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: 

eqnraaareqied fared at aq Fz 

ararares Tt datsfea aassttery frota: gt 
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 dkd@sasya na bhedah 

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 nirnayah, definite 
conclusion, has been arrived at by the wise after 

examination. 

arerarea aernrent faarcragzal war \ 

qa: Tal stat faareragzal Tar wi 
7. As the space within a jar is neither a 

transformation nor a part of space (as such), 
so 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 teal 
pattern. 

‘Adswer: This does not accord with, fact, since
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ghatakdsah, the space within a jar; na yvikérah, 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 avayavah, a part, as for 

instance the branches etc. are of a tree. Yathd, as; 

the space in a jar is not a transformation of space in 

that sense; ‘fathd, 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 dfmanal, 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: 

mat waft arerat mart afer Ae: 
TAT WAAATSTATATATSAT Af AG: CI 

8. Just as the sky becomes blackened by 
dust etc. in the eyes of the ignorant, so also the 
Self becomes tarnished by impurities’ in | the 
eyes of thp unwise.
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Yathi, as, in common experience; gaganam, the 

sky; bhavati, becomes; malinam, blackened, by cloud, 

dust, smoke, and such other impurities; bdlandm, to 
the non-discriminating people; but to the truly dis- 

criminating people, the sky is not blackened; tathd, 
so also abuddhandm, to the unwise, to those only who 

cannot distinguish the indwelling Self, but not to those 

who can distinguish the Self; a@and, the supreme Self, 

the knower and the innermost; bhavati, becomes: 

malinah, tainted: malaih, 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 ts the idea. 
The same idea is being elaborated again: 

AH Awa Ag aearraAaaee | 

feat qarey arapretatfaeetTt: 181 
9. The Self is not dissimilar to space in the 

matter of Its death and birth, as well as its 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. 

aaa: caceracaay arcrararfaafsrar: | 
aifrag adareg at arrafafa fase 112 olt
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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 dtma-mdyd-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 
ddhikya, 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 sémya, 
equality of all; still Hi, 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: 

waraay fe & Hla sarearareafeartras 
— AATATERT TAT Sita: SF aar SoarfaraT: 112 211 

11. It 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 ofefood, which have been fully dealt.
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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 vydk/hyatah, fully dealt with; tait- 

tirtyake, in a part of the Upanisad of the Taittiriyaka 

branch (Tai. Il. i-vi). That which is dtmd, the soul, 

the inmost entity; tesdm, 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. Il. i)—the Brahman from 

which, it was stated that, through the Maya of the 
Self, emerged like dream or magic (Ké@rika, IL[. 10) 

(first) space etc. and then the composite things called 
the sheaths counting from the one composed of the 
essence of food (Tai. H. i). That very Self sampra- 
kasitah, 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” (Karikd, UI. 3). The idea 

implied is that the Self is not to be established by the 

mere human intellect just as much as It cannot be by 

the imagination of the logicians. 

eaeattaart I Ta THT | 
_ afqearret aq TISSHT: rapier: TEXAL
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12. As it 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, prakdasitam, 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. II. v. 1-14). Where (has this been 

revealed)? That is being stated: The word madhujiidna 
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-Brahmana. Like 
what? Yathd, as, in the world; the same dkdsah, space; 

is prakdsitah, demonstrated to exist, through inference; 

prthivyadm udare ca eva, in the earth and the stomach; 

similar is the case here. This is the purport. 

HAAN TAATATT TTT | 
aaa frat wea aeet fy AASHAT 112 311 
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 jivatmanah, the non-differ- 

ence of the individual soul and the supreme Self, as- 
certained through reasoning and the Vedas; is pragasyate, 
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;! 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 he is subjected to fear” (Tai. IL. 
vii. 1), “‘... and this all are the Self” (Br. IL iv. 6, IV. 

v. 7), “‘He who perceives here multiplicity, as it were, 

goes from death to death” (Ka. II. i. 10), tat yat, all 
that, has been said (thus); evam hi samaijasam, 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. 

Hare: Taras TATA: THAT 
afasaqacat tint aeHeaa fe TaSTT Ue 

14. The separateness of the individual and 
the supreme Self that has been declared (in 
the Vedic texts) earlier than (the talk of) 

\““He who knows the supreme Brahman becomes Brabroan” 

(Mu. PID. 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 utpatteh, earlier even than 

the Upanisadic 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. Samhita 

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; praék, earlier in the portion on rites, before 

the Upanisadic texts dealing with creation occur, to 
wit, “That from which all these beings take birth” 
(Tai. WI. i), “As from a fire fly tiny sparks” (Br. IL. 

i, 20), ““From this Self that is such, space was created”’ 
(Tai. IL. i, 2), “That (Self) saw (i.e. deliberated)” (Ch. 

VI. ii. 3), “That (Self) created fire’? (Ch. VI. ii. 3), etc. 
What is it then? It is gaunam, secondary like the 
separateness ofthe infinite space and the space within a 
jar. And thfis statement is made by keeping in view the
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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 I am 
another’ does not know” (Br. I. 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. i. 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 j in future. 

Objection: Even though everything be birthless and 

1 Where 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 (Karikd@s, 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. 

qomefaegiognra: afseat afearserar 
SAT: AisqaT UA afer Ae: RTT UWL4H 
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; coditd, has been 

expounded, revealed; anyathd, in different ways; mrt- 
loha-visphulinga-ddyaih, 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 I am 
another’ does not know” (Br. I. 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. it. 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 Where 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 (Karikds, HI. 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. 

qoulefaegiventa: afseat afearseare 
Sqg: Aisaarera aries Ae: HTAT 4 
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; yd, which; coditad, has been 

expounded, revealed; anyathd, in different ways; mrt- 

loha-visphulinga-ddyaih, with the help of such ilustra- 

tions as earth, gold, sparks, etc.;! sah, that, all that 

'Ch. VI. i. #6; Mu. IL. i. 1.
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process of creation; is an updyah, means; avatdraiya, 

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, where the intention is to generate the 

idea of the pre-eminence of Prana (Ch. [. ii; Br. Lin, 

Vi.a; Pr. 2). 
Objection: That, too, is unacceptable.! 

Answer: No, since the conversations of Priina 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 heterogeneous 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 relation 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 THe anecdotes of Prana are real.
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Therefore the texts expressing creation etc. are meant 

sunply for generating the idea of the oneness of the 

Self, and they cannot be fancied to bear other inter- 

pretations. Therefore wa asti. there is not, any bhedah, 

multiplicity, caused by creation etc.: kathamcana, in 

any way. 

Objection: Wf in accordance with such Vedic texts 

as “One only without a second” ¢Ch. VI. u. 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. VII. 
vii. 1), “He should resort to self-absorption” (Ch. 

IH. xiv. 1), “The Self alone is to be meditated upon” 

(Br. 1. iv. 7) ete.; and why are the rites like Agnihotra 

enjoined ? 

Answer: Hear the reason for this: 

ararattestanr gawveqakgMeesey: | 
STATS TAATHETAT 12 EI 
16. There are three stages of life—inferior, 

mtermediate, and superior. This meditation 
is enjoined for them out of compassion. 

The word d@sramidh, meaning stages of life, indicates 

the people belonging to them—-the people competent 

for scriptural duties, as well as the people of different 
tJ 

IThe remaining portion is: “heard of, deliberated oD, and 

meditated on’ 

10



290 EIGHT UPANISADS (11l. 16 

castes following the righteous path—for the word is 
used in a suggestive sense. They are frividhah: of three 
kinds. How? Hina-madhyama-utkrsta-drsiayah, 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; upadistd, 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. VI. vii-xvi), ““The 

Self alone is all this” (Ch. VI. 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? 

cafeateaeraenta afaat farfeaat sem | 
qweqyt faced AHA FT faweay 12911 
17. The dualists, confirmed believers in 

the methodologies establishing tneir own
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conclusions, are at loggerheads with one 
another. But this (non-dual) view finds no 
conflict with them. 

Dvaitinah, the dualists—who follow the views of 

Kapila, Kanada, Buddha, Arhat,! and others; niscitah, 

are firmly rooted; svasiddhdnta-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 yirudhyante, 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: taih, 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: 

yea Tara fe gt Tz TeAAT | 
area gat tars a faeead ect 
18. Non-duality is the highest Reality, since 

duality is said to be a product of it. But for 

'Viz the Sdgnkhyas, Nydya-Vaiéesikas, Buddhists, and Muinas.
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them there is duality either way. Therefore this 
view (of ours) does not clash (with theirs). 

Adyaitam paramdrthah, non-duality is the highest 

Reality; /i, since; dvaitam, duality, heterogeneity; 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. 

11, 2-3), and in accordance with reason also; for duality 

ceases to exist in samddhi (God-absorption), uncon- 

sciousness, and deep sleep, when the mind ceases to 

act. Therefore duality is called a product of non- 

duality. But fesdm, for those dualists; there is nothing 
but dvaitam, duality; ubhayathd, trom either point of 
view, from 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. II. v. 19), 

“But there is not that second thing (separate from It 

which It can see)” (Br. IV. 111. 23); yet tena, because of 

this reason (because of the falsity of dualism); ayant, 

this, our point of view; na virudhyate, does not clash, 

with theirs. This point can be illustrated thus: A man 
sitting astride an elephant 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, becpuse 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 entertain the doubt that on that 

ground duality, too, is real in the highest sense. There- 
fore it is said: 

qraal Paad MAA FAIS PITT | 

acadt freer fe acaaraad agg 11280 
19. This birthless (Self) becomes differen- 

tiated through Maya, and it does so in no other 
way than this. For should It become multiple 
in reality, the immortal will undergo mortality. 

Hi, since; that which ts the highest Reality; bhidvate, 

differentiates; nidyaydé, through Maya; like the moon 

seen 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 cte. 
Therefore the idea conveyed is that the partless ajam, 

birthless (Self): differentiates, na kathaicana, in no 

way whatsoever; anyathd, other than this. ffi, for; 

tattvatah bhidyamdne, should (It) become multiformed 

in reality; that which is naturally amrtanz, immortal; 

ajam, birthless; and non-dual; vrajet martyatam, will 

undergo mortality, like fire becoming cold. And this 

reversal of one’s own nature is repugnant, since it 1s 

opposed to all valid evidence. The birthless, undecaying 
Reality thas is the Self, becomes multiple through*"Maya
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alone and not in reality. Therefore duality is not the 

highest Truth. 

wader wae saifafesaea atfea: | 

HAA MAA Alat Acaat HaAsafs 12K 
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 vddinah, garrulous people, talking 
of Brahman; who, while interpreting the Upanisads, 

icchanti, vouch for; the jaétim, birth, in a real sense; 

ajdtasya 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 bhdvah, positive 
entity; that is aja@rah, unborn; amrtahk deathless; Aathani, 

how; can Jt undergo mortality? The idea is that It will 
in no way reverse Its nature to embrace mortality (that 

individuals are subject to). 

a wand wel a aeaAS gat | 
“wHeaararal + aateacg facata 2211 
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, mortal, similarly,
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the mortal does not become immortal. Accordingly, 
anyathdbhadvah prakrteh, the mutation of one’s nature, 

to become anything other than what one is; na katham 

cit: bhavisyati, will not take place in any way what- 

soever, just as fire cannot change its heat. 

TaMAAAA AeA Val Testa ATA | 
RabaAdeder HY cTaeafa fae: UII 

22. How can the immortal entity continue 

to be changeless from the standpoint of one 

according to whom a positive, immortal object 
3an naturally pass into birth, it being a 
product (according to him)? 

As for the disputant, yasya, according to whom; 

svabhaivena, naturally; amrtah bhdvah, 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 anirtah, immortal; tasya, for him; krtakena, 

inasmuch as it is a product? Being an effect, how will 

that immortal sthdasyati, 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 passages-speak- 
ing of creagon can have no validity. :
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Answer: It 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 (Adrikd@ WI. 15). Though 

the objection was disposed of, the contention and its 

refutation are adverted to here again merely 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: 

AaasuTaT arste asaqarat aat ata: | 

fafad attach A aaeafa AAT Tkeett? 
23. Vedic texts 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 srutih, (texts speaking of creation) are equally 

in evidence; syjyamdane, with regard to a thing being 

created; bhitatah, in reality; wi, or; ab/hitatah, through 

Miya, as is done by a me gician. 

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 denied in the Vedic text, “‘It is co-extengve with all
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that is within and without, and has no birth’ (Mu. II. 

j. 2). Therefore that which ts niscitam, determined, by 
the Vedas as one without a second, birthless, and 

immortal; ca, and; is yuktyuktan, supported by reason- 

ing; taf, that, alone; bhavati, becomes, the meaning of 
the Vedic text, and not anything else. This is what we 

said in the earlier verses. 

It is being shown as to what kind of Vedic categorical 

statements arc met with: 

qe araia areararteert ararfareeata 
AMAA TAT AAA Aad FT A URvU 
24. Since it is stated (in the Vedas), “There 

is no diversity here,” and “The Lord, on ac- 

count of Maya, (is perceived as manifold)’, 

“(the Self) without beng born (appears to be 

born in various ways)’, it follows that He is 

born on account of Maya alone. 

If creation had taken place in reality, the diverse 

things should have been real and there should not have 

been any text showing their unreality. But, as a matter 

of fact, there is the text, ‘“‘There is no diversity here 

whatsoever” (Ka. Il. 1. 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 (vide 

Karika, W1. 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. LL. 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 maydbhih (in Br., 

Il. 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; j@vate madyava tu, takes birth through 

Maya alone, the word tu 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 tn one who 

realises unity” etc. ([4. 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. Hf.1. 11), the idea of heterogeneity, 

implied by creation etc., is condemned. 

 ayaerareaq aaa: otafeerd | 
at aa warafafa sre sfafeera 12411 

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. 

Sambhaval pratisidhyate, creation (i.c. the created
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things), is negated; sambhiteh apaviddt, because of 

the denial of the worship of the Majestic Onet (Hiranya- 
garbha), in the text, “They enter into blinding darkness 
who worship Hiranyagarbha” (Ts. 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”’ (Ts. 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 vindsa (lit. the destructible). Still, just as 

rites, called vindsa, 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 avidyd (lit. ignorance), 

characterised by a combination of the meditation on 

gods with rites, aims at Jeading one beyond death. Thus 
indeed does the knowledge of the oneness of the supreme 

! The Deity that 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 Upanisadic truths, and who goes beyond death 

that is but (a form of) avidyé (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 leading 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 

got only a relative existence; and hence creation, 
(as symbolised by Hiranyagarbha and) called immorta- 

lity stands negated from the standpoint of the absolutely 

real oneness 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 “Kah nu enam janayet, who should again 

bring him forth?” (Br. ILL 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, 

kdranam pratisidhyate, is ruled out any cause. The



III. 26} MANDUKYA KARIKA 30] 

idea is that a thing that was created by ignorance and 

thus disappeared 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. it. 18). 

a og ata actif soreata faqs aa: 

TAHA AAT SAIS THAIT URE 
26. Since by taking the help of incompre- 

hensibility (of Brahman) as a reason, all that 
was explained earlier (as a 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 Upanigad 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. JI. iii. 6) is very difficult to understand; and from 

that point of view whatever was vyak/ydtan, explained, 

as a means adopted again and for the sake of establish- 

ing that very Self—all that it again and again xni/nute, 

negates.! By showing In the text, “This Self is that 

! Vide Br. IE. iti. 6, TEL tx. 26, IV. ti. 4, IV. iv. 22, and FV. v. IS, 
Brhadaranyaka, I. tii, starts with, “Brahman has but two forms. -- 
gross and subtle’ etc. 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 tis”, so
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which has been described as not this, not this” (Br. IL. 

ix. 26) that the Self is imperceptible, the Upanisad 
negates, by implication, all that is perceptible, has 
origination, and is comprehended by the intellect.! 
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 nihnute, refutes 

(the idea of the reality of the means); agrdhyabhdvena 
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; 

prakdgsate, 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.? 
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: 

aat fe AAA Hey Asa TT ATAT: | 
ara Brad wey area aeg fe WAT uve 

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 arise 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); médyayd, through 

magic; follows satah, 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 Maya 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 satah, from some cause 
that has existence, and not from an unreal one. But it is 

not reasonable to say that from the birthless Self there 

can be any birth ¢attvatah, in reality. Or the meaning is 

this: As the janma, birth; as a snake etc.; satah, of an 

existing thing, a rope for instance; yujyare, can freason- 
ably be; neiyayd, through Méyd, but not tattvatah, 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 supreme Reality; jd@vare, 

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 jdtan1, what is already born: jd@yare, 

takes birth, again; and from this predication of birth 
from what ts born will follow an infinite regress. There- 

fore it is established that the Reality that is the Self. 

is birthless and one. 

HAT AAA He Aca Ta qsTT | 
TEATTAY T TTAT Arar arshs AraAT UV 
28. There can be no birth for a non-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 yujyate, there can be no possibility of birth, in any 

way; asatah, of a non-existent object; miyayd tattyva- 

tah vd, either through Maya or in reality, for such is 

never our experience. For bandhydputrah, the son of 

a barren woman; na jdyate, never takes birth; either 

through Maya or in reality. Hence the theory of nihilism 

is entirely out of place in the present context. This ts 
the iden.
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How, again, can there be birth for the existent through 

Maya alone? That is being explained: 

gal tate SATMTA Mead ATAAT Aa: | 
* eet 

qTaT ATT aT HTT CGead AAT Aq: ULSI 

29. Asindream the mind vibrates, as though 

having dual aspects, so in the waking state the 

mind vibrates as though with two facets. 
As the snake imagined on a rope is true when seen 

as the rope, so #idnas, the mind, is true when seen as 

the Self, the supreme Consciousness. As like a snake 

appearing on a rope, the mind spandate, vibrates; 

svapne, in dream; mdayayda, through Maya: dvayabha- 

sam, as if possessed of two facets---the cogniser and 

the thing cognised; tathd, just like that; jagrat, in the 

waking state; sanas, the mind; spandate, vibrates. as 

though vibrates; mdayayd, through Maya. 

HTH A ZATATSA Aa: Lata FT AAT: | 

Het A FATA TA TMA ATA: U3oll 
30. There is no doubt that in dream, the 

mind, though one, appears in dual aspects; so 

wlso in the waking state, the mind, though one, 

appears to have two aspects. 

Na samsayah, 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; drayd@bhdsam, appears to 

have two aspects; syvapne, in dream. For apart» from
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Consciousness, there do not exist two things tn dream-- - 
elephants and so on that are perceived and eyes and 
the rest that perceive them. The idea is that the case ts 

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? 

aneeafad gt atafaeararay 
TAA DAMA Fa TaTSVAy 1321 
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- 

dréyam, 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; manasah amanibhiyve, 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 

1 The mind, 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: 

MAMMA TF ASeTAT TAT | 
AMAT TA AA ATATATS TeTSA FRM 
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. VI. i. 4). Atmasatya-anubodha is the realisation 
of that Truth of the Self that follows from the instruction 

of scriptures and the teacher. Yada, 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; tad, 

then, at that time; yati amanastdm, it attains the state of 

ceasing to be the mind. Grdhyabhdave, in the absence of 

things to be perceived; taf, that mind; agraham, Jecomes 

free from all illusion of perceptions. This is the idea.
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if this duality be false, how is the truth of one’s own 

Self realised? The answer is: 

AHTPAT AA TITAS THAT | 
qaaaAs fraaaast faqers 1330 
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 pracaksate, say; that 

absolute jidnam, knowledge; that is akalpakam, devoid 

of all imagination (non-conceptual): and is therefore 

ajam, birthless; ts jtey@bhinnam, 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. IV. tit. 30), like the heat of fire; “Know- 

ledge, Bliss, Brahman” (Br. II]. 1x. 28. 7); ““Brahman.ts 

truth, knowledge, infinite’? (Tai. Il. 1. 1). The phrase 

brahma-jneyam is an attribute of that very knowledge 

and means, that very knowledge of which Brahman 

Itself is the content and which is non-diflerent from 

Brahman, as heat is from fire. By that ajena, unborn, 

knowledge, which is the very nature of the Self: 

vibudhyate, is known—It knows by Itself; the ajan, 

birthless Reality, that is the Self. The idea conveyed 

is that ¢he 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 (for 

Its revelation). : 

It has been said that when the mind is divested of 

ideation by virtue of the realisation 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. 

frrdraca aaat fafancres para: | 
Tae: AF FT fasta: Foesral FT AA: 13 
34. The behaviour that the mind has, when 

it is under control, free from all ideation, and 

full 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). 

Pracdrah, the behaviour: that there is; manasah, of 

that mind, nigriitasva, of that which is (thus) under 

control; xirvikalpasva, of that which is free from 

ideation of all kinds: dhimatah, of that which is full 

of discrimination--sah, that behaviour; vijfieyah, is to 

be particularly noted; by the Yogis. 

Objection: in the absence of all kinds of awareness, 

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” susupte, 

in deep sleep; is anvah, different; the mind bein® 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 tatsamah, 1s 

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: 

aad fe gad afardid a aad | 
aaa fea sal AAS AAAT: UZ4l 
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; raf, that, the mind 

together with all its tendencies and impressions that 

are the seeds of all such mental modes as ignorance 
{egoism, attachment, etc.); /ivate, loses itself, attains a 

seed state of potentiality that is a kind of darkness and 

non-differentiation; but when that mind ts nigrhitam, 

withdrawn, through knowledge arising from discrimi- 

nation; na liyate, it does not lose itself, it does not attain 

14 different reading is susuptau.
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the seed state of darkness; therefore it is reasonable 

that the behaviours of the sleeping and controlled minds 

should be different. Tat 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. IL. ix). 

That Brahman is being further distinguished; J/idadna 

means Knowledge, Consciousness, that is the very 

nature of the Self; and Brahman that has that Know- 

ledge as Its dlokah, light (expression), is jiandlokam, 

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. 

AAA TACATHATAPASTHA | 
aHeAld AAA ATA: BAKTT 13 EK 
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 ajam, unbern; for 

we said that birth is caused by ignorance as in the 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, It ts anidrani, 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 1s 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, there- 
fore Brahman cannot be named by any word, nor can 

It be described as having any form in any way; thus It 

is also andimakam aripakam, without name and form, 

as 18 stated by the Vedic text, “‘From which speech 

turns back” (Tai. HL. iv, HP. ix). Moreover, It is sakrt 

vibhdtam, ever illumined, constant effulgence by nature, 

since It is devoid of non-manitestation, consequent on 

non-perception, and manifestation, contingent on wrong 

perception (as in the case of an individual!). Realisation 

and non-realisation (of Brahman) are 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 ts by nature the light 

that is eternal Consciousness, it is but reasonable that 

1 In an individual, Brahman is said to be hidden when It is not 
perceived as “I”, And when a false perception arises in the form 
*‘}am an agent’’ etc., Brahman ts said to be manifest. When these 

two ideas are absent, Brahman remains as the self-effulgent Reality. 

2 True it is that non-realisation precedes and realisation succeeds 
instruction. But they do not belong to Brahman. The sun is suppos- 
ed to be subject to day and night, because people fancy the sun to 
rise and $et. But in reality the sun has no night or day. Similarly, 

Brahnyan has no realisation or non-realisation.
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It should be constantly effulgent. Hence, too, It is 

sarvajnam:  sarva, all, as well as, jfia, a knower, by 

nature. With regard to this Brahman of such character- 

istics there can be na upacérah, 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: 

aalfrortfana: aafaareaaterd: | 
arated: THssatea: aarfarcamisag: 1390 
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 abhildpah, derived in the sense of that by 

which utterance 1s made, means the organ of speech 

expressing all kinds of words. That which is vigafah, 

devoid of that, is sarvaébhildpavigatah, 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-cintad-samutthitah: The word cinta 

derived in the sense of that by which things are thought 

of, means the intellect; from that samutthitab, 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. I. i. 2). Being devoid of all objects, [t is supra- 
sdntah, absolutely tranquil; sakrjjyotih, everlasting light, 

by virtue of being by nature the Consciousness that is the 

Self; samddhih, divine absorption, being realisable 
through the insight arising out of the deepest Concen- 

tration (samddhi). Or It is called samddhi, because It is 

the object of concentration. Acalah, immutable: and 
therefore abhayah, fearless, since there is no mutation. 

Since Brahman Itself has been described as divine 

absorption, immutable, and fearless, therefore, 

Wal 7 wa Traaarar wa a faaa | 
MARCY Tal MAAAA AAA WAT 3c 

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 exists; 
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 Itself is without 

parts. Therefore there is no acceptance or rejection. 
This is the idea. Yatra, where; cintd, thought (mentation) 

na vidyate, does not exist. How can there be acceptance 

and rejection 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, radi, 

then, in the absence of any object (to be known); /idnam, 

knowledge; becomes @tmasamstham, established in 
Self, like the heat of fire in fire. It is then ajdzri, birthless: 

gatam samatdm, 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, 

IW. 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. III. vin. 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 

HeTaaAT F ATA saat: TATTATA: | 
mira farate eaeateua water: 1381 
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. 

Asparéa-yogah ndma, this is familiar as thé Yoga 
without any touch, since it has no relation, indfcated
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‘by the word touch, with anything; ya/, (this is how it is) 

referred to, well known in all the Upanisads. It 1s 

durdarsah, 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 bhavadarsinah 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) 
asmit 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 considered apart from 

their essence that 1s Brahman—-for those who have 

become identified with Brahman--comes fearlessness; 

and for them naturally ts 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” (Karikd, UT, 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-— 

Rast faagrraaaat aarti | 
Hara: Ta aeTETaT ATeaATT |F Uvon
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40. For all these Yogis, fearlessness, the 
removal of nusery, knowledge (of the Self), 
and everlasting peace are dependent on the 
control of the mind. 

Sarvayogindm, for all Yogis: abhayam, fearlessness; 

is manasah nigrahdyattam, contingent on the control 

of the mind: and so also ts dukkhaksayal, 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, eksaydé santih, the everlasting peacc, 

called liberation, 1s also certainly dependent on the 

control of the mind. 

Bas VraaeHITTHaesay 
naa faugcaganaaateatad: 21 
41. Just as an ocean can be emptied with 

the help of the tip of a blade of Kuga 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; fusdyrena ekabindund, with the help of the
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tip of a blade of Kuga 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: 

surat faetatfaterear arratrat: | 
GAA SA FAT AIT BAT SACTAT WS AI 

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 clesire. 

Being armed with untiring effort, and taking for aid 

the means to be stated, nigrhiniyat, 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, Jaya means that in which anything gets merged, 

i.e. Sleep. Though the mind be suprasannam, very 

peaceful, i.e. free from effort; Jaye, 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 layah tathd, sleep is as much, a source of evil; 

yathé kdmah, 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: 

ga aan aTAAMTIPTATA | 
. . 8 

ae Tana ae Ta FT TRafa yg 
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). 

Anusmrtya, remembering, the fact that; sarvam, 

everything, all duality that is created by ignorance; 
is duhkkham, full of sorrow; one nivartayet, should 

withdraw, the mind: kdmabhogat, 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; a eva tu pasyati, one does not certainly 

perceive; the host of duality that is opposed to Brahman; 

for duality ceases then. | 

wa daraatead fated aracqa: | 
aay fasrstacaAed FT ASAT Uv 

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 (and>is 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, one 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 sleep and is withdrawn from 

objects, but is not established in equipoise and contin- 

ues in an intermediate state, then vijdniyd1, one should 

know, that mind; to be sakasdyam, tinged with desire, 

in a state of latency. From that state, too, it should be 

diligently led to equipoise. But when the mind becomes 

samapraptani, equipoised, that ts to say, when it begins 

to move toward that goal; va vicélayet, one should not 

disturb it, from that course; or in other words, one 

should not turn it back toward objects. 

TATA TA fa: WIT WaT 
frrae freaeaatareaiaaedag: Weal 
45. One should not enjoy happiness in that 

state; but one should become unattached 

through the use of discrimination. When the 
nund,-established in steadiness, wants to issue 

out, one should concentrate it with diligence.
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The sukham, happiness; that a Yogi gefS while trying 
to concentrate his mind, na dsvddayet, he should not 

enioy; that is to say, he should not get attached fatra, 
there, to that state. How should he behave there? He 
should become nihsangah, unattached; prajiiayd, 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 ziscarat, intent on going out; then 

withdrawing it from those objects with the help of the 

above-mentioned process, one ektkurydt, should con- 

centrate it—in the Self Itself; prayatnatah, with diligence. 

The idea is that it should be made to attain its true 

nature of Consciousness alone. 

qa at stad fact a a faferert qa: | 
afrsarrarara facet wal TAT Use 
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 aninganam, motionless, like a 

lamp in agwindless place; anibhisam, does notappear 

11
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in the form of any object, imagined outside; when the 

mind assumes such characteristics, then it wispannam 

brahma, becomes Brahman; or in other words, the 

mind then becomes identified with Brahman. 

Tae Aire Attala FAHAAT | 
AHATT TT Tat THeTAT esi 

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; sdéntam, quiescent, characterised by the absence of 

all evil, sanirvdnam, coexistent with cessation, 1.e. lib- 

eration; and it is akathyam, indescribable, as it relates 

to an absolutely unique entity; it is uttamam sukham, 
the highest happiness, it being unsurpassable and open 
to the vision of the Yogis alone. It is ajam, unborn, 
unlike objective happiness. And since this happiness, 
in its true nature of omniscience, is identical ajena, 
with the unborn; jZeyena, with the thing to be known; 

therefore the knowers of Brahman paricaksate, call it; 

sarvajnam, 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 und 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, 1s: 

aq Heassaad sla: awaisea a faaa | 

uaag wear aa fafsaa war uv 
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 jivah kah cit, no individual being whichsoever; 

that is a doer or an enjoyer; jdyate, 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 
earlier as the means, efat, this one; is uftamam satyam, 

the highest Truth; yatra, where, in which Brahman, 

that is Truth by nature; na kificit jdyate, nothing 
whatsoever, not even a jot or tittle, is born.



CHAPTER IV 

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’? (Karikd, Ill. 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 itn 

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!). 

1 {ustances 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 she 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. 

AAAS AHCI THAT TTT ATT 
aafaat aaged see ferat TUT et 

1. J 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. 

Akdsakalpa is that which is slightly different from 

space, that is to say, resembling space. So jfdnena 

Gikdgakalpena means by a knowledge that is com- 
parable to (infinite) space. What purpose is served 

by it? (He knows) dharmian, the souls. Souls of what 

kind? The souls, that are gagana-upamdn, comparable 

to the sky. There is another qualification of that very 

knowledge: The knowledge that is jreyabhinna, non- 

different from the objects of knowledge, viz the souls 

~~just as heat is from fire, or light is from the sun. He 
who sambuddhah, has completely realised; dharnidn 

gaganopamdn, 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 pesaibility by 
logic, is cqnfirmed by showing the hollowness of other®,
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the sky; jaevabhinnena jrdnena, through the knowledge 

that is non-different from the object of knowledge— 
that is comparable to space and is non-ditferent from 

the Self that is to be known. He indeed is the Lord 
called Narayana. Yam vande, Him [ salute; dvipaddm 
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: 

PERTTI Ft ATA TaACAT!Y fea: 
afaaraistasaea Sat TATASA WRU 

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 ndma, 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 beitigs. Some Yoga, as for instance austerity, 
may itself be sorrowful, though it is distinguished 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 /Aitah beneficial, since its nature 

is ever unchanging. Moreover, it is avivddah; that in 

which there is no dispute by embracing two sides, for 

and against, is avivddah, free from dispute. Why? Be- 

cause it is, in addition, aviruddhah, non-contradictory. 
The Yoga of this kind that has been desitah, instructed, 

by the scriptures; tam, to that; aham namdmi, I make 

my salutation, I bow down. 

How the dualists contradict each other is being stated: 

waer aifataeata aries: ahaa fz 
AAATATT AAT fataea: TET git 

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 yddinah, some disputants, viz the simkhyas; 

icchanti, postulate; jaétim, the birth; dbhdtasya, of an 

existing thing; but not so do all the dualists, for there 

are apare, others, viz the Vaisesikas and the Naiyayikas; 

who are dhirdh, wise, that is to say, proud of their 

wisdom; and who while viyadantah, talking contrari- 

wise; postulate the birth abhitasya, 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: 

wat 7 ATA fafacud 4 qq ATA | 

faqaedlszat aanattt eqrqated AF UV 
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 1s bhi/am, pre-existing; na 

jayate, 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 Samkhya who 

says that the effect, pre-existing in the cause,* takes 

birth. Similarly, the Simkhya, too, while speaking thus, 

“Abiritam, 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 advayah,> 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 

1 The Naiyayika who would virtually subscribe to the view that 

something comes out of nothing. - 

2 The efféct remaining involved in the cause. 
3 Another reading is “‘dvaydh, dualists’’..
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non-pre-existing; A/ydpayanti, reveal, by implication; 

the ajatim, absence of birth itself. 

EATOATATAAT A ITAA TAS TAA | 
faaatat a a: avtafaaré fratag 4 
5. We approve the birthlessness that is 

revealed by them; we do not quarrel with 
them. (O disciples), understand this (philoso- 
phy) that is free from dispute. 

By saying “‘Let this be so”, we simply anumoddmahe, 

approve; the ajatim, birthlessness; taih khydpyamdnaim, 
revealed by them, thus; we na vivadimah, do not quarrel; 

taih 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 avivédam, 

beyond dispute, and is approved by us. 

aaraera aaer oifafaeatea arta: | 
TATA BAA TAT Aaa BaAcafs E11 

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 on -earlier 
(Kdrika, III. 20).
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T WAIT AH TA ACAAAT TAT | 
yHAAITAal + Bafa facafa 9 

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. 

casa wea sal qesia AcyaTA | 
HIPTATACA BA CaTeAlS fasIs: cI 

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 (Ka@rika, II. 

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 sense of 

the term, does not change, (far less can the supreme nature 

change itself). It is being shown what that nature is: 

aifafant cararfanl Vea aHaT A aT 
safe: afe fastar caw a wetfa ar gt 

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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Samsiddhih means complete attainment, and anything 
resulting from that is sdmsiddhiki, 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 sv@bfdyiki, intrinsic, that which follows from 

the very nature of things, as for instance, such charac- 

teristics as heat or hight 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 else, ya na jahdti svabhdvam, that does not 

change its character; sé, all that; vijieyd, 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: 

wus: Ta Tat: SATA: | 
ALMACT HVS agaesAsegy AHATAT 11211 

10. All souls are intrinsically free from old 
age and geath. But by imagining senilit¥ and
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death, and being engrossed in that thought, 
they deviate from their nature. 

Jaré-marana-nirmuktah, free fromall physical changes, 

starting with jard, old age, and (ending with) marana, 

death. Who are they? Sarve dharmah, all entities, i.e. 

all the souls. Svabhdvatah, by nature. Although the 
souls are intrinsically so, yet icchantah, thinking, as 

though thinking, imagining; jari@maranam, old age and 
death, for the Self, like the imagining of a snake on a 

rope: they cyavanie, fall, that ts so say, deviate, from 
their own nature; fanimanisayd, because of that thought 

—thoucht of senility and death, that is to say, because 

of the defect of being engrossed in that kind of 

thought. 

The Vaisesika points out how the Samkhyas, hold- 
ing the view of the pre-existence of the effect in the 
cause, talk ilogically: 

HU AY FT HA HILT aca wag | 
mara sara frat frat eat at aT Nee 

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, yusya, according to whom; kdranam, 

the cause itself. (existing) in the form of materials like 
earth; is the Adryam, the effect, that is to say, evolves 

into the effect; tasya, from his point of view; kdranam, 

the cailse, e.g. Pradhana or (Primordial Natuce), though
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itself unborn; j@vate, undergoes birth, as the effects like 

Mahat and the rest. This is the idea. If Pradhana is 
jayaminam, born, as Mahat and the rest; Aatham, how, 

is it said by them; to be ajam, birthless? For it is a 

contradiction in terms to say that a thing is unborn and 

yet has birth. Moreover, they say that Pradhana ts 

eternal, at the same time that it is bhinnam, split up 

(transformed), partially. For a composite thing, a jar 

for instance, that ts subject to partial disintegration, 1s 

not seen to be eternal in this world. This is 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: 

HTN TIaAcAa: HAA als | 

AAAS +t BATCHTET FT HA ATT 122M 
12. If (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; Adrandt, 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. If the effect and the cause are non-different,
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katham, how; can te, your; kdranam, cause; that 1s 

non-different kdrydt jdéyamdndat, 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, 

HAMS WAI WA svareacaea area FT 
MAST AAA FT sATAT WASAT 123i 
13. That disputant has certainly no support- 

ing illustration who holds that the eftect 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 effect 

| jayate, is produced; ajét, from an unborn thing; tasya, 

for him; za 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 jayamdnasya, with regard to 

the produced effect; that it comes jdrat, from a born 

thing; then since the Jatter must come out of another 

born thing and the last one, again, from another born 

thing, na vyavastha 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 one 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: 

saree: He aoAfae a: Hey FT | 
eat: BET Waifs: HE TTT 112 vi 
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 effect ? 

The disputants, yesém, according to whom; the pha- 

lam, effect, the aggregate of body and senses; is the ddih, 

source; /igtoh, of the cause, of merit etc.; and similarly, 

the Aetuh, cause, merit etc.;is the @dih, source; phalasya, 

of the effect, of the aggregate of body and senses;— 

thus while positing a beginning for the cause and the 
effect by the very assertion that these are mutually the 

sources and products of each other;!—katham taih 

upayvarnyate, 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 Self that is 

eternal and unchanging can neither become the cause 

nor the effect. 

How do they make a contradictory assertion? That 

is being shown: 

aatefa: GF AMTATiesT: THAT A 
TAT Te AHA TASHA HTTIAT UVa 
15. Just as a father may be born of a son, 

so also may birth be a possibility according to 
Merit and demerit result from embodiment; antl embodi- 

ment resullp 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 cause 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 

pituh janma putrdt, the birth of a father from a son. 

If it be contended that the contradiction, pointed 

out above, cannot be reasonably advanced, we say, 

ara sTHeA Tas: BALAI | 
ayaa aeatadaeal faqrraq 12 ei 
16. If 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. 

Sambhave, if there be a possibility; hetu-phalayoh, of 

cause and effect; then frayad, by you; esitavyah, has to 

be found out; a kramahk, sequence, with regard to 

origination—-viz that the cause precedes and the effect 

succeeds. This is necessary for this further reason: 

yasmat, since; yugapat sambhave, should there be a 

simultaneous origin, of the cause and effect; there will 

be asambandhah, want of relationship, through causali- 

ty, as in the case of the two horns of a cow growing 

together on the right and the left. 

How are they unrelated? That ts being stated: 

Hagcaart: Fa qT ad: Taeata | 
aufas: FF eI: woAcaafacafa yeu
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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 ? 

Utpddvamdnah san, Wf it has to originate; phaldt, 

from an effect, that is still to be born, that is itself yet 

Without any existence:--having been born from an 
effect that 1s non-existent like the horn of a hare; fetuh, 

the cause; na prasidhyati, has no right to recognition; 

does not have any birth. Katham, how; your /etuh, 

cause; that is yet to be endued with substance, and 

aprasiddhah, is not established as such, like the horn of a 

hare; utpddayisvati phalam, will produce a result? For 

if is not seen anywhere that two things that depend 

for existence on each other, and are analogous to the 

horns of a hare, are connected causally or in any 

other way. This is the idea. 

afte zat: Gerafe: wefafesa aa: | 
mad qafacge aeg fafecqerar eel 
18. Ifthe subsistence of the cause is depen- 

dent on the effect, and the subsistence of the 

effect is dependent on the cause, then which of 

the two has existence earlier, with relation to 
which the other may emerge ? 

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 

eflect 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. 

teaca aT BHATT GA: | 
ud fe aaar agearfe: ofeatfrat es 

19. Your inability 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 

asaktih, inability, of yours; will amount to the fallacy 
of aparijidnam, want of knowledge of reality, 1.e. 

ignorance; atha va, or there will be; Aramakopah—kopa, 

reversal, falsification, of the kKrama, sequence, spoken 

of by you, consisting in mutual succession in the sense 

that the effect derives its subsistence from the cause, 

and the cause derives its subsistence from the effect. 

This is the meaning. Evan, 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; buddhaih, 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 effect 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: 

AAMSHUCA Weed: Aer areqaay fe F: 
a fz qreaant 2a: fast araea WsAt We ‘ 
20. Whatis known as the illustration of the 

seed and the sprout is ever on an equal footing 
with the (unproved) major term. For an 
ilustration 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) drstdntah, illustration; that is bijdikurdkhyah, 

known as that of the seed and the sprout; is sddhya- 

samah, 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 seed 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 ilogical 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 1s without a beginning, we say, no; 

for any unity of such a series cannot be upheld. For 

apart from the causes and effects, even 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?” 

(Karikd, TV. 14). Thus since your view involves an 

illogicality from a fresh point of view, We are not really 

avoiding the point at issuc. This is the idea. Moreover, 

hetuh, an illustration; that is sédhyasamah, 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); stdhyasiddhau, 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 /etuh (lit. middle 

term), for an illustration substantiates the ground of 

inference, and the illustration is under discussion and 

not the middle term. 

It 1s being shown how birthlessness ts highlighted by 

the wise: 

qaqa: TeetqHy 
stants 4 sala wa G4 a TAIT Re 
21. The ignorance of the precedence and 

succession is a pointer to beginninglessness 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 pérvdpariparijiidnam, 

iwnorance of the precedence and succession, of the cause 

and the effect; is paridipakam, a pointer: ajdtch, to 

birthlessness. If an entity takes birth, katham, why; its 

pirvam, antecedent cause; na griivate, is not grasped? 

By one who perceives a thing undergoing birth must 

also be perceived, as a matter of necessity, the originator 

of that thing; for the begeticr and the begotten are 

inevitably inter-related. Therefore that is a pointer to 

birthlessness. 

cad ar gzat aisty a fafageg aac | 
aaa aaaarste a fafaged STAT WR 

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; paratah, of 

another; va@, or, of both. Nothing takes birth that is 

sat, existing; asat, non-existing; or sat-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*form by 

itself. Not does it take birth paratah, from anofher, 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, as is declared in 

the Vedic text, ‘(All modifications are but names) 
dependent on speech”’ (Ch. VI.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 ifmmediately after being perceived, atid because
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memory of a thing perceived earlicr becomes im- 

possible.! 

Besides, by asserting that the cause and the effect are 

without beginning, you admit perforce that the cause 

and effect are without birth. If you ask, ‘‘What do 
ty3 

° you mean?” the answer ts: 

agq Wradsara: He ate cparaa: | 
atfed faaa aeq aca aifed faaa wean 

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, trom the beginningless, effect; Aetuhk na 

jéyate, 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 svabhdvatah, naturally, 

without any reason; anddeh, 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; 

ddih, a cause; na vidyate, does not exist, in this world; 

tasya, for that thing; na yvidyate, cannot exist; ddih, the 

birth, mentioned earlier; for birth is admitted for a 

thing that has a cause and not for a causeless one. 

1 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 
emphasise what has already been said: 

sad: atafaacaaeagay Saar: | 
TIATTATSEATAT TRAPATT AAT URI 

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. 

Prajiapti means knowledge, perception of sound ete. 

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 ts 

related to objects. Anyathd, otherwise (in the absence 

of objects); there would result a void, dvayandsatah, as 
a consequence of the annihilation of duality, consisting 

in a variety of experience of sound, touch, blueness, 
yellowness, redness, etc. This is the 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, paratantrdstita, 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 cf opposite schools; mati, is admitted. For the 
nature of knowledge being essentially that of mere
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illumination, it cannot have any variety amounting to a 

mere 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 blueness 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 same as samklesana, 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 is 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 rep/y (of the subjectivist) is: 

gad: afafracaticad afacreerara | 
frfiaeatittiracafiead Was AAT WRG 

25. In accord 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 

le.g. wherefthe body is not in actual contact with fire
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of duality and pain; isyave, it is posited, by you: that 

sanimittatvam prajiapteh, 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, itis held; that nimittfasva 

animittatvam, the cause—a jar or anything else that is 

assumed to be the basis of experience—is no cause at 
all; it is not the basis, the cause, of variety. 

Objection: Why? 

Answer: Bhitadarsandt, from 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 1s, 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 abhitadaréandt (and not bhita- 
darsanaét) in which case the meaning is: Ab/ritadarsandt, 

on account of finding the external object to be unreal; 

animittatvam isyate, it 1s 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 1s 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 (samddhi), or liberation, 
where, there is no erroneous perception, there can be no 

knowledge of any external object, except (tae 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. 

fad + deqacas aralara aaa a 
AAA fe TASATAT AAT ATACTT: TAH URE 

26. Consciousness has no contact with objects; 
so 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 cittam, 

consciousness; 7a sprsati, does not come in contact with; 

artham, object, anything acting externally as a support; 
nor does it come in contact with arthdbhadsam, any 

appearance of object, for it is as much a form of con- 

sciousness as a dream; Ai, for; yatah, in accordance 

with the above reasoning, arthah, an object; is abhiitah, 

non-existent, cven in the waking state, just as a dream 

object is. Na, nor is; arthibhdsah, an illusory object; 

prthak, different, from the consciousness; it is con- 

1we are dealing here with the Buddhist view. A.G. explains 
cifta as sphurapa, self-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 somewhere (to make 

this error possible). 

With regard to this, the answer (of the subjectivist) is: 

fafad 4 dar fad aeaarereay fag 
afafiat favata: wat aca ufacafa ween 

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 false apprehension of it ? 

Cittami, consciousness; na sadé samsprsati, does not 

ever touch; any nimitiam, 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 ilusive 

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: tasya, for that consciousness; 

yiparyasah animittah, any false apprehension that has 

no obsect 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 like 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 as it 

refutes the view of those who believe in external 

objects. Now he makes use of that very argument (of 

the idealists) as a ground of inference for demolishing 

their own points of view: 

arava Slad fad faasea a arag 
rer Teafed a aris Gs Rata a TAA NRC 
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 cittam, consciousness; na 

1 Those who in a case of illusion, hold the theory of anyathd- 

Khydati, 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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jayate, does not pass into birth; just as much as cifta- 

drsyam na jdyate, the things perceived by consciousness 

have no birth. Therefore ye, those, the idealists, who; 
pasyanti, perceive; the jatim, birth; tasya, 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, those 

idealists; pasyanti, see; padam, the footprint, of birds 

etc.; Ahe vai, in space itself. That 1s 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: 

AIM Aad aearesatia: THaeag: | 
rEdeaararar aT pafsaufacata zeit 
29. Itis the birthless that (according to the 

disputants) takes birth. Since birthlessness is 

1{t 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 own\yiew as well.
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its very nature, therefore 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 ajatam, unborn; that jayate, 

takes birth. Yasmét, since, ajatih, birthlessness; is its 

very prakrtil, nature; tatak, therefore; anyathabhdavah, 

transmutation, birth; prakrteh, 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: 

TMeeqaca A Aare a aceafa | 

aaa Asa Aacea a ufasafs 113011 
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. 

Samsdrasya 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- 

tence, 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 (though 

it has no behinning).
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Answer: Not so, for this was refuted by pointing 
out that a series does not constitute a single substance 

(Kirikd, IV. 20). . 
Similarly, na bhavisyati, there will be no; anantarta, 

everlastingness; even 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 free 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. 

atearara a pated aaaraste Taw | 

faa: agar: araisfaaar ea wferaT: 113 2H 
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. 

aaasaTa sat cae fasrfatses | 
qemarsaacay freata ae F aT: RRM 

1 Non-existence brought about by destruction has a beginning 

but no end, and non-existence is not a substance jus much 
as liberation is not. 

2if liberation is non-existent.
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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. 

These two verses, that were explained in the chapter 

‘On Unreality’ (Karikd, U1. 6-7), are quoted here in con- 

nection with the non-existence of bondage and liberation. 

aa FAT ATT caeed HTARATAASAATT | 
aqasenay Tet A Marat saat HT UFR 
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’ (Aériké, 

IV. 25), is being elaborated by these verses. 

T aad St TAT HreeaaqATeTay | 
sfaraeat 4 adectera eat a fast avi 

1In this way the vers2 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 Virét. And if falsity 
of dream objects follows from the fact of their being seen within 
a place. that is not adequate for them, then things of the waking 
state must be false since they, though naturally associated with 
space and ting, are still seen in Brahman that has no Space and 
time.—-A.G. 

12



354 EIGHT UPANISADS {IV. 34 

34. It is not proper to hold that dream 
objects are experienced by reaching them, since 
the requisite tine 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 state, aniyamdt, have no corre- 

sponding fixity, in the dream state. 

faara: ag aAeoy Faas TWAT | 
Téa arte atafafarat + weafs ua4i 

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; mitridyaih 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. 

1 An alternative meaning is: To the man of illumination 

(pratibuddhah) 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 thinks, “1 do 
not do: anything” (G. V. 8).—A.G. .
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Cay AACR: BIA: TATEACY SAAT | 
qT BraeaTa wa PeaseaAATTHA sell 
36. Moreover, the body in a dream is unsub- 

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 kdyah, body; that 1s seen svapne, in dream; to 

be walking about; is avastukah, unsubstantial; anyasya 

prth.k darsanat, 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 seen through the mind even in the waking state 

are 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 unreal because of this further reason: 

VENIAM AAAS AT: TACT SCAT | 
agqard aaa asarafatasag ug 
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; jdgaritavat, 

like the waking state, as characterised by the ,subject- 
object relagionship; therefore dream isyate, is, held;
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dtaddhetuh, 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 jdgaritam, waking state; is sat, true; tasya 

eva, for that dreamer alone; but not so for the others, 

just like the dream itself. This is the implication. Asa 
dream is true to a dreamer alone, so far as it appears 

like objects of common experience having existence, 

similarly the waking things that appear 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— 

TAITACAIM AATF TAASIEAA | 
TA yaaraeD swatstet SAAT FCI 
38. Since origination is not a well-estab- 

lished fact, itis declared (by the Upanisads)that 
everything is birthless. Moreover, there is no 
origination, in any way whatsoever, of any 
non-existing 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 udadhrtam, 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 sambhavah abhtitasya, there is no origina- 

tion of a nonentity; bhadt, 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): 

AISA FCraT Tart Teal Aya: | 
Haar HT erat a Ttaay a Teas 13811 
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. 
Drstvd, having seen; jdagarite, in the waking state; 

asat, an unreal, illusory thing, like a snake imagined on 

a rope; and becoming tanmayah, emotionally affected 
by its popes: one pasyati, sees; svapne, it? dream, 

also; by imagining 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); pratibuddhah, 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 seen in the waking state. In this 
sense the waking state 1s 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? 

TRATSTPAAATASTH TAT | 
qea Gah afer aSTHAAHA: vol 

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. Tath@, so also; na asti at, 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 1s said by way of removing any surmise about 

the causal relationship between the unreal waking and 
dream states: 

faqataraat airafaccara Wad CTT 
aqat cara faqatargaterta qeafa ween 
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 sees the 

objects in that dream alone, owing to want of 
discrimination. 

Yathd, as; some one; viparydasdt, owing to want of 

discrimination; may imagine jdgrat,in the waking state; 

as though one is in touch with acintydn, unthinkable, 

objects, like a snake etc. imagined on a rope etc.; 

bhitayvat, as if they were real; tathd, so also; svapne, 

in dream; viparydsit, owing to want of discrimination; 

he fancies as though visualising dharman, 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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STAEMTATAT AT ae aA AT TATA 
atfaeg threat STATI EAT AAT Uv 
2. 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 upalambhdt, because of perception; . 

and samdcirdat, 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- 

vadinadm, 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); desitd, has been inculcated; buddhaih, 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 Vedanta, 
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. 
0 

1 Proper response to human situations.
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Thisistheidea. It was said earlier, “that is merely by way 

of generating the idea (of oneness)” (Karikd, HY. 15). 

aadeaaa auareraigatear Tt 
aifaaign a aecateq atoisearegl afacatfa iy ai 
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; upalambhit, relying on 

perception, as well as adequate behaviour; ajdteh trasa- 

ram, 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 case 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 fruition, for 

they are treading on the path of discrimination. Dosdh 

api, should there be any dosah, defect that is calcu- 
lated to debar their complete enlightenment; that api, 

even; alpah 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: 

SUSEAAATATAT ATA ATA | 
SISTA ATA aa ART TAAT Weil
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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 behaviour a thing is 
said to be existing. 

As midydhasti, 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 witha real elephant, and call 

it an elephant because of such attributes of an elephant 

as being capable of being bound, ridden upon, etc.-— 

similarly upulambhdat samdcdrdt, because of perception 

and right conduct (with regard to them); ucyate 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 ts the absolutely real thing that is the 

substratum of all unreal ideas of creation and the rest? 
The answer is: 

TATA ASTATS ACCT TAA TI 
AHABATCTS faa WFATATAA U4 ll 
45. It is Consciousness—birthless, 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 which being birthless has the semblance of birth 
iS jatyabhasam, as for instance in the ikustration,



IV. 46] MANDUKYA KARIKA 363 

‘“Devadatta has birth’. That which appears as though 

moving is calébhdsam, as in the case, “That very Deva- 
datta goes’. Vastu is a substance that can have attri- 

butes; that which simulates that is vastvdbhdsam, 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 

vijidnam, Consciousness. It is sdntam, quiescent, being 
devoid of birth etc. And therefore It is also advayam, 
without a second. This is the meaning. 

wa at aad Pads FAT AAT: TAT: 
van fas a cated faraa tive 

46. Thus Consciousness has no birth, thus 

are the souls considered to be birthless. Those 

who know thus indeed do not fall into calamity. 
Evam, thus, in accordance with the reasons adduced; 

cittam na jayate, Consciousness! does not undergo birth; 

evam, thus; are dharmah, the souls; smrtah, considered; 

ajah, birthless; by the knowers of Brahman. The plural 

in dharmah (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, vijénantah 
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 jgnorance; 
1“ Citta freans 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?” (Is 7). 
In order to dilate upon the above-mentioned reali- 

sation of the Self, the text goes on: 

MATH SAT MAAS ATT ag AAT | 
qengienrare famaeaizd aat ue 
47. Asthe movement ofa 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 alita- 

spanditam,the movement of a fire-brand; rjuvakradikabha- 

sam, appears to be straight, curved, and so on; tathd, 

similar, is grahanagrahakabhisam, the appearance as the 

perception and the perceiver, that is to say, as the object 

and the subject. What is it that appears? Vijidnaspandi- 
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” (Kd@rikd, IV. 45). 

MASA TAAT ATA AH FAT | 
ReqeaaTsy [AMAHATMAAH FAT uci 
48. As the fire-brand, when not in motion, 

becomes free from appearances and birth, so 
Consciousness, when not in vibration, will be 
free from appearances and birth. tr



IV. 50] MANDUKYA KARIKA 365 

Yathd, as; that very alaétam, fire-brand; aspanda- 

manam, when not in motion, when it does not undergo 
birth to become straight etc. in shape, it remains anda- 

bhdsam ajam, free from appearances and birth; tathda, 

so; Consciousness, that vibrates through ignorance, will, 

on the cessation of ignorance, become aspandamdnam, 

free from vibration, consisiting in birth etc.—will remain 

free from appearances, birth, and vibration. This is 

the meaning. 

Moreover, 

ABTA EUAN F ATATAT AAA AT: | 
qT ddiseaa facqearatara sfaafea J uve 

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 fire-brand when it is at rest, nor do they 

(then) enter into it. 
Alte spandamdne, when that very fire-brand is in 

motion; the appearances of straightness, crookedness, 

etc. do not come to be in it; anypatah, from anywhere, 

outside the fire-brand; this is what is meant by na anya- 
tobhuvah, non-adventitious. Ma, nor; do they go out 

anywhere else; tatah nispanddt, from that fire-brand 

when it is at rest. Na te alétam pravisanti, nor do they 

enter into the fire-brand, that is motionless. 

Furthermore, 

T fra Aaa TeacaTaTAaTT: 1 
fasresfa ata equraaeatfaarra: Wyo
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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 aldtat, do not 

issue out of the fire-brand, like something out of a house; 

dravyatva-abhdava-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 drayya, substance, is dravyatyra; the absence of that 

is dravyatvabhdva: and yogatah means by reason of. 

Entry is possible for things and not for those that are 
not so. The appearances of birth ete. vijndne api tathaiva 

syuh, in Consciousness also must be thus alone; @bhdsasya’ 

avisesatah, for appearance 1s equally present. 

It is being shown how they are similar: 

fast eae F ATHTAT Ara aa: 
aq aaiseaa facqeara fasta faarfeat J 142i 

aq faared fastare xeacararaanrd: | 
BAB TASATATAA SAAT: TAT T UG 
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; Yor 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 sada eva acintyah, ever beyond comprehension; 

kdryakaranata-abhayat, 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 ts 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, 

Rey FeaeA Aq: eaTaraaeaey aa fz 
ReACAHeAATal AT TAIT ATTTTT 4 30 

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 something different from other things.
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Dravyam, a substance, sydt 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 dharmdndim dravyatvam anyabhdvah 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 effect.? 

Thus since the Self is neither a substance nor different 

from anything,? It is neither the cause nor the effect 

of anything. This is the meaning. 

ud 4 fader aaifkad arstt a aaTz | 
vd eqnesita sfarka waiter: Nye 
54. Inthis way, the external entities are not 

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 dharmdh, exter- 

nal entities; aa cittajah, are not the products of Con- 

1 Quality, action, genus, etc. can be causes through the sub- 

stances in which they inhere. 

2For caysality presupposes difference. 

3 The Self being all-pervasive and homogencous.
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sciousness;! na cittum dharmajam, nor 1s 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, affirm: 

hetuphaladjdtim, 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 

these who cling to cause and effect: 

WASTHOMAMM ASTROS: | 
~ ~ oN s 

ay eTHaTaT alla THATBA: UG 
55. Cause and effect spring into being so 

long as there is mental preoccupation with 

cause and effect. There is no origination of 

cause and effect when the engrossment with 

cause and effect becomes attenuated. 

Yiivat, as long as; hetuphalayvesalh.,, attention is riveted 

on cause and effect, under the idea, “I am the producer 

of the causes called virtue and vice; merit and demerit 
belong 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; févat 
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 

LAG, equites 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 1s the harm even if there is the origin of cause 

and effect? The answer is: 

AASTRSAT: FATA ANAT: | 
alt aqme sat TF ITAT 4 

56. Aslongas there 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. 

Yaévat, as long as; the mental preoccupation with 

causality is not removed through perfect illumination; 

tayat, so long; samsdrah, the worldly state; persisting 

unimpaired, remains @yatah, 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 effgct as well as of the world? 
Answer: Listen:
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. « ; a 
aqaqegr Aad aa wead afer aa gz 

~ P c ‘ 3 

Telat PA qanzsaeda atfet T uy 
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 jayate, everything is produced; sanurtyd, by 

samvarana, concealment, consisting in empirical outlook 

within the domain of ignorance. Tena, therefore; within 

the range of ignorance, na asti vai sdsvatam, there is 
surely nothing that is eternal. Hence it has been said 

that the world, characterised by origin and destruction, 

remains outstretched; /i, because: sadb/iivena, from the 

standpoint of the highest Reality; sarvam ajam, every- 

thing is the birthless Self. Since there is no creation, fena, 

therefore; na asti vai, there is surely no; ucchedah, anni- 

hilation, of any cause, effect etc. This is the meaning. 

qa a sfa Arad Alaed A a araa: | 

Hey AMAIA Agi al a Arar a faa uci 
58. The entities that are 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; jdéyante, are born, are imagined to be born; fe, 

they; that re iti, of this kind;—the word “ith, 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;-~fe, they; na ja@yvante, are not 

born; fattvatah, in reality. And as for the janma, 

creation, through the covering of the empirical outlook ; 
fesam, of those—of those entities, mentioned above; the 

birth is to be understood mdiyopamam, Irke that occur- 

ring through Miya (magic). So it 1s to be understood 

as similar to magic. 

Objection: Then there is an entity called Maya. 
Answer: Not so Sd ca mdyi na vidyate, and that 

Maya does not exist; the idea being that the term 

relates to something non-existing. 

It is being shown how their birth can be compared 

to magical birih: 

AAT TATA aTATSHTAA THATS: 
ara frat 4 aad aes “a AAT NUYS 
59. As from a magical seed grows a sprout 

equally iNusory--it being neither eternal nor 
destructible—just so is the logic (of birth or 

death) applicable in the case of objects. 

Yathad, as; méydmaydt bijat, from a magical seed, of a 

mango for instance; jdyate, grows, aikurah tanmayah, 

a sprout (of equal substance), equally illusory, asau, 

that one, the sprout; being wa nityah, not eternal; na ca 

ucchedi, nor destructible—simply because it has no exist- 

ence; fadvat, just so; is the yojand, reasoning; about 
birth and death, dharmesu, in the case of che 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. 

TAT AATAT TATTAAATAAT 
AA ant + aged faaHeaa aleagy p11 

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. sdsyatd- 
sdsyatibhidhd, 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 varndh, derivatively means those by which things 

are described and it signifies words. Yatra, 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 virekah, categorical state- 

ment, that ““This is so indeed’’, or in other words that “It 

is either eternal or non-eternal’’, as is declared in the 

Vedic text, “From where speech returns” (Tai. II. iv. 1). 

yar cacy gaara fad aweafa araar | 
qa WITS Frat sala arTaT Wg 

aga a gama fad cacy a aaa: | 
aga a saad Tal Aas ATT: us2ll
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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 verses 

were explained earlier! (Kérika, II. 29-30). 

For this further reason, duality, describable by words, 
does not exist: 

rar gaat cacy feet a arg erat 
HSATA ATH arsfa strareaeafa ATT ARTE 31 

race fe rageares q faard aa: TH | 
aa Taagqtag caeqaleaaiAcaAd UE vit 

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 cittam (meaning 

Conscionsness in the Vedantic, and not Buddkist, sense). In 
verses ©4667, 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, while mov- 

ing; svapne, in dream, in the place seen in a dream; 
yan jivdn sada pasyati, all the creatures that he ever 
notices; diksu vai dasasu sthitin, as existing in all the 

ten directions; viz andajin, those born from eggs; 

svedajdn, those born from moisture. 

Objection: Be that so. what follows therefrom? 

The answer 1s: 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; fatah prthak, separately from the conscious- 

ness of the dreamer. I[t 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-dréyvam 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. 

awaited aratzar 4 aay ferara | 
HIS AT TATA ATT Haq Raa ATaART EK 
aafeatamared + faaed at: TI 
TIT TeqRaHa IgaeaaAAT UEKI 

_ 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 ‘in 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. Similarly, 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 ts perceived by 
the experiencer, like the consciousness in the dream state. 

The remaining portion has already been explained. 

oH wearer § fe aaedifa aeaa 
SAMTATTAG TAIT TAT EVM 
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. 

Te ubhe, both of them—consciousness and the creatures 

—knowledge and its modifications—these two; are an)'o- 

nyadrsye, objects of perception to each other. For 
the thing that is 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 it relation to
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knowledge; consequently, their awareness 1s 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 fat asti iti, 

does it exist?” ucyate, the answer made, by the discrim- 

inating man is, “na, no." For in dream neither an 

elephant 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 /aksamisinyam, devoid 

of laksand, anything whereby they can be established, 

that is to say, they are without valid proof. Ether is 

grhyate, perceived; tanmatena cva, 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. 

AAT cacqyal sal stad feaasha =F | 
qa stat eal aad wafea a wala | nec 

68. Asa creature seen ina dream undergoes 
birth and death, so also do all these creatures 
appear and disappear. 

mat AraTAal Sat aad Faaasta az 
qat Star wat aa Haka 7 afer A WER 
69. Asa creature conjured up by “magic
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undergoes birth and death, so also do all these 

creatures appear and disappear. 

agar fataanl strat araa feaasto ar 
TAT silat sat aq wafeq a wafea TA ion 
70. As a creature produced through medi- 

cines and charms undergoes birth and death, 

so also do all these creatures appear and 
disappear. 

Maydmayah, 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. 

q aleasstad site: auaisea a frat 
vaagae at ae fafaa aT Ue 
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 (Karikd, HI. 48). 

Padeqiraqnad areaenaaeaa 1 
fad fafaad frag aa atitay wen
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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-grahakavat, possessed of 

subject and object; is cittaspanditam eva, surely a vibra- 

tion of Consciousness. But from the ultimate standpoint, 
cittam, Consciousness, that is nothing but the Self, and 

accordingly it 1s nirvisayam, without objects. Tena, as a 

consequence of that, because of Its being without 

objects; It is kirtitam, declared; to be nityam asangam, 

ever without relations; as is known from the Vedic text, 

‘For this infinite being is unattached” (Br. IV. 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: lf 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 1s: 

aistea afertaaear TAIT ATTA 
Gaara TATA TLATAT: Ut 

73. That which exists because of a fancied 

empirical outlook, does not do so from the 

standpoint of absolute Reality. Anything that 
may exist on the strength of the empirical
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outlook, engendered by other systems of 

thought, does not really exist. 
An object, a scripture for instance, yah, which; exists 

kalpitasamyrtya, 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 1s kalpita, imagined, as a means for the attainment 

of the highest object. Anything that exists by virtue of 

this, asauw na asti, that has no existence; paramdrthena, 

from the standpoint of the absolute Reality. It was 

said earlier, “Duality ceases to exist after realisation” 

(Karikad, 1. 18). And anything that syat, may exist; 

paratantrabhisamyvrtyd, on the strength of the empirical 

outlook engendered by the other systems of thought; 
that thing paramdrthatah, when considered from the 

standpoint of the highest Reality; xa asti, does not exist, 

to be sure. Therefore it has been well said, “Hence it is 

declared to be without relations” (Karikd, 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. 

HA: HTAAAT TTATAT AAT: | 
TearaATeITaT AATAT HAT FT A: Newu 

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 Reality, it is not 
even birthless. 

Kalpitasamyrtyd, in accordance with the empirical 

outlook, fostered with the help of scriptures etc., the 
Self is said to be ajah, unborn. But paramdrthena, from 

the standpoint of the highest Reality; na api ajah, It is 
not even unborn. For what is birthless paratantrabhini- 

spattyd, 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; samyrtya, asa 

matter of empirical experience. Therefore the imagina- 

tion that the Self is birthless does not pertain to the 

absolutely real Entity. This is the idea. 

auartutraaist et at a faa 
garara @ aaeaa faftfrat a oat ean 
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. 

Abhinivesah means persistent fondness. Since no object 

exists, therefore there is in evidence a mere persistent 

infatuation for duality that is non-existing. Dva)'am na 

vidyate tatra, duality does not exist there. Since a 
fondness for unreality is alone the cause of birth, there- 
fore sah, he; na jdyate, does not undergo birth who 

buddhva, having realised; dvayaébhavam, the non-existence 
of duality; has become nirnimittah, free from cause, 

divested of fhe craving for the unreal duality. *
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Tat T BAT STTAAAAAEAATT | 
qat T at Frat scars HS FA: ue 

76. When one does not perceive the super- 

ior, medium, and inferior causes, then Con- 

sciousness ceases to have births. lor how can 
there be any result 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, Yada, 
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; 
tadd, then; citfam, Consciousness; na jiyate, 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 im 

the absence of causes. Now is being stated in what 
the birtnlessness of Consciousness consists?
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afafacer Facer arsacafa: aarsear | 
a ¢ * 

HAHA area Pease fe dag: uy 
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 

sama, constant, without any distinction; and advayé, 

absolute. And this state ajatasya, belongs to the birthless, 

to Consciousness that had been birthless even before; (it 

belongs) sarvasya, (to Consciousness) that had been all, 

that 1s to say, to the non-dual Consciousness. Since even 

before the rise of knowledge, fat, all that—viz duality 

and birth; was cittadrsyam, 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. It is ever of the same nature. This is the meaning. 

qqeasfataatat aeat sa TATA TT | 
aan TAISHAAAA qaaatad TIXYAT 
78. Affer realising the causelessness that is 

the truth, and not accepting any caus2 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 1s free from desire, sorrow, etc. 

and is without ignorance etc.; that is to say, one is never 

reborn; buddhva, after having realised; animiltatim 
satyim, causelessness as the truth, of the highest order; 

and andpnuvan, (after) not getting, that is to say, not 
accepting; prithak, separately; any /etum, cause, that may 

lead to birth among the gods and others (that is to say), 
after having renounced the desire for all external things. 

auataraaits ast TeTaTT | 
qecqard a aqeda fa: ae fafradgt nese 
79. Since owing to a belief in the existence 

of unrealities, Consciousness engages Itself in 
things that are equally so (i.e. unreal), there- 
fore when one has realisation of the absence of 

objects, Consciousness becomes unattached 
and turns back. 

Abhiitabhinivesah 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, fat, that Consciousness, that imitates the 
unreal; pravartate, engages; Sadrse, in a similar thing; 

therefore when sak, anyone; realises the non-existence 

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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faqaeaisaden faraer fe aar ferfa: 
faqa: a fe Feral TeaITAATAsAT uo 
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 nisrttasya, that has desisted> 

from objects of duality; and apravrttasya, does not engage 

in any other object because of the realisation of the 

absence of any such thing; there follows niscald sthitih, 

a state of motionlessness, that is of the very nature of 

Brahman. Hi, since; sah visayah that is the object of 

vision—-this state of continuance of knowledgeas Brahman 

that is a non-dual mass of homogeneous Consciousness; 

buddhinim, to the wise, who realise the supreme 

Reality; therefore, rar, that state; is the highest s@myam, 

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: 

aaasacacy WaT Wafa caqy | 

aHeaat Bag Tal MATCTAT AT: Uc VU 
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 prabhdtam svayam, fully illuminated by 
Itself, and It does not depend on the sun ete.: in other 

words, It is by nature self-effulgent. Esah, this; dharma, 

entity, called the Self, that is possessed of such echarac- 

teristics: is sakrt-yibhdtah, shining once for all, that is 

to say, ever effulgent; didtusvabhdvatah, 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: 

qaataad fact gd fataad ar | 
Fey HEA A TACT TSN WIAA ue 

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 Sell, 

that is to say, the Deity; sukham dyriyate, is easily 
covered: grahena yasya kasva ca dharmasyva, 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 
vivriyate, uncovered, revealed; duhkham, 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, a5 1s 

pointed gut by the Vedic text, ‘“The teacher igwonderful, 

and its seceiver 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: 

afer arecafes arecifa artes arecttia at Ga: 
ABET ATATAMAT TST: UCU 

83. By asserting 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 as#i, 
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 exist. 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 impermanent 

things as a jar,! and the state of non-existence is sthirah, 

1 An object of perception is inconstant; the perceiving soul is 

different from it and reacts to it diversely, being, according to 

Nyadya-Vaisebika, sometimes happy and sometimes ‘sorry with 
regard to the same object.



388 FIGHT UPANISADS {IV. 83 

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.* 

Bélisah, means a fool, a non-discriminating man. Each 

one of the fools, whether calling the Self existing or not: 
eva, surely; a@vrnoti, covers up, the Lord; calasthira- 

ubhaya-abhavaih, 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 one gets rid of stupidity and becomes 

enlightened’? The answer is: 

BEAATA UMET Tealat Fassaa: | 
MIATA SeT AT We: FT AATH UC 
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. 

Etaéh catasrah kotyah, these four alternative theories, 

viz “It exists’, “It does not exist’, and so on, that have 

! 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. 

3 The 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; 

grahaih ydsém, through the acceptance, through the 
conviction arising from the realisation, of which alter- 

natives; bhagavin, the Lord; remains sada dvrtah, 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 adbhih, 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; sah, that sage; is 

sarvadrk, omniscient; or to put it otherwise, he is the 

truly enlightened man. 

ITA AAA PAT AAT TeAgAA | 
qaTTartanegra Hat: THT CuI 

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; sarvajiatém krtsném, omnis- 

cience in its fullness; and having reached the advayam 
bréhmanyam padam, non-dual state of Briahmanahood, 

as indicated in the Vedic text, ““He (who departs from 

this world after knowing this immutable Brahman) is a 

Brahmana (i.e. a knower of Brahman)” (Br. III. vii. 10), 

“This is the eternal glory of a Brihmana (i.e. a knower 

of Brahmgn): (it neither increases nor decreases through 
work)” (Br. IV. iv. 23); which (state) andpannadignadhyin-
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fam, has no beginning, middle, or end—that is to say, 

origin, continuance, and dissolution; kim thate, docs one 

make any effort; atah 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. HJ. 18). 

fastnt fatal aa aa: WHA Teaa 

ay: afaardcared fagrsaad asd cei 
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; viprdémdam, of the 

Brahmanas. This is their humility, and this is also ucyate, 

called; their prikrtah samah, natural mental tranquillity. 

Damah, self-restraint, too, is this only; prakrtiddntatvit, 

because of (their) spontaneous poise, Brahman being by 

nature quiescent. Evam yidvdn, having known thus, 

known Brahman as naturally tranquil; the vidvdn, 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 with each other, they lead to the woxldly 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 algara a ga aiteafacad | 
Fae AIH FT Ae oifwafacas ci 

$87. The ordinary (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 1s characterised by the subject-object relation- 

ship. It is /aukikam, the ordinary state, or in other 
words, the state of waking. The waking state is isvare, 

admitted, to be such in the Upanisads. That which is 

avastu, unsubstantial, there being an absence of empirical 
existence as well; which ts sopalambham, associated with 

experienc of things, as it were, though in fact there is 

no object; that 1s isyate, admitted in the dreamstate; to
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be suddham, pure, objectless, subtler than the gross 
objects of the waking state; and it is Jaukikam, ordinary, 
being common to all beings. 

qaeatiaey a oars aay | 
aa ata a fase aar aa: watfoay ice 
88. It is traditionally held that the extraor- 

dinary is without content and without ex- 
perience. Knowledge, object, and the realisable 
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; /okottaram, 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 1s to 
say, it is the state of deep sleep. That (mental state) is 

called jidnam, 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 jfeyam, 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. 

Vijieyam, 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; buddhaih, by
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the wise, by the seers of the swmmum bonum, by the 

knowers of Brahman. 

ara 4 fafad sta err fafet caaq | 
qaaat fe aaa wade warfaa: wes 
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. 

Jiaine (vidite), when (after) knowledge—knowledge of 

the ordinary etc.—is acquired; and jreye 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 inthe absence of that again, the extraordinary; 

and then when the three states are eliminated 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 great intellect; 

bhayati, there emerges; iha, here, in this world; 

sarvajnata, 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: 

raaarcaaaata faseareararTa: 
aaraeae fastargrseaeag eqa: 19°81 

90. Things to be rejected, 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 freya, rejectable, are the three states counting 
from the ordinary. That is to say, just like the denial 

of an illusory snake on the rope, waking, dream, and 

sound sleep are to be denied as having any existence 

in the Self. The jieya, thing to be known (realised), 

in this context, is the supreme Reality, free from the 

four alternatives (K@rikd, IV. 83). The d@pyva, 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). Pékyani, 

those that are fit to be rendered ineflective—the blemishes 
viz attraction, repulsion, delusion, etc., called passions 
(kasd@yas). All these, viz those that are to be rejected, 

known, accepted, and rendered ineffective, are to be 

1Br. I. v. 1: ‘‘Therefore the knower of Brahman, having 
known allt about scholarship, should try to live upon the strength 

which comes of knowledge; having known all aboutgthis strength 
as well as Scholarship, he becomes meditative.”
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vijneydni, known well; by the monk; agrayinatah, in 

the beginning as (his) means. Tesdm, among those, among 
the things to be rejected etc; smrtah, it is held tradition- 

ally, by the knowers of Brahman, that vijieydt anyatra, 

apart from Brahman alone that is to be realised, that 
is the ultimate Reality; there is upalambhah, 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 from the highest standpoint. 

But from the ultimate standpoint: 

  THASSHRAIASAAT: Fa TAT AAaTsTT: | 

fama a fa arate dat staat fear eet 
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 dharmah, all the souls; jreyah, are to be known; 

by those who hanker after liberation; to be prakrtyé, 
by nature, @kdsavat, analogous to space, in point of 

subtleness, freedom from taints, and all-pervasiveness; 

and (to be) anddayah, eternal. Lest any misconception 

of diversity be created by the use of the plural number, 
the text says by way of removing it, néndtvam, plurality; 

na yvidyate, does not exist; tesam, among them; kyacana, 

anywhere; kim cana, even by a jot or tittle. 

And as for the souls being objects of cognition, that, 
too, 1s megely in accord with empirical experience but 
not with Reality. This is being stated: :
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atfeqar: waata aa wal: afafeaan: t 
mene wate aia: ASATAATA HET 119211 
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 freedom from the 

need of any further acquisition of knowledge, 
becomes fit for immortality. 

Since just like the ever effulgent sun, sarve dharmah, 

all the souls; are prakrtyd eva, by their very nature; 

tidibuddhith, 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 

seeker after liberation, bhavati, there occurs, in his own 

soul ksdntih, a freedom from any need of further acquisi- 

tion of knowledge—either for himself or for others; evam, 

thus, in the way described above; sah, that man; kalpate, 

becomes fit; amrtatvdya, 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: 

  

afaMrat MaTTAT: THAT Ffraar: | 
Ta WAT: TAT AT: aH ATA HATTA 119 311
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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 dharmih, all the souls; are ddisdntéh, 

tranquil from the beginning. always peaceful; and 

anutpannah, birthless; prakrtya eva sunirvy tah, completely 

detached by their very nature; sama-abhinnah, equal and 

non-different; and since the reality of the Self is ajam, 

birthless, sdmyam, equipoised (uniform); visdradam, 
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: 

FM J & afer Ve faarai aa 
Mahara: TATATSTeAEAT A BIT: AAT: SY 

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 bhedanimndh, they have a proclivity 

for duality, follow duality—that is to say, confine 
themselves to the world. Who are they? Prag vadah,



398 LIGHT . UPANISADS [IV. 94 

those who talk of a multiplicity of things, or in other 
words, the dualists. Tasmdt, therefore, they are smrtah, 

traditionally held to be; Arpandh, pitiable; since na asti, 

there is no; vdisdradyam, perfection; festm sad yicaratim 
bhede, 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 nature of the supreme 

Truth is beyond the ken of those 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. 

as ara 7 a tfagfacaa gfafeaan: | 
od fe Sie AsIaTATeTea STH AT ATT US4t 

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; even though they 

be women; bhavisyanti, will become; suniscitah, firm in 

conviction; with regard to the nature of the ultimate 
Reality, aje sdmye, that is birthless and uniform; fe /i 

loke mahdjndnadh, they alone are possessed of great 

wisdom, or in other words, endowed with unsurpassing 

knowledge about Reality, in this world. Cg na lokah, 

and nobd@dy, no other man of ordinary intellect; géhate,
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can dip into, that is to say, grasp; tat, that thing, viz 

their path and their content of knowledge-—the nature 

of the ultimate Reality. For it is stated in the Smrti, 
“As it is not possible to sketch the flight of birds in the 

sky, so even the gods get puzzled in trying to trace the 
course of one 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. Sa. 239. 23-24). 
The next verse says in what their great knowledge 

consists: 

  AHA ATT THT ATATPACAT | 
Wat TAA TAAAE sa HifaTT eeu 
96. It is traditionally held that the know- 

Jedge inhering in the birthless souls is unborn 

and non-relational. Since the knowledge has no 
objective relation, it is said to be unattached. 

Since isyate, it is traditionally held; that the jzd@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 asamkran- 
fain, unassociated with any other object; ajai isvate, is 

said to be unborn. Yatah, since, jRdnam, the knowledge; 

na kramate, does not relate, to any other object; tena, 
because of that reason; it is kirtitam asaigam, proclaim- 

ed to be non-relational, like space. 

aoqarasty tary sraarsfaaheaa: 
HARM Tar arfea PHerarawrsafay gen
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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 anumdatre 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; avipascitah, for that non-discriminating man. Kim 
uta, Should one say that there is no; dvaranacyutih, 

destruction of covering? 

Objection: By asserting that there isno 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 1s answered, “No.” 

ABTA: Ta wat: Tafafawer: | 
ATA TS ETAT THAT TEAT SFT aATABT: RCA 
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 knowledg*), they 
are said to know. 

Sarve dharmah, all the souls; alabdhdvarandh, never 

had any veil, any bondage of ignorance etc., that is to 

1 For the slightest idea of origination carries with, it the idea 

of the subéect-object relation i.c. duality.
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say, they are free from bondage; and they are prakrti- 

nirmaladh intrinsically pure; buddhah tathi muktah, 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. 

aad a fe qeea ata aay aia: | 
aa Tala Art TTTAST ATTTT ssi 
99. The knowledge of the enlightened man, 

who is all-pervasive, does not extend to objects; 
and so the souls, too, do not reach out to objects; 

This view was not expressed by Buddha. 

Hi, since; jrdnam, the knowledge; buddhas):a, 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 either adorable 

or intellieent; na kramate, does not extend to other 

dharmesu, objects: that is to say, his knowledge is ever 
centred in (or identified with) the soul like light in the 

sun. Tathd, similarly, like knowledge itself; sarve dhar- 

mah, all the souls; do not extend to other things what- 
soever, the souls being analogous to (all-pervasive) space. 
This is the meaning. The knowledge that was iatroduced
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in “through his knowledge that 1s comparable to space”’ 
(Karikd, IV. 1), ts this knowledge that is analogous to 

space, that does not reach out to other things, and 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, 

invistble, unthinkable. beyond hunger etc., as is said in 

the Vedic text, “for the vision of the witness can never 

be lost” (Br. FV. ii. 23). That the nature of the supreme 

Reality 1s free from the differences of the knowledge. 

the known, and the knower and is without a second, 

etat, this thing, na bhasitam, 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 consciousness. But 

this non-duality, the essence of the ultimate Reality, ts 

to be known from the Upanisads only. This is the 

purport. 

At the end of the treatise a salutation is uttered in 

praise of the knowledge of the supreme Reality: 

gatafaredteas ara faareaa | 

TET TAMA THHPAT AATASA 119 0°11 
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 seen with difficulty, 

that is te say, inscrutable, It being devoid of the four
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alternatives of existence, non-existence, etc. (Kdarikd, 

IV. $3); and hence atigambhiram, profound, unfathom- 

able like an ocean; to the people lacking in discrimina- 
tion. Ajani, birthless: stam, uniform, visdradam, holy. 

Buddhyt, having realised, having become identified 

with; this kind of padam, State; that is andnityain, 

non-duality; naniaskurmah, we make our obeisance, to 

that State; yathdbalan, to 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: 

1. I bow down to that Brahman which, though 

hirthless, appears to be born through Its 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 seeing the creatures drowned in the 

sea (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. 

1Gaudapada, the teacher of Govindapaida 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 

hght of whose iHlumined intellect was dispelled the 

darkness of delusion enveloping my own mind, who 

destroyed forever my fear of appearance and disap- 

pearance im 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.



PRASNA UPANISAD



oe WS BTM: PTAA eat 

We TARTANA AAT: | 

feartegeqeearsacaaty- 
saan eafed Fara: | 

zafeq FT Seal TSAAT: 
cafeq a: gar fasaaar: | 

afer acateat afwedth: 
cafed al aacataearg 

  

  

3% anfa. ofa: arfa: 

(For translation, see p. 78).



PRASNA UPANISAD 

FIRST QUESTION 

This brdhmana', is begun as an elaborate reiteration 

of the subject matter already dealt with in the niantra 

portion.2 The story in the form of questions and an- 
swers by the rs/s is meant for eulogising 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 fora 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): 

lice. this Upanisad, occurring as the ébrdhmana or Vedic 

explanation of the smantray of the Mundaka Upanisad. 

Zi.e. in the Mundaka Upanisad which presented the knowledge 
of the Self and talked of two kinds of knowledge-—the higher and 

the Jower. The latter relates to both rites and meditation. Of 

these two kinds of lower knowledge, the first is dealt with in the 

sanihitad portion of the Vedas, the second is elaborated in the 

Second and Third Questions of this Upanisad. The First Question 

clarifies the result of both rites and meditation so as to generate a 

dislike for them. The Fourth Question is meant as an elaboration 

of the two verses inthe Mundaka starting with “‘As froma blazing 

fire’ (Mu. Ufa. 1). The Fifth Question expands the meditation 
stated in the verse, “Om is the bow” etc. (Mu. I. it. 4). The Sixth 

Question is for elucidating the remaining portion beginning with, 

“From this emerges Prana’ (Mu. LU. i. 3)—A.G. 

3 Celibacytand study of the Vedas with a pious attYtude.
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ge THAT MIST: Temes aeaHTA: aaah 
AUNT: HACILATRAS IAA Alay Fata: Hae} 
Braaaed SI TAIT Halfacar: TX Tanray- 

mM wg ea aad aeadifa & = afar 
Tat TTA TAAT: 121 

1. Sukesa, son of Bharadvaja; Satyakama, 
son of Sibi; the grandson of Strya, born of the 
family of Carga; Kausalya, son of Asvala; a 
scion of the line of Bhrgu, born in Vidarbha; 

and Kabandhi, 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 Pippalida with the belief, “This 

one will certainly tell us all about It.” 

Sukesa by name, and (known as) bharadvdjah, (because 

he was) the son of Bharadvaja. Saibyah, the son of 
Sibi, who was Satyakama by name. The son of Siirya 
is Saurya, and Saurya’s son is Sauryayani, the lengthen- 

ing of i in Sauryaéyani being a Vedic licence; (and he 
was a) Gargya, born of the family of Garga. Kausalya 
by name (and called) Asvalayana (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 was,Katyayana, 
a desceyfdant (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 brahmapardh, 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 

anvesaméndh, 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 a teacher 

for knowing about It, with the belief: ““Esah ha vai tat 

sarvam vaksyati, this one will certainly tell us every- 

thing regarding It.’’ How did they go? Samit-panayah, 

with loads of faggot in hand; te ha, those people; 
upasanndh, approached; bhagavantam pippaladam, the 
venerable Pippaliida, the teacher. 

aa ga wears AT Ua ATA TAIT 
TSA AAA AARAT ATH WATT Tes 
ate fasmcara: aa z al aeare sfa zit 

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.” 

Tén, to them, who had approached (him) thus; sah, 

“he; the rsih,*seer; uvdca ha, said—‘‘Although you have 
already practised control of the senses, still bha$gh eva,
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over again; you samvatsyatia, dwell (here) in a fitting 

manner; serving your teacher; samvatsarait, for a year; 

fapasd, with contro! of the senses; and especially 
brahmacaryena, with brahmacarya; and sraddhayd, with 

faith.t After that prechata prasnin, put questions, with 

regard to anything that anyone (of you) may desire to 

know; yathakadmam, as you please, in accordance with 

the desire that cach of you may entertain. Yadi vijndsyd- 
mah, if we happen to know, what you ask: vaksydmah, 

we shall explain: sarvam fa, all, that you ask. The word 

“aif 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). 

HT PIG PUATAT SUT WAVS 1 ATIq 
HA S AT SAT: AAT: WHAT Sf URU 

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; Aabandhi- 

katydyanah, Kabandhi, great grandson of Katya; upetya, 
having approached (him); papraccha, asked; “Bhagavan, 

venerable sir; Auiah ha vai, from what indeed; imdah 

prajah, these beings, counting from the Brahmanas; 

prajdyvante, 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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ace a sara wararat 4 yarafa: a aqis- 
aqeqa FT aqeaeal a faaaneqtaga 1 xa a 
qT Baa A agar war: Hfeeaag safe uv 

4. ‘T’o hin 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 

urdca, he said; in order to solve that question. Having 

become prajaikdmah vai, desirous of creating progeny, 

for Himself-—being filled with the idea, “I shall create 

by becoming the soul of all’; prajdpatih, the Lord of 

creatures, who having practised (meditation and rites 

conjointly in his earlier 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 tapah atapyata, He practised, 

deliberated on, the fapas, consisting in the knowledge 

which was acquired in the past life and which related 

lin His pervious life He was a human aspirant meditating on 
Prajapati (Hiranyagarbha) with the belief, “I 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 i8 Prajipati persisted, and Hc had still in His mind 
all the Vedic knowledge acquired earlier.
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to objects revealed by the Vedas. Then fapas taptva, 

after having practised tapas in that way having revolved 

in His mind the Vedic knowledge; sah, He; utpddayate, 

created; mithunam, a couple, that is instrumental to 

creation; (the couple, viz) rayim ca, the moon, the food; 

pranam ca, and Prana, fire, the eater (the sun). After 

creating the cosmic egg, He created the sun and the 

moon, under the idea, ‘“Ertau, these two, viz fire and 

moon, which are the cater and the eaten; prajah, 
Karisyatah, will produce creatures; bafudhd multifarious- 

ly; me, for me.”! 

aifaat ¢ a arn <fata agar <faal waa 

a4 aad aad a aearenfata Ta 4 
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 ddityah ha vai, the sun, verily; is pranah, 

Prina—the eater, fire; rayih eva, the food is verily; 
candrama, the moon; rayih 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 Prajiipati who has be- 

come the couple, the distinction being made from the 

! 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 foodguff; semen and 
creaturé3. Prdna and rayi convey the ideas of energy and matter.
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standpoint of superiority and inferiority. How? Etat 

sarvam, all this: rayth vai, is but food. All of what? 

Yat miirtam, whatever ts formed, gross; ca amtrtam, 

and whatever is formless, subtle; all gross and subtle 

things, which constitute the food and the eater, are but 

rayih, food. The miairtih, gross; whichis different tasimdt, 

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? 

qaaca searagearat fear sfaarta ta Gea 
arora tea atrere | seer ae weat asatat 
qa Azed Aargau feat aa ad sarrafa aa 
wal wT tRAG afar Net 

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 enters into 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 
everything 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; ddityah udayan, 

the sun, as it rises up, as it comes within the vision of 

creatures; pravisati, centers, that 1s to say, pervades 

through its own light, prdctm disam, the eastern quarter; 

tena, thereby, by that self-expansion——because these are 

pervaded by it; it s¢mnidhatte, absorbs; rasmisu, into 

its rays, that are but its own pervasive light; précydn 

prandn, 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, yar, the fact; that it enters into the 

daksindin, southern direction; yat praticim, that it enters 

into the western direction; yat udicim, that it enters 

into the northern direction; var, that itenters into; adhah 

ardhvam, the nadir, the zenith; yat antarah disah, that 

it enters into the inter-spaces, other points of the zodiac; 

yat ca prakasayati, and the fact that it illumines, sarvam, 
all other things; feva, thereby, by that pervasion 

through its own light; it samnidhatte, absorbs; rasmisu, 

into the rays: sarrdn prdnidin, all that lives. 

a oy aeqraty fasreq: srisfiaeeqa | 
TTA ATSFAATA VI 

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: 

Sah esah, that very one, the eater (rises up); who is 

pranah yaisvanarah, Prana (life) identified with all
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ercatures: and who is visraripah, possessed of all forms, 

being embodied in the universe. That eater, again, that 

is Prana and agnil, fire; udayare, rises, every day, absorb- 

ing into himself all the cardinal points. Etat tat, this very 

entity, that has been referred to above; is also abhyuk- 

tam, spoken of, re@, by the (following) mitra: 

fazqegq gir aTaTaaa 
quay saat ATT 

TEAC: TAM ATATA: 
TIT: SATATHSAAT YA: UCU 

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 isthe 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 visvardpam, possessed of all 
forms; Aarinam, full of rays: jdtavedasum, endowed 

with enlightenment;! paréyapam, the resort of all lives; 

ekam jyotik, the only one light, the eye, of all beings; 

tapantain, the radiator of heat. Who is that whom they 

knew? Esah, this is; saryah, the sun; that udayati, 

rises;—the sun that is sahasrarasmih, possessed of a 

thousand rays, safadh@ vartamédnah, that exists in a 
@ 

1The phrase may 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 pranah prajdindm, the life 

of creatures. 

It is being explained 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: 

THAD F THAT facacarag feral Arat F | Ta 
ea afeserga Hataeargad a araAaaG ote 
afaaaed | a Ca Garay AAS ALTA: TST- 
amTaT aera Thad | oT Ss a Chara: TAT: 1911 

9. The year is verily the Lord of creatures. 
Of Him there are two Courses, the Southern and 

the Northern. As to that, those, who follow, in 
that way, the sacrifices 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 so), hence these seers of heaven, who 

are desirous of progeny, attain the Southern 
Course. 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) prajdpatih, 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 nxzhts, brought about by the moon and the sun.
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Being non-different from the food and Prana, the year 

is said to be identical with that couple. How ts that so? 

Tasya, of that Lord of the creatures, that the year is; 

there are ayane, two Courses, daksinam ca utlaram 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 ts that? Tat, as to that; ye ha vai, 

those who; from among pcople, counting from the 

Brahmanas; updsate, follow; isf@puirte, sacrifices and 

public good; iti, etc.; fat, in that way; that are Artam, 

product of action, but who do not follow the uncreated 

Eternal—the second fu/, meaning “in that way”, being 

used adverbially :—(they) abhijayante, conquer; cdndra- 

masam eva lokam, the very world of the moon, the 
world constituted by food which is a portion, cal'ed 

ray! (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 punah dvartante, it is they who come back again; 

for it has been said, ‘“‘They enter into this or an inferior 

world” (Mu. 1. u. 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; fasmdft, there- 

fore; they pratipadyante, attain; daksinam, the Southern 

Course, that is to say, the moon, suggested by the 

Southern Gourse, the moon being itself a result of action. 
Esah ha vai rayih, this indeed is food; yah pitrydnah, 

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. 

HMAC ATA TAAAT weal faaarsscara- 

afacorfecqufaaaed | vas soraaraaaaae- 
FTAATATT TUATAATEATS GATT Sa 
FTTIACAST BSH: 119011 

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 Priina, the eater, and the sun. 

Through what? Anvisya, searching for, ie. knowing; 

atmdanam, the Self, that is Prina, the sun, the Self of 

the moving and unmoving; as “I am this Prana that is 
the sun”; fapasd, through the control of the senses; 

and especially brahmacaryena, through brafmacarya; 
sraddhayé, through faith; and vidyayé, through medita- 
tion, with the idea of the identity of oneself with the 
Lord of -reatures; they abhijayante, conquer, attain;
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ddityam, the sun. Etat vai, this indeed, is the common 

dyatanam, resort prdndndm, of all that lives.! Ztat, this 

one: 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. Etat paré- 

yauam, this one is the supreme goal, for the meditators 

as well as for the men who combine meditation with 

rites; iti, for; elasmat na punah dvartate, 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 off 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 slokah, 

here 1s a verse: 

qSqqTe fat giearata 
feq ara: Te at Gafanz | 

aay acy ys at fase 
TIT FSt arectaaafs ue 

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). 
e 

’ fos ~ 
1Or “all the organs—eyes etc.,’’ according to SanRsirananda.
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The calculators of time dhul, call him; paiicapidam, 

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) dvidasakrtim, 

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; (@/u/, call) that very 

one, vicaksanam, adept, omniscient. (And they) d/uh, 

say; that like spokes fixed on the nave of a wheel the 

whole universe is arpifam, fixed; on him, who, as the 

embodiment of time, 1s 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 

either 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 causes clouds, from which rain comes. 

2It 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.G,
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aTal ¢ sarofacaer aerger ca zfT: Tae: 
TUATHA ATA: TAS Be Harilat saz 
feqtT W221 

]2. 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. 

Masah vai, the month verily; which ts also prajdpatih, 

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. suklapaksah, the bright fortnight; is Prana, the sun, 

the eater, fire. Since they look upon Prana, identified 

with the bright fortnight, as everything, therefore, ete 

rsayah, these seers, who realise Prana; suk/e istanikurvanti 

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 

Prina, and as a result see only that which is marked by 

darkness and obstructs vision. Therefore itare, the others; 

kurvanti, perform; (their sacrifice really) iftarasmin, in 
the other half, in the dark fortnight, although they may 

be doing so in the bright half. 

aera a TAT TRAeATE TA aT «ufata 
ua: TY AT ua seprated F fear cat Fasaea 
AM ATAA TUSTAT TAT FASTA 112A
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13. Day and night are verily the Lord of 
all creatures. Day is surely His Prana 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. Ahoratrah vai prajépatih, day and night are 

verily the Lord of all creatures, just as before. Tasva, 

of Him; ahar eva prénah, the day is surely Prana, the 
eater and fire; rdtrih, eva rayih, night is certainly food, 

just as before. Ete, these people; praskandanti, eject, 
exhaust, waste away by separating from themselves; 

prénam, Prana, identified with day. Who are they? Ye, 
those who, the fools who; divd, in the day time; sam- 

yujyante ratyd, indulge in passion, that is to say unite 

with women who cause passion... . Since this is 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. 

wat 4 sarofacaal gf agaerearfeat: ToT: 
THaed BtT Wgwit
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14, Food is nothing but the Lord of all crea-_ 
tures. From that indeed issues that human 

seed. From that are born all these beings. 
Evolving thus, prajdpatih, 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. 7Zasmédt, from that 

seed, as deposited in a woman; prajéyante, 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. 

ad ga aa saafaad acta a fraaqea- 
at | agtay aMelal Fat ag TAA aq 
wea sfatsoty ue 4l 

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 welt-known fact--caranti, undertake; tat praja- 

pativratam., that vow of the Lord ofall creaturesseonsisting
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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; wipdda- 
yante, beget; mithunam, a pair, both son and daughter. 

Tesdm eva, for those people alone, for those who under- 

take sacrifices and public good and offer gifts, is this 

unseen result consisting in esal. brahmalokah, this world 

of Brahman, the world of the moon, that is indicated 

by the Path of the Manes;—(for those) yesdm, in whom: 

there are tapas, vows as for instance those vows under- 
taken by one who has completed his study; brahniacar- 

yam, (continence consisting in) not living with one’s 

wife at times other than the proper season; yesu, in 

whom, again; satvam, truthfulness, avoidance of false- 

hood; pratisthitam, exists invariably for ever. 

qqmat fart gaelat + aa fraaard 4 
arat aft wes 

sfa seqafaafe saa: aaa: 
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; 1s 

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 it becomes 

inevitable,owing to the exigencies of many contradictory
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social situations. Moreover, those in whom anrtam, 

falsehood, does not become unavoidable as it is in the 

case of householders in the course of play or merri- 
ment. Similarly, those in whom, unlike the householders, 

there does not exist any maya. Mayda, 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 brahmacéris (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 earlier Brahma-loka, indicated by the 

moon, it is for those who perform rites alonc.



SECOND QUESTION 

It has been said that Prana is the eater 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.! 

ay et wal dala: Wes | wa ada 
aat: aT fasrard Hat vad THAI F: 
qatat afese aft en 

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: bhaérgavah 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; vidhdrayante, 

chiefly sustain; prajdm, 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; 

prakd@gayante, exhibit; efat, this, this manifestation of 

their own glory; Aah punah, which again; 1s varisthah, 

the chief; es@m, among these, that exist as body and 

organs. 

1In this chapter it will be shown that Prana is the chief, the 
eater, and the Lord of all creation. The next ‘chapter will 
enjoin Hig meditation.
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TEA F elaTAHTA = al TG Say araefiaqT: 
qtaal aTenaeaet: ATT a | a wHrRartaaated 
aga acS ey CFATATA: WRU 

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 
disintegr ate.” 

Tasmai, to him, who had asked thus; sah, he: uvaca 

ha, said: Akdéah ha vai esah devah, space is in fact that 
deity; vayuh, air; agnih, fire; dpah, water; prthivt, earth— 

these five elements that are the materials of the body; 
(and) vak, speech; manas, mind; caksuh, eye; srotram, 

ear—these and others that are the organs of action and 

knowledge—te, they (that is to say), the gods (presiding 

over these and) identifying themselves with the body 
and organs; abhivadanti praka@sya, speak by way of 

exhibiting their glory, while vying for pre-eminence. 

How do they speak? “It is rayam, we; who, like the 
pillars of a palace, vidhdraydmah, hold together unques- 

tionably; etat banam, this aggregate of body and senses; 

avaslabhya, by holding it aloft, and not allowing it to 

be disintegrated.” This is the idea. 

ary afees: ST Sara 1 AT WeATIATTa- 
qaqa TSTATSATA  Sfarasaaearoraate vy faaTx- 
aretha Sserearat qaaq: WAM
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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; varisthah 

pranah, the chief Prana; uvdca, said; ‘*‘Mé dpadvatha 

moham, do not fall into delusion, do not cherish in this 

way any vanity resulting from non-discrimination; for 

aham eya, itis] who; wdhadrayami etat binam ayastabhya, 

sustain this aggregate of body and senses by not allow- 
ing it to disintegrate: I support it, paticadhd atmanam 
prayvibhajya, by dividing myself fivefold, by dividing my 

functions into those of the outgoing breathetc.”’ Although 

Prana said so, still te, they, babhivuh, remained, asradda- 

dhanah, incredulous, thinking, ‘“‘How can this be so?” 

aisfaaraizeaneaad 3a aferaearacarat 
aa walenraed afersea sfacaara aa wa stfa- 

Bored 1 aaa alent ARTISTA ART Tal 

calemaed afer sfacsma aat wa stfa- 

soedq UF aSenaeaey: wat a a aT: TTT 
eaateg Wy 

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 world, all the 

bees ta/xe to flight in accordance as the king of



II. 5] PRASNA UPANISAD 429 

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, sah, that Prana; on His part, 

became indifferent and utkramate iva, seemed to rise up 
(from the body): abhiméndt, out of indignation. What 

followed his ascent is being made vivid with the help of 

an illustration. Jasmin utkramati, when He began to rise 

up; atha, then, immediately after; itare sarve eva, all 

others, all the organs such as the eye; utkrdmante, ascend 

(ed); ca tasmin pratisthamdadne, and when He, Prana, 

stayed on, remained quiet, did not rise up; sarve eva 

prétisthante, all of them remain(ed) quietly in position. 
Tat, with regard to this matter, the illustration is: Yathd, 

as; loke, in the world; maksikdh, bees; sarvah eva, all 

of them, ufkrimante, take to flight: madhukara-rajanam 
utkrdmantam, 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; manah, mind; caksuh, 

eye; Srotram, ear: and others (behave). Je, they; having 

given up their lack of faith, and having realised the 
greatness of Prana, and becoming pritah, delighted; 

stunvanti pradnam, praise Prana. 
How did they praise? 

ugishaerTaAT zy 
TT TFA AAATAT ATT: 

ug ofaal xfaea: 
FeqealAd FAT Wil
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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. 

Esah, this one, this Prana, in the form of agnih, fire; 

fapati, burns. Similarly, He shines as séryah, the sun. 

So also as parjanyah, cloud; He varsati, rains. Moreover, 

as maghayvan, Indra; He protects the creatures and en- 

deavours to kill the demons and ogres. Esah, this one; 

is vayuh, air, diversified as different currents like dvaha, 

pravaha. Furthermore, esa devalh, this deity; is prthivi, 

the earth; (and) rayih, food, of the whole world;! saz, 

the gross; asart, the subtle; ca, and; yat amrtam, that 

which is nectar that ensures the sustenance of the gods. 

The point needs no further elaboration. 

AUT FF TAA ITT aa ofafsoay 
meat ashe aaa aa: ra Tat aT El 

6. Likespokes on the hub ofa chariot wheel, 
are fixed on Prana all things—rks, yajus, simas, 
sacrifice, Ksatriya, and Brahmana. | 

Arah iva rathanébhau, 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 Priina, indeed; during the time of the 
existence of the world. Similarly, the three kinds of 

lAs thg-carth, He supports all; and as food, He nourishes all.
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mantras—rcah, rks; yajimsi, yajus; sdmani, sdmas— 

(metrical, prose, and musical Vedic texts); and the yajrah., 

sacrifice, that is performed with those mantras; and the 

ksatram, Ksatriya caste, that protects all; ca, and; brahma, 

the Brihmana caste, thatis qualified for the performance 

of duties like sacrifice. This Prana is all this. 

sorogfazazfa wa cata sfaaraa | 

Ta wT soarteaar ate zetea 
q: aor: ofafasafa wen 

7. Itis you who move about inthe 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 ts called prajdpatih, the Lord of 
creation; ¢vam 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) 

pratijdiyase, 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 tubhyam, to you; yah, who; pratitisthasi, reside; 

pranaih, with the organs, eyes etc., in all the bodies; that 

imah prajah, all these creatures, that there are, counting 

from human beings; balim haranti, carry presents, 

through the eyes etc. Since you reside in all 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. 

aaratate ate: raat SAAT qa | 

aa afta aanaaifecarata cil 
8. You are the best transmitter (of libation) 

to the celestials. You are the food-offering to 
the Manes that precedes other offerings. You 

are the right conduct of the organs that con- 
stitute the cssence of the body and are known 

as the atharvas. 

Moreover, you asi, are; vahnitamah, the best carrier, 

the best transmitter of libations; devdndm, to the 

celestials, beginning with Indra. The svadiid, food- 
offering, made; pitrindm, to the Manes, in the obse- 

quial rite called Niandi-mukha; that is the prathamié, 
first, that takes precedence 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 sa/yam caritum, true, 

right, conduct, consisting in maintaining the body 
etc.: rsindm, of the “organs, such as the eyes etc.: 
angirastin, of those (organs) which represent the 
essence of the body, and which are called the atharvas 

1 The readings are deva-pradhdna or deva-pradana. 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 performed before making the sacrifices to gods.
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according to the Vedic Text, ‘“Prina is indeed 
atharva.””! : 

Seaeeq TTT Gara Valsfa ofeeterat | 
cand ate qin sarfact ofa: neu 

9. QO 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. 

Prana, O Prana; tvam asi, you are; indrah, Indra, the 

supreme Lord. Tejasa, by valour; you are rudrah, Rudra, 

engaged in destroying the world. Again, during the time 

of the existence of the world, you, in your benign aspect, 

are the pariraksitd, preserver (of the universe) on every 

side. 7Tyvam, you; carasi, revolve, for ever; antarikse, in 

the sky, through rising and sctting. Zvam, you; are the 

siryah, sun; the patih, lord; jyetisam, of the luminaries. 

Fart caNlAaATeAMAayT: WoT A Ts: 

aaeceqteaqssea Harare ufasaaifa on 
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; a@bhiyarsasi, pour down, by 

becoming rain cloud; atha, then; getting food; imdah 

! Though Prana is atharvd according to this quotation, yet the 
sense-organs® which are but manifestations of Prana, are also 

atharyd.
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prajah, all these creatures; prdnate, live, that is to say, 

resort to activities characteristic of vitality. Or (reading 
prana te in place of prdnate): priéina, O Prana; imdh 

prajdh 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; fisthanti, continue to 
be; dnandariipah, \ike people possessed of happiness; 

their idea being this: ‘“‘Annam bhavisyati, food will be 

produced; kdmdya, to our hearts’ content.” 

arcaecd soraiyed fasaea acafa: | 

qquiaea aware: frat ca wrafeeag FT: 2 Vit 
11. O Prana, you are unpurified, you are the 

fire Ekargsi, (you are) the eater, and youare the 

lord of all that exists. We are the givers of 
(your) food. O Matarisva, you are our father. 

Besides, prina, O Prana; tvam, you, are; vratyah, 

unpurified—having been born first, you had none to 
baptise you; the idea is that you are naturally pure. As 

the fire called ekarsih, Ekarsi, that is well known among 

the followers of the Atharva-Veda; you become the até, 

eater, of all oblations. You are the satpatih visvasya, 

the lord of all that exists, satpatih, being derived in the 
sense of the lord (pati) of what exists (sat). Or satpatih 

visvasya, may mean the holy lord of the universe. 

Vayam, we, again; are ditdrah, givers, to you; ddyasya, 
of food. Mdarigya, O Matarisva (Air); tvam, you; are 
nah pité, our father, (the word mitarisva being taken 

as a Vedic use for mdtarisvan). Or if theeeading be 
mitarisvgnah, the meaning (of the sentence) will be;
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Tyvam, you; are the piid, father; mdtarisvanah, of 
Matarisva (Air).! Hence also is “established your 

fatherhood of the whole universe. 

at a aqaita sfatsoar ar art ar a aarfa t 
ata wate aeaar frat at HR ATHAT: WAU 

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, y7@ tanith. te, that aspect of yours, which, 

is pratisthitd, lodged; vdci, in speech, which makes the 

effort of speaking as a speaker: ya grotre, that which 

is in the ear: ca yd caksusi, and that which is in 

the eye; ca yd, and that which, the aspect that: 1s 

sadntata, pervasive; imanasi, in the mind, as acts of 

thinking etc.; Auru, make; ‘am, that (aspect); sivas, 

calm: md utkramih, do not ascend, that is to say, do 

not disturb it by ascending. ) 

wregg act ad fafea aq sfafoqas | 
wea FATT tater sea sat a faate 

7 Sfal 119311 

sfa wadicfasfe fedta: seq: 1 

1 Since you are identified with dkdsa (space), the sourge of air. .
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13. All this (in this world), as also all that is 
in heaven is under 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 prdnasya vase, 

under the control of Prana. And Prana is even the 

ruler and protector of ya/, whatever; is pratisthitam, 

located; tridive, in the third heaven, in the form of 

enjoyment for gods and others. Hence reksusya, 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 nah, ordain for 

us; Srih ca (is the same as sriyah ca), all splendour: 
prajidm ca, and intelligence; that accrue from your 

continuance. This is the meaning. Thus, in as much as 

the greatness of Prina 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 

He SF BAMCAPATASIAT: TAVS | ATA HA 

UT MITT TAT HATATATCAAS AUT ALATA aT 

sfausa aa srfacad Falcand sa gaataad 

HUACATCAAA UHI 
1. Then Kausalya, son of Asvala, 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: kausalyah ca dsvalayanah Kausalya, the 

son of Advala; 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 effect, inasmuch as He forms a part of a 

composite thing. Therefore I ask: Bhagavan, O vener- 

able sir; kutah, from what source; esah this one, Prana, 

jayate, is born? And being born, Aatham, how, through 

what special function; does He @yali, come; asmin 

éarire, 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 dtminam, by dividing Himself; 

kena, how, through what special function, does He 

‘utkramate,* depart; asmadt sarirat, from this body 2 

Katham, how; does He abhidhatte, support, thabahyam,
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external things, in the context of the elements and in 
the divine context; and how (does He support) adhydt- 

mam, in the (individual) physical context?’ The verb 

“support” has to be supplied. 

aca a grarafaseaa quote afarcsisedfa 
TEATS ATTA UVM 

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, sah, he, the teacher; usica ha, 

said: tasmai, 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:! 

brahmisthah asi iti, for you are pre-eminently a 

knower of Brahman.2 Thereby I am pleased. Tasrniit, 

hence; aham bravimi, 1 speak; fe. to you, what you 
ask for. Listen: 

AAT UT MTT STAT 1 aTaT qey sraafer- 
adalad WatHaarareafeqsaray 13h 

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 Immutable, 

(or) Truth; ja@yate, is born; esah, this Prina spoken of 

before (Mu. If. i. 2-3). Here is an illustration to show 
how. Yathd, as, in the world; there issues a chdaya, 

shadow, as an effect; puruse, when a man, possessed 
of hands etc. is there as the cause; similarly, efasmin, 

on this, on Brahman, on Purusa that is Truth; @tatam, 

is spread, i.e. fixed: erat. this one, this principle that is 

false by nature, is analogous to a shadow, and is called 

Prana, just as a shadow is linked to a body. He dyézi, 

comes; asmin Sartre, to this body, miano-krtena, through 

the action of the mind, that is to say, as the result of 

auction accomplished through the thought or wish of 

the mind, for the text will say later, “‘Virtue results 

from virtue’ (IH. 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 1s attached)” (Br. IV. iv. 6). 

aT qarsartarHa fafarech | Carat wraTa- 
aT TATA PaasSeaaATATT HTT SALT TTT 
qa gata afrad uve 

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, yathd, as, in the way in which; samrat 

eva, it is the king alone who; viniyunkte, employs; 
adhikrtan, the officers; in the villages, etc. How? By
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ordering, “‘Adhitisthasva, preside over; efén grdmin, 

these villages; efiin gramdn, these villages”: evam eva, 

just so, as is the case in the illustration, so; esa. pranabh, 

this (Chief) Prana: samnidhatte, places, engages; prthak 

prthak eva, separately, in the respective posts; farén 

prandn, the other organs, the eye etc. which are its 
own manifestations. 

ATES STAT AST AA TATA HT EAT ITT: TAT 
Sfasod Feat J AAT: | UY Magawa an qafa 
aqearear: acatlagt wafeg 4 

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 turin now to the divisions. He places apanam, 

Apana, that is a division of Himself (i.e. of Prana); that 

exists, pdyu-upasthe, in the two lower apertures, as 

engaged in the work of ejecting facces, urine, etc. So also 

pranah svayam, Prina Himself, who occupies the place 

of the sovereign; pratisthate, resides caksuhsrotre, in the 

eyes and the ears; as issuing out through mukha-ndasika- 
bhyém, mouth and nostrils. Madhye tu, in the middle, 

however, in between the places of Prina and Apana, in 
the navel; there is samdnah, Samana, which is so called 

because it assimilates all that is eaten or drunk; Ai, for; 
esah, th's one; nayati samam, distributes equally (in all 
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parts of the body), leads to digestion; efat hutam annam, 
all this, that ts 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: e/a) sapta arcisah these seven 

flames, that are lodged tn the head. The idea is that 

the revelation of objects like form (or colour) etc. that 

constitutes what is known as seeing, hearing, etc. is 

caused by Prana. 

gfe ay AAT | aaa asta ara ad 
TapHeat aracafagiacafa: sfaararadrag- 
ST ATKATY SATARAtaA UI 

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 esah dGtmda, this Self--this subtle body associated 

with the Self—is in fact: /irdi, in the heart, in the space 

circumscribed by the lunip of flesh shaped like a lotus. 
Aira, in this heart; there are efat ekasatam, this one 

hundred and one, in number; nidinam, from among the 

1 The imagery is thus brought out: The digestive power in the 
stomach is the sacrificial fire; 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. Tdasdm, of those chief 

nerves; ekaikasydh, each one has; satam satam, a hundred 

divisions. Again, prati s&khdanddi-sahasrani, the thou- 
sands of sub-branches into which each of the (one hundred 

of) branch nerves is sub-divided are, in each case; 

dyasaptatih, dvdsaptatih, seventy-two, seventy-two. Each 

of the hundred branches of the main nerves becomes 

(seventy-two) thousand in number.! sv, among these 

nerves; carati, moves; the vital energy called vydnah, 

Vyiina, 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 Apiina, it becomes 

the performer of deeds requiring strength. 

AIPA Sart: Taq qey ate safe sds 
CA MaAT AASTHAHA N91 

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, ekayd, through that one, which proceeds upward 

!To sum up: There are 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 727,200,000 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 uddanah, 
Udina, which moves everywhere from the sole of the 

feet to the head; wérdhyah (san), when it has an upward 

trend; it nayati, leads; punyam lokam, to a virtuous 

world, such as the world of the gods; punyena karmand, 

as a result of virtuous deeds; (it leads) pdpam, to a 
sinful world, hell, such as birth among beasts; pdpena, 
as a result of sin, which is opposed to that (virtuous 

world): (and it leads) manusyalokam, to the human 

world; ubhdbhyam eva, as a result of both virtue and 

vice, when they predominate equally. The verb “leads” 

has to be supplied (everywhere). 

amfecat & FATT: TMT Vara Wa ATT 
TTT TIT: | Tea al Saat Fa FeIeaTayA- 
HAST TAAL ATH: FT AAA aAAeATA: cit 

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. 

Adityah ha vai, it is the well-known sun indeed, in 
the divine context; that is the bahyah pranah, external 

Prana (i.e. Prana in external manifestation). Esah, this 

one, that is such; wdayati, rises up; it is this one indeed 

(that rises) anugrhndanah, favouring; evan pidnam, this 

Prana; caéksusam, that exists in the eye, in the bodily 

context; tha@ is to say, it favours by vouchsafing light 
for the eye in the matter of its perception of golour.



444 _ EIGHT UPANISADS (Ul. 8 

Similarly, ya@ devata prihivyam, the deity that is well 

known as identified with the earth; s@ esd, that very 

one, exists by vouchsafing favour; avastabhya, 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 ona scaffolding;! sah, it, 

that air: which is suminah, Samana—-that exists there, 

helping the vital function called Samana. This is the 

idea; for in common with the air (in interspace), Samana 
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) Vyana. 

Aol Fal SalTeaeaTS IAAI: | GTAalA- 
feaqaqafa arqaata: etl 

9. That which is well known as luminosity, 
is Udana. Therefore one who gets his light 

1 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 space. 

3Of yhe body and the world.
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»*xtinguished, attains rebirth together with the 
organs that enter into (his) mind. 

That which is fejak ha vai, well known as (common)! 

luminosity, outside; is uddnah, Udina, in the body; 

that is to say, it favours the vital function, called Udana, 

by its light. Since the agency (viz Udiina), that causes 

one’s leaving the body, is of the nature of luminosity, 

and (while staying in the body) it is favoured by 

external light /asmdt, therefore: when an ordinary man 

upasdntatejah, gets his natural light extinguished; then it 
is to be understood that his life is exhausted and he is 
about to die. Sah, he, attains; punarbhavam, another 

body, (rebirth). How”? Saha indriyaih, together with the 

organs, counting from speech: sampady amédnaih manasi, 

entering into the mind. 

greaatedas GToTATatia STTRATAT Teh: 
Vaal qaraserd sls aafa ween 

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; dydti prénam, he (the creature) 
enters into Prana, the primary vital function. The 

purport is that at the time of death, the activities of the 

' 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 prdnah, Prina, again; yuktah tejasa, as combined 

with the function called Udana; saha d@imand, 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.! 

a ua fag sot aa a gleq TAT gaasqat 
wate aeq: ATH: 119-911 

ll. The line of progeny of any man of 
knowledge who knows Prana thus, sustains no 
break. He becomes immortal. Pertaining to 
this, there occurs this mantra: 

Yah vidvdin, any illumined man who; veda, knows; 

prénam, 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; 

prajah, line of progeny, consisting of sons, grandsons, 

etc.; na hiyate, sustains no break. And when his body 

falls, he bhavati, becomes; amrtah, immortal, through 

his identity with Prana. Tat, pertaining to this idea; 

1 As an aspirant, he had desired heaven etc. when engaged in 

sacrifices and meditation. That desire 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 slokah, this mantra, expres- 

sive of this idea in the form of a brief statement: 

seafaarata cara faued aa ISAT | 
Hee FA TEA fasraryTaAet 

fasraraaaata sfa gait 

ata seatatrate qdta: tet: 1 
12. Having known the origin, coming, lodg- 

ment and fivefold overlordship and the physical 
existence of Prana, one achieves immortality. 

Having known, one achieves immortality. 

Vijidya, having known; (thus) wfpattim, the origin 

(of Prana), from the supreme Sclf (Pr. I]. 3); @yatinn, 

(His) coming to this body, through the action of the 

mind (Pr. LIL. 3); sthanam, (His) lodgment, in such places 

as the lower apertures (Pr. III. 5); ca patcadhda vibhu- 

tvam, and (His) fivefold overlordship, (his) ordering of 

the different functions of Prina in five ways like a 

sovereign (Pr. Ill. 4); His existence externally in the 

form of the sun etc., and adhyttmam, in the body, as 

the eye etc.—having known thus, (one) asnute, achieves; 

amrtam, immortality. The repetition of “‘vijidya amrtam 
asnute, having known, he achieves immortality” is by 

way of concluding the Question.



FOURTH QUESTION 

Ay et Bara TA: yee 1 waTAafeqa 
ges aria cagtea arafersaniais wat Ty aq: 
carata weafa areata ge wafa TEAL aa 
arafafesar waafa wen 

1. Then the grandson of Sirya, 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 gdreyah, the grandson of 

Surya, born of the family of Garga; papraccha ha, 

asked; enam, 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. If.i. 1); which are all those 

things that emanate from the Immutable; and how they 

separate and how they merge there. Bhagavan, Oadorable 

sir; Kani (karandni), which organs; asmin puruse, in this 

person, possessed of head, hands, etc.; svapanti, go to 

sleep, desist from their own functions. And kdni, which; 

asmin, in this one; jdgrati, 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 syapnan, 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 Prina), or by someone identified with 

the senses (and mind)? Kasya, to whom: bhavati occurs; 

etat sukham, this happiness, that is calm (Le. taintless), 

effortless (i.e. undisturbed), and unobstructed,? and 
that emerges on the cessation of the activities of the 

1 A different reading is kdrya-karanini, where kdrya, effect, is 

the body or Prana, and Aarandni, the senses and organs, with the 
mind at their head. In the reading AdGrya-karanani, kdrapani 

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; uno8structed, unending, it being one with the supreme 
Bliss. 

15
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dream and waking states? At that time kasmin u sarye 

sampratisthitah bhayanti, 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) 

1s 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 ts but reasonable to assume that they 

become unified in someone even in sleep. Hence this 

question is quite in keeping with that conjecture. In 

1There 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. ! 

qey a gars 1 aa a Aaa sHeATET 
TEST: Tal ValeHed HT VSS UH AaeT LAT: TA: 

Teed: Tawa F FT AT aa Te aa Hae R- 
wafa 1 aa geo geut a sofa a canta 4 
fafa a caad a eae afaaad arat aTAFE- 
aa at fagsaet Aarad eataicaraetag weit 

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, docs 

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; uvdca ha, said: 

“O Gargya, hear what you asked about. Yathd, as; the 

maricayah, rays; arkasya, of the sun; astam gacchatah, 

1t is the’absolute 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; sarvdh, all, 

without exception: eki-bhavanti, become unified, in- 

separable, indistinguishable; etasmin tejomandale, in. 
this luminous orb, in this sun that is like a mass of 

light; punah, again; tah, they, the rays of that very sun; 

udayatah punah, while it is rising up again; pracaranti, 
disperse;--as is this illustration, evam fa vai, in a 

similar way indeed; sarvaim tat, all that—all the senses 

and their objects; eki-bhavati, 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,! fena, therefore; 

tarhi, at that time, during the time of sleep: esah 

purusah, this person—to wit, a person named Devadatta: 

na srnoti, does not hear; na pasyati, does not see; na 

jighrati, does not smell; na rasayate, does not taste; 

na spréate, does not touch: na abhivadate, does not 

converse; na ddatte, does not grasp; na dnandayate, 
does not enjoy; na visrjate, does not eject; na tyayate, 

does not move: dcaksate, they, the common people, 
‘say: svapiti iti, he 1s asleep. 

1 Thesenses cannot 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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may Udder Tt af | aTeTaT z at 
CHS SATA SATA AAT AAMTS|TATT THA 
TUPATSATSATTA: ATT: WS 

3. Itis the fires (i.e. the functions resembling 
fire) of Prana that really 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 Ahavantya (be- 
cause of its issuing out of Apana!). 

When the organs, such as the ear, sleep efasmin pure, 

in this city, of the body, which is possessed of nine 

gates; prindgnayah, 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 apdnah vai garhapatyah, this Apana is really 

(the sacrificial fire called) Girhapatya. How that can be 
so is being stated: Since the other fire, called Ahavaniya, 
is praniyate, taken (extracted); gadrhapatydt pranayanit, 

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”, 
Giarhapatya fire is the pranayana, the source of extraction. 

Similarly, for a man in sleep, Prana seems to be moving 
e 

1 Apana draws in the breath and fills up the lungs; from that 
inner air Prana comes out as the outgoing breath.



454 EIGHT UPANISADS fv. 3 

through the mouth and nostrils, having been extracted 
from Apana. Therefore Prina is comparable to 
Ahavaniya. As for vydinah, Vyana, since it moves out 
from the heart through the dukgsina, right, orifice, and 

is thus associated with the daksina, southern direction, 

therefore it is (the fire called) Daksinagni, known other- 

wise as Anvaharyapacana. 

qeesaqraiaaratadraied aA aadifa a 
aaa: | AAT Ala AMAT: | BeHeAalayay: | 
a Ua aAAAASteaal TAAfa vi 

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 ucchvdsa-nihsvdsau, 

inhaling and exhaling; are the dfurti, 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 etau dhutt, 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.1 Such being the 

case, manah ha vdva 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 Prina, 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 uddnah, the vital function called Udana, 

because the achievement of the result of a sacrifice depends 

on Udana. How? Sah, he Udina; ahah ahah, 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 

1 By the text “Vak citah, pranah citah, caksuh citah’ 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 praise of this knowledge. 
Similarly in the present context the purpose is not to enjoin a 

meditation, 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 

Udina 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 

inthe 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: 

Hag tq: caer ufenmraqwafa 1 waged 
qsenareata aa saraaAta safer 
WA TATA FA: Ga: TeaTAAala see BTETe a 
qa AT AAT AAA A APaaTea aa 
aeata aa: eats U4 : 

~§. In this dream state this deity (i.e. the 
mind) experiences greatness. Whatever was 

seen, it sees again; whatever was heard, dt 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; esah 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; mahimdnain, 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 the 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 self-luminosity! 
will remain unestablished. But that is not so. That is a 

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. ...” (Br. IV. ut. 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. LL. 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: Wf such be the explanation, the specific 

statement, “In this state (i.e. dream) he becomes self- 

effulgent” (Br. IV. iti. 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 Brhadaranyaka, IV. iii. 14: “When he dreams, 
he takes away a little of the impressions of this all-embracing 
world (the waking state), 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 thére does not 
belong to the Self.
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Vedic Text, ‘lies in the space! that is within the heart” 

(Br. If. 1. 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 Its isolation (1.e. 

dissociation from the mind). 

Answer: Not so; for even there (in sleep), 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 Hitaéa, which extend from the 

heart to the pericardium), and sleeps (i.e. remains) in 
the body” (Br. Il. 1. 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 1s meant by saying that 

“the person becomes self-effulgent in this state’’ (Br. 

AV. 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’’ (dkdsa) here stands really for the supreme Self; 

but a literal interpretation leads us astray. 
e.. , , . 

2The remaining defect will be removed in the state of sleep, 
where the Self alone exists—this is the implied idea.



460 - EIGHT UPANISADS {{V. 5S 

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. 

Vedintist'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 ptirvam, 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 thereafter, under the influence of its impressions. 

Similarly, whatever was pratyvanubhitam desadigan- 

faraih, perceived as belonging to the different places 

and quarters; it pratyanubhayati, experiences, appears 

to experience, through ignorance; punah 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 srufami 

ca asrutam ca, whatever was heard and not heard; 

anubhiitam, what was perceived, in this life through 

the mind alone; ananubhiitam ca, and whatever was 

not perceived, that is to say, was perceived by the 

mind itself in another birth; ca sat, and what is true, 

for instance the real 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. 

aq aar AMAA Wala | AAT a: CAAT 
qereTT aaaheqSrae wage wafa usin 

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; tejasdi, by light, by the solar light, 

called bile!, that is lodged in the nerves; sak, 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: esah, this; devah, deity (lit. the 

luminous one), called the mind: ma pasyati svapnan, 
does not see dreams, the doors of vision having 

been closed by light. Atha tadd, then at that time; 

efasmin 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 iflustra- 

tron: 

1As also by the Consciousness, called Brahman, where the 

mind merges. 

2 [mpressions of past actions that can produce dream.



IV. 8] PRASNA UPANISAD 463 

a Far ara aqifa aratqat aafacsedt | wa 
et TI aa Te ofa amfaesad Won 

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. 

Sah, that illustration, is this: Yathd, as; somya, O 

good-looking one; vaydmsi, birds: sampratisthante, 

proceed towards; vdsovrksam, the tree that provides 
lodging; evam ha vai, just so, just as it 1s in the illus- 
tration; sarvam, all—everything that will be enumerated; 

sampratisthate, proceeds; pare dtmani, to the supreme 
Self, to the Immutable. 

qfadt a qfeatarar aissreaissalarar 4 
aaeaq asiiarat a qed ATQATAl ATSSHIT- 
SAISSHIATATAT A FATT gozey Nat aq alae 
TMT A qaet a waeq cafsasd w caaT 
eqaitaaed A alaa aeaey A geal Alsselaey 
areraaraiaaey + qed faasifaaedt « 
gral @ aed TART AAT a afgea steer 
aaenieaender a fad a Safaaed a Aas 
fanrafaaeq a sre faarefaaed a uci 

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,



464 EIGHT UPANISADS f{V. 8 

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 

Prthiyi-mdtra, rudiment of earth, the fine form of smell. 

Similarly dpah ca dpo-midtrd ca, water and the rudiment 
of water; tejah ca tejo-mdtrda ca, fire and the rudiment of 

fire; vayuh ca viyu-mdtré ca, air and the rudiment of air; 

akdsSah ca dkdsa-matra ca, space and the rudiment of 
space. That is to say, all the gross and subtle elements. 

So also caksuh, eye, the organ; ca riéipam, and the object 

of sight; srotram ca srotayyam ca, ear and the object of 
hearing; ghrénam ca ghrdtavyam ca, nose and the object 
of smell; rasah ca rasayitavyam ca, the organ of taste and 

the object of taste; tvak ca sparsgayitavyam ca, the 
organ and the object of touch; vék ca vaktavyam ca, 

{Sound, 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 rfame being 

given according to the predominance of one or the other.
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speech and the content of speech; hastau ca Gddtavyam 
ca, two hands and the objects to be grasped; upasthah 
ca dnandayitayyani ca, Sex and what is enjoyed; péyuh ca 
visarjayitavyam ca, the organ of excretion and what is 
excreted: pddau ca gantayvyam ca, two feet and the place 

walked over. Thus (it is to be understood) that the 

organs of knowledge and the organs of action have been 
enumerated. Manah 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 boddhayvyam, and the object to be 
ascertained. Ahamkdrah is the internal organ character- 

ised by egoism; ca, and; ahamkartavyam, the object 

of egoism. Cittum, the internal organ possessed of 
consciousness; ca cetavitayyam, 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 vidyotavitavyam. Pranah is what is called 
Stitra (Hiranyagarbha, who strings together everything); 

vidhdrayitavyam, 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: 

ug fe gear eqeet SAT Arar <afaart Arar 
atat wat faaratcar ges: | a atsart acai 
AAACST SU 

li.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 2 knower by nature. This becomes wholly 
established in the supreme, immutable Self, 

Hi, and;} esah, this one (this Self); is the drast@, seer; 

sprastd, toucher (feeler); srofad, hearer; ghrdtd, smeller; 

rasayitad, taster; mantd, thinker; boddhd, ascertainer; 
kartd, doer. The word vijiidina, when derived in the 

(instrumental) sense of “‘that by which anything is known” 

means such instruments as the intellect; but the word 
here is derived in the nominative sense of “that which 

knows’. So vijiiandtmd means the reality that has that 
nature or that is a knower by nature. He is purusah 

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 dtmani, 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: 

qwaarat sfaraa Fal SF TeSSTTATAT- 
area Tarat Feat seg ara 1 ay Ada: Aat 
Watt 1 ATT TH: WLU 

10. He who realises that shadowless, bodiless, 
colourless, pure, Immutable attains, the su- 

! According to Ananda Giri.
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preme Immutable Itself. O amiable one, he, 

again, who realises, becomes omniscient and 

all. Dllustrative 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. Sah, he; (attains the [mmutable): yah. 

ha vai, who perchance, having become free from all 
desires; vedayate, realises; tar, that which ts; acchéyam, 

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 Truc, called Puruga (all-pervading, in- 

dwelling entity), which is without Prana, is not conceivable 

by the mind, and is auspicious, calm, coexisting with 

all that is within and without, and is birthless. 7, 

again; Somya, O amiable one; yah, he, the renouncer 

of everything, who knows;! becomes sarvajnrah, omnis- 

cient, nothing can possibly remain unknown to him. 

Formerly he was not omniscient owing to ignorance; 
again, when ignorance is removed by knowledge, sah 
bhayati sarvah, he becomes all. Tat, with regard to that 

point; bhavati esah Slokah, there occurs this verse, which 

sums up the above idea. 

faqlateal ag tary aa: 
Tro watts aatasotea aA | 

e... - 
1 Ananda Giri repeats the verb “knows” and splits up the first 

part of the text into two sentences.
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awa Azad MT ara 
a aa: wares 19 et 

afa seatataafe age@r: 3eq: 1 
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 elements together with all the 
deities. 

Somya, O amiable (or good-looking) one, vah tu 
vedayaie, he who knows; tat aksaram, that Immutable; 

yatra, into which; sampratisthanti, merge; vijndndtma, 

the entity that is by nature a knower (IV. 9); and 
prandh, the organs, such as the eye; bhitdni, and the 

elements such as earth; saha devaih, together with the 

deities, such as Fire etc.; sah sarvajiiah, that omniscient 
one; dvivesa (is the same as dvisati), enters; into 

_Sarvam, everything.



FIFTH QUESTION 

He Zt Taq: AIST: IVS | aA ea 
TAH TCAT Maa ART TATA eqIaa | HAR 
ata a da ate wadifa 1 aed a Slats 11201 

1. Next, Satyakama, son of Sibi, asked him, 

“Q 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; satyakdmah saibyah, Satyakima, 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: sah yah 
ha vai, anyone, any rare person; manusyesu, among 

men; who, after withdrawing the internal organ from 

external objects and concentrating his mind on On7, on 

which he superimposes the tdea of Brahman through 

devotion; abhidhydyita, should intently meditate; 
onkdram, on Om; tat, in that wonderful way; pra&yan- 

dntam, 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 tomparable 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 yaya lokam, which of the worlds; sah 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 sah, he, Pippalada; 

uvdca ha, said: 

UAE AAHTA TX ATL FT FA ASIHTE: | TTAT- 
frarttatarssaata Haars 1211 

2. O Satyakama, this very Brahman, that 

is (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 Satyakaima, etat brahma yai, 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 Prina; omkdrah eva, is but Om, 

being identical with Om, since Om is Its symbol! 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 

1 Etat and yat, being neuter, are construed with Brahman, 
rather than with orhkdrak 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: vidvdn, one who knows, 

thus; anveti, attains; ekataram, either of the two—the 

superior or inferior Brahman; efena dyatanena 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. 

a aaHaraahaeamta @ tata aafeacquaa 
ATMA TAT | THAT ASAT HATTA RT FAA 
TTA AAAAT TSA F Tat ASAT AAT 31 

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? Knowing only
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one part consisting of one letter, abhidhydyiia, should 

he meditate, constantly; on Om itself as comprising 

one letter; sak, he; samveditah, becoming enlightened: 

tena eva, by that alone—that meditation on Om as 

possessed of one letter only; raérnam eva, very quickly; 

abhi sampadyate, attains; jagatydm, 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, rcah, the Rk mantras; upanay- 
ante, conduct; tam, him, that aspirant; to manusyalokani, 

human birth, on the earth; for the first single letter 

(viz a) 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; tapasd, with self-control; 

brahmacaryena, with continence; sraddhayd, with faith 

anubhayati, 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). 

aq afe feariy wafa aqaa atseatet 
qahieaad aaa | a aaa fra aT 
Tadd <i 

4, Now again, if he meditates on Om with 
the help of the second letter, he becomes iden- 
tified with the mind. By the Yaju: 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 vu), 

(abhidhydytta, should meditate on Om) dyvimdtrena, 
as possessed of the second letter; then asa 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 sah, that man, who 
has become thus identified, dies; he is unnityate, lifted; 

yajurbhih, by the Yajur mantras, 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; anubhiya vibhitim, having experienced greatness 
somaloke, in that world of the Moon; dyartate punah, 

turns round again, towards the human world.} 

1 According to Sankarananda, the first portion of the text 
means this: If anyone manasi satipadyate, resorts to the mind, 
that .is, meditates; dvimdtrena, for two moments or on the two 
letters @ and uw of Om. According to some, this text enjoins a 
meditation on Hiranyagarbha who embodies Himself in the subtle 
cosmos conceived of as a subtle dream state; the earlier text 

similary enjoins a meditation on Virit, embodying Himself in 
the gross universe, conceived of as the waking state.
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a gata Praramifacadaaert ge qeq- 
afueqrata aaahs qa Sra: | Tar TeleTK TAT 
fafra=ag va ga a qreaar fafraaa: a arafa- 
BMA TASH FT VATATSHA TTA TIT Thears 
qeqHatg | Taal eotHl Wag: U4 

5. Again, anyone who meditates on the 
supreme Purusga 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 dksarena, with the help of the very syllable 
Om; trinvitrena, aS associated with the knowledge of 
the three letters (a, u, m1), 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 (meditation), which conclusion is drawn from the
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following Vedic text implying identity: ‘‘That which 1s 

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 guite im order, still in 
conformity with the context, trimdtrena etc. should be 

converted to the accusative form! thus: ‘‘rrimdtram 

param purusam—(meditate) on Om, associated with the 

knowledge of the three Ictters, as the supreme Purusa’’, 

so as to accord with the adage, “The individual should be 

sacrificed for the family.”2 By that meditation, sah, he; 
becomes sampannah, absorbed—being engaged in medi- 

tation, he becomes identified with the third letter (17) 

and becomes unified,-—tejasi stirye, 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. Yathd, just as; a pddodarah, 

snake; vinirmucyate tvacd, 1s freed from its slough, the 

dead skin, to become new again; evam ha yai, exactly in 

the same way, as in the illustration, so; becoming 
vinirmuktah, freed; papmand, from sin, that is a kind of 

impurity comparable to the slough; sah, he; unnityate, 1s 

lifted up; sdmabhih by the Séma mantras, that are identi- 

cal with the third Ictter (m7 of Om); brahmalokam, to 
the world of Brahma, i.e. of Hiranyagarbha, which is 

called Satya (Truth). That Hiranyagarbha, is identifled 
with all the creatures that are subject to birth and death; 

10One might object that the instrumental case indicates that 
Om is not a symbol (or icon); but Sankara says, it is so. 

2 That 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 mner soul of all; and in Him, as com- 

prising the (cosmic) subtle body, are strung together all 
the creatures.! Hence He is jivaghanah, a mass of crea- 

tures. Etasmat jivaghandat, from this totality of creatures, 

that Hiranyagarbha ts; sah, he, the enlightened man, who 

has known On as possessed of the three letters; zksate, 
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 slokau, these two verses: 

fae ATAT AeaAea: TAIT 
HAITI HATATATFA: | 

FRAT ATA PAPAL AAT 
ATH TAFATS AT BETS A: UM 

6. The three letters (by themselves) are 

within the range of death. Butif they are closely 
jomed, 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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Tisrah matrdh, the three letters, viz a, u, m, of Om; 

mrtyumatyah, are encompassed by death, not outside 

the pale of death, that is to say, within the grasp of 
death.! But when they are prayuktah, applied; kriydsu, 

in actions, in the acts of meditation on the Self; more- 

over, (when they are) anyonyasaktah, jomed one to 
another; anaviprayuktah, are not applied divergently 

to different objects: (then the Yogi does not shake). 

Viprayuktadh, are those that are specifically applied 

to a single object alone; those that are not applied 

thus are ayiprayuktih, (i.e. diversely used); those that 

are not so diversely applied are anaviprayukiah. What 

follows from that? When (they are applied thus) 

specially at the time of a single (continuous) medita- 

tion during the three kriyiésu, courses of action-— 
bahyibhyantaramadhyamiasu, 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 prayuk tisu, 

which processes are properly resorted to during the 

time of meditation: then the jfiah, 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 

1 Viéva, the conscious Self in the waking state, is identical with 
Vaiévanara (Virait), 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. Prajiia, identical with 
Isvara, has his locus in the Unmanifested and sleep. The Yogic 

processes consist in meditating on them in identification with a, 
u, m respectively. 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 ts 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: 

aefrartad aaa hea 
aAAaT TT BAA TART | 

atiarurarssraaareata farart 
TACSATACHAATAT IT AT w9it 

sfa sadtafrefe S48: we: 1 
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 
‘an aid, he reaches that also which is the supreme 
Reality that is quiet and beyond old age, 
death, and fear. 

Only kayayah, the intelligent, enlightened ones, and 
not. the ignorant; vedayante, know; etam, this, this 

world, associated with men; that is attainable rgbhih, 
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 tat, that, that 

world of Brahma; yat, which; is attainable sémabhih, 

by the Sdma mantras. Vidvan, the enlightened one; 
anyeti, 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 
Sintam, 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 parani, unsurpassing. The idea is that, he reaches 
this One also omkiirena dyatanena, 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 

HT St THM ASIA: Tes | way fecoa- 
ata: placa UAGAT ATAIe TATATTTT 
qeaHe AIT Fer Ay | aN FATIAAA 
wafaa az aaefaanafay ee a araeatate | 
wret ares afwasafa aisqaafaaata aear- 
Meats THA 1 a Ah WATKAT TAA 
ad cat qeerfa satat gag aft en 

1. Then Sukesa, son of Bharadvaja, asked 
him, “‘Venerable sir, Hiranyanabha, a prince 

of Kosala, approached me and put this ques- 
tion, ‘Bhiradvaja, 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 J not have told you? Anyone who 
utters a falsehood dries up root andall. There- 
fore [cannot afford to utter a falsehood. Silently 
he went away riding on the chariot. Of that 
Purusa I ask you, ‘Where does He exist?’”’ 

Atha ha, next; sukesaé bhdradyajah, Sukeéd, son of 
Bharadvaja; 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 jt follows that even 
during cosmic dissolution, the world merges 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-pervasi.e, indwelling 
entity) is to be realised. This question is begun for 
that purpose. And by pointing out the difficulty 

involved 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 rdjaputrah, prince, Kgatriya by caste, named 
Hiranyanibha; who was kausa/yah, born in Kosala; 

upetya mdm, approaching me; aprechata, asked; eftam 

prasnam, this question, that is being stated: “Bhdradviaja, 

© son of Bharad\aja; vettha, do you know; the 

purusam, Purusa, (the Reality pervading the body); 
which is sodasakalam, possessed of sixteen digits 

(limbs) ?’’ That conscious Being, the soul, is sodasakalah, 

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, I; 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; 
avedisam, *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 disbelidf over ‘again, 
I said furthermore to carry conviction to him: Yah, 

anyone who; abhiyadati, utters; anrtam, falsehood; speaks 

of himself as somewhat other than what he really is; 

esah, such a man; parisusyati, dries up; samilah, to- 

gether with roots; he is deprived from this world and 

the next, he is destroyed. As I know this fact, tasmar, 

therefore; na arhdmi anrtam vaktum, I cannot afford to 

utter a falsehood; like an ignoramus.” Sah, he, the 

prince, who was thus convinced; pravayrdja, went away; 

to where he had come from; é@ruhya ratham, by riding 

on the chariot; tasnim, 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 purusam, 

about that Purusa; prechami tvd, I ask you;—which, 

as an object still umnascertained, sticks to my heart 

like a thorn;—‘*Kva asau purusah, where does that 

Purusa (that is to be known) exist ?”’ 

qt | saTsA | Ssarra-aTar ara | Tea 
aferaar: eT HST: Taardfa wei 

2. To him he (Pippalada) said: O amiable 

one, here itself inside the body is that Purusa in 
whom originate these sixteen digits (or limbs). 

Tasmai, to him; sah, he; uvdca ha, said’; iha eva, 

here itself ; antahéarire, inside the body, ‘within the
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space inside the lotus of the heart; somya, O amiable 
one; exists sah purusah, that Purusa—and He is not 

to be sought somewhere else;—-(Purusa) yasmin, in 

whe:n; prabhavanti, orginate; etah sodasa kalah, 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 Prana 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 1s 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 tempo- 
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. III.1. 3), “Knowledge, Bliss, Brahman”’ 

(Br. IIT. ix. 28.7), “Infinite Reality is but pure intelli- 

gence” (Br. II. 1v. 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 stil 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. 

1 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. Amswer: 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 nithilist 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 1s 

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 teality, knowledge is neither a non-existence, 

nor is it non-eterpa]. 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 vahni 
(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 

1 By 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. | 
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. 

! We hold that things knowable are objects of knowledge, but 
knowledge'itself is 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 open 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. } 

2On the strength of the fact that Consciousness as,an eternal 
entity is the basis of all appearances, the Upanisad 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 Prana, 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 itseJf even Purusa, though He is the 
cause of its 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” in 

the Upanisad as confined within the body. Mor’, over 
things like the tree and the seeds can be ge" by 
way Of the container and the thing contayy ; a because 

they are “composite by nature, wheregr Purusa is not 

divisible, though the parts (viz Pr wna efc.) 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” ts to be understood in the same 

sense as the statement that space exists within the 

cosmic egg.2 Besides that 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 Puruga 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). 

‘action: The body produced from indivisible space contains 

the body. 1 + seems to be existing in the shape of a body as 
perva dime , he “es and empty regions there. 

1B ENE Do, ~ of the universe, but since space pervades 2 . os 

Sp ace Is the cals, ‘d as confined within the universe. 
everything, it £3 perceiy,
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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. 

a gataa | aferaerearead Searal Bfasarhy 
afenear afafsoa sfassreqraifa 130 

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; iksam cakre, 

made this deliberation on, that is to say, penetrated into, 

the subject of creation, result, order, etc.1 How he did 

so is being stated: Kasmin utkrdnte, which particular 

agent having risen up, from the body; bhavigydmi 

aham, shall I become; utkrdntah, separated? Va, or; 

kasmin pratisthite, which continuing to be established; 

pratisthasyami aham, shall I 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 Pradhaéna that evolves as Mahat (i.e. the 

principle of intelligence) and the rest by setting before 

itself the needs of Purusa (conscious soul). Therefore 

!“Creation”—of Prana etc.; ‘‘result”—such as their departure 
from the body; “‘Order”—emergence of faith from Prana 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 Pradhina 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: No, 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 Consciousuess (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 snares woven by the 

1 Enjoyment (or suffering) consists in a direct experience of joy 
(or sorrow). This experience is the very nature of the soul, 

whereas action belongs to the intellect and the rest. 

2 By becoming the intellect etc. for the purposes pf creation.



494 EIGHT UPANISADS (VE. 3 

intellect of other (dualistic) sophists and lose their 
bearing. Similarly are the other sophists led astray 

by Saimmkhyas. 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,? 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 

1 Apprehension of duality as true. 

2 Having this firm conviction, “Since the dualistic theories 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. Puruga 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 enjoy- 
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) Pradhaina 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 Purusa in the real sense. 

Sdmkhya: During enjoyment there occurs a real 

change in Purusa, and so Purusa can enjoy. 

Vedantist: That cannot be. Since Pradhana too 
undergoes change during enjoyment, it may as well 

become the enjoyer. 

Sadmkfiya: Change in pure intelligence alone con- 
stitutes experience. |
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Veddantist: 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 (Simkhya) 

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 uncommon 
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 isa 

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: No, 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 Vajasaneyaka 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 

sees something)” etc. (ibid). Here again, at the very 
commencement (of the Upanisad of the Atharva- 
Veda, viz Mundaka, J. 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 Its 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 

1 The reasoning found in Vedanta. 

2 For 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. Pradhana) 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 
is the creator. 

By Purusa alone, as by a king,? is created Prana the 

director of all. How? 

TMM WIT TaSsa TTT: 
qferettierat wa: I eaTATE a AeA: HA 
SYET PT @aTT aT Ui 

4. He created Prana; from Prana (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; prdnam, Prana,3 the sum 

! The free souls are to be left apart, and actions are to relate 
to the bound ones alone. 

2 This is according to the reading, “Iévarepa iva”, An alter- 
native readifig is, “Iévareza eva, by God Himself (whois Puruga).” 

8 Energy, both mental (i.e. intellectual) 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 Prana, He created sraddham, 

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; vdyuh, air, possessed 

of two attributes, its own attribute of touch and the 

attribute (sound) of its source (space); similarly 

jyotih, 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 

1 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 Gtman, self.
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(i.e. senses) and effects (i.e. objects) for the creatures, 

He created for their sustenance annam, food, consti- 

tuted by paddy, barley, etc. Anndt, from that food, 

when eaten; (He created) viryam, ability, vigour that 

is at the root of engaging in all works. After that (He 
created) fapah, 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 &k, Yajur, Sdma, and Atharya 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 Aarma, rites, such as Agni- 

hotra; then /okah, the worlds, the results of rites. And 

in these worlds He created ndma, name, for instance 

Devadatta or Yajiiadatta, 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 Puruga by giving up such distinctions of name, 
form, etc. 

How? 

a TaAT AT: CAAA: AARAM: AAT 
gremred Testa fad Tal AAS aAR eaF 
wierd 1 wararea afeacefear: Wise FST: 
Teas get swewred aesta feat arat 

! Taking them as His aid. 
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TATAST FG Tea Teag a wgisHersadt wafa 
TAT FH: UG 

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: Yathd, as; imah, these; 

syandaminah nadyah, flowing rivers; samudriyanah, 

that have the sea as their goal, the place where 

they get absorbed; samudram prdpya, reaching the 
sea; gacchanti astam, court disappearance, lose their 

name and form;—tdsdm ndma-ripe, their name and 

form, for instance, Ganga, Yamuna, etc.; bhidyete, 

get eliminated; owing to their absorption; and 
when the identification 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; paridrastuh, 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; imdh sodasa kaldh, these sixteen parts—the parts, 

counting from Prana that have been mentioned; puru- 

sdyandh, which have Purusa as their goal, the place 
where they get identified, as the sea is with relation 

to the rivers; prdpya purusam, reaching Purusa, getting 

identified with Purusa; astam gacchanti, disappear; ca, 

and; dsém, of them, of the parts; the respective ndma- 

ripe, name such as Prana, 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; purusah 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. Jat, with regard to this 

matter; bhavati, there occurs; esah Slokah, this verse: 

AUT s4 Caaal Hot aferesatssanr: | 
a ta ges aq car ar al yea: Thera Sta et 
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, go 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; rathanaibhau, in the nave of a chariot wheel; that 

is to say, as they are dependent on the hub, so; veda, 

one should know; tam 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; 

mrtyuh, 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. 

ay glaraarasareaay WX Tal At 1 ATA: 
TUATHA LT Wi 

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)» 
Pippalada uvdca ha, said; tan, to them, to those disciples, 

“Veda, I know; etdvat eva, thus far only; etat, this; 

param brahma, supreme Brahman, that is worthy to be 
known. Atah param, beyond this; na asti, there 1s 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 convictiom 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: 

  qT qaaraecd fe a: faat atseataafaarar: 
Gt Git areaadifa | an: geaseforgl aq: 

TCHR TT: cil 

ofa sanafaafe yes: Wat: 1 

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 fe, they; 

arcayantah, were worshipping his feet, by offering 

handfuls of flowers and saluting him with their heads: 

“Tyam 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 avidydyah 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. 

4 HR BUTT: TATA say 

AT TATATATHAAAT: | 
featcPeqea aed fa 

ara tafgd Ferg: 

3% atfea: anfea: aria:



INDEX .TO TEXTS I 

(UPANISADS) 

  

afayal zett Mu. I. i. 4 | arariteat Pr I. 2 
afrarracat = A. sO ii, 4 | re UT «Pr. WE. | 3 
HT: TART Mu. Il. i. 9 | arearatgayHe Ai Ti. 1 

afar qeafa Pro Wl. 2 afeate st = Pr. 1.5, IIL. 8 
ag aq: carey Pr. IV. «= 5. | arfa: afafgt = Mu. IL ii. 1 
TF Hare} Pr. I. 3) sexecq TIT Pr. II. 9 

ay afefgaram Pr. V. = 4 | geatgd Mu. I. ii. 10 
eTaT At Mu. I. i. 2 | gearetara? Pr. VIL 2 
aa ea ayaeq Pr. III. 1 | sefaarafa Pr. WY. 12 

Ay eat arrat ss Pr. sd. 1 | waft aah: Pr. V 7 

qq sq ateT: Pr. V. 1 | Wage Tera Pr. V 2 

aa aa gaat Pr. VI. 1 | waearssrag Mu. ID i. 3 

ay gat atatat Pr. IV. 861 | Wag aeaee Mu. SCL. ii. 5 
aaa seat Pr. 1) 6 (Ure eR OAL. Oi, 3 
aaa et Pr. I. 7 | wqaagactayaat Ma. 6 
aura avat = Pr. «32 (10 | oy fe xretegeet Pr. IV. 9 

aa asacfe: Pr I 14) usisfaerar Pr 5 
aaraagat = Mi. 12 | waisraeat «= Mu. WT. i. 9 
aT <a TaTAt Pr. IL. 6, VL 6 | wedtfa ay = Mu. I. ii. 6 

3 Mu. Il. ii. 6 | atfretaeary Ma. 1 

afraraarat «= Mu. =I. ii. 8 | rave: @Taa Mu. IIL. ii. 2 
afaarat agat® Mu. 1. ii, 9 | wet wets Mu. cL ii, 4 
aera F Pr. I. 13 | wisqaretfa aay .Ai. I. i. 1



308 

Praraea: stfrat Mu. 
TAT: HOT: Teaaet Mu. TI. 

THT aaATA AL. 
arifcaeara atz- 

aeaarireert 

TATU WIAayT 

aera fort 

» aT Mu. 

TAATCATS Ai. 

qeae asa Mu. 

qa 2 4 aq Pr, 

arrested Ai. 
TT: Te 7 Mu. 

ara stadt Te Mu. 
qaraaraeay- Ai. 
auaararfaary = Ai. 
af eat wa fafa Ai. 
qeasy tay Tew Mu. 

EIGHT UPANISADS 

ii. 10 It. 

II. 

Ma. 

» «= ARTA: Maa. 

aereqaiorrarg = Ai. 
afeaecatiorreta Ai. 
aearrfsraeta Ai. 

Ai. 

aemrorartargert Ai. 
aq feqat ara- Ai. 

AU. 

azartattorrety Ai. 
Al. 

aeacarorarfareerg Ai. 
aaaa aeaafe- Mu. 

aeaq aed AAT Mu. 

il. 7 

m
n
 
B
A
Y
A
N
 

OO
 
N
W
O
 

WH
 

Ww
W 

      

cemeafey: afaat Mu. I i. 5 
aentfeaeg? ara Ai. LL iii. 14 
aeaTes: ATT Mu. ID. i. 6 

aeq a fagra Mu. I. ii. 13 
aca a stare = Pr. I. 4, IL. 2, 
Nil. 2, IV. 2, VI. 2; Mu. Li. 4 

a cat @aat: «=A. Sd is 1 
aq afes: sy Pr. I 3 
ary tara Pr. VI. 7 
area atreaa Pr. 1 2 
areat gegaraad Ai. I. ii, 3 
areat mratagq «Ai. OL iit, 2 
faatararacamed:Pr. V. 6 
qaraat fart Pr. T 16 
ast gat sary Pr. IIL. 9 

a aragereeag = Pr. ‘VIL 8 

feet waa gee: Mu. IL i. 2 

eararata afean: Pr. I. 8 
at gmt agar Mu. UL i. 1 

a faa aferet Mu. I. i. 4 
qayeraige Mu. Il. ii 3 
| FATT Tad Mu. Ill. i. 8 

qT aa gat ara Mu. ID ii. 10 

arava Tate a Ma. 7 
aTaareat saat Mu. I. ii. 3 
mraaTeatawegt Mu. TIL. ii. 
qeaqd frat Pr. LO 
quart afarad Pr. IV.



qian otatq = Mu. 

TATA STA Pr, 

qey cad fare Mu. IL. 
gage at aay A. IL. 
oferta gfeetarar Pr. IV. 
Tara waTafa: Pr. I. 
sarrafaerefs wa Pr. I. 
Tat Tal Ai. ID. 
TTat aq = Mu. 
STNAS Set Pr, 

srry wafers Pr. 
TIT MIT 7: Aa- Mu. 

coal Bd ATet Mu. L. 
qera afer | Mu. 
TaN tara TA: Mu. T. 
qaacaga Feed Mu. I. 
fra geaater: Mu. IL 
aaa safe: Pr. 1. 
ava fagrsry = Pr. Hl. 

Il. 

aferaearary sy Pr. TT. 
aaaaeamery Mv. I. 
ar Eat THAT BTA Ma 
wa THTsaaHaTT Pr. 
TAT Ta: SATA: Mu. lL. 

aa gata = Mu. IL. 
aarrarty: ae Mu. 1. 
aefarrereengey Mu. IL. 

INDEX TO TEXTS 

qat waa: Gera Mu. IIL i. 3 

tu
na
 

© 
L
e
 

. 
. 

Hl. 

ii. 

1, 

i, 

li. 

I. ii. 12 

—
y
 

O
o
 

ws
 

po
o 

pa
me

t 

CO
O 

ms
 

es
 

WY
 

BR
 

WH
 

WH
 

Bb
 
W
I
T
 

BR
 

eC
 

=
 

maeqafragerd-Pr. I 10 

  ard waite 
| famatcat ag 24eaPr. 

Pr. 

  

qat sera ata: Mu. 
qesoreteearat- Pr. 
TeAGTEY Ta- 
qa ote aeat Mu. 

a: gate fears Pr. 

afer at: tfrat Mu. 
qearfiaeaneary Mu. 

I. wu. 2 

IV. 4 

Ai. I. i. 2 

WL. i. 

V. 5 

Hou. 5 

[. ui. 3 

a: aaa: gafag Mu. 1.i.9, U1. ii.7 
Pr. 

fasaeq afer 
qaredtaata- Mu. 
aaa sTH- Pr. 

atal g 4 Ael- Mu. 
a eafealary 

a sata 7 Brat Ai. 
TRAIT 7 STATA. 
qT Satay Pr. 
a wave are = Aji. 

Uda TAATEAAT A. 
a ud faaraeaty Ai. 
aug aearrat = Pr. 
Taal waTahy- Ai. 

Al. 

aT eatd HF fag Ai. 
a gard wlared AI. 

HW. = 12 

11 

I. 7 

I. ii. 13 

aaqag qat = Mu. Il. i. 6 

Ta RATT Mu. tl. i. 5



310 

aamaaya = Pr. 

aeagroy: Swat Mu. 

TATA aa Mu. 

arearygat = Mu. 
aaa F waTefe: Pr. 

yar arey aaife Pr. 

qT TAA AT: Pr. 

q aat THaT- Pr, 

aqoanarayq = —Pr. 
aares area Mu. 
ayeaqwt = Mu. 

aa aerate AI. 

EIGHT UPANISADS 

aq waetanaareat «Ma. VI. 

  

ar arafaar Ai. 

BRM FT ATLETH: Pr. 
gees: Wat Ma. 
atstisvaart = Ai. 
aisfamrargeay Pr. 
AISTATEATEMATA Ma. 
aseatrareat A‘ 
raceme | Ma. 
caTenTa sea st, Ma. 

I. i. 

fecoqa qt att Mu. IL ii. 9 

efe ea areat= Pr. ‘UI. 6



qHeTHA AA 

ware aaa faray 
aa: HfeTaageay 
THA RACICT A 

qaaeaaat AGA 
| HaTACAT THEA 
HATACTT ATATT 
HHA Wat FEAT 
AAs AAT wey 

at aes ga 
AT ATAT SET 
HAY AHUTHTHTTVAA 
aga Ft Zarara 

: ” 

FAGATST FTSCY 

wed Tara fe 
araTiearaat Ye: 
area a 
tfafrerea Rreea 
safafeaat Fat ay: 
STITT AAA 
i 

INDEX TO TEXTS Il 

(GAUDAPADA’S KARIKA ) 

. 33 

. 23 

74 

    

  

  

HAA Te: TACT: 

aya carfraat fe 
AMACT THAT 

arqarfafraentae 
arrarfafraanisted 
HATA ST TA ALT 
ABTA: TT 
HST MATA F 

TTRTTTSE F 
HOUT TA AAT 
ra feacateart 
HATA FCT 
ATA ATA WA 
afer arecatea 
FTAA TT 

TET F ATA 

MAT ATT TTT 

ATCT CTH TS 

Herat F Tarler 

anfaqan: eras 
arfeareat ACTA: 

Til.



512 

arsrarfeafaar 

SSAA TAY: afte: 

SUTRA T FSA 
wR THAT 
STSFATT TATATT TL 

sara faareetaret 
Saal gat 
saarery save 
SH Waa F 
RTT THTATTA 
VAST AMAT: 

Tae 4 Fara TAT 
wa a aad Fa 
HTaTe Trey faery 
POTAATAACAT ATT 
TAL CORUETA MGIC Ge 
HITT AAA 
HTN TET F TTF 
are afa arafae: 
RETRACT TUT 
wat a fe ager 
CITT ATAT AT fet 
TEMsatiaagy 
Tal 7 TT Tea: 

gerfey satay 

farraren fz a 

EIGHT UPANISADS 

TH. 16 

I 8 

  

Fre a aeqTeTrg 
Praeqfeayag 
HUTT AAT: 

 araferdarntared 

ATTA ATA Care: 
ARITA THTATA 
Hara: grad aT 
Sarena eraeay 
ala wea Fa 
art a fated aa 

| aTaaraarernedey 
 aeaaTearferae Bea 

acated fafacat 
| Fears oad Fra 

qaaea teats 
fay arty raed 

faq aren TRIP 
aferortferme faa: 
gai qaTATAy 
eerA fare e 
Rey Reqey eT: 

| gales 
| gareqraest aed 
aat g eft Tat 
a afeasarad sta: 

a free at tte: 
a fatter aarart 

. 10) 

. 45



a ferraret fastata 
q WAIN AT 

T Fat seta TAT 
ATHTTET TET HTT 

ATH TaTAT 
Tea ATS 
aaa TT 
TRITTST RATT 
TEMAS TH 
Preteen Waa: 
fafa a aver fra 

rqerenra rea 
frard: Tag -aTAT 
faferarat wat wat 

Pregfatrtareare: 

ae arate ATA 
qSatary Fay 
arat afa Teta: 
parrerateatt 
HATHA ASAT: 
saa: afataaca 

my seat Frere 
WAT WITT TAT 

yasal afe freer 

TAs: AaTATaTA 

sry afa sorta: 
(7 

INDEX TO TEXTS 

. 32 

  

mon fafrerrdet 
WIT AaHaT HEAT 
HOSIAAT: TT 
afesrat faafaea: 
aera Setar: 

qaearfafireat wat 
wares 

Waasaeat ashe 
aaea sifafreata 
aa a wat fafrq 
ara afte frat 
AHTTATA WATT 

aa aft aaifaz: 
waa frrerara 

mareeatad ga 
AW TAA Aq 

aaa frat Bat 

faata: az AAT 

aa fafiaat sia: 
aa Walt AeA 

aT waa sa 
Ta Aaa sla: 

AIT cacayAY sta: 

Tal cacy aT AT 

marafery Teva 
Tal T SAT BIT



514 

qe a Stad fad 

afe tat: wate fafa: 
WASTHOTAT: 

ASH TT Ba: 
aster sferatagear 
G ATa SaaTCT 
caren fe a Brat 
VTRATATANRT 
wa daratera 

alae a GU TI 
arpeatafaa: STg: 
faacearery araty 
faneat fafrada 
faart errant 4 
faratarereat srt 
fasrot feral ay 
forte see cart 
faxarearcataaettat 
faral fg eqeae faa 
SAU AT ATT: 

yar efa aafaz: 

aqet Tara 
area ¢ t arfea 
a ug afer ratte 

aay fe araat wea 
aaa Iai 

” 

EIGHT UPANISADS 

Il, 

III. 

. 46 

. 18 

. 35 

56 

25 

  

Sea: Tara III. 
TAT ST HOT: IV. 
TACTTATAT ST Ill. 
TIT AAT AF Iv, 
wary Tal warifa I. 
aa aera fara: II. 

aa TAT AAT eae IV. 
TRY ISTH F IV. 
aifafeat caratfaat =, 
qantaad fr IV. 
gen sft genta: II. 
qtseteia aftetae: Il. 
Tye Tat Faas I. 
eaat aT eat arly Iv. 
THAT LATTA A II. 
CAATH AAT ATCT Iv, 
race Tat tat CV, 
ear iraTqararel L. 
CAAA TAT FI Il. 
TaTTM ALT Cet IL. 
taal aaa: ae: CV, 
abl shia II. 22, Iv. 
vafrarrreraeary, IIL. 
eaeg aed afratet =I. 
Sat HTAaSATe: Iv. 
adrafa: Ge aut IV. 

" . IV. 

POR UUC ICO IG IV.



oo 

LIST OF ABBREVIATIONS 

Ananda Giri 

Aitareya Upanisad 

Aitareya Aranyaka 

Apastarnba Dharma-Sitras 

Brhadaranyaka Upanisad 

Chandogya Upanisad 

Bhagavad Gita 

Isa Upanisad 

Jabaila Upanisad 

Katha Upanisad 

Kausitaki Upanisad 

Kena Upanisad 

Manu Samhita 

Mandikya Upanisad 

Mahabharata 

Mundaka Upanisad 

Muktika Upanisad 

Prasna Upanisad 

Svetisvatara Upanigad 

Taittiriya Upanisad 

Taittiriya Aranyaka 

Taittiriya Brihmana 

Taittiriya Samhita 

Yajur-Veda






