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MANDUKYA UPANISAD
CHAPTER |

AGAMA-PRAKARANA (ON THE VEDIC TEXT)

Commentator’s  invocation: (1) I bow to that
Brahman which after having enjoyed! (during the
waking statc) the gross objects by pervading all the
human objectives through a diffusion of Tts 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,# slecps while enjoying
bliss and making us enjoy through Miyi; and which
is counted as the Fourth® from the point of view of
Maya, and is supreme, immortal, and birthless.

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

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

2The individua! souls that are but reflections of Brahman
on the inteliect.

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

4Existing only subjectively in the form of mental moods or
impressions of past experience.

3Not possessed of the three states of waking, drcam, and sleep.

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

Introduction:  “The letter Onr s all this.  Of this
a clear exposition (follows)” (Ma. L 1. 1). These four
Chapters (of the Avrik7) that sum up the guintessence
of the Vedantic ideas are commenced with the text,
“The letter Om 15 all this™ c¢te.  Accordingly. the con-
nection, subject-matter, and utility (of this treatise)
need not be sepuarately dealt with,  The connection,
subject-matter. and utility that pertain to Vedinta
iself” should fit in here also.2 Still they ought to be
briefly stated by one who wants to explain a treatise.
In this connection it is 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:

YAs identificd Bwith the cosmic subtic body fof - Hiranya-
garbha.

2The present book comprising the Upanigadic text and the
Karika of Gaadapida forms o sort of & treatise on the Vediantag
and hence the four anubandhas or interconnecting clements—-
~viy adhikari, the person competent for study, sambandha, con-
nection, ¢.g. that between the book and the subject-matter, visayu,
subject-matter of (he book, viz unily of the Self and Brahman,
and  pravojana, ulility, viz liberation—are the same in both
LCAaves,
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and from this fact it becomes indirectly posscssed
of" a distinct relationship, a subject-matter, and utility.!
What again is the objective in view? That is being
explained:  Just as the normal state of a man, afflicted
by discase, consists in his getting cured of the discase,
stmilarly the normaley of the Self, stricken with identi-
ficaion with misery, is regained through the cessation
ol 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. il
can be eradicated through knowledge: and hence this
book is begun in order to reveal the knowledge of
Brahman. This fact is established by such Vedic texts
as:  “Because when there is duality, as 1t were. (then
one smells something, one sces something,” and so
on) (Br. H. iv. 14); “When there is something clse,
as it were, then one can sce something. onc can
know something™ (Br. IV, i, 31); “But when to the
knower of Brahman everything has become the Sclf,
then what should one sce and through what, then what
should one know and through what? (Br. {1 iv. 14)

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

tWe are concerned primarily with knowledge and its result
and not with books.  The result atmed at is liberation which
follows from the realisation of the non-difference of the Sell
and Brahman, and not from mere scriptures.  Still the scriptures
exaress that non-difference, and knowledge does not dawn with
outl the help of scriptural deliberation.  Thus as indirect means
to knowledge, the scriptures become connected with the subject-
matler.
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ment of the reality of the Self. The second chapter
is concerned with rationally proving the unreality of
that phenomenal world of duality, on the cessation
of which is attained non-duality. just as the reality of
the rope is attained on the elimination of the illusion
of a snake etc. imagined on it. The third chapter is
there to establish rationally the truth of non-duality,
lest it too should be negated by a similar process of
argument. The fourth chapter seeks to refute through
their own arguments all the un-Vedic points of view
that are antagonistic to the truth of non-duality estab-
lished by non-dualism, and that remain involved
in this unreal duality by the very fact of their mutual
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. L ii. 15), “This medium is the
best” (Ka. L. ii. 17), O Satyakama, this (Om) is verily
Brahman, (superior and inferior)” (Pr. V. 2), “Medi-
tate on the Self as Om™ (Maitri. VI. 3), “Om is Brah-
man’ (Tai. L. viii. 1), “Om indeed is all this”™ (Ch.
I xxiii. 3), it follows that just as the non-dual Self,
notwithstanding the fact that 1t is the supreme Reality,
can still be the substratum of all such illusions as the
vital force, like the rope etc. becoming the substraty
of the snake etc., similarly it is but Om that appears
as all the ramifications of speech that have for their
contents such illusory manifestations of the Self as
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the vital force etc. And Om is essentially the same
as the Self, since it denotes the latter. And all the
illusory manifestations of the Self, such as the vital
force ctc., that are denoted by the modifications of
Om, do not exist apart from their names, in accord-
ance with the Vedic texts: “All that is modification
exists only in name. having speech as its support”
{(Ch. VL. 1. 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.”

Mfwcageeafazy 7d qenTeaenE 9l
wagfasafafa gamigre @ 1 g=EFER
FFEdT greEge ua g

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

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

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

INames make cmpirical dealings possible for objects.
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that is the same as the supreme as well as the inferior
Brahman; wpavydkiliydnam, a clear exposition, as show-
g its proximity to Brahman by virtue of its being a
means for the attainment of Brahman: the expression.
“is to he understood as started with™, has to be sup-
plied after “clear exposition™ to complete the sentence.
Bhriitam, the past; bhavat, the present: bhavisyat, the
future; /i, these, that is 1o say, whatever is circum-
scribed by the three conceptions of tme; sarvam
onkiarah eva. all this is but O, in accordance with
the reasons alrcady advanced.  Ca yatr twrikialdtian,
and whatever else there is that is beyond the three
periods of time, that is inferable from its cffects but
15 not circumseribed by time. c.g. the Unmanifested
and the rest; rar api, that, too, is onkdral eva, verily Omi.

Though a word and the thing signified are the same.
still the presentation in the text, “The letter Om iy
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-
mg been grasped as dependent on the name, the doubt
may crop up that the identity ol the nameuable with
the name is to be taken in a sccondary sense.  And
the necessity of understanding their identity  arises
from the fact that once this identity is established,
one can by a single effort climinate both the name
and the namecable to reulise Brahman that is different
from both. And this is what the Upanisad will suy
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 topie in, Al this is surely Brahman™ etc.

qd2 FAT FATAARAT T FISARAT
FIEAIT U=

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

Sarvam etar, all this, all this that was spoken of as
but Om: is brahma, Brahman. That Brahman that
was indirectly spoken of is being directly and specifi-
cally pointed out as, “Ayam datma brahma, this Self is
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 “arvam, this”. (accompanied) with a gesture
of hand.! Saf aram armda, that Self that is such, that
is signified by Om and exists as the higher and lower
Brahman: is catuspdt, possessed of four quarters, like
a (kdrsipana) coin, but not like a cow.2 As the Fourth
(Turiya) is realised by successively merging the ecarlier
three, starting from Visva, the word pdda (in the text)
is derived in the instrumental sense of that by which

'By placing the hand on the heart.

2The word pdde may mean either foot or quarter. The
second meaning applies here. A Adrsapana 1s divisible into
sixteen smaller units.  Four of these form a quarter, and eight
form a half kd@rsdpapa. The smaller coins lose their individuality
in the bigger ones as it were. So Vidva merges in Taijasa, Tatjasa
in Prajha, and Prijia in Turiya, The word “quarter” is not used
in any physical scnsc.
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something is attained, whereas in the casc of the Turiya
the word pdda is derived in the objective sense of that
which is achieved.

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

srifaea afgeas: garg aRiarta-
-
HE: Q@™ e 599 9@ 130

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

He (Vai$vianara) who has the jagarita, waking state,
as His sthdna, sphere of activity, is jigaritasthanal.
He who has His prajid, awareness, bahili, outside,
directed to things other than Himself, is hahisprajiah.
The idea is that Consciousness appears as though
related to outer objects, owing to ignorance. Similar-
ly, He has seven limbs. For completing the imagery
of Agnihotra sacrifice contained in, ““Heaven is verily
the head of that Vaisvanara Self, the sun is His eye,
air 1s His vital force, space is the middle part, water
3s His bladder, and the earth is His two feet” (Ch.
V. xviii. 2), the Ahavaniya fire has been imagined
as His mouth (Ch. V. xviii. 2). He that is possessed
of these seven limbs is saprdnigah. Similarly, He is
ckonavimsatimukhah, possessed of nineteen mouths—
the (five) senses of perception and the (five) organs of
action make up ten, the vital forces—Priina and the
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rest—make up five, and (there are) mind (thinking
faculty), intellect, e¢go, 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, Vaidvinara, thus constituted, enjoys
gross objects,—viz sound and the rest, therefore Hc
1s sthitlabliih, an enjoyer of the gross. He is called
vaisvanarah. because He leads in diverse ways all (vidva)
beings (nara) (to their enjoyment). Or Vaidvanara is
the same as Visvanara; He is called Vaisvanara (all
beings) since He encompasses all beings by virtue
of His being non-different (in rcality) from the Self
(r.e. Virat) comprising all the gross bodies. He is the
prathamah, padak. the first quarter.! He gets this pre-
cedence, because the knowledge of the succeeding
quarters is contingent on His knowledge.

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

Answer: That is nothing incongruous, inasmuch as
the intention i1s to show that the entire phenomenal
universe and the world of gods, together with this
{gross cosmic) Self, contribute to the constitution of
the four parts.2 If the presentation is made in this way,

IThe first step to the knowledge of Brahman.

2The gross cosmic world, as constituting Virat, is the first
quarter. The subtle cosmic world, as constituting Hiranya-
garbha, is the second quarter. The cosmic world in its causal
state (of ignorance) as constituting the Unmanifested, is the
third quarter. That, again, when it is freed from all states of

cause and cffect and exists merely as the substratum of all, as
Existence-Knowledge-Bliss, is the fourth quarter.
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non-duality stands cstablished on the removal of the
entire phenomenal world, and the Self existing in all
beings is realised as one, and all beings are scen as
existing in the Self.! And thus alone will stand affirm-
c¢d the meaning of the Vedic text: “He who sces all
beings in the very Self and the Self in all beings cte.”
(15, 6). Otherwise, the indwelling Sclf, as circum-
scribed by one’s own body, will alone be perceived,
as It is by the Samkhyas and others: and in that cuse
the specific statement, made by the Upanisads, that
It is non-dual (Ma. 1. 7; Ch. VL 1. 1), will have no
distinctiveness, for there will be no dificrence from
the philosophy of the Samkhyas and others. But as u
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 rcasonable that, having in view the
identity of the Self (as Visva) in the individual physi-
cal context with the Self as Virat (i.e. Vaidvanara) in
the divine context, the former should be mentioned as
posscssed of seven limbs comprising such physical
constituents as heaven etc. And this is confirmed by
the logical grounds (for inferring unity) that is implicd
“in "your head would have dropped off if you had not
come to me”? (Ch. V. xii. 2).

YCf. sraygeaaTeATd gayafa aweafa
FrsAERRaTSy § @rasaniaesia 1| — Manu

28ix Brahmanas, who approached Asvapati, used to worship
particular limbs of Vaisvanara as Vaifviinara Himself. Adva-
pati pointed out their mistakes and said that unless they had
come to him for rectification, their head, eye, life, etc. would



Ma. 4] MANDUKYA UPANISAD 185

This identity (of Visva) with Virit is suggestive of
the unity (of Taijasa and Prijna) with Hiranyagarbha
and the Unmanifested (respectively) as well.  And this
has been stated i the Madhu-brifhimana (of the Brha-
diranyaka Upanisad): *(The same with) the shining
immortal being who is in this earth, and the (shining
immortal) corporeal being (in the body). {Thesc
four arc but this Self’ )" etc. (I1. v. 1). As for the unity
of the Sclf in sleep (Prijiia) and the Unmanifested,
it 1s a patent fact because of the absence of distine-
tions.t Such being the case, it will become proved
that non-duality follows on the dissipation of all
duality.

FAAIGIN:. FArF  ThAEaaae:
sfafarrrrEt fedfma: arz: v

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
Virat Himself, one’s own head should drop off. The statement
becomes reasonable only if the individual and Virat are the same,
so that the head of the one can be the head of the other.

ITh: individual sleeps by withdrawing all distinctions into
himself, and in dissolution the Unmanifested, too, withdraws
everything into itself. The ‘“*Unmanifested’ means here the “inner
Director’” (Ma. 6), ruling from inside all,
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Taijasa that has the dream statc as his sphere of
activity is svapnasthanali. The consciousness of the
waking state, though it is a state of mental vibration,
is associated with many means, and it appears to be
engrossed in cxternal objects, and thus it leaves in the
mind the corresponding impressions. Under the im-
pulsion of ignorance, desire, and (past) action, the
mind, thus possessed of the impressions like a piece of
painted canvas, makes its appearance (in 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. 1V. iii. 9). Similarly, in the Upanisad of
the Atharva-Veda, after introducing (the subject)
with ““All senses become one in the highest deity, the
mind”, it is said, “‘here in this dream state, the deity
(the mind) experiences greatness” (Pr. IV. 5). The
mind is aniah, internal, in relation to the senses. He
whose prajfid, awareness, in dream, takes the forms
of the impressions in that (amtael. internal) mind, is
antah-prajialh, awarc of internal objects. Hce is called
Taijasa (luminous), since he becomes the witness of
the (modes of ) cognition that is bereft of objects and
appears only as a luminous thing. As Vidva is depend-
ent on objects, he experiences the (modes of)
gross cognition, whereas the awareness that is
experienced here consists of mere impressions; and
hence the enjoyment is subtie. The rest is common
{with the earlier paragraph). Taijasa is the second
quarter.
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5. That state is deep sleep where the sleeper
does not desire any enjoyable thing and does
not see any dream. The third quarter is Prajiia
who has deep slecp as his sphere, in whom
everything becomes undifferentiated, who is a
mass of mere consciousness, who abounds in
bliss, who is surely an enjoyer of bliss, and
who is the doorway to the experience (of the
dream and waking states).

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

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

ness.
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two states.t  Yatra, in which place or at which time;
suprak. the sleeping man; na pasyati, does not sce;
kam cana svapham, any dream: na kdmayate, does
not desire; kam cana kiumam, any cnjoyable thing—
for in deep sleep there does not exist, as in the two
carlier states, either dream. consisting in the percep-
tion of things otherwise than what they are, or any
desire?-—this 1s rat susuptam, that state of deep sleep.
He who has got this state of deep sleep as his sphere is
susuptasthanal.  He 1s said to be ekibivitak, 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 cxperiences,
that are but vibrations of the mind in the waking and
dream states, become sohidified as it were. This state
is called prajianaghanal, a mass of consciousness,
since it is characterised by the absence of discrimina-
tion. It is a mass of consciousness like everything

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

2Thus either of the adverbial portions —viz absence of false
parception and freedom from desire—can be used for eliminat-
ing the ‘earlier two states.
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appearing as a mass by becoming indistinguishable
under nocturnal darkness. From the use of the word
era, merely, it follows that there is nothing of a sepa-
rate class other than consciousness. And he is dnanda-
mayal, 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 itsell, since the joy is not
absolute. Just as in common parlance, one remain-
ing free from effort 1s said to be happy or dnanda-
bluk, an experiencer of joy. so this one, too, is called
dnandabliuk, for by him is enjoyed this state that consists
in extreme freedom from effort. in accordance with
the Vedic text, “this is its supreme bliss™ (Br. 1V. iii.
32). He is cetomukhal, since he is the doorway to the
consciousness of the experiences in the dream and
waking states. Or hc is called ceromulkhal because
consciousness, appearing as empirical experience, is
his doorway or entrance leading to the states of dream
and waking. He is called prijiah, Prajia, conscious
par excellence, since in him alone is there the know-
ledge of the pastand the future and of all things. Even
though lying in deep sleep he is called Prijia (conscious)
because of his having been so earlicr (in the two former
states of dream and waking); or he is called conscious,
since he alone is possessed of the peculiar characteristics
of mere (undiversified) consciousness, whercas the
other two have diversified knowledge as well.  Prijiia,
as described, is the third quarter.

Uy gaegx 09 d9d udisageaT qif.
qaEg gwarad) fz wqET ne
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6. This one is the Lord of all; this one is
Omniscient; this one is the inner Director of
all; this one is the Source of all; this one is
verily the place of vrigin and dissolution of
all beings.

Esah, this one (this Prijhia), when in his natural
state; is surely sarvesvaral, 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)
1s not something intrinsically different from this one
(that is Prajiia), as is borne cut by the Vedic text, “O
good-looking one, (the individual soul conditioned
by) the mind is tethered to (that is to say, has for its
goal) the Vital Force (which is Brahman)” (Ch. VI
viit. 2). This one, again, in his (state of ) immanence
in all diversity, is the knower of all; hence esah sar-
vajiah, this one is Omniscient. FEgsah, this one, is;
antaryami, the inner Controller; this one becomes the
Dircctor 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 yonil, this one is the Source; sarvasya, of
all. And since this is so, therefore this very one, is Ai,
certainly; prabhava-apyayau, the place of origin and
dissolution; blritdnam, of all beings.

GAUDAPADA’S KARIKA

AT 7T waka —

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 Slokdh bhavanti, here occur these verses:

Ffgewat fawfaeat weqaweg do |
FANTEIAT A6 CF ug ew w@qa: gl

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.!

feronferys fagdt wramaeeg aora: |
qara = gl arafera 38 syafera: wlu
2. Visva is met with in the right eye which

1“As a great fish swims alternately to both the banks (of a
river), eastern and 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. Prajiia is in the space within the
heart. In three ways he exists in the body.

This versc aims at discovering how all the three,
starting with Visva, are cxperienced in the waking
state itself.  Visva, the witness of gross objects is pri-
marily experienced! in the daksina aksi, right eye. that
is his mukha, mouth (or place ol experience); and this
is in accordance with the Vedic text, “This being who
is in the right eye is named Indha™ (By. IV. i1 2). He
who is Indha or Vaiévanara, possessed of effulgence
—-the Virat Self (identifying Itself with the cosmic
gross body) that is within the sun-—and he who is the
(individual) Self (i.c. Viéva) in the (right) c¢ye are
dentical.

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

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

1By the adepts in meditation.
2Virdt 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 secs it manifested, manasi
amtak, inside the mind. in the form of impressions as
in a dream.!  As it is the casc here, so is it in dream.
Therefore. though Taijasa is within the mind. he is
really the same as Visva. On the cessation of the activity
called memory, Prijha. sitting TAkdse ca lrdi, in the
space within the heart, becomes free from the diversity
(of objects and their perceiving subject) and continues
to be a merc mass of consciousness, for then there
is no functioning of the mind.2 Pcrception and re-
collection are merely vibrations of the mind; m 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. 1V. i 3).
Taijasa is the same as Hiranyagarbha because of exist-
mg in the mind,> 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
Vigva and Taijasa arc the same; {or the same entity that sces
as Vidva, recollects as Taijasa.

2This is how Prajia is met with in the waking state. When
the mind ceases to act, the same entity assumes the characteristics
of Prajfia,

' 3Taijasa is conditioned by the individual mind, and Hiranya-
garbha by the cosmic mind. But the individual and cosmic minds
arc 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)”t (Br. 1V. 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 wvital force 1s a manifested (i.c.
perceptible) reality in a sleeping man; and the organs
merge into it.3 How can the vital force be unmani-
fested ?

Answer: That is no defect; for an undifferentiat-
ed thing is characterised by absence of any distinc-
tion of time and space. Although the vital force appears
to be differentiated so long as (individual) identifica-
tion with Prana persists (among those who think them-
selves to be intimately connected with the different
portions of the vital force4), still, since the seli-
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-

tHiranyagarbha, as possessed of the power to act, is the souf
within the subtle body (linga); and liiga is equated with mind
in the Vedic text. Therefore Taijasa and Hiranyagarbha are
the same.

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

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

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

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).

}Though 1o others it may appear to be manifested, to the sleep-
ing man it is unmanifested, because for him Priana is then un-
associated with any particular time or space.

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

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

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

Answer:  That 1s no vahid objection. for Existence
was assumed there in a statc of latency. Though in
that sentencc the Existence-Brahman is called Pranpa.
still that Existence (-Brahman) is called Prina as well
as Existence without ruling out the state of lts being
the source of the emergence of individual beings.
Had the seedless (non-causal) statc of Brahman been
meant, the text would have declared, “Not this, not
this” (Br. 1V. v, 22, IV, v. 135), “From which speech
turns back™ (Tai. H. 9), “That (Brahman) is surcly
different from the known, and. again, 1t is above the
unknown™ (Ke. 1. 4), and so on, as it is also stated by
the Smrti, "It is called neither existence nor non-exist-
ence” (G. X1HI. 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 is
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-
ccived of as nothing but identity with the purc Brahman, then,
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And it is because of this that 1t is referred to by elim-
inating Its causal state in such Vedic texts as: “‘Super-
jor to the superior Unmanifested” (Mu. 1.1, 2), “From
which speech turns back™ (Tai. 11, 9), “*Not this, not this”
(Br. IV. iv 22).etc. The supremely real state, free from
causality, relation with body etc., and modes of waking
cte., of that very entity that is called Prajiia, will be
spoken separately in its aspect as the Turiya (Fourth).
The causal state. too, is verily experienced in the body,
masmuch as an awakened man is seen to have such.a
recollection as, I did not know anything (in my dcep
sleep).” Hence it is said, “Tridli dehe vyavasthital) -
existing in threc ways in the body™.

fazal fg wovziva gaq: sfafaEays |
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3. Vidva ever enjoys the gross: Taijasa
enjoys the subtle; and similarly Prajiia enjoys
bliss. Know enjoyment to be threefold.

e qiay fawd wfafaad g doaw

srreass aat Wi fur gfta faasa o

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

The two verses need no explanation.

B g g Awar gz wEifad
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5. He who knows both these-—viz the enjoy-
ment that there is in the three states, and that
which is declared to be the enjoyer there—does
not become affected even while enjoying.

Trisu dhidmasu, 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 Viiva, Taijasa, and Prijia, is prakirtital, declared
to be the one bhokti, enjoyer, because of his recogni-
tion (i.e. persistence of memory in all states) through
the single concept of I am that”, and because of his
common feature of being the perceiver. He who veda,
knows; etat ubhayam, both these, as diversified multi-
fariously into enjoyers and the things of enjoyment:
sah, he; na lipyate, does not become affected; bhuibi-
Janah, even while enjoying, because all that is enjoy-
able belongs to a single enjoyer. For nothing is added
to or deducted from one’s nature by one’s own objects
(of enjoyment or awareness) as in the case of fire; for
fire does not lose or gain (in its essential nature) by
consuming its own fuel.

g9e: gavraqt gaifafa fafazsa:
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6. Tt is a well-cstablished 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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Prabhavak, origination, in their respective apparent
appearances consisting of names and forms created by
ignorance; sarvabhitandm, belongs to all entities, to
the different modes of Vidva, Taijasa, and Prajiia:—
satim, to all those that exist.! It will be said later on,
“A barren woman’'s son does not take birth cither in
reality or through Miya (Kdrikad. TH. 28).  For if
birth really belongs to nonentities themselves, then
Brahman, which is beyond all cmpirical relations, will
be left without any ground of cognition,® and may
be equated with nonentity. But as a matter of fact, it
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 iltusory appearance as
the snake, so also all positive entities, before their mani-

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

2Logical ground of inference. If the cffect is (rue, the cause
can be inferred to be so; but if the effect is non-existing, the
cause will be equally so. The inference with regard to
Brahman will be like this: “This world 4s 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. L ii. 11), ~In the beginning this universe was
but the Self ™ (Br. 1. iv. 1).  Pranah junayati, Prina
creates, sarvam, all. Pur'u._s-al_a Janavati, Purusa creates;
prthak. scparately: cetomdéin, the rays of Conscious-
ness, that issue out (from Purusa) like rays from the
sun, that arc 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 Vigva, Taijasa, and Prajiia in the dif-
ferent bodies of gods. animals, and others;—(Purusa
creates) all these rays of Consciousncss 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.1. 7), and “as from fire tiny sparks fly in all direc-
tions™ (Br. 11 i. 20).

ffa waa @ wegen glefarasn
sgemraTaEafa gtz wafasfeaar nen
7. Others stecped in cogitation about creation
1Prina is Brahman considered as an unknown entity but identi-

fied with Existence and serving as the source of all.
2Existing in the form of objects. ‘
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consider origination as an exuberance (of God),
while by others it is imagined that creation is
comparable to dream or magic.

Srsticintakal, people steeped in the thought (or
theorics) of creation; manyante, consider; that crea-
tion is a vibfriti, exuberance, (a2 demonstration of the
superhuman power), of God. The idea implied is
that for people who think of the supreme Reality there
is no interest i questions regarding creation, (which
is illusory) as is declared in the Vedic text, “Indra
(the Lord), on account of Miya, is perceived as mani-
fold™ (Br. 1. v. 19). For those who observe & magi-
cian throw up a rope into the sky, ascend it with arms
and vanish out of sight, and engage in a fight in which
he 1s cut to pieces and falls to rise up again, do not
evince any interest in deliberating on the reality of
the magic and its effect conjured up by him. Similar-
ly. analogous to the spreading out of the rope by the
magician, is this manifestation of deep sleep, dream,
and so on: comparable to the magician, up the rope,
arc the Prajha, Tajasa, and the rest in those states:
and different from the rope and the man who has
climbed up it is the real magictan. 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 Turiva
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 svapnamaydasaripd, of the same nature as dream
and magic.!

georr A gfefda gel fafafaan
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8. With regard to creation some have the
firm conviction that creation is a mere will of
the Lord. People engrossed in the thought of
time (to wit, astrologers) consider that birth
of beings is from time.

Srstih, creation, is icchdmitram, a mere will: prabhoh,
of the Lord, because His will is unfailing. A pot, for

instance, is & mere thought, and it is nothing beyond
thought. Some think that creation is from time alone.

Wit gftzfeeaa fremafafa amy
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9. Some others say that creation is for the
enjoyment (of God), while still others say that
it i8 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, srstih, creation, is bhogirtham,

IThis differs from the Vedantic position in belicving 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 “‘devasya
esah svabhdvah avam, of the Effulgent Being this is
the nature”! etc., where reliance is placed on the argu-
ment from the nature (of God). Or all the points
of view? are refuted by asserting, “Aptakimasya ka
sprhd, what desire can One have whose desire is cver
fulfilled?’ For apart from the fact that the rope etc.
are constituted by natural ignorance,3 no cause can
be ascertained for their appearing as snake etc.

UPANISAD

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

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

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

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

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

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

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

Answer:  Not so, because the illusion of Praina and
the rest is unrcal 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 Sell. in Its own reality. is
not an object of any other mcans 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 1t is
devoid of all action. Nor is It possessed of qualitics
like blueness eic., It being free from qualitics. There-
fore It baffles all verbal description.

Objection: 1t will, in that case, serve no usecful
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

tSince an illusion is perceived as soaked in the idea of existence,
it cannot have non-existence as its basis. ¢
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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™ (By. I1. v, 19). “That which is the Self is
Truth” (Ch. VI viii. 16), “That which is directly and
immediately Brahman™ (Br. IHL. iv. 1), “That which
is inside and outside and is without birth™ (Mu. Il
i. 2), “All this is but the Self " (Ch. VIL xxv. 2), and
so on. This very Self, that is the supreme Reality but
has false appearances, has been spoken of as possessed
of four quarters. Its unreal form has been dealt with,
which is a creation of ignorance and which is analogous
to a snake superimposed on a rope, and consists of the
threc quarters that are related (mutually) like the sced
and its sprout.] Now, in the text beginning with,
“nantahprajiiam, not conscious of the internal world™,
the Upanisad speaks of the non-causal. supremely real
state, comparable to a rope, etc., by way of eliminat-
ing the three states, comparable to the snake ctc. (super-
imposed on the rope etc..

ATFIAT 7 Afgedd ANIATAT 7 IHWET T
UF ATIHY | AT ASTAGAAATAA S OTH (-
RAGSURIIAFANCAIGIR,  FIZAGAH AT+
frangd agel weay @ srmewt @ fastw: non

7. They consider the Fourth to be that
which is not conscious of the internal world,

1By way o 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. VL viii). For if Turiya, whose char-
acteristics are dissimilar to those of the Self in the three
states, be really different (from the Self), then
owing to the absence of any means for realising Turiya

'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. e



Ma. 7] MANDIUTKYA UPANISAD 207

the scriptural instruction would be useless or Turiya
will be reduced to a nonentity. On the view, how-
ever, that like the rope, imagined variously as a snake
cte., the Self, too, though one, is imagined in the three
states to be possessed of such attributes as conscious-
ness of the internal world etc., there follows the cessa-
tion of the phenomenal world of misery simuitaneous-
ly with the valid knowledge, arising from the nega-
tion of such attributes as being conscious of the internal
world; and therefore there remains no need to search
for any other means of knowledge or any other dis-
cipline (like constant thinking) for the realisation of
Turiya. This is similar to what happens in the case
of the knowledge of the rope where the elimination
of the snake from the rope occurs simultancously
with the discrimination between the rope and the
snake.! On the contrary. by those who hold the view
that in the act of knowing a pot, for instance. an insru-
ment of knowledge engages in some other activity
in addition to the removal of darkness (from the pot
etc.), it may as well be held that in the matter of split-
ting wood. the act of splitting engages in doing some-
thing to one of the two parts in addition to remov-
ing the adhesion of the two memebers.2 On the other

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

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

only at removing the adhesion of the two parts, but also at adding
something to either of the two parts.”

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

By the phrase, “ndntah-prajiam, not conscious of
the internal world”, is eliminated Taijasa. By “‘na-
bahigprajiam, not conscious of the outside world™,
is chminated Vidva. By “‘wa wbhayatah -prajiam, not
conscious of either” is ruled out the intermediate state
between dream and waking. By “na prajiiinaghanam
not a mass of consciousness” is denied the state of deep
slcep, for this consists in a state of latency where cvery-
thing becomes indistinguishable. By “‘na prajiam.
not simple consciousness” is denied the awareness of
cverything simultaneously (by a singlc act of con-
sciousness). By “‘na aprajiam, not unconsciousness” is
negated insentience.

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

1f the knowledge, calculated to eliminate duality, persists
after serving its purpose, some other knowledge will be necded to
climinate it. That other knowledge will again require a third for a
similar purpose, and so on. To avoid this contingency, the final
konowledge 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 lts essence
is unchanging in all the states, it follows that the
witness is true.-

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

Answer: Not so, for one in deep 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. 1V. ui. 30).

And just because It is so, It is adrstam, unseen.’
Since 1t is unseen (i.e. unperceived), therefore It is
avvavahiryam, beyond empirical dealings; agrdhyam.
beyond the grasp, of the organs of action; alaksanam.
without any logical ground of inference, that is to say,
uninferable. Therefore It is acintyam, unthinkable.
Hence It is avyapadeiyam, indescribable, by words.
It is eka-Gtma-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
dtmapratyaya, the single belief in the Self, is the
eka-atmapratyaya-sira, And this is in accord with

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

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

The attributes, such as ‘“‘conscious of the internal
world”, belonging to the possessors of the states (viz
Vidva, Taijasa, and Prijiia), have been negated. In
“prapafcopasamam, the onc in whom all phenomena
have ceased” etc. are being denied the attributes of
the states. Hence 1t is ddntam, unchanging;! Sivam,
auspicious.? Since It is advaitam, non-dual, free from
illusory ideas of difference; therefore manvanre, (they)
consider, It to be; caturtham, the Fourth, being distinct
from the three quarters that are mere appearances.
“Sah drma, that is the Self; salh vijievah, that is to be
known™ this is said to imply that just as the rope is
known to be different from the snake, the chink on
the ground, or the stick, superimposed on it, similarly,
that Self is to be known (as different from the super-
imposed states)-—the Self that is presented in the sen-
tence “That thou art™ (Ch. VI. viii-xvi), and that has
been spoken of by such texts as ‘‘“He is never seen,
but is the witness™ (Br. 111. vii. 23), “for the vision of
the witness can never be lost” (Br. IV. iii. 23), etc.,
This (knowledge of the Self) is spoken of from the
standpoint of the previous state of ignorance,? for on
the dawn of knowledge, no duality is left.

¥ Free from love, hatred, ctc.

2 Absolutely pure; supreme Bliss and Consciousness in essence.

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

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

fraa: gEgaEmTaTT: g9t |

AEq: qAMETAT JaEgA] g s ngen

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

Nivrtteh, in the matter of the eradication; sarva-
dulbkhandm, of all sorrows, represented by Vigva,
Taijasa, and Prajiia; the Self that is Turiya is t$dnah,
the ordainer. The word prablub, Lord, is an expla-
nation of #$dnak. The idea is that He is the Lord ca-
pable of ordaining the cessation of sorrow; for sorrow
coases as a result of His knowledge. (He is) avyayak,
inexhaustible, that is to say, does not deviate from
His nature. Why is this so? Becausc He is advaital),
non-dual. He who is this devah. effulgent One, who
is so called because of His self-effulgence; who is turyah.
the Fourth; is smrial, held to be: vibhuh, all-pervasive
{source):} sarvabhavanim, of all entities.

For determining the true nature of Turiya, the generic

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

FAFROTGT arfasay fazadaEt | |
TS FTCOTEGE g at ga 7 fasma: ngqu

YTuriya 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.
Prajfia 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. Kirapa. derived in
the sensc of anything that acts, means the causal state.
Those two, viz visvg-taijasau, Visva and Taijasa, as
described earlier: isyere, are held to be; kdrya-kirana-
haddhau, bound by, comprised within, the seed and
fruit states, consisting in the non-apprehension. and
misapprehension of Reality. But Prijia is bound by
the causal state alone. The non-apprehension of Reality
alone is the cause of bringing about the state of Prajia.
Therefore fau dvau, both these two--the causal and
the resultant conditions, the non-apprehension and
misapprehension of Reality;—na sidhyatal turye. do
not exist, thal is to say, are not possible, in Turiya.

ARATT T 9= 7 ad Al 9T |
grs: feuT dafa gf ag aags aarng
12. Prajiia comprehends neither himself nor
others, neither truth nor falschood. But that
Turiya is for ever everything and the witness.
How, again, is Prajiia conditioned by the causal
state, and how are the bondages of non-apprehension
and mis-apprehension impossible in the case of Turiya?
Since unlike Visva and Taijasa, Prijiia na samvetti,

does not apprehend; kim cana, anything, any external
duality thateis different from the Self and is born of
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the seed of ignorance; therefore he is conditioned by
the darkness of non-perception of Reality that is the
seed of false perception. Since rat, that; Turiya is sadd,
for ever; sarva-drk, all (sarva) that there is as well
as a witness (drk), there being nething beside Turiya;
therefore Turlya 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. HL
viii. 11). ' '

FAEAAEY FeaTwan: FIHIIAT: |
CIIEHECHEIERKIA IS U RECERIERTY
13. Non-perception of duality is common
to both Prajiia and Turiya. Prijfia 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 Turlya?”—this doubt thdt may arise
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is being refuted. The reason is that Prajiia is bija-nidri-
yutal: nidrd, sleep, consists in the non-perception of
Reality, and that itself is the bija, seed of the birth of
the cognition of varieties; and Prajiia is yurah, endued by
this bijanidrd, sleep that is a causal state. That sleep,
consisting in the non-perception of Reality, na vidyate,
does not exist; turye, in Turiya, because of his being by
nature a constant witness. Therefore in Him there is
no bondage of the causal state. This is the purport.

eAfazrgaraTa sReaEaatizar |

7 fagi a7 eaeA g7 qzafea fafesan ugvn

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

AeAqT Ygd: @Al fqz1 qeaasnag: |
faaate qat: &t gde TawRad neyn

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

Svapnah, dream; comes to one grhpatal, cognising:
anyathd, falsely; like the cognition of a snake on a
rope, in the states of dream and waking. Nidrd, sleep;
—belonging to one ajinatal tatrvam. not cognising
Reality;-—is equally present in all the three states.
Dream and sleep being the common teatures 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
thesc states) is equated with dream. But in the third
state the error takes the form of sleep alone. consisting
in. non-perception of Reality. Therefore when ravoh,
of these two (Vidva-Taijasa and Prajna), existing in the
states of effect and cause: viparyise, the two errors,
consisting in false perception and non-perception, and
constituting the two bondages in the states of effect
and cause; ksine, are eradicated on the cognition of the
supreme Reality; then one asnute, attains: turivam
padam, the state of Turiya. The idea is that, as he

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

FATfeRIar geay g8 sfa: gEEay |

EERIEECIL i EFCIE IS AN

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 jival, the transmigrating individual
soul, that is suptak, 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
1s my field”, *“These are my animals™, ‘I am their
master”, 1 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. Yadd, when; by
a most gracious teacher, who has realised the truth
that forms the purport of the Upanisads, he (the in-
dividual) is awakened through the teaching, “Thou
art not a bundle of causes and effects, but ‘Thou art
That’ >, then that individual understands thus. How?
(Thus): (He knows the) ajam, birthless, which is called
so since in It there is no external or internal mutation,
starting with birth, that positive objects are heir to;
the idea is that It is externally and internally devoid
of all mutations that phenomenal objects are-subject
to.. (He kn®ws the) anidram, sleepless (Turiya), since in
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It there is no sleep or the causal state, consisting in the
darkness of ignorance that is the cause of birth and
$0 on. Since that Turiya is sleepless, therefore (he
realises) It as asvapnam, dreamless, false perception
(svapna) being based on non-perception (nidrd). Since
It is sleepless and dreamless, therefore the individual,
tad@, then: budhyate, rtealises the birthless, non-dual
Turiya as his Self.

yas41 afeg fadq fqada 7 @ga; |

wrarAiAfAg gawed qIATIA: el

17. T1tis 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 prapafical vidyeta, if the
world had existence. But being superimposed like a
snake on a rope, it does not exist. Na saméayal, there
is no doubt; that if it had existed, nivarteta, it would
céase 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
tllusion of its witness. Similarly, mdydamdatram idam
dvaitam, this duality that is nothing but Maya, and is
called the phenomenal world; is paramdrthatab, 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.
faweat fafrada sfeaay afs Fafag |
SYRWTRA ATY /A ga 7 fF@a 1ngen

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:
Vikalpalh, 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 upadesirt, for the sake of instruction;
hence ayam vadal, this talk—of instructor, instruction,
and instructed—is for the sake of instruction. When
the effect of instruction is accomplished, j#dte, on the
realisation, of the supreme Reality; dvaitam na vidyate,
duality ceases to exist.

UPANISAD
FISTATATSSAFCATGIASTomrs  qrer 71w

AR GTET AFTT IHTA FF1 5 1

8. That very Self, considered from the stand-
point of the syllable (denoting It) is Om.
Considere¥ 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 arma. that very Self, that was cquated with
Om in “This Self is possessed of four quarters” (Ma. 2),
by giving predominance to the object denotcd (by Om),—
that veiy 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: Onkdrak, it is the syllable Om. That syllable Om,
while being divided into quarters. is adhimirram, cxists
on letters as its basis. How? Those which constitute
the quarters of the Self are the letters of Om. Which
are they? They are the letters u, v, and m.

Frfcaern . FRIAASHFIT TTHqT JITIS5-

yufeneargrssaife g 3 watq srarmfae
wafg 7 ud F5 s

9. Vaiévanara, having the waking state as
His sphere, is the first letter «, because of (tho
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 vaisvanaral, Vaiévanara (Virit);
Jagaritasthinah, with His sphere (of activity) as the
waking state;! is akdrah, a;-—prathama mawra, the

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

with the Self in the gross cosmic context (viz Vaisvinara 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 « is pervaded all
speech, according to the Vedic text, “The sound a
is indeed all speech™ (Ai. A. 1L iii. 7. 13). Similarly, by
Vaisvianara is pervaded the whole universe, according
to the Vedic text, “The head indeed of this Self, that is
Vaidvinara, is heaven™ etc. (Ch. V. xviii. 2). And we
said that the word and the thing denoted by the word are
the same. That which has adi, precedence, is said to be
adimat, first. As the letter called a is the first, so also is
Vaidvanara. Because of this similarity Vaidvanara is
identified with a. The fruit attained by a knower of this
identity is stated: Apnoti ha vai sarvin kaman, he surely
attains all desirable things; ca bhavati adih and he be-
comes the foremost. among the great; yah evam veda,
who knows thus, knows the identity as stated.

ALTEGE IFTQ fgetar qraeFuigwg-
AEIESfd g § swgeala guasE wafq
Tramarfag = wafs a nd a2 ngon

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

He who 18 taijasah, Taijasa; svapnasthinah, with
the state of dream as his sphere; is the dvitiya matra,
second letter; wkdrah, u, of Om. Because of what
similarity? That is being said: Utkargdt, because of
excellence. The letter v is, as it were, better than the
letter a; so also is Taijasa better than Visva. Ubhaya-
ndt v@ or (this is so) because of intermediate position.
The letter # occurs between the letters a and m; and
so also is Taijasa intermediate between Visva and
Prajia. (Taijasa is ) because of this similarity of
being related to both. The result attained by the knower
is being stated: Utkarsati ha vai jiidnasantatim, he
heightens, that is to say, increases, the current of his
knowledge; ca bhavati saminal, and he becomes equal—
he does not become an object of envy to his enemies,
as he is not to his friends. Asya kule, in his line; yah
evam veda, who knows thus; na bhavati abrahmavit,
none is born who is not a knower of Brahman.

EAEA: qTH WHIREAET arn A
tﬂ%af faiifr g ar g3 sdndifaes vk @
aF 3T 11

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

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

GAUDAPADA’S KARIKA

Here occur these verses (of Gaudapida):
frraearafaamarmicararagarey |
qrATEsfaTeY sarRfaaTaNE 7 g’

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

When the identity visvasya, of Visva; with «, with
the mere letter a, is intended, then, according to the
reasoning adduced; sdmdnyam, the similarity; of being
the ddi, first; is seen as wrkalam, obvious. This is the
idea. The clause **when the identity with « is intended”
is explained by mdtrdsampratipattau, which means
“when Vidva's identity with « alone is apprehended”.
After “dpti-simanyam eva ca, the similarity of all-
pervasiveness™, the word “‘wutkatam, (is seen as) obvious™
is understood because of the use of e, and™,

ForqetcatasT Serat gaaa egay |

arargsfaaat wrgwae qaifasg non

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

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

HHETATA ST AAFATARFT |
_wrrEsfaTat g mmmﬁa T IR
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21. In the matter of Prajiia’s identity with the
letter m, that is to say, when Prajiia’s identity
with a letter is apprehended, the similarity of
being a measure is seen to emerge plainly, and
so also does the similarity of absorption.

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

e ARG AEIEH QAT afe fafz=a:
T g SERGCISHE LS S CICEALIE HITEETT

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

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

w9y fazamTeeaty asraH |

THIRT QA TH ATACR frd af u3n

23. The letter a leads to Viéva; so also the
letter « leads to Taijasa; and the letter m,
again, leads to Prajiia. With regard to one
freed from letters, there remains no attainment.
‘ Akdrah, the letter a; nayate carries; him who, after
resorting t® 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 Vidva:
makes him attain Visva. The idea is that he who medi-
tates on Om with the help of a, becomes identified
with VaiSvanara (Virat). Similarly, ukdral, the letter
u; takes him taijasam, to Taijasa. And makarah, the
letter m; punah, prajiiam, to Prajita. The verb “leads”
is to be undersiood from the use of the word “ca,
and”. But when m, too, disappears, then owing to
the destruction of the causal state, amarre, with regard
to the one freed from letters (and parts); na vidyare,
there does not remain; any gatih, attainment.!

UPANISAD

waAsA iseaagd: SasAaA: R
Mg Arcda  Sfamaraassad a oF
gz nexn sfa angEafaag aqrar o

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; 4
represents the subtle universe, dream, and Taijasa ; and nt represents
the causal state, sleep, and Prajia. The carlier oncs merge into the
latter ones. In this way everyihing is reduced to Om. While engag-
ed in this meditation of Om as all, there flashes in the aspirant’s
mind the tzacher’s instruction that everything is but the absolute
Brahman. Then all the phenomenal world, merged in Om, dis-
appears in Brahman, and there remains no goal to atlain. Though
the meditations in the thrce stages relate to the same Om, the
results are different in accordance with the emphasis laid on its
constituents. 4
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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.

Amdétrah, that which has no mdrrd, part—the part-
less Om; becomes but the caturthah, Fourth, Turiya,
merely the absolute Self; which is avyavahiryal, beyond
empirical relations, because of the disappearance of
names and nameables, that are but forms of speech
and mind ; prapaiicopasamal, the culmination of phenom-
enal existence;! dival, 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, hc who knows thus:
samvisati, enters; armdnam, 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 latency;
and hence hc is not born again, since Tutiya has no
latency of { creation). For when a snake superimposed
on a rope has merged in the rope on the discrimination
of the rope and the snake, it does not appear again to
those discriminating people, just as before, from the
impressions of the past sticking to the intellect. To those
men of renunciation who are possessed of dull or average
intellect, who still consider themselves aspirants, who
tread the virtuous path, and who know the common
features of the letters and the quarters (of Om and the
Self) as presented before, (to them) the syllable Om,
when meditated on in the proper way, becomes helpful

! The ultinmte limit of the negation of the world.



228 EIGHT UPANISADS [Ma. 12

for the realization of Brahman. In support of this it widl
be said, “The three inferior stages of lifc” etc. (K@rikd
HI. 16).

GAUDAPADA'S KARIKA

Just as before, here occur these verses:

MR T FaraEr 99 T 8§74 1
MR qraa vt 7 iy Fragg uy

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 lctters are the quarters. Therefore
vidyit, one should know; onrkdram, the syllable Om;
pidasah, 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.

IS q3 Fq: Ao q&7 favtae
sua freagraed 7 wd faad Fafag nkwn
25. One should concentrate one’s mind on

Om, (for) Om is Brahman beyond fear. For a

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

qurel WAL T§T qOaRH 97 ;|
AL TAAUSTATRINSAIL. TOrEISeqT: 1R E NN

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

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

Pranaval, Om; is both the superior and inferior
Brahman. When the quarters and letters disappear,
from the highest standpoint, Om becomes verily the
supreme Self that is Brahman. Therefore it is
apirvah, without any cause preceding it. There is
nothing inside it that is of a different class; therefore
it is anantarak, without inside.  Similarly, there is
nothing existing outside; therefore it is 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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gaey wora) cfgdsaneaeayd |
wd fg worE At saEAd aEARa e

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

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

gord frza famtg wden gfe dfeaan
FFafaaAIg wear i T @Eid Ul

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.

Vidydt, one should know; pranavam, Om; as
is$varam, God; existing hrdi, in the heart—the seat of
memory and perception; of all living beings. Marva,
having meditated on (i.e. realised); the sarvavyipinam,
all-pervasive; onkdram, Om, that is the Celf beyond
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the worldly siate; dhtraly, the intelligent man; na
docati, 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).

FATA SAqATATT gaediam: e |
Aigrd fafeat a7 @ gfT@d 917 uz<

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.

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



CHAPTER 11

VAITATHYA-PRAKARANA (ON UNREALITY)

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

qqed GAWTEET €ae rgaArfgor: |
A BT ATATAT FIAcAT AT 1L

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

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

In answer to this objection it is said: samvrtatvena
hetund, by reason 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: 1t 1s not tenable that the things seen
in a dream have a limited spacc inside (the body); for
one sleeping in the east is seen as though dreaming in
the north.

Apprehending such an objection the text answer:

A TcATTE FTSTY gl T 933fq

gfaggza & gawfer=a 7 fa=a usu

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

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

1So “‘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, pratibuddal ca
vai sarvah, every dreamer, when awakened; na vidvate,
does not stay, in the places dreamt of. Should one go
to a different region in dredm, one should wake up in
the region of one’s drcam. 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:

FATHRT TAEAT A FATALEHFA |
qaed AT d W @ A1E: AHFRAT L3N

3. Besides, the absence of chariot ete. is
heard of in the Upanigad 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; abhivah, non-existence; rathddindm,
of chariots etc.; drayate, is heard of in the Upanishad,
in the text, “There are no chariots, nor animals to be
yoked to them” (Br. IV. iii. 10); npdyapirvakam,
from the standpoint of logic. They, the knowers of
Brahman, dhub, say; that the vaitathyam, unreality;
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praptam, arrived at; through such reasons as existence
inside the body contraction etc.; is prakdsitam,
revealed by the Upanisad, that reiterates that fact
while engaged in establishing (the soul’s) self-efful-
gence; svapne, in dream.

HFQTATATY WTAT TSNS €779 |

JqT TF AT T FIIeaT g v

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 (middie
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 jigarite smriam, therefore falsity is admitted
of objects in the waking state as well. The dream
object bhidyate, differs, from the object of the
waking state: antahsthinit, because the former is
confined within; and samvrtatvena, because of being
contracted. And the common features in both the statgs
are the fac¥s of being perceived and being false.
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EATATIRASI FHFATGHATT: |
~ . _ - A -

werat fg @weEm afagqa ggar uy

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

Samatvena, inasmuch as there is similarity; bheda-
nam, of the diverse things; prasiddhena eva hetuni,
on the strength of the familiar ground of inference,
viz that things (in dream and waking states) are equally
cither the perceiver or the perceived;! therefore the
discriminating people speak of the sameness of the
states of waking and dream. This is only a corollary
of what was arrived at on earlier valid grounds.

smaTa~ @ awifea aqarasfy aour
faael: qgam: gavstaaeT 3o afman ugu

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

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

£On the logical ground of ““being perceived”. ‘
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does not exist even in the middle. This is the ascertained
truth in the world. So also these different things, seen
in the waking state, arc indeed unreal, they being
vitathaile sadrsdh, similar to, (on the same footing with),
unreal things, like the mirage ctc.. on account of their
non-cxistence in the beginning and at the end. And
vet avitathdl, iva laksitdh, 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, sincc 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 arc illusory like those of
dream.

Answer: That is not so.

Objection: Why?

Answer: Because:

qUAIHAAT qui ey fagfagay |

qEATETEAAATad (7ed @@ q Ean ne

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

Saprayojanaii, the utility, that is noticed, (in the
waking state), of food, drink, ctc., vipratipadyate svapne,
1s 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
1o feel hunger and thirst. Therefore the objects of the
waking state are seen to be contradicted in dream.
Accordingly, we are of opinion that their unreality like
that of dream objects is beyond doubt. Hence from
the fact that they possess the common feature of having
a beginning and an end, they are righily 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 fight.
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Opponent: How is it then?
yqd exrfaamt fg aur wafrarfag
AT Nera Tear g4y giafaa e

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

Apiirvam, the novel attribute; /i sthanidharmal,
is a mere quality (dharma) of (sihdni) the man in a
certain state, viz the experiencer in the state of dream;
yathit svarganivisindm. 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. Tin, these, the unique things of this kind
that are creations of his mind; ayam, this one, the
man in that state, the dreamer; prekgate sees; gatvi,
by going, to the dream state. As iha, in this world;
sudiksitak, a man well informed about the way lead-
ing to another region, goes along that way to that
other region and sees those objects, so is the case here.
Hence just as the appearances of things in certain
states, such as a snake on a rope or a mirage in a desert,
are unreal, similarly the novelties experienced in a
dream are merely appearances of the dreamer in that

"state; ‘and therefore they are unreal.. Accordingly,
“the analogy of the dream is not inapplicable.
1Men, who'become gods; get such experiences,
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The assumption that in the illustration of dream
we are in the prescnce of some unique entities has
been demolished. Now the Kdarikd again proceeds by
way of dilating on the similarity of objects of the waking
and dream states:

EFeqgaaft arqeAaal Sfead @gq |
. O
afeanEd aggtse aaeanadn 1kn

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.

Svapnavrttau api, even in the dream state; anything
experienced antaécetasd, by the internal consciousness,
anything called up by our fancy; is asat, unreal; since
1t ceases to be perceived the moment after being imagin-
ed. In that very dream again, whatever, for instance
a pot, is grhttam, perceived; bahidcetasd, by cxternal
consciousness, through the cye cte., is sat, real. Thus,
though it is definitely known that drcam cxperiences
arc false, still a division of true and false is seen therc.
Nevertheless, vaitathyam drstam, unreality is perceived,
for both kinds of things, be they imagined by inner or
outer consciousness.

g Eiq @rqraaar Fiead aad |

AfERATET YW Fq=qRAqT: (g ol

10.. Even in the waking state, whatever is
imagined by the inner consciousnesy is false
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and whatever is perceived by the outer con-
sciousness is true. It is reasonable that both
these should be unreal. .

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

The opponent says:

SHAREY Fqed Agrar eamAEfE |

~ < -

F UATT AT WA 1 F qof fasweas: g qu

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

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

(The answer is):
FETAATHATSSCHTAIEAT 39 TAATIYT |
g ua weay wartafy dewafwea: ngln
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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.

Svamayayd, through Its own Maiyi: devah dima,
the self-effulgent Self, Itself: kalpayati, imagines; lis
own drmdnam, 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 bhedin, objects; i1,
such; is vedantaniscayah, the definite conclusion of
Vedianta. 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:

frwdaguesTEEaiad saafeaan |
fraaie afgfma @ Foaaa ow ng3

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.

(Prabhub, the Lord); vikaroti, diversifies; aparin,
the ' non-transcendental, mundane; bhdvdn, objects,
sych as sound and other unmanifested objects; vyava-
sthitap, existing, antaécitte, inside the mind, in the
form of impressionis and tendencies. And® bahidcittah
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(san), having the mind turned outward; (the Lord
diversifics) niyatin, things well-defined, such as the
carth etc.. as also aniyatin, not well-defined, that exist
so long as the imagination lasts; similarly (He diversi-
fies) such things as mental desires by making His mind
turn inward. Evam, in this way; prabhul the Lord,
God, that is to say, the Self; imagines.

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

That doubt 1s unreasonable, for—
fawermeT fg asaeg gow=mem 4 afe:
FfeqdT TF T T faRIaT FIaETH: 1Y

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

Cittakalal, 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 citrakaldh, 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.

FEAE U A5qEq €T 0T F 7 afg: |
Ffeaar ua § g9 famufeafearar ogun

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

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

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

s #eqadq qd adl A qafiaun |

argreaifmsEa gafagaaEqfa nygn

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 Hc parvam
kalpayate, first imagines; on the pure Self that is devoid
of such characteristics; jivam, the individual, that is a
bundle of causes and effects cxpressing 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; bdhyin adhyatmikan 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, yathdvidyak, in
accordance with the kind of thought impressions that
the individual is possessed of;; that fact is alluded to by
tathdasmytik, 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 i eating and drinking, there follows satisfaction;
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of the cause and the effect, and from that follows their
apprehension, as well as the awareness of the action and
accessories that this apprehension of causality leads to
and the awareness of the different results following from
those actions etc.! From their awareness arises their
memory; and from that memory again arises their
awareness. In this way He imagines diversely the
things, both personal and external, that are mutually
the causes and effects.

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

sffaar aur wrawR faawfeqar |
gearufefratacagarar fasfeaa: ngen

17. As a vope whose nature has not been
well ascertained is imagined in the dark to be
various things like a snake, a line of water,
ete., 80 also is Self imagined variously.

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

if eating and drinking are absent, satisfactionis 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 t®e resul{, . °
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variously, in hazy darkness, as a snake, a linc 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
onc’s own hands. This is the illustration. Similarly,
the Self is imagined to be an individual creature or
the vital force etc., just because It has not been ascer-
tained in Its true nature as 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.

fafesrarat aut wsai fawed! fafaaay

ISERCINI OISR E IR e CHRTERAT

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

As on the ascertainment that it is rajjub 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. 1V
iv. 22), establishing the Self as devoid of all worldly
attributes, there dawns the light of the sun of realisation
which leads to this dtma-vinidcayah, firm conviction
about the Self, viz “All this is but the Self” (Ch. VIIL
xxv. 2), (the Self is) “without anterior or posterior,
without interior or exterior” (Br. IL. v. 19), “He exists
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internally and externally, and hence He is birthless”
(Mu. II. i. 2), *“Undecaying, 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 ctc. that constitute phenomenal
existence? To this hear the answer:

gronfefrcasass waafasfeaa: |

qTAT TET T AAT GHIET: WA 1R
19. (This Self) is imagined to be the infinite
objects like Prana (the Vital Force) ete. This

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

Es@ mdaya, this is the Maya tasyva devasya, of that
self-effulgent Sclf. As the magical spell, created by the
magician, makes the very clear sky appear as though
filled with leafly trees in bloom, similar is this Miya
of the self-effulgent One, by which He Himself scems
to have become influenced like a man under delusion.
It has been said, “My Mayi is difficult to get over”
(G. VII. 14).

syTor =fer strorfraY s o afga |

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

1Hiranyagarbha or immanent God. This is the view of the
worskippers of Hiranyagarbha and of the Vaisesikas.



If. 22] MANDUTKYA KARIKA 249

(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

qrer zfa qrefasy fagar =f5 afge:
st 3fa swwfar 9 sfa 7 afgz: o

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

- -~
aq1 ofa a=zfaxy a7 3o = afes:
™ -~
Wieefd =7 AEgfaar wsatafa T afga: nn
22. The Vedic scholars acribe reality to the
Vedas, while the sacrificerst aseribe thisto the
1The Lokayata materialists swear by the four clements-— earth,
waler, fire, and air,
2The Samkhyas hold to Sattva, Rajus, and Tamas, thai are
the constituents (gunas, lit. qualities) of Prakrti.
3The Saivas hold to the Self, ignorance, and Siva as the sources
of the world.
4The followers of Vatsyayana and others.
5The Paurdnikas understand the earth, the mtcrmcdmtcworld
and heaven to be realities.
SLike Baudhgyana.
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sacrifices. Those acquainted with the enjoyer
consider it to be the reality,! whereas those

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

geq gfq genfae: @ sfe = afew

nd fa qdfEsng sf = afgz: ukan

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

1o zfg wrefazy feo sfa = afgz:

arer gfa arefadt swEarfa afg ny
24. The calculators of time (the astrologers)
call it time. The knowers of the directions
consider them real. The dabblers in theoriess
accept these to be so. And the knowers of
the universe consider the (fourteen) worlds to
be so. '
1'The Sarnkhya view is that the Self is an enjoyer but not an agent
of work.
2The cooks.
3¢.g. Siva or Vignu.
4 'The Nihilists.

3That the metals, mantras, etc. hold in them the secret of
immertality.
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77 gfa warfast afgfda = afgz

faafufa fafae wiamy 7 afgz: uxyn

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

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

gsafaze scad sfaa sf =R )

gFiFErF AT giq =19 1RE N

26. Some say that reality is constituted by
twenty-five principles,® while others speak of
twenty-six.5 Some say that it consists of thirty-

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

Frlemimiag: sgaHT 3fa afga:
SHTATEF S TIIAATEL 119N

1 A class of materialists.

2 A class of Buddhists.

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

4 The Mimarsakas.

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

GThc‘abovc 25 and God according to Pataiijali.

TThe Pasupatas add réga (attachment), avidya (ignorance), niyati
{fate), kdlakald (divisions of time), and Maya (cosmic iljision)
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).

gfeefify gftzfad =a 3fq = afgz: |
feafafefa feafafaz o= 3@ g 9ar uxen

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

(20-28). Prana means Prajiia. 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 Priana, since this is of
h'ttlc‘ practical value and since the meanings of the
termsare clear.
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29. Anyone to whom a teacher may show a
particular object (as the reality) sees that alone.
And that thing, too, protects him by becoming
identified with him. That absorption leads to
his self-identity (with the object of attention).
To be brief, yasya, anvone to whom; a teacher or

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

TaRarsgaard: quaafy sk )
ud A AT geaT Fewaq dsfaafga: nzon
30. Through these things that are (really)

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

Etaih, through these, viz Prina, etc.; aprthagbhavaik,
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” (Bv. 1. iv. 6). Yah Veda, he who knows; evam,
thus: rartvena, truly:—knows from Vedic texts and
from reasoning, that all things imagined on the Self are
unreal apart from the Self, like the snake imagined in
the rope, and knows that the Self is transcendental and
untouched by illusion; sal, he; kalpayate, (is the same
as kalpayati), grasps, the meanings of the Vedas in their
respective contexts; avisankital, without any hesitation;
he understands that a certain passage means this and a
certain other means that. For a verse of Manu says,
“None but a knower of the Self can understand truly
the purport of the Vedas; none but a knower of the
Self can derive any benefit from the valid means of
knowledge! (Manu, VI. 82).

It is being stated that the unreality of duality that

IThis is Ananda Giri's interpretation of the word kriyaphala,
where kriyd (action) stands for any valid means of knowledge;
and its phala (result) is the knowledge of Reality; for even kriyd

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

TAHE TAT JOE AL AT |

ot farafas god Azt fasert: uzgn

31. Just as dream and magic are seen 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-miye, dream and magic, though unreal,
being constituted by unreal things, are considered by
the non-discriminating people to be constituted by real
things. Again, just as gandharvanagaram, an illusory
city in the sky-—appearing to be full of shops replete
with vendable articles, houses, palaces, and villages
bustling with men and women-—is scen to vanish
suddenly before one’s very eyes; or just as the svapna-
miye, dream and magic; drsle, that are visible to the
eye; are unreal: rathd, similarly; idam vidvam, this
whole universe, this entire duality: drstam, is viewed;
as unreal. Where? That is being stated. Vedantesu,
in the Upanigads, as for instance in, “Thereis no differ-
ence whatsocver in It” (Br. IV. iv, 19; Ka. IL i. 2),
“The Lord on account of Maya is perceived as mani-
fold” (Br. II. v. 19), “This was but the Self in the begin-
ning—the only entity” (Br. 1. iv. 17), “In the begin-
ning this was indeed Brahman, one only” (Br. 1. iv. 11),
“It is from a second entity that fear comes™ (Br. 1. iv.2),
“But there is not that second thing” (Br. IV.iii, 23),
“But when to the knower of Brahman everythingehas
become the Relf” (Br. IV. v. 15), and so on. (This is
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known) vicaksanail, by thpse who are better acquainted
with things, by the enlightened. This view is supported
by the following Smrti text of Vyisa: “(This universe)
is viewed (by the wise) as (unreal) like a chink on the
ground that a rope appears to be in darkness, or as
always (unstable) like a bubble on rain water, devoid
of bliss, and ceasing to exist after dissolution.”

7 fade 7 Sicafast a@ T = g

T AAEA 9 qAT FANT qIAEAT N3

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 nirodhal,
no dissolution, mirodha being the same as nirodhana,
stoppage. . Utpattifi, origination. Baddhah, one under
bondage, a transmigrating individual soul.  Sddhaka,
one who strives for liberation. Mamuksuh, one who
hankers after liberation. Muktali, one who is free from
bondage. In the absence of orgination and dissolution,
bondage etc. do not exist. Iti esd paramdrthatd, this is
the highest truth. How can there be absence of origina-
tion and dissolution? The answer is: Because of the
absgnce of duality. The non-existence of duality is
established by various Vedic texts such ¢s, “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. 1V. iv. 19; Ka. II. i. 10). *“All this is but the
Self” (Ch. V1L xxv. 2), “All this is but Brahman” (Nr.
U. 7), “One without a second” (Ch, VL. ii. 1), (“This
Brahman, .. .), and this all are the Self”” (Br. II. iv. 6,
1V. v. 7). Origination or dissolution can belong only to
a thing that has existence, and not to one that is non-
existent like the horn of a hare. Nor can the non-dual
have either birth or death. For it is a contradiction in,
terms to say that a thing is non-dual and yet has birth
and death. And as for our empirical experience of Prana
etc., it has been already stated that it is all a super-
imposition on the Self like a snake on a rope. For such’
a mental illusion! as the fancying of a rope for a snake
does not either originate from or merge in the rope.2
Nor does the rope-snake originate in the mind and
merge there,3 nor does it do so from both (the rope
and the mind).4 Similar is the case with duality. which
is equally a mental illusion, for duality is not perceived
in a state of concentration or deep sleep. Therefore it
is established that duality is a mere figment of the brain.
And therefore it has been well said that since duality
does not exist, the highest truth consists in the non-
existence of dissolution and the rest.

1 A creation of the ignorance subsisting in the mind.

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

3 For if birth and death are only subjective, the snakcshould not
be perceived outside.

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

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

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

Answer: Not so, for even when the illusion dis-
appears, the non-iflusory 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
nhon-existence of the snake, so also the non-dual (Self)
exists, since as a last resort It has to be assumed to be
non-iliusory. 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.!

" 1The 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; I am manifest and unmanifest, agent and enjoyer
of fruits, related and unrelated, emaciated and old
and I am this and these are mine,”—are superimposed
on the Self. The Self permeates all these ideas, for It
is invariably present in all of them, just as a rope is
present in all its different (illusory) appearances as a
snake, a line of water, etc. Such being the case, the
knowledge of the nature of the substantive (Self) has
not to be generated by scriptures, since It is self-establish-
ed. The scriptures are meant for proving something that
is not already known, for should they restate something
that is already known they will lose their validity.!
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

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

! Consisting in presenting something not known otherwige and
not sublated 1&ter.
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of happiness and the rest, by generating with regard
to It the ideas of not being happy etc. through such
texts as “Not this, not this” (Br. 1V, iv. 22), “Not
gross” (Br. 1L viii. 8) etc. Unlike the real nature of
the Self, the attributes of unhappiness etc. are not
invariably present in consciousness simultanecously 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:

1]f the absence of happiness etc. are natural to the Self, why

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

In (such illusions as) “This is a snake™, “This is a
stick™, “this is a streak of water”, etc. the very thing cal-
led rope is imagined to be such unreal things as a snake,
a streak of water, etc. and also as the one real thing-—
the rope; similarly, the Self is imagined to be such multi-
farious unreal things as Prana etc. which do not exist.
But this is not done from the standpoint of reality, for
nothing can be perceived by anybody unless the mind
is active, nor can the Self have any movement. And
things, perceivable to the unsteady mind alone, cannot
be imagined to subsist in reality.! Therefore though
the Self is ever of the same nature, It alone is imagined
to be such unreal things as Priana 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

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

ATHATAT A4S 7 @A FF=T |

7 99 Frq9s Mwfafzfa acafad fag i
34. This world, when ascertained from the
standpoint of the Self does not continue to be
different. Nordoesit existin its ownright. Nor
do phenomenal things exist as different or non-
different (from one another or from the Self).
This is what the knowers of Truth understand.
Why, again, is non-duality auspicious? Inauspicious-
ness is to be found where there is diversity or, in other
words, where there is difference of one thing from
another. For idam, this, the manifold phenomenal
world, consisting of Prina, etc.; when ascertained
dtmabhdvena, from the standpoint of the supreme
Self, the non-dual and absolute Reality; does not
continue to be ndni, 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.
Slmxlarly, the objects, called Prana etc., are not distinct
from each other in the sense that a buffaJo exists as



I1. 35} MANDTGKYA KARIKA 263

something different from a horse. Accordingly, just
because of the unreality (of duality) there is nothing
that can exist as non-separate from one another or
from the supreme Self. The Brahmanas, the knowers
of the Self; vidul, realised, the supreme Reality; it/
thus. Hence non-duality is auspicious, for it is free
from the causes of evil. This is the purport.

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

AraTrErAaREg a1
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35. This Self that is beyond all imagination,
free from the diversity of this phenomenal
world, and non-dual, is seen by the contempla-
tive people, versed in the Vedas and unafflic-
ted by desire, fear, and anger.

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

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

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

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

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

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

Giving up all such activities as appreciation or greet-
ing; that is to say, having given up all desire for external
objects and having embraced the highest kind of formal
renunciation, in accordance with the Vedic text, “Know-
ing this very Self, the Brahmanas renounce (... and
lead a mendicant life)” (Br. I1I. 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
Seif. 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 miketa, 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 bhavet, sho be;
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yadrechikah, dependent on circumstances; that is to
say, he should depend entirely on strips of cloth,
coverings, and food that come to him by chance for the
maintenance of the body.

qranrearfeas goAT a7 gogaT AT |
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38. Examining the Reality in the context of
the individual and in the external world, one
should become identified with Reality, should

have his delight in Reality, and should not
deviate from Reality.

The external entities such as the earth, and the personal
entities such as the body, are unreal like the snake
imagined on a rope or like dream, magic, etc., in accord-
ance with the Vedic text, “All modification exists only
in name, having speech for its support” (Ch. 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)—drstva,
having seen, the Reality in this way; tarsvibhitah, (one
should) become identified with Reality; tadiramah,
(one should) have one’s delight only in the Self, and not
in anything external like one lacking in realisation, who
accepts the mind as the Self, and thinks the Self to be
changing in accordance with the changes of the mind,
or at times accepts the body etc. to be the Self and
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 Seif should not be like
that, because the nature of the Self is ever the same, and
because it is impossible for anything to change its
nature; and one should be for ever apracyutah, unwaver-
ing from Reality, under the conviction, ‘I am Brahman”,
that is to say, he should ever have the consciousness of
Reality that is the Self, in accordance with such Smrti
texts as “*(The enlightened man) views equally a dog or
an outcast” (G. V. 18), “(He sees who sees the supreme
Lord) existing equally in all beings” (G. XIIL. 27).



CHAPTER 111

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™ (Karika, 1.
18). As to that, the non-existence of duality was
established by the chapter *On Unreality’ with the help
of such analogics 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? [n 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—

IqrEATEET Iy FEfr S5
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1. The aspirant, betaking himself to the
devotional exercises, subsists in the condi-
tioned Brahman. All this was but the birthless

Brahman before creation. Hence such a man is
constdered pitiable (or narrow in his, outlook).
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Upisand$ritah, 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 T now subsist jire brahmani, in the conditioned
Brahman, 1 shall through my devotion to It, attain
ajam brahima, the unconditioned Brahman, after the
fall of my body. Prak 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 wipatteh, before
my birth, though, after being born, I now subsist jite
brahmani, in the conditioned Brahman.” The dharmal,
aspirant: upasandsritah, 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; krpapah, pitiable, limited
(Br. L viii. 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
Talavakdra section. ‘That which is not uttered by
speech, that by which specch is revealed, know that
alone to be Brahman, and not what people worship as
an object” (Ke. L. 5).

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

Since on account of one’s failure to attain the birth-
less Self, existing within and without, one becomes
limited by thinking oneself through ignorance to be
unworthy, and since on that account one comes to
believe, “I am born, I subsist in the conditioned
Brahman, and having recourse to {ts worship 1 shall
attain (the unconditioned) Brahman®, atak, therefore;
vaksydmi, 1 shall relate; akdrpapyam, 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. VH. 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, 1t is established in equilibrium, and
hence It does not evolve through any change in any
part. Therefore, It is birthless and free from misery.
Hear yathd, how; samantatah, in all respects; kimcit,
anything, small though it be; na jdyate, is not born;
though jdyemanam, it may (seem to) be born,dike a snake
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from a rope, in consequence of perception under igno-
rance. Hear the secret how Itis not born—how Brahman
remains unborn in every way. This is the idea.

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

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

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

Hi, since; @tmd, the (supreme) Self; is subtle, partless,
and all-pervasive dkddavat, like space;—since that very
supreme Self that is comparable to space, uditak, is
referred to; jivaik, as existing in the form of individual
souls, the individual knowers of the bodies etc.; iva,
in the same way; akdsavat ghatdkdsaih, as space is
referred to as existing in the form of spaces circum-
scribed by jars. Or the explanation is: As space is
(uditak) evolved in the form of spaces within the jars,
so also has the supreme Self evolved as the individual
souls. The idea implied is that the emergence of individ-
ual souls from the supreme Self that is heard® of in



272 EIGHT UPANISADS fHI 3

the Upanisads is comparable to the emergence of the
spaces in the jars from the supreme space; but this is
not so in any real sense of the term. Just as from that
space evolve composite things like jars etc., so also
from the supreme Self, that is comparable to space,
emerge the composite things like the earth etc., as well
as the bodies and senses that constitute the individual,
all of them taking birth through imagination like a
snake on a rope. This fact is stated in ghatadivat ca,
and like a jar etc.; It is evolved samghdtail, 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 jatau, with regard to birth, when that is
taken for granted ; erat nidarsanam, this is the illustration,
as-it has been cited in the analogy of space etc.

geifay ST TEEREET 97 |
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4. Just as the space confined within the
jars etc. merge completely on the disintegra-
tion of the jars ete., 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 SgIf 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 confusmn of the actions
and their results.”

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

Yathi, just as; ekasmin ghatdkase rajodhimddibhih
yute, when one of the spaces confined in a jar is poltuted
by dust, smoke, etc.; na, not; sarve, all the spaces,
confined within the jars etc., are defiled by that dust or
smoke etc.; fadvat, just like that; jivdh, creatures; are
not affected by sukhadibhilk, by happiness etc.

Objection: 1s not the Self but one?

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

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

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

Answer: No, since whatever is accomplished by
Pradhiana 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 (Sirnkhya) 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 Sarnkhyas that any result, be it
bondage or freedom, that is accomplished by Pradhana,
can inhere in the soul; on the contrary, they hold that
the souls are attributeless and are pure consciousness.
Hence the theory, that Pradhana acts for others, derives
its validity from the merc 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 s
different from all others. If it be held that Pradhina 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 Vaifesikas 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 is 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 recasonable 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 thosc Sarmkhyas who believe dn oneg
God as well a in a multiplicity of souls.
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Answer: Not so; since the eternal Self exists before
the ephemeral moods like desire, no theory of con-
genital inherence can be logically advanced. If on the
contrary, desire and the rest are supposed to have an
inseparable relation with the soul from their very birth,
then there arises the possibility of their becoming as
everlasting as the quality of vastness that the soul
possesses {even according to the Vaidesikas). And
that is not a desirable position, for that will lead to
the conclusion that the soul has no freedom from the
bondage (of desire etc). Besides, if the relationship
of inherence be different from a substance, then one
has to posit another relationship for its being connected
with the substance, just as much as such a relationship
(viz conjunction) is assumed in the case of substance
and quality (by 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 atiribute 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
colougthrough inherence”, which in ordinary parlance is expressed
by saying, “This thing has that colour".
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that are subject to increase and decrease, It will be open
to the charge of being impermanent like the bodies and
the fruits of actions. And the other two faults of Its
being possessed of parts and being subject to mutation,
just like the bodies etc., will be unavoidable. On the
other hand, if on the analogy of the sky, appearing to be
blackened by dust and smoke attributed to it through
ignorance, it is supposed that the Self appears to be
possessed of the defects of happiness and sorrow gener-
ated by such limiting adjuncts as the intellect that are
superimposed on It through ignorance, there remains no
illogicality in Its possessing bondage, freedom ctc. 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 muitiplicity of souls:

R IITHTEATES 9 T ax 9 |
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6. Though forms, actions, and names differ
in respect of the ditferences (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 dkdsasya na bhedal
asti, space has no difference nor can there be any empiri-
cal dealing based on the multiplicity of space unless
there be the instrumentality of the limiting adjuncts.
Just as it is the case here, so also jivesu, with regard to
the souls, that are created as individual beings by the
conditioning factors of the bodies and are comparabie
to spaces enclosed by jars; this nirpayab, definite
conclusion, has been arrived at by the wise after
examination,

ATRTRIET FZTHRN faTaraast a9 |
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7. As the space within a jar is neither a
transformation nor a part of space (as such),
8o an individual being is never a transfor-
mation nor a part of the supreme Self.
- Objection: The experience of difference with
regard to those spaces in the Jars etc. follows a real

pattern. ‘
Arswer: This does mnot accord with, fact, since
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ghatakasah, the space within a jar; na vikdrah, 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 avayaval, a part, as for
instance the branches ctc. are of a tree. Yathd, as;
the space in a jar is not a transformation of space in
that sense; rathd, similarly, just as shown in the illus-
tration; jivap, an individual being, that is comparable
to the space within a jar; is na sadd, never; either a
transformation or a part drmanal, 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
ete. are the results of the ideas of difference entertained
with regard to the spaces within jars etc., thereforc 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:

a7 Wafy Tt e wfod 79
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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 thc
eyes of thg unwise.
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Yathd, as, in common experience; gaganami, the
sky; bhavati, becomes; malinam, blackened, by cloud,
dust, smoke, and such other impurities; balanam, to
the non-discriminating people; but to the truly dis-
criminating people, the sky is not blackened; ratha,
50 also abuddhiindm, to the unwise, to those only who
cannot distinguish the indwelling Self, but not to those
who can distinguish the Self; dmmda, the supreme Self,
the knower and the innermost; bhavati, becomes;
malinah, tainted; malai)), with impurities—the impuri-
ties of mental defects and results of action. For a
desert does not become possessed of water, foam,
wave, elc. just because a thirsty creature falsely attrib-
utes these to it. Similarly, the Seif is not blemished
by the impurities of suffering etc. attributed to It by the
ignorant. This is the idea.

The same idea is being elaborated again:

A0 W 9T TATEHARN AT |

feadl gardRy srFmATiawaT: 1]

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

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

- geTan: @A smaATataatar |
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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.

Samghaiah, the aggrepates, 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 darma-mayd-visarjitdh, produced, conjured up,
by the Maya, ignorance, of the Self; the idea is that
they do not exist in reality. Though there may be
adhikya, superiority, of the aggregates of the bodies
and senses of the gods and others in comparison with
those of the beasts and others, or there may be simya,
equality of all; still Ai, since; there exists na upapattih,
no valid ground, no possibility, for them—there is no
reason establishing the existence of these things; there-
fore they are created by ignorance alone—they do not
exist in reality. This is the meaning.

(Upanisadic) texts that go to establish the fact that
the reality of the non-dual Self is proved on the evidence
of the Vedas, are now being referred to:

w|raat fg T |ar syrerrareafaas |
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11. Tt has been amply elucidated (by us) on
the analogy of space, that the individual liv-
ing being that conforms to the soul of the
sheaths, counting from that constituted by the
essence ofefood, which have been fully ealt.
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with in the Taittiriya Upanisads is none other
than the supreme Self.

Rasadayah, 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 vyakhyarah, fully dealt with; tait-
tiriyake, in a part of the Upanigad of the Taittiriyaka
branch (Tai. IL. i-vi). That which is drmd, 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 jivah, the living being, since it is the
source of animation. It is being said as to what it is.
It is parah, the supreme Brahman Itself,” that was in-
troduced earlier in the text, “Brahman is truth,
knowledge, infinity” (Tai. 1L i)—the Brahman from
which, it was stated that, through the Maya of the
Self, emerged like dream or magic (Kdrika, I1I. 10)
(first) space etc. and then the composite things called
the sheaths counting from the one composed of the
essence of food (Tai. H. 1). That very Self sarpra-
kaéitah, 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” (Kdrika, I1L. 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.

gARAET T A SHTfRra |
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12. Asit is demonstrated that space in the
earth and the stomach is but the same, simi-
larly in the Madhu-Brihmana 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. 1. v. 1-14). Where (has this been
revealed)? That is being stated: The word madhujfidna
is used in the sense of that from which is known madhu,
nectar, the cause of immortality, called the knowledge
of Brahman which leads to blissfulness; so it means
the (chapter called) Madhu-Brahmana (of the Brhada-
ranyaka Upanisad); in that Madhu-Brihmana. Like
what? Yathd, as, in the world; the same dkdsak, space;
is prakaditah, demonstrated to exist, thrcugh inference;
prthivydm udare ca eva, in the earth and the stomach;
similar is the case here. This is the purport.

STAATIAIEA AT ST |
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13. The fact that the non-difference of the
individual and the supreme Self is extolled by
a statement of their identity, and the fact that
diversity is condemned, become easy of com-
prehension from this point of view alone.’



284 EIGHT UPANISADS [HI. 13

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 prasasyate,
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. 1l
vii. 1), *“ ... and this all are the Self”” (Br. 1L iv. 6, 1V.
v. 7), “He who perceives here multiplicity, as it were,
goes from death to death” (Ka. II. i. 10), rar 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.

ATt qaRE AHFRIR: SHITaaT |
wiasagaeat Mot geqencd fg T gsad L
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 Brahman'
(Mu, ML 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 hcaven™ (R. X. cxxi. 1), therefore, in case
of a contradiction between the sentences of the portions
on knowledge (i.e. Upanisads) and rites (i.e. Sambhita
and Brihmana), 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; yar, which; is prakirtitam,
declared; prak, carlier in the portion on rites, before
the Upanisadic texts dealing with creation occur, to
wit, “That from which all these beings take birth”
(Tai. 1II. i), “As from a fire fly tiny sparks” (Br. 1L
i. 20), “From this Self that is such, space was created”
(Tai. IL i. 2), “That (Self) saw (i.e. deliberated)” (Ch.
VL ii. 3), “That (Self) created fire” (Ch. VL. ii. 3), etc.
What is it then? 1t is gaupam, secondary .like the
separateness of the infinite space and the space within a
. . . . hod
jar. And tHis statement is made by keeping in view the
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future result, as in the sentence, “He cooks food.”t
For the texts, speaking of difference, can never reason-
ably uphold it in any literal sense, inasmuch as the
texts dealing with the multiplicity of the Self only reit-
erate the diverse experiences of beings still under natural
ignorance. And here in the Upanisads, too, in the texts
speaking of creation, dissolution, etc., the one thing
sought to be established is the unity of the individual
and the supreme Self, as is known from such texts as
“That thou art” (Ch. VI viii-xvi), “(While he who
worships another god thinking), ‘He is one, and T am
another’ does not know™ (Br. L. iv. 10), etc. Therefore
the reiteration of the perception of multiplicity is made
by the Vedas in this world in a secondary sense only,
placing their reliance on the future demonstration of
unity that is left over as a task to be accomplished in
the Upanisads at a later stage. Or the explanation
is thig: The declaration of unity has been made in
“One without a second” (Ch. VI. ii. 2) earlier than
that of creation introduced in such textis as It (the
Self) deliberated’”, "It created fire” (Ch. VL ii. 2-3).
And that, again, will culminate in unity in the text,
“That is truth, That is the Self, and That thou art”
(Ch. 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 umty
that will be established in future.

Objectwn: Even though everything be birthless and

lWhem 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 Mays
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, II1. 9-10). (Since falsity of
these have already been dealt with) therefore, taking
that very reason for granted, some Vedic texts dealing
with creation are being adduced here, from amongst
the texts dealing with creation, difference, etc., with a
view to showing that they are meant for establishing the
oneness of the Self and the individual beings.

yearglargioemd: gfteal Mfaarsaar |
I GSAATT AR HE: FAET 11941

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.

Srstib, the creation; ya, which; coditd, has been
expounded, revealed; anyathd, in different ways; myt-
loha-visphulinga-Gdyaik, with the help of such illustra-
tions as earth, gold, sparks, etc.;! sah, that, all that

1Ch. VI.i. #6; Mu. 1L i. 1.
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future result, as in the sentence, “He cooks food.”!
For the texts, speaking of difference, can never reason-
ably uphold it in any literal sense, inasmuch as the
texts dealing with the multiplicity of the Self only reit-
erate the diverse experiences of beings still under natural
ignorance. And here in the Upanisads, too, in the texts
speaking of creation, dissolution, etc., the one thing
sought to be established is the unity of the individual
and the supreme Self, as is known from such texts as
“That thou art” (Ch. VI viii-xvi), *‘(While he who
worships another god thinking), ‘He is one, and T am
another’ does not know” (Br. 1. iv. 10), etc. Therefore
the reiteration of the perception of multiplicity is made
by the Vedas in this world in a secondary sensc only,
placing their reliance on the future demonstration of
unity that is left over as a task to be accomplished in
the Upanisads at a later stage. Or the explanation
is this: The declaration of unity has been made in
“One without a second” (Ch. VI ii. 2) earlier than
that of creation introduced in such texts as “It (the
Self) deliberated™, It created fire” (Ch. VI.ii. 2-3).
And that, again, will culminate in unity in the text,
“That is truth, That is the Self, and That thou art”
(Ch. VI viii-xvi). Therefore the separateness of the
individual and the supreme Self that is met with (in
the Upanisads) anywhere in any sentence must be
taken in a secondary sense, as in the sentence, “He
cooks food™, for the thing kept in view here is the unity
that will be established in future.

Objection: Even though everything be birthless and

1 W?ere 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 carlier 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.

g gfacgfaea: giteal difzarsae |
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15. The creation that has been multifari-
ously set forth with the help of the examples
of earth, gold, sparks, etc., is merely by way
of generating the idea (of oneness); but there
is no multiplicity in any way.

Srstih, the creation; ya, which; coditd, has been
expounded, revealed; anyathd, in different ways; myrt-
loha-visphulinga-adyaik, with the help of such illustra-
tions as earth, gold, sparks, etc.;! sal, that, all that

ICh. VI.i. #6; Mu, 11.i. L.
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process of creation; is an upiyah, means; avatardyva,
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. L. ii; Br. L iii,
VL i; 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 heterogencous coniradictory presentations.
But, as a matter of fact, divergence is met with. There-
fore the Vedic texts setting forth the interlogues are
not to be taken literally. So also are to be understood
the sentences dealing with creation.

Objection: ‘Since the cycles of creation differ, the
Vedic texts dealing with the interlogues, as well as
with creation, are divergent with rclation to the respec-
tive cycles.

Answer: Not so, since they serve no useful purpose
apart from generating the ideas already mentioned.
Not that any other purpose can be imagined for the
Vedic texts speaking of colloquies and creation.

Objection: They are meant for meditation with a
view to attaining self-identification.

Answer: Not so, for it cannot be a desirable end
to be identified with quarrel, creation, or dissolution.

¢ -

1 THe anecdotes of Prana are real.
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Therefore the texts expressing creation ete. are meant
simply for generating the idea of the oneness of the
Self, and they cannot be fancied to bear other inter-
pretations. Therelore na asri. there is not, any bhedal,
multiplicity, caused by creation ctc.; kathancana, in
any way.

Objection: 1 in accordance with such Vedic texts
as "One only without a sccond” ¢Ch. VI ii. 2), the
supreme Self. that is by nature ever pure. intelligent.
and free, be the only reality in the highest sense and
all else be unreal, then why are there such instructions
on meditations in the Vedic texts as. “The Self, my
dear, should be seen™! (Br. Il. iv. 5), “The Self that
is devoid of sin...(is to be sought for)” (Ch. VIl
vii. 1), ““He should resort to seif-absorption™ (Ch.
1H. xiv. 1), “The Self alone is to be meditated upon”
(Br. 1. iv. 7) etc.; and why arc the rites like Agnihotra
enjoined?

Answer: Hear the reason for this:

wranifeafasn fransadegezaszy: |
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16. There are three stages of life—inferior,
intermediate, and superior. This meditation
is enjoined for them out of compassion.

The word déramah, meaning stages of life, indicates

the people belonging to them-—-the people competent
tfor scriptural duties, as well as the people of different

.
' The remaining portion is: “heard of, deliberated og, and
meditated on™e
10



290 IIGHT UPANISADS [111. 16

castes following the righteous path—for the word is
used in a suggestive sense. They are rrividhah: of three
kinds. How? Hina-madhyama-utkrsta-drsiayakh, 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 ; upadisti, has been instructed ; radartham,
for them, for the sake of people of dull and medium
intellect who are affiliated to the stages of life etc., and
not {or the people of superior intetlect having the con-
viction that the Self is but one without a second. (This
1s done) by the kind Vedas, anukampayd, 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. V1I. 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?

wfagraeraeary gfaar frfkaar geq
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17. The dualists, confirmed believers in
the ‘methodologies establishing their own
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conclusions, are at loggerheads with one
another. But this (non-dual) view finds no
conflict with them.

Dvaitinah, the dualists—who follow the views of
Kapila, Kanada, Buddha, Arhat,! and others; niscitah,
are firmly rooted; svasiddhanta-vyavasthisu, 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 conclusiops,
parasparam virudhyante, they stand arrayed against
one another. As onc is not at conflict with one’s own
hands and feet, so also. just because of non-difference
from all, ayam, this, this Vedic view of ours consisting
in seeing the same Self in everyone; na virudhyate, is
not opposed : faif, to them, who are mutually at conflict.
Thus the idea sought to be conveyed is that the perfect
view consists in realising the Self as one, for this is not
subject to the drawbacks of love and hatred.

It is being pointed out why this view does not conflict
with theirs:

wgd qeamat g & ags a9 |
| AT g9 qard T fageEd g

18. Non-duality is the highest Reality, since
duality is said to be a product of it. But for

¥Viz the Séghkhyas, Nyaya-Vaiéesikas, Buddhists, and Shinas.
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them there is duality either way. Therefore this
view (of ours) does not clash (with theirs).

Advaitam  paramdirthah, non-duality is the highest
Reality; /i, since; dvaitam, duality, heterogeneity; is
tad-bhedulr, 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....lt created fire” (Ch. VI.
1. 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 fesam, for those dualists: there is nothing
but dvaitam, duality; ubhayathd, from either point of
view, [rom the standpoints of both Reality and unreality.
Though those deluded persons have a dualist outlook
and we the undeluded ones have a non-dualist outlook
in conformity with the Vedic texts, “The Lord, on
account of Maya, is perceived as many™ (Br. II. v. 19),
“But there is not that second thing (separate from It
which It can see)” (Br. 1V.iii. 23); yet rena, because of
this reason (because of the falsity of dualism); ayam.
this, our point of view; na virudhvate, 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,”
Jjust 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



111, 19] MANDTKYA KARIKA 293

reason: avam, this, this outlook of ours; na virudhyare,
does not clash; with theirs.

When it is asserted that duality is derived from non-
duality, someone may cntertain the doubt that on that
ground duality, too, is real in the highest sense. There-
fore it is said:

qraaT P FaANFIIISS FUvEA |
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19. 'This birthless (Self) becomes differen-
tiated through Maya, and it does so inno other
way than this. For should It become multiple
in reality, the immortal will undergo mortality.

Hi, since; that which is the highest Reality; bliidvare,
differentiates; miiyayva, through Miyi: like the moon
seen as many by a man with diseased eyes or like a
rope appearing diversely as a snake, a line of water,
¢te., but not so in reality, for the Self has no parts. A
composite thing can get transformed through a change
in its components, as earth gets modified into jars ctc.
Therefore the idea conveyed is that the partless gjam,
birthless (Self); differentiates, na kathaicana, in no
way whatsoever; anyathd, other than this. Hi, for;
ratrvatah bliidyamdne, should (It) become multiformed
in reality; that which is naturally amytam, immortal;
ajam, birthless; and non-dual; vrajet martyatim, will
undergo mortality, like fire becoming cold. And this
reversal of one’s own nature is repugnant, since it is
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.

Fsraeag wraey sfafassta aifeT: |
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20. The talkers vouch indeed for the birth
of that very unborn, positive entity. But how
can a positive entity that is unborn and im-
mortal undergo mortality.

But as for those vddinah, garrulous people, talking
of Brahman; who, -while interpreting the Upanisads,
icchanti, vouch for; the jitim, birth, in a real sense;
ajatasya eva, of the very birthless One, of the immortal
Reality that is the Self. If the Self be born as they hold,
It esyati martyatdm, will undergo mortality, of a certain-
ty. But that Self being by nature a bhavah, positive
entity; that is gjirah, unborn; amrtal deathless; katham,
how; can It undergo mortality? The idea is that It will
in no way reverse lts nature to embrace mortality (that
individuals are subject to).

T AT W T AAAGA q4T |
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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.

L
Because, in this world, the amrtam, immortal; na
bhavafi, does not become; martyam, mortap; similarly,
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the mortal does not become immortal. Accordingly,
anyathabhavah prakrteh, the mutation of one's nature,
to become anything other than what one is; na katham
cit bhavigyati, will not take place in any way what-
soever, just as fire cannot change its heat.

EaTaTEar a&g wrat w=efa qaam |
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22. How can the immortal entity continue
to be changeless from the standpoint of one
according to whom a positive, immortal object

can naturally pass into birth, it being a
product (according to him)?

As for the disputant, yasya, according to whom;
svabhivena, naturally; amrtah bhivak, 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 amrtal, immortal; tasya, for him; krtakena,
inasmuch as it is a product? Being an effect, how will
that immortal srhasyati, 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 (Karika I11. 15). Though
the objection was disposed of, the contention and its
refutation are adverted to here again mercly with a
view to allaying the doubts as to whether the passages
dealing with creation are tavourable or opposed to the
subject-matter that is going to be dealt with:

wa'a‘rswaeﬁ arsty gsaar guwr i |
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23. Vedlc 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.

Samd srutil, (texts speaking of creation) are equally
in evidence; srjyamane, with regard to a thing being
created; bhitatak, in reality; v, or; ablratatah, through
Miya, as is done by a mogician.

Objection: Of the two possible meanings—primary
and secondary—it is reasonable to understand a word
in its primary sense.

Answer: Not so, for we said earlier that creation
in any other sense is not recognised (in our philos-
ophy), and it serves no purpose. All talks of creation,
in the primary or secondary sense, relate only to creation
through' ignorance, and not to creation in reality, as
is denfed in the Vedic text, ‘It is co-extensive with all
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that is within and without, and has no birth™ (Mu. II.
i. 2). Therefore that which is niscitam, determined, by
the Vedas as one without a second, birthless, and
immortal; ca, and; is yuktiyuktam, supported by reason-
ing: rat, 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:

ag amta At amarfateafy
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24. Sinceitisstated (in the Vedas), “There
is no diversity here,”” and “The Lord, on ac-
count of Maya, (is perceived as manifold)”,
“(the Self) without being born (appears to be
born in various ways)”’, it follows that He is
born on account of Maya alone.

If 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 i. 11), which purports to deny
the existence of duality. Therefore creation, that has
been imagined as a help to the comprehension of non-
duality, is as unreal as the interlogue of Prana (vide
Karika, H1. 15); for this creation is referred to by the
word Mayi, indicative of unreal things, in the passage,
“The Lord, on account of Maya (is perceived as mani-
fold)” (Br. 1L. v. 19). ’
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Objection: The word Maya implies knowledge.

Answer: True. But even so it is nothing damaging,
since sense-knowledge is accepted as a kind of Maiya,
it being a product of ignorance. So mdyabhil (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
salh, He, the Sclf; javate miyaya tu, takes birth through
Maya alone, the word ru being used to add emphasis,
and to imply “through Mayi to be sure”; for (other-
wise) birthlessness and birth in various ways cannot
be reconciled in the same thing like heat and cold in
fire. Besides, from the fact that the realisation of unity
is a fruitful thing as mentioned in the Vedic text, **“What
sorrow and what delusion can there be in one who
realises unity™ etc. (I4. 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. 1. 1. 1), the idea of heterogeneity,
implied by creation etc., is condemned.

' HWAATETsy e fafeea |
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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.

Sarbhaval pratisidhyate, creation (i.e. the created
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things). is negated; sambhiitel apavidir, because of
the denial of the worship of the Majestic Onet (Hiranya-
garbha), in the text, “They enter into blinding darkness
who worship Hiranyagarbha™ (1§. 12). For if Hiranya-
garbha were absolutely real, there would not have been
any denunciation of His (worship).

Objecrion: 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” (15, 9).

Answer: It is true that the condemnation of the
meditation on (or worship of) Hiranyagarbha is meant
for enjoining a combination of the meditation on the
Deity, viz Hiranyagarbha, with rites, referred to by
the word vinasa (lit. the destructible). Still, just as
rites, called vindda, 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 2 man be sanctified from the
impurity that is the death characterised by the twofold
hankering.  Therefore this «vidyd (lit. ignorance),
characterised by a combination of the meditation on
gods with rites, aims at leading one beyond death. Thus
indeed does the knowledge of the oneness of the supreme

1 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 Upanigadic truths, and who goes beyond death
that is but (a form of) avidyd (or ignorance) characterised
by the dual desire (for ends and means). Thus, as
compared with the pre-existing ignorance, the knowledge
of Brahman, leading to immortality. comes as a successor
to be related with the same person; and therefore
(in this sense) the latter is said to be combined with
the former. Accordingly, since the worship of Hiranya-
garbha is meant to serve a purpose different from that
of the knowledge of Brahman lcading to immortality,
the refutation of the worship of Hiranyagarbha is
tantamount to its denunciation, and this is so because
it has no direct bearing on emancipation, though it is a
means of purification. Thus from the condemnation
of the worship of Hiranyagarbha it follows that He has
gol only a relative existence; and hence creation,
(as symbolised by Hiranyagarbha and) called immorta-
lity stands negated from the standpoint of the absolutely
real onencss of the Self.

Thus since it is the individual soul itself, created by
ignorance and existing through ignorance alone, that
attains its natural stature on the eradication of ignorance,
therefore “Kalk nu cnam janayet, who should again
bring him forth?” (Br. 111 ix. 28-7). For none indeed
creates again a snake, superimposed on a rope, once
it is removed through discrimination. Similarly none
will create this individual. The words, “kah nu, who
indeed,” being used with the force of a covert denial,
karanath pratisidhyare, is ruled out any cause. The
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idea is that a thing that was created by ignorance and
thus disappearcd has no source of birth, in accordance
with the Vedic text ““From nothing did It come out, and
nothing came out of It (Ka. 1. ii. 18).

g ug Afg adqifa sareaE gy a
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26. Since by taking the help of incompre-
hensibility (of Brahman) as a reason, all that
was explained earlier (as & means for the know-
ledge of Brahman) is negated by the text,
“This Self is that which has been described as
“Not this, not this’”’, therefore the birthless
Self becomes self-revealed.

The Upanisad thinks that the Self, presented through
a negation of all attributes in the text, *‘Now, therefore,
the description (of Brahman): ‘Not this, not this’
{Br. 11. iii. 6) is very difficult to understand; and from
that point of view whatever was vyakfipdram, explained,
as a means adopted again and for the sake of establish-
ing that very Self—all that it again and again nilinute,
negates.! By showing in the text, ““This Self is that

1Vide Br. 11 tii. 6, I11. ix. 26, V. ii. 4, IV iv. 22, and IV. v. 15,
Brhadarapyaka, [1. §ii, starts with, **Brahman has but two forms --
gross and subtle” cte. And at the end of the section it is stated,
“Now, thercfore, the description tof 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 (gis”, so
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which has been described as not this, not this™ (Br. 111
ix. 26) that the Sell is imperceptible, the Upanisad
negates, by implication, all that is perceptible, has
origination, and is comprehended by the intellect.l
Being afraid lest people, not cognisant of the fact that
anything presented as a means for establishing something
else has only that other thing as its goal, may jump to
the conclusion that one must cling as firmly to the
means as to the end itself, the Upanisad nilinute, refutes
{the idea of the reality of the means); agrdhyabhiavena
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 ajan, 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.2
Thus the definite conclusion arrived at by hundreds
of Vedic texts is that the reality of the Self that is co-
extensive with all that exists within and without, and is
birthless, is one without a second, and there is nothing

that the absolute Brahman alone may be comprehended as the
only Reality,

1The 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 raust also be true.
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besides, It is now said that this very fuct is established
by reason as well:

qq1 fg A1AaT S g59d §  q7Ed |
aeadl Jad I 919 aeg fg sy ujen

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 1ts effect is perceptible.’ As the effect con-
sisting in jamma, birth (of things); mayayd, through
magic; follows sarah, from (the magician) who exists;
so the effect in the form of the birth of the world, that
is comprehended, leads one to assume a Sell existing
in the highest sense, that like the magician is the basis
for the Mayi consisting in the origination of the world:
for it is but reasonable to think that like such effects as
elephants etc., produced with the help of magic, the
creation of the universe proceeds satal, from some cause
that has existence, and not from an unreal one. But it is
not reasonable to say that from the birthless Self there
can be any birth tattvatal, in reality. Or the meaning is
this: As the janma, birth; as a snake etc.; satah, of an
existing thing, a rope for instance; yujyare, cant feason-
‘ably be; mayaya, through Maya, but not tattvadlal, in
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reality; similarly, though the Self that exists is iIncompre-
henstble, 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; jirare,
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 jiram, what is already born; jayare,
takes birth, again; and from this predication of birth
from what is born will follow an infinite regress. There-
fore it is established that the Reality that is the Self.
is birthless and one.

AqIT AAAT F7H qTAAT A7 T5AT |
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28. There can be no birth for anon-existent
object either through Maya or in reality, for
the son of a barrem woman is born neither
through Maya nor in reality.

For those who think everything to be unreal, janma
na yujvate, there can be no possibility of birth, in any
way; asatak, of a non-cxistent object; miyayd tativa-
tah vi, either through Maya or in reality, for such is
never our experience. For bandhyaputraly, the son of
a bharren woman; na jiyate, never takes birth; ecither
through Maya or in reality. Hence the theory of nihilism
is entirely out of place in the present context. This is
the iden.
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How, again, can there be birth for the cxistent through
Maya alone? That is being explained:

AT T FATATY T+ad HIAAT 7 |
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29. Asindream the mind vibrates, as though
having dual aspects, 8o in the waking state the
mind vibrates as though with two facets.

As the snake imagined on a rope is truc when seen
as the rope, so /munas. the mind, is truc when scen as
the Self, the supreme Consciousness. As like a snake
appearing on a rope, the mind spandate, vibrates;
svapne, in dream; mayava, through Mayi; drayabla-
sam, as 10 possessed of two facets—-the cogniser and
the thing cognised; farhd, just like that; jagrar, in the
waking state; manas, the mind: spandate, vibrates. as
though vibrates; mayayd, through Maya.

AET I gATATE | T 7 I |
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30. There is no doubt that in dream, the
mind, though one, appears in dual aspects; so
also in the waking state, the mind, though one,
appears to have two aspects.

Na saméayah. there is no doubt; that just as the snake
is true in its aspect of the rope, so the manas, mind;
that is but advavam, non-dual in its aspect of the Self
from the highest standpoint; dvaydblidasam, apPears to
have two gspects; svapne, in dream. For apar® from
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Consciousness, there do not exist two things in dream-- -
clephants and so on that are perceived and eyes and
the rest that perceive them. The idea is that the case is
similar in the waking state also; for in either state there
exists only the supremely real Consciousness.!

1t 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?

ageafad &d afwfamaua |
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31. All this that there is—together with all
that moves or does not move —is perceived by
the mind (and therefore all this is but the
mind); for when the mind ceases to be the
mind, duality is no longer perceived.

“Idam dvaitam, this duality, as a whole; that is mano-
driyam, perceived by the mind; is nothing but the mind.
which is itself imagined (on the Self)”"—this is the
proposition. For duality endures so long as the mind
does, and duality disappears with the disappearance
of the mind. Hi, for; manasah amanibhive, when the
mind ceases to be the mind, when, like the illusory
snake disappearing in the rope, the mind’s activity
stops through the practice of discriminating insight and

1The ind, fancied on Consciousness through ignorance,
vibrates on the supremely real and constant Consciousness in
cither 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:

HACHAATAET T FGITIT T |
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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,
baving speech for its support. Earth alone is true”
(Ch. VL. i. 4). Armasatya-anubodha is the realisation
of that Truth of the Self that follows from the instruction
of scriptures and the teacher. Yudi, when; as a conse-
quence of that, there remains nothing to be thought of,and
the mind na samkalpayate, does not think, as fire does
not burn in the absence of combustible things: tada,
then, at that time; ydti amanastam, it attains the state of
ceasing to be the mind. Grahydbhdve, in the absence of
things to be perceived; 1at, that mind; agraham, pecomes
free from all illusion of perceptions. This is thg idea.
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If this duality be false, how is the truth of one’s own
Self realised? The answer is:

AFKAFAT T FaTfIs w7817 |
- . -~ . -
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33. Theysay 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 pracaksare, say; that
absolute jiidnam, knowledge; that is akalpakam, devoid
of ail imagination (non-conceptual); and is thereforc
ajam, birthless; is jieyabhinnam, non-different from
the knowable, identified with Brahman, the absolute
Reality. And this 18 supported by such Vedic texts
as  “For the knower’s function of knowing can never
be lost” (Br. 1V. iii. 30), like the heat of fire; “Know-
ledge, Bliss, Brahman™ (Br. 111, ix. 28. 7); “*Brahman-is
truth, knowledge, infinite” (Tai. If. i. I). The phrase
brahma-jfievam is an attribute of that very knowledgc
and means., that very knowledge of which Brahman
Itself is the content and which is non-different from
Brahman, as heat is from fire. By that ajena, unborn,
knowledge, which is the very nature of the Self:
vibudhyate, is known—It knows by ltself; the ajam,
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
ts revelation). :

It has been said that when the mind is divested of
ideation by virtue of the rcalisation of the Truth that
is Brahman, and when there is an absence of external
objects (of perception), it becomes tranquil, control-
led, and withdrawn like fire that has no fuel. And it
has further been said that when the mind thus ceases
to be the mind, duality also disappears.

fradaea wan fafaseaes @raa: |
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34. The behaviour that the mind has, when
it is under control, free from all ideation, and
tull of diserimination, should be particularly
noted. The bchaviour of the mind in deep
sleep is different and is not similar to that (of
the controlled mind).

Pracirah. the behaviour: that there is; wmanasakh, of
that mind, nigrhiitasya, of that which is (thus) under
control; nirvikalpasva, of that which 1s free from
ideation of all kinds: dhimarah, of that which is full
of discrimination- -saf, that behaviour; vijieyah, is to
be particularly noted; by the Yogis.

Objection: In the absence of all kinds of awarencss,
the mind under control behaves in the same way as
the mind in sleep. Hence the absence of awareness
being the same, what is there to be particularly noted ?

With regard to this the answer is: The objection
in untenable, since the behaviour of the mind®*susupre,
in decp slaep; is anyak, 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 sleceping mind’s behaviour) na tatsamak, is
not like that behaviour (in the controlled state). There-
fore it is fit to be known. This is the meaning.

The reason for the difference of behaviour is being
stated:

Fraa fg gua afaadid 7 <aq
deq (A % FiE gueaa Uiyl

35. For that mind loses itself in sleep, but
does not lose itself when under control. That
very mind becomes the fearless Brahman, pos-
sessed of the light of Consciousness all around.

Hi, since; susupte,! in deep sleep: rar, that, the mind
together with all its tendencies and impressions that
are the seeds of all such mental modes as ignorance
{egoism, attachment, etc.); livate, loses itself, attains a
seed state of potentiality that is a kind of darkness and
non-differentiation; but when that mind is nigrhirtam,
withdrawn, through knowledge arising from discrimi-
nation; na liyate, it does not lose itself, it does not attain

1A 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. 7ar eva, that very mind; becomes
the supreme non-dual brahima, Brahman Itself; when (in
its absorption in Brahman) it is freed from the dual taint
being the subject and the object that arc the creations
of ignorance. Since this is the case. therefore that very
mind becomes nirbhayam, fearless: for then there is no
perception of duality that causes fear (Br. I. iv. 2).
Brahman is that quiescent and fearless entity, by know-
ing which one has no fear from anywhere (Tai. 1L ix).
That Brahman is being further distinguished; Jfidna
means Knowledge, Consciousness, that is the very
nature of the Self; and Brahman that has that Know-
ledge as Its alokah, light (expression), is jiaandlokam,
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.

AAAfTFAEATTHAFAEIHT |
grfgwrd @as ATATC FIFAT W3IS0

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 @jam, unbern; for
we said that birth is caused by ignorance as in thg case
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of a snake on a rope; and that ignorance is stopped on
the realisation of the truth of the Sell according to
instruction.  As It is birthless, It is anidram, sleepless.
Sleep is the beginningless Maya characterised by ignor-
ance. Since he (man) has awakened into his own real,
non-dual nature that is the Self, therefore he is asvapnam,
dreamless. And since his name and form are a creation
of the state of non-waking. and they are destroyed on
waking up like the illusion of a snake on a rope. therc-
fore Brahman cannot be named by any word, nor can
It be described as having any form in any way: thus It
is also andmakam arapakam, without name and form,
as is stated by the Vedic text, *“From which speech
turns back™ (Tai. 1L iv, II. ix). Morcover, It is sakyt
vibhitam, ever illumined, constant effulgence by nature,
since It is devoid of non-manifestation, consequent on
non-perception, and manifestation, contingent on wrong
perception (as in the casc of an individualt). Realisation
and non-realisation (of Brahman) arc as day and night
(of the sun?), and the darkness of nescience is ever the
causc of non-manifestation. Since this is absent from
Brahman, and since Brahman is by nature the light
that is eternal Consciousness, it is but reasonable that

! In an individual, Brahman is said to be hidden when It is not
perceived as “1”. And when a false perception arises in the form
“‘I am an agent” etc., Brahman is said to be manifest. When these
two ideas are absent, Brahman remains as the self-efRulgent Reality.

2True it is that non-realisation precedes and realisation succeeds
instruction. But they do not belong to Brahman. The sun is suppos-
cd 10 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,
Brahman has no realisation or non-realisation.
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It should be constantly ctffulgent. Hence, tco, It is
sarvayiiam: sarva, all, as well as, jia, a knower, by
nature. With regard to this Brahman of such character-
istics there can be na upacdrah, 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:

waifaarafana: qafarmanfe: |
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37. The Self is free of all sense-organs, and
is above all internal organs. It is supremely
tranquil, cternal eftulgence, divine absorption,
immutable, and fearless.

The word abhildpah, derived in the sense of that by
which utterance is made, means the organ of speech
expressing all kinds of words. That which is vigarah,
devoid of that, is sarvabhilapavigatah, devoid of the
organ of specech. Speech is here used suggestively.
So the meaning implied is that It is free of all organs.
Similarly, sarva-cinta-samutthital:  The word cimd
derived in the sense of that by which things are thought
of, means the intellect: from that semutthitad, risen
above; that is to say, devoid of the internal organ; for
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the Vedic text declares, *‘Since It is without Prina,
without mind, pure, and superior to the high immutable”
(Mu. 1. i. 2). Being devoid of all objects, It is supra-
4antak, absolutely tranquil; sakrjjyotih, everlasting light,
by virtue of being by nature the Consciousness that is the
Self; samadhik, divine absorption, being realisable
through the insight arising out of the dcepest Concen-
tration (samddhi). Or It is called samdadhi, because It is
the object of concentration. Acalali, immutable: and
therefore abhayal. fearless, since there is no mutation.
Since Brahman Itself has been described as divine
absorption, immutable, and fearless, therefore,

g T qF Areqatzasar a7 7 fqugy |
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38. There can be no acceptance or rejection
where all mentatiuon 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 Iiself is without
parts. Therefore there is no acceptance or rejection.
This is the idea. Yarra, where:; cintd, thought {mentation)
na vidyate, does not exist. How can there be acceptance
and gejection where no mentation is posgible 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, tada,
then, in the absence of any object (to be known); jdnam,
knowledge; becomes dtmasamstham, established in
Self, like the heat of fire in fire. It is then ajdri, birthless;
garam samatim, poised in equality.

- The promise that was made earlier, ‘“‘Hence 1 shall
speak of Brahman which is free from: limitation, is
without birth, and is in a state of equipoise” (Kdrikd,
1. 2), and that has been fulfilled with the help of
scripture and reasoning, is concluded here by saying,
“unborn and poised in equality”. Everything else,
apart from this realisation of the Self, is within the
sphere of misery, as is declared by the Vedic text, *‘O
Gargi, he, who departs from this world without knowing
this Immutable, is miserable” (Br. I viii. 10), The
meaning sought to be conveyed is that by knowing this,
one becomes a Brahman (knower of Brahman) and has
one’s duties fulfilled.

Though the supreme Reality is such, yet

seqgiar 4 19 gad: ggaft
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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 nama, 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; vai, (this is how it is)
referred to, well known in all the Upanisads. 1t is
durdarsak, hard to be seen; sarvayogibhik, 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 bhavaduarsinah abhaye, perceivers of
fear in this fearless (Brahman), the non-discriminating
ones who apprehend the destruction of their person-
ality, which fact becomes the cause of their fear; (they)
asmdt bibhyati, are afraid of it, thinking this Yoga
to be the same as the disintegration of their own in-
dividuality, though in fact it is beyond all fear.

But for those to whom the mind and the sense-organs
etc., that are imagined like a snakc on a rope, have
no existence in reality when considercd apart from
their essence that i1s Brahman—for those who have
become identified with Brahman---comes fearlessness;
and for them naturaily is accomplished the everlasting
peace called emancipation that is not dependent on any
other factor, as we declared carlier in “"there is not the
least possibility of ceremony™ (Karikd, 111, 36). But for
the other Yogis who are still treading the path, who are
endued with inferior or medium outlook and think of
the mind as something different from the Self, though
associated with It—for those who are not possessed of
the realisation of the Self that is the Truth-—

wagt faagraawwE gaaifmn |
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40. For all these Yogis, fearlessness, the
removal of misery, knowledge (of the Self),
and everlasting peace are dependent on the
control of the mind.

Sarvayoginam, for all Yogis: abliayam, fearlessness;
is manasal nigrafhdyattam, contingent on the control
of the mind: and so also is dubkhaksayal, the removal
of misery. For therc can be no extinction of sorrow
for the non-discriminating people so long as the mind,
brought into association with the Seif, continues to
be disturbed. Moreover, (for them) the knowledge
of the Self, too, is contingent on the control of the
mind. Similarly, aksay@ $inti, the everlasting peacc,
called liberation, is also certainly dependent on the
control of the mind.

IAF ITAAGF ACIIFI7GAT |
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41. Just as an ocean can be emptied with
the help of the tip of a blade of Kuéa 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
aparikhedatalh, from the want of depression; for thosc
Yogis who unrelentingly and without depression persist

with a diligence like that involved in trying te empty
an ocean; kusigrena ekabindund, with the help pf the
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tip of a blade of Kusa grass that can hold oaly 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:

saraa faqgrafaled s
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42, With the help of that proper process
one should bring under discipline the mind that
remains dispersed amidst objects of desire and
enjoyment; and one should bring it under
control even when it is in full peace in sleep,
for sleep is as bad as desire.

Being armed with untiring effort, and taking for aid
the means to be stated, nigrimiyit, one should bring
under discipline, concentrate on the Self Itself; the mind
that remains vikgiptam, dispersed; amidst objects of
desire and their enjoyment. This is the meaning. More-
over, laya means that in which anything gets merged,
i.e. sleep. Though the mind be suprasannam, very
peaceful, i.e. free from effort; laye, in that sleep; still
“it should be brought under discipline”—this much
has to be supplied. Should it be asked, “If it is fully at
peace, why should it be disciplined?” the answer is:
“*Since layal tathd, sleep is as much, a source of evil;
vathd@ kamah, as desire is.” So the idea implied is this:
As the mind engaged in objects of desire is to be con-
trolled, so also is the mind in sleep to be disciplined.
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Which is that process? That is being stated:

3@ FIATEAA FTAATIAAII |
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43. Constantly remembering that everything
is full of misery, one should withdraw the mind
from the enjoyment arising out of desire.
Remembering ever the fact that the birthless
Brahman is everything, one does not surely
perceive the born (viz the host of duality).

Anusmrtya, remembering, the fact that; sarvam,
everything, all duality that is created by ignorance:
is duhkham, full of sorrow; one nivariayet, should
withdraw, the mind; kamabhogiat, from enjoyment
prompted by desire, from the objects of desire: one
should withdraw with the help of ideas of renuncia-
tion—-this is the meaning. Anusmrtya, remembering
the fact, from the instruction of scriptures and the
teacher, that ajam, the birthless, Brahman; is sarvam,
everything; na eva tu pasdyati, one does not certainly

perceive; the host of duality that is opposed to Brahman;
for duality ceases then. ‘

&3 |araafeas fafed awmeg:
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44. One should wake up the mind merged
in deep sleep; one should bring the dispersed
mind into tranquillity again; one should know
when the,mind is tinged with desire (and*is in
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a state of latency). One should not disturb
the mind established in cquipoise.

Thus with the help of the dual process of renun-
ciation and practice of knowledge. onc sambodhayet,
should wake up, the mind; merged /ave, in deep sleep;
one should engage it in the discriminating perception
of the transcendence of the Self. Thc 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 enjovment. 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 1n an intermediate state, then vif@nivar, one should
know, that mind; to be sakasiyam, tinged with desire,
in a state of latency. From that state, too, it should be
diligently led to equipoise. But when the mind becomes
samaprdptam. equipoised, that is to say, when it begins
to move toward that goal; na vicalavet, one should pot
disturb it, from that course; or in other words, onc
should not turn it back toward objects.

qreatgaegd g7 frag: swn waq |
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45. One should not enjoy happiness in that
state; but one should become unattached
through the use of discrimination. When the
mind, established in steadiness, wants to issue
out, -one should concentrate it with diligence.
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The sukham, happiness; that a Yogi gefs while trying
to concentrate his mind, na dsvidayer, he should not
entoy; that is to say, he should not get attached tatra,
there, to that state. How should he behave there? He
should become nilisarngal, 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 niscarat, intent on going out; then
withdrawing it from those objects with the help of the
above-mentioned process, one ckikuryit, should con-
centrate it—in the Self Itself’; prayatnatah, with diligence.
The idea is that it should be made to attain its true
nature of Consciousness alone.

71 7 Fraq =< 7 9 fafereaq @
stfrgaaanne froas a&r aaar e

46. When the mind does not become lost
nor is scattered, when it is motionless and does
not appear in the form of objects, then it
becomes Brahman.

Yada, when; the citram, mind ; brought under control
through the aforesaid process; na liyate, does not
become lost, in sleep; and also na ca punak vikgipyate,
does not, again, become dispersed, amidst objects; and
when the mind becomes aniiganam, motionless, like a
lamp in a'windless place; andbhdsam, does noteppear
11
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in the form of any object, imagined outside; when the
mind assumes such characteristics, then it nigpannam
brahma, becomes Brahman; or in other words, the
mind then becomes identified with Brahman.

e e gt gEmany |

FeasT F99 a5 af=mEy nyen

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; dantam, quiescent, characterised by the absence of
all evil, sanirvanam, coexistent with cessation, i.e. lib-
eration; and it is akarhyam, indescribable, as it relates
to an absolutely unique entity; it is wtramam sukham,
the highest happiness, it being unsurpassable and open
to the vision of the Yogis alone. It is gjam, unborn,
unlike objective happiness. And since this happiness,
in its true nature of omniscience, is identical gjena,
with the unborn; jieyena, with the thing to be known;
therefore the knowers of Brahman paricaksate, call it;
sarvajiam, the omniscient one, Brahman Itself.

All such ideas—e.g. the control of the mind and so
on, creation resembling the evolution of forms from
earth and gold, and meditation—have been spoken of



111. 48] MANDUKYA KARIKX 323

as medans leading to the realisation of the supreme
Reality as It is in Itself; but these have not been spoken
of as supremely true in themselves. The absolutely
highest Truth, however, is:

7 Ffrasaray i gwaser T faam

uaagaw g 79 f&ie=w qaa wyan

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 kab cit, no individual being whichsoever;
that is a doer or an enjoyer; jiyare, is born; by any
means whatsoever. Hence for the Self that is naturally
unborn and non-dual, na vidyate, there does not exist;
any sambhavak, source, cause (for undergoing birth).
Since there does not exist for It any cause, therefore no
individual being, whichsoever, undergoes birth. This is
the meaning. As compared with the truths mentioned
carlier as the means, etat, this one; is uttamam satyam,
the highest Truth; yartra, where, in which Brahman,
that is Truth by nature; na kificit jayate, nothing
whatsoever, not even a jot or tittle, is born.



CHAPTER 1V

ALATASANTIPRAKARANA (ON QUENCHING
TIIE FIRE BRAND)

Non-duality was advanced as a premiss in course of
determining the meaning of Owmr; 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” (KariAa, 111. 48), The realists and the
nihilists are opposed to that unitive outlook that is the
import of the scriptures. And it has been hinted that
their philosophy is false, since their outlook is affected
by such vitiating factors as attachment and aversion
arising from mutual opposition. And the philosophy
of non-duality is extolled inasmuch as it is not subject
to such mental perversion. Now begins the chapter
on quenching the fire-brand, in order to show in
detail how those are partial philosophies owing to
their mutual recrimination, and then, after rejecting
them, to sum up by proving the truth of the
philosophy of non-duality with the help of the
method of difference (consisting in their rejection!).

¥ fnstances of the application of the methods of agreement and
difference are: “Whatever is a product is impermanent”, and
“Whatever is not impermanent is not a product’’. When both the
methods can be applied to a case, all doubts about *he truth of
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Now while on this subject, this first verse is meant
as a salutation to the promulgator of the school
of non-duality by identifying him with non-duality
itself. For it is desirable to worship one’s teacher
at the commencement of a scripture so that the
result aimed at may be achieved.

FTAATFIAFCIT THFAT TIATH |

farfaeT daged a= fgwat awg nen

1. 1 bow down to the Onc¢ 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 jidnena
ikdsakalpena means by a knowledge that is com-
parable to (infinite) space. What purpose is served
by it? (He knows) dharman, the souls. Souls of what
kind? The souls, that are gagana-upaméan, comparable
to the sky. There is another qualification of that very
knowledge: The knowledge that is jieyabhinna, non-
different from the objects of knowledge, viz the souls
~~just as heat is from fire, or light is from the sun. He
who sambuddhah, has completely realised; dharman
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 széibility by
logic, ig cq;ﬁrmc,d by showing the hollowness of other®.
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the sky; jieyibhinnena jiidinena, through the knowledge
that is non-different from the object of knowledge—
that is comparable to spac: and is non-different from
the Self that is to be known. He indeed is the Lord
called Nariyana. Tam vande, Him I salute; dvipadam
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:

 FEIIARN F AW gaacagel e )
sfaaristaegza fra aamaga 1R
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.
Asparda-yogah is that Yoga, which has no spara,
touch, relationship, with anything at any time; it is of
the very nature of Brahman. To the knowers of
Brahman it is vai nama, indeed so named; that is to
say, it is well known as the Yoga, free from all rela-
tionships. And it becomes sarva-sattva-sukhak, a bliss

to all beitigs. Some Yoga, as for instance austerity,
may itsclf be sorrowful, though it is disting(,;ished as
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a means leading to extreme happiness. But this one is
not of that sort. What then? It is joyful to all beings.
Similarly, in this world, a particular kind of enjoyment
of objects may be joyful but not beneficial. But this
one is joyful as well as hitah beneficial, since its nature
is ever unchanging. Moreover, it is avivddah; that in
which there is no dispute by embracing two sides, for
and against, is avivadah, free from dispute. Why? Be-
cause it is, in addition, aviruddhak, non-contradictory.
The Yoga of this kind that has been deditah, instructed,
by the scriptures; tam, to that; afiam namami, 1 make
my salutation, 1 bow down.

How the dualists contradict each other is being stated:

waeq wfafrssfa afeT: Ffa3a fg
FAFEIR I fFaTq: awaa uzn

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 vadinaly, some disputants, viz the simkhyas;
icchanti, postulate; jatim, the birth; bhatasya, 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 vivadantak, talking contrari-
wise; postulate the birth abhirasya, 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:

T A 1A Fﬁa’awa CERSIPRE

faaavaﬁsgzrr aatrsnfa wrqafea 3 v

4. A thing that already exists does not pass
into birth; and a thing that does not pre-exist
cannot pass into birth. These people, while
disputing thus, are really non-dualists, and
they thus reveal the absence of birth.

“Kim cit, anything; that is bhatam, pre-existing; na
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 Sarmkhya who
says that the effect, pre-existing in the cause,? takes
birth. Similarly, the Sarnkhya, too, while speaking thus,
“Abhiitam, the non-existing; na eva jiyate, 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 advaydl,® 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 \vould virtually subscribe to the view that
sométhing comes out of nothing. -

2The eff¥ct remaining 'involved in the cause.

3 Anotler reading is “dvaydh, dualists”..
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non-pre-existing; Afiyapayanti, reveal, by implication;
the ajatim, absence of birth itself.

EATCAATATASATN JETHIETHY FaH |
faagra 7 & aeiafaard faaa nw

5. We approve the birthlessness that is
revealed by them; we do not guarrel with
them. (O disciples), understand this (philoso-
phy) that is free from dispute.

By saying “‘Let this be so”, we simply amumodiamahe,
approve; the ajdtim, birthlessness; tail khyapyamanam,
revealed by them, thus; we na vivadimah, do not quarrel;
tail, sirdham, 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 avividam,
beyond dispute, and is approved by us.

wsraeda qaer snfafe=sfa arfem:

ST AT TAT weAar wansafa g

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 ?

Véadinah, the disputants—all of them, whether holding
the view of the prior existence or non-existence of

the effect. This verse was commented ox -earlier
(Karikd. IIL. 20).
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T WIAqd 7 T GeAAAT 9T |
gFacaararar 7 safagfasafa ey

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.

ATl aew gAf el Adary |
FAFAAETET FX &t fq=me: nen

8. How can the immortal entity continue
to be changeless from the standpoint of one,
according to whom, a positive immortal entity
can naturally pass into birth, it being a prod-
uct (according to him)?

The serses already explained earlier (Kdrika, 111.
21-22) are quoted here in order to show the confirma-
tion of birthlessness that is revealed through the mutual
dispute of other schools of thought.

Inasmuch as one’s nature, éven in the ordinary sense of

the term, does not change, (far less can the supreme nature
change itsclf). It is being shown what that nature is:

gifafgs carafasy ggam aar =7 ar

wafa: afq fadar @wd 7 sgrfa ar -

9. By the word nature is to be understood
that which is permanently acquired, or is
intrinsic, instinctive, non-produced, or um-
changing in its character. ‘
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Samsiddhil 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 svabhdvik:, intrinsic, that which follows from
the very nature of things, as for instance, such charac-
teristics as heat or light in the case of fire etc. That
nature also does not change according to place or time.
Similarly, sahaji, 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, y@ na jahdti svabhdvam, that does not
change its character; sa, all that; vijfieyd, is to be known,
in this world; as prakrtik, 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:

- Sreofadean: 99 aqt: e |
SUHTTA=SAT=AA qeHATTAT g Ol
10. All souls are intrinsically free from old

age and.geath. But by imagining senility and
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death, and being engrossed in that thought,
they deviate from their nature.

Jara-marapa-nirmuktal, free fromall physical changes,
starting with jard, old age, and (ending with) marana,
death. Who are they? Sarve dharmal. all entities, i.e.
all the souls. Svabhavatah, by nature.  Although the
souls are intrinsically so, yet icchantah, thinking, as
though thinking, imagining; jardmaranam, old age and
death, for the Self, like the imagining of 4 snake on a
rope: they cyavante, fall, that is so say, deviate, from
their own nature; remmnanisayd, because of that thought
~—thought of senility and death, that is to say, because
of the defect of being cngrossed in that kind of
thought.

The Vaisesika points out how the Simkhyas, hold-
ing the view of the pre-existence of the effect in the
cause, talk illogically:

FICO I T F1F RO TET AT |
straATE s e el &9 T aq ngeu

11. The cause must undergo birth according
to one who holds that the cause itself is the
effect. How canathing be birthless that takes
birth, and how can it be eternal when it can
be subject to (partial) disintegration ?

The disputant, yasya, according to whom; kdraram,
the cause itself, (existing) in the form of materials like
earth; is the karyam, the cffect, that is to say, evolves
into the"effect; fasya, from his point of view; kdranam,
the cause, e.g. Pradhina or (Primordial Natuge), though
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itself unborn; jévare, undergoes birth, as the effects like
Mahat and the rest. This is the idea. If Pradhana is
Jayaminam, born. as Mahat and the rest; kathamn, how,
is it said by them; to be gjam, birthless? For it is a
contradiction in terms 1o say that a thing is unborn and
yet has birth. Moreover, they say that Pradhina is
eternal, at the same time that it is bhinnam, split up
(transformed), partially. For a composite thing, a jar
for instance, that is subject to partial disintegration, is
not seen to be cternal in this world. This 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 yet be birthless and eternal.
For elucidating the same idea it is said:

FAITICATT: FIHAS If3 |
SAATAIfg & FATERT T 4 837 1IN

12, Tf (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; karandt, from
the cause, that is birthless; then from that a thing follows
that kdryam ajani, 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-differcnt,
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katham, how; can te, your; kdaranam, cause; that is
non-different kdrydr jaiyamdandt, 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,

HAATE AT TET Foeraeqed Jifed 9 |

STATed FAAMET 7 sqA8AT TSI 1 L 3N

13. That disputant has certainly nosupport-
ing illustration who holds that the effect is
produced out of an unborn cause. If the pro-
duced effect is held to be born out of another
born thing, that, too, leads to no solution.

That disputant, yasya, according to whom; the eflect

" jayate, is produced; gjat, from an unborn thing; rasya,
for him; na asti vai drstantah, there is absolutely no
illustration (in support). The idea is that, in the absence
of any supporting illustration, it stands proved by
implication that nothing is born of the unborn. On the
other hand, if it is held jiyamanasya, with regard to
the produced effect; that it comes jatdt, from a born
thing; then since the latter must come out of another
born thing and the last one, again, from another born
thing, na vyavasthi prasajyate, there will be no solution
at all; or in other words it will lead to an infinite
regress.

By the Vedic text, “But when to the knower of
Brahman everything has become the Self (then what
should ope know and through what?”) (Br, 1L 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:

garufs: w3 aqmrﬁg@ wEET H |
2l FoRT AAIE: FF JERIF0AT 119°%10
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, yesim, according to whom; the pha-
lam, effect, the aggregate of body and senses; is the @dil,
source; hetok, of the cause, of merit etc.; and similarly,
the hetuh. cause, merit etc. ; is the ddil, source; phalasya,
of the effect, of the aggregate of body and senses;—
thus while positing a beginning for the cause and the
eflect by the very assertion that these are mutually the
sources and products of each other;'—katham 1ail
upavarnyate, how can it be asserted by these very people;
that the cause and eflect are beginningless? In other
words, this is self-contradictory, for the 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:
gt e qurATfedy; wo e |
qAT ST WAt TATSSEA fAgaar 1y
15. Just as a father may be born of a son,
s0 also may birth be a possibility according to

I Merit and demerit result from embodiment; anll cmbodx-
ment resull] from merit and demerit,
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those (disputants) who admit that the eflect is
the source of the cause and the cause is the
source of the effect.

Those who assert that the cause orginates from the
etfect, which is itself produced by the cause, get involved
in a contradiction that is on a par with that implied in
pituly janma putrat, the birth of a father from a son.

If it be contended that the contradiction, pointed
out above, cannot be reasonably advanced, we say.

W FgFSATAaTT; FHEIAT |
AN FERTEGH! faqIoag 11g gl

16. 1f 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.

Sanbhave, if there be a possibility; hetu-phaluyoh, of
cause and cffect; then rvayd@, by you; esitavyal, has to
be found out; a Aramak, sequence. with regard to
origination—-viz that the cause precedes and the effect
succeeds. This is necessary for this further reason:
yasmdft, since; yugapat sambhave, should there be a
simultaneous origin, of the cause and eflfect; there will
be asambandhali, 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 is being stated:

FEZEAAAA: FF O g qiaeafa
aafag: &9 37 weqariroafy e
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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?

Upadyaminal san, if it has to originate; phalat,
from an cfiect, that is still to be born, that is itself yet
without any existence:--having been born from an
effect that is non-existent like the horn of a hare; herul,
the cause: na prasidhyati, has no right to recognition;
does not have any birth. Katham, how; your hetul,
cause; that s yet to be endued with substance, and
aprasiddhal, is not established as such. like the hornof a
hare utpadayisyati phalam. will produce a result? For
it 1s not seen anywhere that two things that depend
for existence on cach other, and are analogous to the
horns of a hare, are connected causally or in any
other way. This is the idea.

afz zan: w=iftafs: wefafges gga:

Faxq qafsas gex fafgwieaar ngan
18. If the 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 emcrge ?

If, even after the dismissal of any causal relation
~hetween the (so-called) cause and the (so-called) effect
by pointing out the defect that they cannot be inter-
related, it is contended by you that the causw and the
efiect subgist by mutual interdependence, then dell me
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which one among the cause and the effect pre-exists,
depending on which the succeeding one may emerge
into being. This is the idea.

ARG I HAT I |
wg fg adar ggenfy: afdfear ugsu
19. Your inability to answer this willamount
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
asakrik, inability, of yours; will amount to the fallacy
of aparijiidinam, want of knowledge of reality, i.e.
ignorance; atha vd, or there will be; Aramakopah-—kopa,
reversal, falsitication, of the krama, sequence, spoken
of by you, consisting in mutual succession in the sense
that the effect derives its subsistence from the cause,
and the cause derives its subsistence from the effect.
This is the meaning. Evam, thus, from the fact that
any causal relation between the cause and the effect
cannot be substantiated; ajarik, the absence of birth,
the non-emergence of everything; paridipitd, has been
highlighted; buddhaik, by the learned people, the
disputants who speak of the defects of each other’s
point of view.

Objection: We spoke of the causal relation existing
between the cause and the effect, whereas you resorted
to a mere quibble that it is like the birth of a son from
a fathers that there is no such connection between the
two lilee the two horns of a cow, and so ony 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:

AAEFUEA! g gaT qreaaAy g @

7 fz wreag ‘gg fagl araer goaa 1R n

20. Whatisknown as the 1]1ustrat10n of the
seed and the sprout is ever on an equal footing
with the (unproved) major term. For an
illustration that is as unproved as the major
term is not applied for establishing the relation
of the major term with the minor term.

(This is but begging the question, because the sup-
porting) drstantah, illustration; that is bijankurakhyak,
known as that of the seed and the sprout; is sadhya-
samah, on an equal footing with my major term (that
has still to be proved), This is the idea.

Objection: ls 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 illogical to assert eternality for
any one of them. So also is the case with regard to
causes and effects. If now it is argued that the chain
of causes and effects is without a beginning, we say, no;
for any unity of such a series cannot be upheld. For
apart from the causes and effects, 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-
lIessness be declared by them for cause and effect?”
(Karika, TV. 14).  Thus since vour view involves an
illogicality from a fresh point of view, we are not reaily
avoiding the point at issuc. This is the idea. Morcover,
Dretulr, an illustration; that is sadhvasamal, as uvnproved
as the major term; is not applied by those who are
adepts in the use of the valid means of proof (i.e. in-
ference); sadhyasiddhau, in the matter of establishing a
relation between the major term and the minor term
(in a syllogism). This is the meaning. The “illustration”
is to be understood here by the term hetub (lit. middle
term), for an illustration substantiates the ground of
inference, and the illustration is under discussion and
not the middle term.

It is being shown how birthlessness 1s highlighted by
the wise:

FEILREIRGICEEIHEIRCICE i

straAtatf & aaig &% qf 9 TRy U
21. The ignorance of the precedence and
succession is a pointer to beginninglegsness it-



v. 22 MANDUKYA KARIKA 341

self. Forif it be a fact that a thing takes birth,
why is not its cause apprehended ?

And the fact that there is parvaparaparijiiinam,
ignorance of the precedence and succession, of the cause
and the effect; is paridipakam, a pointer: ajareh, 1o
birthlessness.  If an entity takes birth, katham, why: its
parvam, antecedent cause; na grivate, is not grasped?
By one who perceives a thing undergoing birth must
also be perceived, as a matter of nccessity, the originator
of that thing; for the begeticr and Lhe begotten are
inevitably inter-related. Therefore that is a pointer to
birthlessness.

Tt a1 qwar aista 7 fafageg sraw |

qzaq azggrsta T fefegeg sram ukxn

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 jayare, is not born; svatah, of itsell; pararak, of
another; vd, or, of both. Nothing takes birth that is
sat, existing; asat, non-cxisting; or sar-asat, existing and
non-existing. There is no possibility of birth for it in
any way. To illustrate: As a jar does not come out of
that very jar, so nothing, that has not itself come into
existence, can be born svarak, out of its own®*form by
itself, N;{r does it take birth pararah, from another, as
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something different from that another, just as a cloth
is not born of a pot or a cloth from another cloth.
Similarly a thing is not born both out of itself and
another, just as a jar or a cloth is not born out of a
jar and a cloth, for this involves a contradiction.

Objection: Is not a jar produced from earth and a
son born of a father?

Answer: True, the ignorant have such notions and
use such words as *“‘It exists™, ““It takes birth.”” Those
very words and notions are examined by the discrimi-
nating people as to whether they are true or false,
inasmuch as things called a jar, a son, and so on, which
are contents of words and notions, are found on ex-
amination to be reduced to mere words, asis declared in
the Vedic text, “(All modifications are but names)
dependent on speech™ (Ch. VI.i.4). 1If 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
uvndergo birth like the horn of a hare etc. If it is both
existent and non-existent, then also it does not take
birth, as it is impossible to have a thing that is self-
contradictory. Hence it is established that nothing
whatsoever is born. As for those (Buddhists) who
assert that a product is nothing more than the mere
act of birth, and by whom it is held accordingly that
actions, accessories, and results are but the same identi-
cal entity and that things are momentary, they are far
out of the reaches of reasonableness, because (accord-
ing to this theory) a thing cannot be apprehended as
“This is'so”, since it ceases to exist for a second mo-
ment ifnmediately after being perceived, afd because
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memory of a thing perceived earlier becomes im-
possible.1

Besides, by asserting that the causc and the effect are
without beginning, you admit perforce that the cause
and effect are without birth. If you ask, *What do
you mean?” the answer is:

2 AEAFIR: & A1 TwrE: |
arfed faad aox q=a anfeq fa=d nxzn

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.

Andadeh, from the beginningless, effect; hetuh na
Jayare, 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 svabhdvaral, naturally,
without any reason; andadel, 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;
ddik, a cause; na vidyate, does not exist, in this world;
tasya, for that thing; na vidyate, cannot exist; adih, 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
emphasisc what has already been said:

ga=: afafraaasaar ggarm: |
HFFTEATTFEATT qRgeAIfEaqr qar u¥

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.

Prajitapti means knowledge, perception of sound etc.
That knowledge is possessed of a nimitta, cause, i.e.
object. So sanimittatvam means the fact that it has an
object—it has objective reference apart from its own
subjective existence. This is what we admit. Perception
of sound and the rest cannot be contentless, for it is
related to objects. Anyarhd, otherwise (in the absence
of objects); therc would result a void. dvayanasatal, as
a consequence of the annihilation of duality, consisting
in a variety of experience of sound, touch, blueness,
yellowness, redness, etc. This is 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 of opposite schools; matd, is admitted. For the
nature, of knowledge being essentially th\?.t 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 bluencss etc. This is the idea. The external objects,
as held by the opposite systems, have existence because
of the further reason of samklesa, (lit. suffering, which
is the same¢ as sarhklesana, causing of suffering; so it
means) pain. Pain arising from a burn etc. 1s a matter
of experience. If, apart from knowledge, there were
nothing externally present to cause a burn for instance,
pain would not have been experienced. But, as a
matter of fact, it is experienced. Therefore, from this
fact, it 1s admitted that there is an external object.
For there can be no pain in knowledge as such, since
this is not the case elsewhere'!

As to this the reply (of the subjectivist) is:

e afafraationy afreeg |
frfaqemfafrmcationy waamag uryn

25. Inaccord with the perception of its cause,
knowledge is supposed to be based on external
objects. But from the standpoint of reality, it
is held that the external cause is no cause.

It is true that yuktidaréanat, in compliance with the
perception of its cause, as for instance, the experience

lo.g. whercfthe body is not in actual contact with fire.
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of duality and pain; isyafe, it is posited, by you; that
sanimittalvam prajiiaptek, there is an external object
for knowledge. Now hold fast to your position that
external objects are the basis of experience, since it is
seen to have a cause.

Opponent:  Tell me what follows from that.

The answer is: By us isyate, it is held; that nimittasva
animittatvam, the cause—a jar or anything 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: Bhittadaréanar, 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 is, nor does a cloth
exist apart from the yarns, nor the yarns apart from
the fibres. Thus if the reality is pursued successively
til words and notions cease, we do not perceive
any external occasion for knowledge, This is the
meaning.

Or the phrase may be abhitadaréandar (and not bhita-
darsandt) in which case the meaning is: Ablitadarsanit,
on account of finding the external object to be unreal;
animittatvam isyate, it is not admitted to be the cause
(of knowledge), just as a snake seen on a rope is not.
Besides, the cause is not a cause, since it is the content
of an erroneous perception; and as such, it ceases to
be so when the error is removed. For to the people in
deep sleep, divine absorption (samddhi), or liberation,
where there is no erroneous perception, there can be no
knowledge of any external object, except (the conscious-



1V. 26] MANDOKYA KARIKA 347

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.

fa<t 1 degacad arataR q99 =7 )
gyl fg aaesat araiwraeRa: 99 URg

26. Consciousness hasno contact with objects;
so0 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; na spréati, does not come in contact with;
artham, object, anything acting externally as a support;
nor does it come in contact with arthdbhisam, any
appearance of object, for it is as much a form of con-
sciousness as a dream; hi, for; yatah, in accordance
with the above reasoning, arthah, an object; is abhitah,
non-existent, cven in the waking state, just as a dream
object is.  Na, nor is; arthibhasal, an illusory object;
prthak, different, from the consciousness; it is con-

i1we are dealing here with the Buddhist view. A.G. explains
citta as sphurana, self-cmanation, 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 game, though in commeon 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:

fafasi & gar fas deqmeasag g
sfafaan faeata: s aox wfasafa uzon

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 ?

Cittam, consciousness; na sudd samépriati, does not
ever touch; any nimittam, cause, external object; trisu
adhvasu, in all the three states (of past, present, and
future). Should it come in contact with any object at
any time, that will be the non-erroneous absolute reality,
and in relation to that true perception, the illusive
perception of a jar, where there is no jar, will be a false
perception, But there is no contact of consciousness
with any object at any time. Therefore katham, how;
bhavisvari, will there be; rasya, for that consciousness;
viparyisah animintal, any false apprehension that has
no obect to support it? The idea implied is that there
is ne such thing as false knowledge at al} Rather it is
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the nature of consciousness that even in the absence of
jar ete. it appears like those things.!

The text starting with, “In compliance with the
perception of ity 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 idcalists) as a ground of inference for demolishing
their own points of view:

aeaTe st faa =g 7 ao

a&a qeafea 4 qifd | F wmafa T 97 uken

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 cte,
therefore it also stands to reason that consciousness
appears to be born even though there is no such thing
as birth. And therefore the cirtam, consciousness; na

I Those who in a case of illusion, hold the theory of anyathd-
khydri, appearance of a real thing in a wrong way, believe 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 objecis in an illusion arc
ail appearancef of consciousness.
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Jj@yate, does not pass into birth; just as much as cittag-
dréyam na jayate, 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—ie, they, those
idealists; pasyanti, see; padam, the footprint, of birds
etc.; khe vai, in space itself. That is to say, they are
bolder even than the other dualists. As for the nihilists,
who, while perceiving the non-existence of everything,
assert thereby the voidness of their own philosophy,
they are even bolder than the idealist,! inasmuch as they
want to have the sky itself in their grasp.

Through the above reasons it is established that
Brahman is one and has no birth. Now the present
verse is meant for sufnming up, in the form of a result
(of the discussion), what was presented in the begin-
ning as a proposition:

AT AT FEaTEsia: sHfaea: |
gFacaqTAEl 7 wefagatasata uzs

29. It isthe birthless that (according to the
disputants) takes birth. Since birthlessness is

11t is through perception that the all-round voidness is proved,
But how will perception itself be annulled? Not that perception
can annihilate itself, for the simple reason that perception and
its negation cannot coexist. Besides, if you talk of absolute ni-
hilism, you affirm the non-existence of your ownyriew 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 gjatam, unborn; that jayate,
takes birth. Yasmdar, since, ajatih, birthlessness; is its
very prakrtil, nature; ratah, therefore; anyathabhaval,
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:

FARGIITE 9 OTEg T geeafa

F=aar Arfeqat Averen 7 wlasafa nzon

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 anidel, of the world (i.c. bondage) that
has no beginning, no definite non-existence in the past;
antavattvam, termination; na setsyati, will not be achiev-
ed. with the help of reasoning; for, in common exper-
ience, nothing is seen to have an end that has no
beginning,.

Objection: It is seen that the continuity of the serial
relation between the seed and the sprout breaks (shough
it has no bc&inning).
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Answer: Not so, for this was refuted by pointing
out that a series does not constitute a single substance
(Kirika, 1V. 20). .

Similarly, na bhavisyati, there will be no; anantata.
everlastingness; cven moksasya, of liberation, that has
a beginning, that originates at the time of the acquisi-
tion of illumination: for such is not the case with
jars etc.

Objection: Since like non-existence brought about by
the destruction of a jar etc.. liberation, too, is not a sub-
stance, therefore our point of view is free from defect.t

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.

Arerary 9 garfer aqamasia agar

feed: @z geavsfaqar g7 afean nyq

31. That which does not exist in the be-
ginning and the cnd is equally so in the middle.
Though they are similar to the unreal, yet
they are seen as though real.

FRMSAar Jat eaed fasfaay
FETRTAa<aq fasda |w F oA 131

! Non-exisience brought about by destruction has a beginning
but no end, and non-existence is not a substance Jusw much
as liberation is not.

2If liberation is non-cxistent.
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32. Their utility is contradicted in dream.
Therefore from the fact of their having a
beginning and an end, they are rightly held
to be unreal.

These two verses, that were explained in the chapter
*On Unreality’ (K2rikd, I1. 6-7), are quoted here in con-
nection with the non-existence of bondage and liberation.

g9 o1 AT TA FAAFAALAATT |
FATSFERT, ARG A AT ZWF FA U330
33. All entities are unreal in dream, since
they are seen within the body. How can there
be the vision of creatures within this narrow
space here ?!
The topic raised in “But from the standpoint of reality

it is held that the external cause is no cause’” (Kirika,
IV. 25), is being elaborated by these verses.

T q% A AT FreeaTfagurgiEn |
sfaggza 4 gaefer 3w 7 fa=d nzv

1In this way the vers: indirectly aims at proving the falsity of
all, If falsity in dream follows from the fact that things are seen
inside the body, then all things even in the waking state must be
false, since they are scen within the body of Virat. And if falsity
of dreain objects follows from the fact of their being seepn 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 tin}e, are still seen in Brahman that has no 8pace and
time.—A.G. -

12
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34, It is not proper to hold that dream
objects are experienced by reaching them, since
the requisite time involved in the journey is
lacking. Moreover, nobody, when awake,
continues in the place of dream.

The idea implied is that there is no going over to
any other place in dream, for the time required for and
the distance involved in coming and going, as validly
settled in the waking state, aniyumdr, have no corre-
sponding fixity, in the dream state.

framel: | "wesy HqET T g9
Tdd =fy afewtaafaagr @ w=afa nay

35. Having conferred with friends and others
(in dream) one does not get confirmation when
awake. And whatever one acquired in dream,
one does not sec it after waking up.

Sammantrya, having deliberated; mitrddyail saha,
with friends and others (in dream); one nu prapadyate,
does not get confirmation, of that very deliberation
when pratibuddhak, 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
(pratibuddhal) there is no consciousness of anything except
Brahman. So what may appear to others as his eating, drinking,
ete., does not appear to himself to be so, for he thmks, “1 do
not do*anything” (G. V. 8).——A.G,
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e ATAETH: FH: JATIEY FHAL |

JIT FIIETAT T4 {AAG2ATTEIFA U3 %

36. Moreover, the body in a dream isunsub-
stantial, since another body is seen (to exist).
As it is the case with the body, so is every-
thing perceived through consciousness and is
(therefore) unsubstantial.

And the kayall, body; that is seen svapae, in dream:; to
be walking about; is avastukah, unsubstantial; anyusya
priluk darsandiit, since another (sleeping) body, as distin-
guished from the one in the state of dream, is seen
separately. As the body seen in dream is unreal, so all
things scen through the mind even in the waking state
arc unreal, for they are all equally perceived through
consciousness.  The significance of the topic under
discussion is that the waking state also is unreal, since
it 1s similar to the dream state.

Things are unrcal because of this further reason:

AZMFANILTAALY;: T TET |
TGIRATY qEdT FSATTRFIEAT 130l
37. Since a dream is experienced like the
waking state, the former is held to be the result
of the latter. In reality, however, the waking
state is admitted to be true for that dreamer
alone, it being the cause of his dream.
Grahandt, since dream is experienced; jagaritavat,
like the waking state, as characterised by the gsubject-
object rela’ionship; therefore dream isyate, i held;
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taddhetuls, as having that waking state as its source;-
that is to say, dream is a product of the waking state.
Taddhetutvit, since dream has that waking state as its
cause; that jagariram, waking state; is sar, true; tasya
eva, for that dreamer alone; but not so for the others,
just like the dream itself. This is the implication. As a
dream is true to a dreamer alone, so far as it appears
like objects of common experience having existence,
similarly the waking things that appcar like existing
objects of common experience are true to the dreamer
alone as conceived of by him to be the cause of his
dream. In reality, however, just like dream objects, the
things of the waking state, too, are not objects of
common experience to all, nor have they existence.
This is the purport.

Objection: Even though the objects of the waking
state be the prototypes of those of the dream state,
they are not unsubstantial like dream: for dream is
extremely changeful, whereas the waking state is seen
to be steady.

Answer: Thi, is truly so to the non-discriminating
people, but to the men of discrimination nothing
whatsoever is known to have origination. Therefore—

SeqraEgTIfageaTes a4qagay |

T T qaravaed gaisfea F997 u3a

38. Since origination is not a well-estab-
lished fact, it is declared (by the Upanisads)that
everything is birthless. Moreover, there is no
origination, in any way whatsoever, of any
non-gxisting thing from an existing \ne.
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Utpddasya aprasiddhatvit, as origination is not a well-
established fact; so in the text, “"co-extensive with every-
thing within and without and birthless” (Mu. II. i. 2),
it has been udihrtam, declared, by the Upanisad in effect
that; sarvam ajam, everything is birthless; or in other
words, the (birthless) Self is everything. And your fur-
ther conjecture that the unreal dream originates from
the real waking state is also untenable. For in this
world na asti sambhavah abhitasya, there is no origina-
tion of a nonentity; bhatdt, 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):

AGSATI Foear &y gzafq a=va: |
wgeaestq gozar 9 afqggt 7 aeafq 13-

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 drecam, one does not
see it in the waking state.

Drstvd, having seen; jdgarite, in the waking state;
asat, an unreal, illusory thing, like a snake imagined on
a rope; and becoming ranmayah, emotionally affected
by its thoughts; one pasyati, sees; svapne, itf dream,
also; by iﬁagining the duality of subject and oBject as
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in the waking state. Similarly, unless one resorts to
imagination, one, drstvd, after having seen; asaf, an
unreal thing; svapne api, even in dream; na pasyati,
does not sce (it); pratibuddhal, when he is awake. From
the use of the word “ca, and™, it follows that, in a
similar way, one does not sometimes see in dream some-
thing that one had seen in the waking state. In this
sense the waking state is said to be the cause of dream,
but thereby it is not implied that the former is real.

In reality, however it cannot be established that
anything has any causal relationship in any way what-
soever. How?

ARAGGTRATCAITGTH g7 |
= GG gH e GEIHATWEA: 11¥°1

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. Tuthd, so also; na asti sat, there is
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no existing thing, a pot for instance, that is a product of
another existing thing; a jar for instance. How can
there be any possibility of an unreality being produced
out of a reality ? Besides, there is no other kind of causal
relationship possible or imaginable. So the idea implied
is that, to the discriminating people, causal relationship of
anything whatsoever is really an un-established fact.

Again it is said by way of removing any surmise about
the causal relationship between the unreal waking and
dream states;

faqataraen swafawa waag o=y |
qat e faqatargaicada aafy wxv e

41. As some one, owing to lack of discrim-
ination, may, in the waking state, be in con-
tact with unthinkable objects, fancying them
to be real, so also in dream, one sces the
objects in that dream alone, owing to want of
discrimination.

Yathd, as; some one; viparyisit, owing to want of
discrimination; may imagine jdgrat,in the waking state;
as though one is in touch with acinry@n, unthinkable,
objects, like a snake etc. imagined on a rope etc.;
bhatavat, as if they were real; rathd, so also; svapne,
in dream; viparpisit, owing to want of discrimination;
he fancies as though visualising dharmin, objects, like
elephants etc. that is to say, he sees them there in the
dream alone, and not as the products of thg waking
state,
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42. Instruction about creation has been
imparted by the wisc 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 wpalambhit, because of perception;.
and samdcdrit, adequate behaviour, e.g. proper obser-
vance of duties pertaining to castes and stages of life—
for those who, because of these two reasons, astivasturva-
vadinam, resort to the declaration of existence of sub-
stantiality—for the sake of those who are earnest in
their effort, who are faithful, but who are possessed of
an inferior kind of discrimination; that jirik, birth
(creation); desitd, has been inculcated; buddhaili, by the
wise, by the non-dualists. That creation has been preach-
ed as a means to an end (for generating firm dis-
crimination) under the idea: “Let them accept it for
the time being. But in the course of practising 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 sadd, ever; afraid; ajateh, of the birthless entity;
apprehending that this will lead to their annihilation.

o
1 Propgr response 1o human situations.
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Thisis theidea. It was said earlier, “that is merely by way
of generating the idea (of oneness)” (Karika, HI. 15).

FREEAgdl quAgernizata 7
stifaaiat 7 ceafea Tarseaeat wiasafa iy zn

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; upalambhat, relying on
perception, as well as adequate behaviour; ajitel trasa-
tam, being afraid of the unborn entity (i.c. the Self);
and declaring that duality exists, viyanti, deviate, from
the non-dual Self, that is to say, they accept duality—
in the case of those people who are afraid of the Un-
born, but are faithful, and tread the righteous path,
Jitidosah, the faults arising from the perception of
origination: na setsyanti, will not attain f{ruition, for
they are treading on the path of discrimination. Dosal
api, should there be any dosal, defect that is calcu-
lated to debar their complete enlightenment; that api,
even; alpal bhavisyati, will be insignificant.

Objection: As perception and adequate behaviour
are vaild proofs, things comprised in duality do exist.

Answer: Not so, for perception and adequate
behaviour are not universally true. How they are not
s0 is being shown:

SIEFACARTATIFAIAIZET AqT=aq |
STBEIEATARNET T8 TAT=AT ¥ ¥l
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44. Asan elephant conjured up by magic is
called an elephant by depending on perception
and adequate behaviour, so from the facts of
perception and adequate beha,vmur a thing is
said to be existing.

As maydahasti, an illusory elephant conjured up by
magic; though non-existent in reality, is yet certainly
perceived, just like a real elephant—people behave to-
wardsit in this world just as with a real elephant, and call
it an eclephant because of such attributes of an elephant
as being capable of being bound, ridden upon, etc.—
similarly wpalambhit samicdrit, because of perception
and right conduct (with regard to them): wcyate vastu
asti, it is said that duality, consisting of diversity, does
exist. Therefore the purport is that the facts of being
perceived and dealt with rightly cannot be the tests
establishing the existence of a thing,

What again is the absolutely real thing that is the
substratum of all unreal ideas of creation and the rest?
The answer is:

SATATATE TS FEATITE qdq T |

AATABAAETE [T AFIHETT 114

45. Tt is Consciousness—Dbirthless, motion-
less and non-material, as well as tranquil and
non-dual—that has the semblance of birth,
appears to move, and simulates a substance
(possessed of qualities).

That which being birthless has the semblance of birth
is jatyabhasam as for instance in the ikustration,
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“Devadatta has birth”. That which appears as though
moving is calibhdsam, as in the case, ‘“That very Deva-
datta goes”™. Vastu is a substance that can have attri-
butes: that which simulates that is vastyv@bhdsam, 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
vijiiinam, Consciousness. It is s@ntam, quiescent, being
devoid of birth etc. And therefore It is also advayam,
without a second. This is the meaning.

n3 9 JAq FFERd 99t o« an |
uvadg fasrawn a gqafea faada uwen
46. Thus Consciousness has no birth, thus
are the souls considered to be birthless. Those
who know thusindeed do not fallinto cala mity.
Evam, thus, in accordance with the reasons adduced;
cittam na jayate, Consciousness! does not undergo birth;
evam, thus; are dharmdl, the souls; smytih, considered;
ajih, birthless; by the knowers of Brahman. The plural
in dharmdh (souls) is used metaphorically, since the
non-dual Self Itself appears to be different in accord-
ance with the difference of bodies. Those who, after
renouncing all cravings for external things, vijinantah
evam eva, know thus indeed; that the Consciousness,
free from birth etc., is the non-dual reality that is the
Self; na patanti, do not fall, again; viparyaye, into
calamity, into the sea of the darkness of \gnorance;
1<Citta fheans Consciousness, i.¢. 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 7 (I 7).

In order to dilate upon the above-mentioned reali-
sation of the Self, the text goes on:

?{mtﬁ*aﬂmawmwha g7 |

FEAEFTATE faAEatiad agr e

47. Asthe movement of a fire-brand appears
to be straight or crooked, so it is the vibration
of Consciousness that appears to be the
knower and the known.

Yathdi, as; in common experience, it is seen that alira-
spanditam,the movement of a fire-brand ; rjuvakradikiabha-
sam, appears to be straight, curved, and so on; rathd,
similar, is grahanagrahakabhdsam, the appearance as the
perception and the perceiver, that is to say, as the object
and the subject. What is it that appears? 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™ (Kirikd, 1V. 45).

JTFATTHSITHATIIAS J9T |

HEQIAT fAMARATEAST AT v el

48. As the fire-brand, when not in motion,
becomes free from appearances and birth, so
Conscmusness, when not in vibration, will be
free frpm appearances and birth. \
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Yathd, as; that very alatam, fire-brand; aspanda-
manam, when not in motion, when it does not undergo
birth to become straight etc. in shape, it remains and-
bhasam ajam, free from appearances and birth; tatha,
50; Consciousness, that vibrates through ignorance, will,
on the cessation of ignorance, become aspandamdnant,
free from vibration, consisiting in birth etc.—will remain
free from appearances, birth, and vibration. This is
the meaning.

Moreover,

AT TIEHTR & ATAIT AT )
7 aarsaa faeaeanend gfaafa a nxkn

49. When the fire-brand is in motion, the
appearances do not come to it from anywhere
else. Neither do they go anywhere else from
the firc-brand when it is at rvest, nor do they
(then) enter into it.

Aldte spandamine, when that very fire-brand is in
motion; the appearances of straightness, crookedness,
etc. do not come to be in it; anyarah, from anywhere,
outside the fire-brand; this is what is meant by na anya-
tobhuval, non-adventitious. Na, nor; do they go out
anywhere else; taral nispandit, from that fire-brand
when it is at rest. Na te aldtam pravisanti, nor do they
enter into the fire-brand, that is motioniess.

Furthermore,

T sty SF@1aTa seacaTAEAINA: |
frsresfe qaa eprenawnfaaa: Yy ou
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50. They did not issue out of the fire-brand
by reason of their unsubstantiality. With
regard to Consciousness also the appearances
must be of a similar kind, for as appearance
there is no distinction.

Te, they, the appearances; na nirgatdh alitit, do not
issue out of the fire-brand, like something out of a house;
dravyatva-abhiva-vogatah, because of their being devoid
of substantiality, that is to say, because of unsubstan-
tiality, the phrase being construed thus: The quality of
a dravya, substance, is dravyatva; the absence of that
is dravyatvibhiva: and yogaral mcans by reason of.
Entry is possible for things and not for those that are
not so. The appearances of birth etc. vijiidne api tathaiva
syul, in Consciousness also must be thus alone: @bhisasya’
avisesatak, for appearance is equally present.

1t is being shown how they are similar:

fasra cegHIT o araTET AIINE: |
T gaisax fqegeary fase faafa a uyqu
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51. When Consciousness isin vibration, the
appearances do not come to It from anywhere
else. Neither do they go anywhere clse from

Consciousness when It is at rest, nor do they
(then) enter into It.

52. They did not issue out of Consciousness,
by reagon of their unsubstantiality; \or 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. Tt is being pointed
out as to what causcs the appearances of creation etc.
in the motionless Consciousness: Yarah, for; te, these;
are sadi eva acintyih, ever beyond comprehension;
karyakdranati-abhavit, in consequence of the absence
of any logical connection of cause and effect (between
the appearances and Consciousness), they being of the
nature of non-existence. Just as the ideas of straightness
etc. are perceived in the fire-brand, although the ap-
pearances of straightness etc. are unreal, similarly the
ideas of creation in the Self, that appear even though
there are no creation etc., must be false. This is the
purport as a whole (of the two verses).

It has been established that the Reality, that is the
Self, is one and unborn. Now according to those who
imagine causality,

g5 FeaeT 3 TARFAEFAET 99 fg
TEAAAAANTAT a7 T ATTIRAT Ny 3

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 dharmapdm dravyarvam anyabhaval vi, 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 & cause or an cffect.?
Thus since the Self is neither a substance nor different
from anything,? It is ncither the cause nor the effect
of anything. This is the meaning.

wd 7 fagsn gaifkad arsfy a gq99q
ud ggwernia sfaafa anfem nygen

54. Inthisway, the external entities arenot
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 dharmal, exter-
nal entities; na cittajdh, are not the products of Con-

I Quality, action, genus, ete. can be causes through the sub-
stances in which they inhere.

2 For caygsality presupposes difference.

3 The Self being all-pervasive and homogencous.
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sciousness:! na cittum dharmajam, nor is Consciousness
a product of external entities. For all entities are the
mere appearances of that which is essentially Conscious-
ness. Consequently, an effect 1s not produced from a
cause, nor is a cause from an effect.  In this way the
knowers of Brahman, pravisami, cnter into, aliirm:
hetuphalidjitim, the birthlessness of cause and cffect.
The idea 1s that they arrive at the non-existence of
cause and effect.

It is being pointed out as to what will happen to
those who cling to cause and effect:

zrraraqwra’ir@maamvﬁ:qa
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55. Cause and effect spring into being so
long as there is mental preoccupation with
cause and cffect. There is no origination of
cause and effect when the engrossment with
cause and effect becomes attenuated.

Yavat, as long as; hetuphalivesal, attention is riveted
on cause and effect, under the idea, *I am the producer
of the causes called virtue and vice; merit and demerit
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
Sclf, as long as the mind is preoccupied with it; ravat
hetuphalodbhavah, so long do cause and eflect, merit
and demerit and their effect, arise-—are active without
a break. This is the meaning. When the engrossment

LAG. equgtcs citta with the supreme Self.
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with cause and effect, that springs from ignorance, is
removed through the realisation of non-duality as stated
before, like the removal of the possession by an evil spirit
through the power of incantation and medicines, then
that engrossment kgine, being attenuated ; na asti hetupha-
lodbhavalh, there is no origination of cause and effect.

What is the harm even if there is the origin of cause
and effect? The answer is:

AMFGIFHTAT: GHTEAEIAG: |
T FTFEAAT GG T TT&AT 1Y E )

56. Aslongasthere is mental preoccupation
with causality, so long does the worldly state
continue. When the engrossment with causalivy
is exhausted, one does not attain the worldly
state.

Yavat, as long as; the mental preoccupation with
causality is not removed through perfect illumination;
wavat, so long; samsdrah, the worldly state; persisting
unimpaired, remains dyatal, outstretched, that is to say,
continues for long. But again hetuphalivese ksine, when
the engrossment with causality is attenuated; na prapa-
dyate samsiram, one does not attain the worldly state;
for then there is no cause for it.

Objection: As there is nothing else apart from the
unborn Self, how can it be said by you that there are
such phenomena as the origin and destruction of cause
and effect as well as of the world?

Answer: Listen:
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57. Everything seems to be born because of
the empirical outlook; therefore there is noth-
ing that is eternal. From the standpoint of
Reality, everything is the birthless Self; there-
fore there is no such thing as annihilation.

Sarvam jiyate, everything is produced; saniireyd, by
samvarana, concealment, consisting in empirical outlook
within the domain of ignorance. Tena, thercfore; within
the range of ignorance, na asti vai sidvatam, there is
surely nothing that is eternal.  Hence it has been said
that the world, characterised by origin and destruction,
remains outstretched; /i, because; sadbhdvena, from the
standpoint of the highest Reality; sarvam gjam, every-
thing is the birthless Self. Since there is no creation, rena,
therefore; na asti vai. there is surely no; ucchedal, anni-
hilation, of any cause, effect etc. This is the meaning.

gqT 7 fa J1oFg JA1g-y g 9 aoaa; |
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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 dharmil, the entities, souls and other things,

which; ja@yante, are born, are imagined to be born; te,
they; that &re iti, of this kind;—the word “itt',.of this
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kind” indicates the empirical outlook mentioned earlier
(IV. 57); so the meaning is, “‘The entities, that are of
this kind, are born thus owing to (concealment through)
the empirical outlook;”—te, they; na jivante, are not
born; rattvatah, in reality. And as for the janma,
creation, through the covering of the empirical outlook;
tesam, of those—of those entities, mentioned above; the
birth is to be understood mayopanmam, like that occur-
ring through Mayi (magic). So it is to be understood
as simitar to magic.

Objection: Then there is an entity called Mayi.

Answer: Not so Sd ca mayad na vidyate, and that
Miyd 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 birth:

g1 RIATHATE AT AT avmfrsgz
ATt Fred 7 =34 q8g g AT 1431

59. As from a magical seed grows a sprout
cqually illusory—it being neither eternal nor
destructible—just so is the logic (of birth or
death) applicable in the case of objects.

Yarhd, as; maydmayit bijit, from a magical seed, of a
mango for instance; jayate, grows, ankurah tanmayah,
a sprout (of equal substance), equally illusory, asaw,
that one, the sprout; being na nityah, not eternal; na ca
ucchedi, nor destructible—simply because it has no exist-
ence; fadvat, just so; is the yojand, reasoning; about
birth qnd death, dharmesu, in the case of 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.

ARG, GATHY ATRATREFANAT |
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60. With regard to all the birthless entities
there can be no application of the words eter-
nal and non-eternal. No categorical statement
can be made with regard to an entity where
words do not apply.

But from the standpoint of absolute truth. éisvara-
sdsvatabhidhd, 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 varr@h, derivatively means those by which things
arc 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; ratra, there;
na ucyate, is not uttered; any vivekah, categorical state-
ment, that “This is so indeed™, or in other words that 't
is cither eternal or non-eternal™, as is declared in the
Vedic text, “From where speech returns’ (Tai. IL. iv. 1).

g1 Teq garare o ==fa wiaar |
qat SmEgaTe e =efa qmar ugqn
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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 18 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! (Karika, T1. 29-30).

For this further reason, duality, describable by words,
does not exist:

FAAITA oA faeg 9 aarg feaar
arusma E%asrra 15t straeTRata AT FETIE 3N

Wagﬁfaﬁgmm 7 fame aq: qa% |
qET EgRAnad g AT ey ugvn
63-64. The creatures—be they born from
eggs or from moisture—that the experiencer of
dream sees for ever as existing in all the ten
directions, while he is roaming in the dream-
land, are but objects of perception to the con-
sciousness of the dreamer, and they do not
exist apart from that consciousness. Similarly,

1The word manah is substituted here by citzam (meaning
Conscionsness in the Vedantic, and not Buddkinst sense). In
verses O4-67, cirta means empirical consciousness.
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this consciousness of the dreamer, is admitted
to be only an objeet of perception to that
dreamer.

Svapnadrk, one who sees a dream; caran, whilec mov-
ing; svapnc, in dream, in the place seen in a dream;
yan jivan sadid pasyati, all the creatures that he ever
notices; diksu vai dasasu sthirin, as existing in all the
ten directions; viz andajin, those born from eggs;
svedajin, those born from moisture.

Objection: Be that so. what follows therefrom?

The answer 1s: Te. those creatures; are the svapnadrk-
cittadrsyak, objects of perception to the consciousness
of the experiencer of dream. Therefore na vidyante, they
do not exist; tatah prthak, separately from the conscious-
ness of the dreamer. It is consciousness alone that is
imagined as the diverse creatures. Tathd, similarly; even
tat, that; svapnadrkcittam, the consciousness of the
experiencer of dream; is idam tad-drsyam eva, merely an
object of perception to that dreamer. Therefore there
is no separate existence for such a thing as conscious-
ness apart from the dreamer. This is the idea.

I Fafee 4 zag faarg |

UG AT TISAT TS S{rareqzafa arFaar ey
simfsaiemiiate 7 faasy aa: qa% |
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~ 65-66. The creatures—be they born from
eggs or from moisture—that the experiencer of

the waking state sees for ever as existing in all
the ten difections, while he is roaming%n the
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places of the waking state, are but objects of
perception to the consciousness of the man in
the waking state, and they do not exist sepa-
rately from that consciousness. 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 is perceived by
the experiencer, like the consciousness in the dream state.
The remaining portion has already been explained.

9 A 3w agedifa Aeay
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67. They are both perceptible to each other.
(If the question arises), “Does it exist ?” the
answer given is “No”’. Both of them lack valid
proof, and each is perceived mecrely because
of a prepossession with the other.

Te ublie, both of them—consciousness and the creatures
—knowledge and its modifications—these two; are anyo-
nyadréye, 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 is mutually
determined. Hence it is also asserted that nothing what-
soever, be it knowledge or the things perceived through
knowledge, exists, When it is asked, “Kim tat asti iti,
does it exist?” ucyate, the answer made, by the discrim-
inating man is, “na, no.”  For in dream neither an
clephant nor a knowledge having elephant as its content
exists. So also, in this waking state, these do not exist
in the eyes of the discriminating people. This is the
idea implied. How? Since ubhayam, both knowledge
and the objects of knowledge; are laksandsanyam, devoid
of laksand, anything whereby they can be established,
that is to say, they are without valid proof.  Either is
grhyate, perceived; tanmatena 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.

AT TFeAAAT Sirat Sy Feaasfy 7
aar strar | T g9 wafeg 7 wafa 9 ngan

68. As a creature seen ina dream undergoes
birth and death, so also do all these creatures

appear and disappear.
AT AATHAT SAl SEd femasiy +

qat S{rar Y §9 wata T wafa T ngln
69. As'a creature conjured up by ‘magic
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undergoes birth and death, so also do all these
creatures appear and disappear.

ot fafaast strar srad feraasa ar
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70. As a creature produced through medi-
cines and charms undergoes birth and dcath,

so also do all these creatures appear and
disappear.

Mayiamayah, means one that is created by a magician;
and nirmitakak, means created by medicines, charms etc.
As egg-born creatures and others, created in dreams or by
magic and incantation, take birth and die, so also do such
creatures as human beings who are non-existent and are
merely imagined on Consciousness. This is the idea.

7 wfraseray S gwaiser 9 fauy |
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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 (Kdrikd, LII. 48).

faTeafraanad araaEFagEay |
fast ffded fremag a7 fifdag nexn
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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; griahya-grahakavat, possessed of
subject and object; is citraspanditam eva, surely a vibra-
tion of Consciousness. But from the ultimate standpoint,
cittam, Consciousness, that is nothing but the Self, and
accordingly it is nirvisayam, without objects. Tena, as a
consequence of that, because of Its being without
objects; It is kirtitam, declared; to be nityam asarngam,
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, Tt is
unrelated. This is the purport.

Objection: If the unrelatedness of Consciousness
tollows from the fact of Its being without objects, then
there can be no freedom from refation, since there exist
such objects as the teacher, the scripture, and the taught.

Answer: That is no defect.

Objection: Why?

The answer is:

Fisfeq wfcaadgean arada arkasy |
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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, engendercd by other systems of
thought, does not really exist.

An object, a scripture for instance, yak, which; exists
kalpitasamyriya, because of a fancied empirical outlook
(i.e. on the strength of empirical experience), it being
called so because it is samyvrti, an empirical outlook,
that is kalpita, imagined, as a means for the attainment
of the highest object. Anything that exists by virtue of
this, asau na asti, that has no existence; paramdrthena,
from the standpoint of the absolute Reality. Tt was
said earlier, “Duality ceases to exist after realisation™
(Karika, 1. 18). And anything that syas, may exist;
paratantr@bhisarovriy@, on the strength of the empirical
outlook engendered by the other systems of thought;
that thing paramdrthatal, when considered from the
standpoint of the highest Reality; na asti, does not exist,
to be sure. Therefore it has been well said, “Hence it is
declared to be without relations™ (Kdrika, 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.

AT FleTIHIAT TIATAA ATAA: |

qrgefafTeaear dqea @y g @@ wex

74. Since in accordance with the conclusion
arrived at in the scriptures of the otherschools,
the soul undergoes birth from the empirical
point. of view, therefore in pursuange of that
fancied empirical view (it is said by the non-
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dualists that) the soul is birthless; but from
the standpoint of absolute Reahty, it 18 not
even birthless.

Kalpitasamyvrtyd, 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: ne api ajah, It is
not even unborn. For what is birthless pararantrébhini-
spattyd, from the standpoint of the conclusions arrived
at by other schools of thought; (is said to be so because)
sah, that thing; jiyate, undergoes birth; samvriya, as a
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.

sartatrasisha gd a1 7 faad
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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.
Abhinivedal means persistent fondness. Since no object
exists, therefore there is in evidence a mere persistent
infatuation for duality that is non-existing. Dvayam na
vidyvate tatra, duality does not exist there. Since a
fondness for unreality is alone the cause of birth, there-
fore sah, he; na jiyate, does not undergo birth who
buddhvi, having realised; dvaya@bhdvam, the non-existence
of duality; has become nirnimittah, free from cause,
divested of fhe craving for the unreal duality. *
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76. When one does not perceive the super-
ior, medium, and inferior causes, then Con-
sciousness ceases to have births. For how can
there be any vesult when there is no cause ?

The highest causes are those duties which are enjoined
in relation to castes and stages of life, which are per-
formed by people free from hankering for results, which
lead to the attainment of the states of gods and
others, and which are purely virtuous. Those that are
mixed with irrcligious practices and lead to birth among
men etc., are the middling ones. And the inferior causes
are those particular tendencies that are known as irre-
ligious and lead to birth among animals etc, Yadd,
when, after the realisation of the reality of the Self, that
is one without.a second and free from all imagination;
one na labhate, does not perceive; all those causes—
superior, intermediate, or inferior—that are fancied
through ignorance, just as the dirt seen in the sky by
children is not perceived there by a discriminating man;
tada, then; cittam, Consciousness; na 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 in
the absence of causes. Now is being stated in what
‘the birtalessness of Consciousness consists:’
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77. The birthlessness that Consciousness
attains when freed from causes is constant and
absolute; for all this (viz duality and birth)
was perceptible to Consciousness that had been
birthless and non-dual (even before).

Anutpattil, the birthlessness, called liberation, that
comes; cittasya animittasya, 1o Consciousness that is
causeless, that has become free from all the causes of
birth called virtue and vice, as a consequence of the
realisation of the ultimate Truth;—the birthlessness that
is of this kind is for ever and under all circumstances
samd, constant, without any distinction; and advayd,
absolute. And this state gjitasya, belongs to the birthless,
to Consciousness that had been birthless even before; (it
belongs) sarvasya, (to Consciousness) that had been all,
that is to say, to the non-dual Consciousness. Since even
before the rise of knowledge, rar, all that—viz duality
and birth; was cittadréyam, an object of perception to
Consciousness; therefore the causelessness of the unborn
non-dual Consciousness is ever the same and absolute,
not that sometimes it is subject to birth and sometimes
not. Itis ever of the same nature. This is the meaning.

FgeArstafwaat qat 3q TATErAaT |
EiscutRINILEER I ECES CITIIAT

78. Afjer realising the causelessness that is
the truth, and not accepting any caus2 sep-



384 EIGHT UPANISADS [IV.78

arately, one attains the state of fearlessness
that is frce from sorrow and devoid of desire.

Since duality does not exist in accordance with the
reasons adduced, one asnute, attains; the abhayam padam,
state of fearlessness, that is free from desire, sorrow, etc.
and is without ignorance etc.; that is to say, one is never
reborn; buddhvi. after having realised; amimittatdm
safydm, causelessness as the truth, of the highest order;
and andpnuvan. (after) not getting, that is to say, not
accepting ; prihak, separately; any hierum, cause, that may
lead to birth among the gods and others (that is to say),
after having renounced the desire for all external things,

avartafrrmfe a3a qewada
FEAATE § AT fa. ag fafrada nexu

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.

Abhitabhinivesal 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, tas, that Consciousness, that imitates the
unreal; pravartate, engages; sadrse, in a similar thing;
therefore when sah,  anyone; realises the non-cxistence
of that object of duality, his Consciousness becomes
nihsangam, unattached, to it; and It vinivartate, turns
back, from the objects that are the contents of the
belief in unrealities.
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80. For then to the Consciousness, that has
got detached and does not engage (in duality),
there follows the state of inactivity. Since that
is the object realised by the wise, therefore
that is the real equipoise, and that is birthless
and non-dual.

Of the Consciousness nivrtfasya, 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 niscala 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 knowledge as Brahman
that is a non-dual mass of homogeneous Consctousness;
buddhinim, to the wise, who realise the supreme
Reality; therefore, rar, that state; is the highest samyam,
equipoise, without any differentiation; and it is also
ajam advayam, birthless and non-dual.

That which is the object of vision to the wise is
being shown again:

gSAfTEAEaT g wafq &gy |
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81. This becomes birthless, sleepless, dream-
less, and, self-luminous. For this Entity is

ever effulgent by Its very nature.
13



386 EIGHT UPANISADS [IV. 81

That becomes prabhitam svayam, fully illuminated by
Itself, and It does not depend on the sun etc.: in other
words, It is by nature self-cffulgent. Esal, this; dharmal.
entity, called the Self, that is possessed of such charac-
teristics; is sakrt-vibhdtal, shining once for all, that is
to say. ever eflulgent; dhdrusvabhivaial, by the very
nature of the thing (that is the Self).

It is being shown why this supreme Reality, though
spoken of thus, is not grasped by ordinary people:

gaaifand fed g9 fafaa qar
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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 bhagavin, that Lord, the non-dual Self,
that is to say, the Deity; sukham dviiyate, is easily
covered ; graliena yasya kasva ca dharmasya, by the eager-
ness to grasp, because of the false belief in the reality of
an ohject, whatever it be, that lies within duality—for
the covering follows from the perception of duality, and
it does not require any additional effort,—and since It is
vivrivate, uncovered, revealed; dulikham, with difficulty,
the knowledge of the supreme Reality being a rarity:
therefore It is not easy to be understood, though spoken
of by the Upanisads and the teachers in various ways, as is
pointed Qut by the Vedic text, *“The teacher igwonderful,
and its <eceiver is wonderful” (Ka. I. ii. 7).
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© When the passionate attachment of the learned to
even such subtle ideas as the existence of the Self or Its
non-existence becomes a covering of the Lord-—the
supreme Self, what wonder is there that the passion in
the shape of the intellectual preoccupation of the dull
should be much more so? The next verse goes on to
show this:

afeg arecafe aredifa mfeq aredfa ar g
Feferdrarmagoeaa arferr: 1z

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 assi,
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,

! An object of perception is inconstant; the perceiving soul is
different from it and reacts to it diversely, being, according to

Nyayn-Vaiéwféika, sometimes happy and sometimes ‘gf)rry with
regard to the same object.
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changeless, is being ever constant.! The state of both
existence and non-existence, is ubhayam, of either kind,
since it relates to both the changeable and the changeless.?
And abhdvah, relates to an absolute mnon-existence,?
Balisah, means a fool, a non-discriminating man. Each
one of the fools, whether calling the Self existing or not;
eva, surely; avrpoti, covers up, the Lord; ecalasthira-
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:

FIZTAIATEH TATE AATHT TIISSATA: |
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84. These are the four alternative theories,
through a passion for which the Lord remains
ever hidden. He who sees the Lord as un-
touched by these is omniscient.

Etah catasrah kotyah, these four alternative theories,
viz “It exists”, ‘It does not exist”, and so dn, that have

P According to those who deny the existence of a perceiver
apart from the intellect etc., the denial remains constant, for
non-existence is changeless.

2The view of the Jainas.

3The view of the nihilistic Buddhists.
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been already mentioned and that are the conclusions
arrived at by the scriptures of the dogmatic disputants;
grahaih yisam, through the acceptance, through the
conviction arising from the realisation, of which alter-
natives; bhagavin, the Lord; remains sada avrtah, ever
covered; to those sophists alone. Sak, he, the reflective
sage: venu, by whom; drsiah, has been realised; that
Lord who, though remaining covered to the sophists, is
really asprstal abhilh, untouched by these—these four
alternative theories of existence, non-existence, etc.—he
who has realised the all-pervasive Being found and
presented in the Upanisads alone; sal, that sage; is
sarvadrk, omniscient; or to put it otherwise, he is the
truly enlightened man.

g AT FEAT FIRIT I2HGAT |
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85. Does one make any effort after having
attained omniscience in its fullness and having
reached the non-dual state of Brahmanahood,
that has no beginning, middle, and end ?

Prapya, having attained ; sarvajiiatam kytsnim, omnis-
cience in its fullness; and having reached the advayam
brahmanyam padam, non-dual state of Brihmanahood,
as indicated in the Vedic text, “He (who departs from
this world after knowing this immutable Brahman) is a
Brihmana (i.e. a knower of Brahman)” (Br. I11. viii. 10),
“This is the eternal glory of a Brahmana (i.e. a knower
of Brahmgn): (it neither increases nor decreases through
work)”’ (Br. IV. iv. 23); which (state) amIpanmic?Madhyﬁn—
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tam, has no beginning, middle, or end—that is to say,
origin, continuance, and dissolution; kim thate, docs one
make any effort; atal param, after this, after this
attainment of the Self? The idea is that any effort be-
comes useless in accordance with the Smrti text, “He
has no end to achieve here either through activity or
through inactivity” (G. 1. 18).

fasrort famay &rw @ SrFq 9= |
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86. This is the modesty of the Brahmanas,
this is their tranquillity, and this is their natu-
ral self-restraint resulting from spontaneous
poise. Having known thus, the illumined man
gets established in tranquillity.

This continuance in the state of identity with the
Self is the natural vinayah, modesty; vipranam, of the
Brahmanas. This is their humility, and thisis also ucyate,
called; their prakrtal samak, natural mental tranquillity.
Damaly, self-restraint, too, is this only; prakrtidantatviit,
because of (their) spontancous poise, Brahman being by
nature quiescent. Evam vidvan, having known thus,
known Brahman as naturally tranquil; the vidvan, enlight-
ened man; vrajet, should attain, that is to say, remains
established in; damam, tranquillity, that is spontaneous
and that is the very nature of Brahman.

Thus since the philosophies of the sophists are at
conflict wi';h each other, they lead to the wogldly state,
and ‘thew are the hot-houses for such drawbacks as
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attraction and repulsion. Accordingly, they are false
philosophies. After having proved this fuct 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 HIO@FH 9 g S (Roaa |
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87. Theordinary (waking) state isadmitted
to be that duality, co-existing with things of
empirical reality and fit to be experienced.
The objectless ordinary (dream) state is admit-
ted to be without any object and yet as
though full of experience.

Savaste, empirical existence, is that which coexists with
a real (empirical) thing; similarly sopalambham, is that
which coexists with experience. This is dvayam, duality,
that is the source of all behaviour, scriptural and other,
and that is characterised by the subject-object relation-
ship. 1t is laukikam, the ordinary state, or in other
words, the state of waking. The waking state is isyvare,
admitted, to be such in the Upanisads. That which is
avastu, unsubstantial, there being an absence of empirical
existence as well; which is sopalambham, associated with
experience of things, as it were, though in fact there is
no object; that is isyate, admitted in the dreamstate; to
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be $uddham, pure, objectless, subtler than the gross
objects of the waking state; and it is laukikam, ordinary,
being common to all beings.

AAEATIFEH o BIRrafafa &aq )
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88. It is traditionally held that the extraor-
dinary is without content and without ex-
perience. Knowledge, object, and therealisable
thing are for ever declared by the wise.

That which is avastu, unsubstantial; ca, and; anupa-
lambham, without experience, or in other words, that
which is devoid of the subject and the object; is smrtam,
traditionally held, to be; lokottaram, beyond the ordinary,
and therefore super-normal; for while the ordinary
consists of the subject and the objects, in it there is an
absence of these. It is the seed of all activity, that is to
say, it is the state of deep sleep. That (mental state) is
called 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 jiieyam, object of knowledge;
comprises all these three states, for logically there is no
object (of knowledge) over and above these, the objects
fancied by all the sophists being verily included in them.
Vijfieyam, the object of realisation, is the supreme
Reality that is called the Fourth, that is to say, the
non-dual and birthless Reality that is the self. All this,
ranging from the ordinary to the realisable thing,
prakirtitem, is declared, sarvada, for ever; buddhaih, by
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the wise, by the seers of the summum bonum, by the
knowers of Brahman.

v o ffad s oo fafey w@oy
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89. When, after the acquisition of the know-
ledge (of the threefold object) and the know-
ledge of the objects in succession, the supreme
Reality becomes self-revealed, then there
emerges here, for the man of supreme intellect,

the state of all-pervasiveness and omniscience
for ever.

Jiidne (vidite), when (after) knowledge—knowledge of
the ordinary etc.—is acquired; and jiieye trividhe kramena
(vidite), when (after) the knowable things of three kinds
are known in succession—viz first the gross ordinary,
then when these are not present, the objectless ordi-
nary, and in the absence of that again, the extraordinary;
and then when the three states are climinated and the
supreme Reality, the Fourth, non-dual, birthless,
fearless vidite, has become known; svayam, of Its own
accord; then mahddhiyah, for the man of great intellect;
bhavati, there emerges; iha, here, in this world;
sarvagjfiatd, 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:

- ~ ~
sasaraaET fagaraaE: |
N
quraead fasagaeeafeay ega: oo
90. Things to berejected, realised, accepted,
and made ineffective are to be known at the
very beginning. ¥From among them, the three,
excepting the realisable, are traditionally held
to be only fancies resulting from ignorance.
The heya, rejectable, are the 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 jiieva, thing to be known (realised),
in this context, is the supreme Reality, free from the
four alternatives (Karika, 1V. 83). The dpra, 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). Pikyéini,
those that are {it to be rendered incflective—the blemishes
viz attraction, repulsion, delusion, etc., called passions
(kasdyas). All these, viz those that are to be rejected,
known, accepted, and rendered ineffective, are to be
1Be. T v. 11 ““Thercfore the knower of Brahman, having
known all about scholarship, should try to live upon the strength

which comes of knowledge; having known all aboutgthis strength
as well asu§cholarship, he becomes meditative.”
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vijieyani, known well; by the monk; agraydpatal, in
the beginning as (his) means. Tesdm, among those, among
the things to be rejected etc; smrtak, it is held tradition-
ally, by the knowers of Brahman, that vijieyit anyatra,
apart from Brahman alone that is to be realised, that
is the ultimate Reality; there is wpalambhali, a mere
imagination of perception, owing to ignorance, with
regard to all the three, that are rejectable, acceptable,
and fit to be made ineffective. They are not, however,
admitted to be true {rom the highest standpoint.
But from the ultimate standpoint:

TFATSSHETESAAT: g9 997 A71eT: |
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91. All the souls should be known as natu-
rally analogous to space and as eternal. There
is no plurality among them anywhere, even
by a jot or tittle.

Sarve dharmal, all the souls; ficpdh, are to be known;
by thosc who hanker after liberation; to be prakreyd,
by nature, @kdsavat, analogous to space, in point of
subtleness, freedom from taints, and all-pervasiveness;
and (to be) anddayal, eternal. Lest any misconception
of diversity be created by the use of the plural number,
the text says by way of removing it, nandtvam, plurality;
na vidyate, does not exist; res@n, among them; kvacana,
anywhere; kim cana, even by a jot or tittle.

And as for the souls being objects of cognition, that,
too, is megely in accord with empirical experience but
not with Reality. This is being stated: )
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92. All the souls are, by their very nature,
illumined from the very beginning, and their
characteristics are well determined. He, to
whom ensues in this way the frecdom from the
need of any further acquisition of knowledge,
becomes fit for immortality.

Since just like the ever effulgent sun, sarve dharméih,
all the souls; are prakriyd eva, by their very nature;
adibuddhih, 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 i1s so or not so”. As the
sun is ever independent of any other light, for its own
sake or for any other, so yasya, he, for whom, for which
secker after liberation, bhavati, there occurs, in his own
soul 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; sak, that man; kalpate,
becomes fit; amrratvaya, 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:

sfaRTear AT NFAa giAdar |
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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 dharmil, all the souls; are ddisantal,
tranquil from the beginning. always peaceful; and
anutpanndh, birthless; prakrtya eva sunirvrtih, completely
detached by their very nature; sama-abhinnih, equal and
non-different; and since the reality of the Self is gjam,
birthless, s@myam, equipoised (uniform); visaradam,
holy; therefore there is no such thing as peace or liber-
ation that has to be brought about. This is the idea.
For anything done can have no meaning for one that
is ever of the same nature.

Those who have grasped the ultimate Truth, as described,
are the only peoplein the world who are not pitiable;
but the others are to be pitied. This is being stated:

JATeE g F Arfed W frereat | |
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94. There can be no perfection for people who
have proclivity for multiplicity, tread for ever
the path of duality, and talk of plurality.
Hence they are trad1t10nally held to be pitiable.

Since they are bhedanimnah, they have a proclivity
for duality, follow duality—that is to say, confine
themselves to the world. Who are they? Pri¥agvadih,
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those who talk of o multiplicity of things, or in other
words, the dualists. Zasmdf, therefore, they are smrial,
traditionally held to be; krpan@h, pitiable; since na asti,
there is no; v@isaradyan, perfection; fes@m sadi vicaratim
bhiede, for those who are ever roaming about in duality,
that is to say, for those who ever persist in the path of
duality conjured up by ignorance. Consequently, 1t is
proper that they should be o:jects of pity.

The next verse says that the nature of the supreme
Truth i1s beyond the ken of thosc who have not the
requisite expansion of heart, who are not learned, who
are outside the pale of Vedinta. who are narrow-minded.
and who are dull of intellect.

ast g g 4 Ftagfacafa glatean
3 fg 1% AZTHATETH FIFT T MEA N4

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).

¥e kecit, those who, perchance; cven though they
be women; bhavisyanti, will become; suniécitdl, firm in
conviction; with regard to the nature of the ultimate
Reality, aje sdmye, that is birthless and uniform; re /i
loke mahdjiidnak, they alone are possessed of great
wisdom, or in other words, endowed with unsurpassing
knowledge about Reality, in this world. Cg na lokah,
and nobddy, no other man of ordinary intellect; gihate,
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can dip into, that is to say, grasp; fat, that thing, viz
their path and their content of knowledge-~the naturc
of the ultimate Rcality. 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:

ARATAG AT THY AT |
FAl q FAS STAATH A7 Fiaaq W g

96, 1t is traditionally held that the know-
ledge inhering in the birthless souls is unborn
andnon-relational. Since the knowledge hasno
objective relation, it is said to be unattached.

Since igyate, it is traditionally held; that the jidnam,
knowledge: ajesu dharmesu, inhering in the birthless,
steady, souls; is ajam, birthless, steady; hkelight and heat
in the sun; therefore that knowledge which is asanmkrin-
fam, unassociated with any other object; ajam isyate, is
said to be unborn. Yural, since, jiidnam, the knowledge;
na kramate, does not relate, to any other object; fena,
because of that reason; it is kirtitam asarngam, proclaim-
ed to be non-relational, like space.

gorarasfa e samdstaafeaa: |
AFA g1 A FrmarEesatn nge
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97. Should there be origination for anything,
however slight it may be, there can never be
any non-attachment for the non-discriminat-
ing man;! what need one speak of the destruc-
tion of covering for him?

If, in accordance with the other schools of disputants,
Jayamane vaidharmye anumdtre api, it be admitted that
there is origination for any object, inside or outside,
however insignificant that origination be; then na asti,
there can be no; asangatd, non-attachment; sadi, for
ever; avipascitak, for that non-discriminating man. Kim
uta, should one say that there is no; dvaranacyutih,
destruction of covering?

Objection: By asserting that there is no removal of cov-
ering, you lay yourself open to the charge of accepting a
covering for the souls as your own conclusion.

To this it is answered, “No.”

HESHTET: T qAI: FFAHT |

A& g T AT qeaea SR AT 1R

98. No soul ever came under any veil. They
are by nature pure as well as illumined and
free from the very begioning. Thus being
endowed with the power (of knowlegs*), they
are said to know.

Sarve dhaymik, all the souls; alabdh@varanah, never
had any veil, any bondage of ignorance etc., that is to

1 For the slightest idea of origination carries witly it the idea
of the subgect-object relation i.e. duality.
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say, they are free from bondage; and they are prakrti-
nirmalah intrinsically pure; buddhah tathi muksih, illu-
mined and also free; ddaw, 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 niyakdh, 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.

*qd 7 fg qgea aF aH arfaa: o
qa wAteqar a7 Aqgded Wiiaaw 1’

99. The knowledge of the enlightened man,
who is all-pervasive, does not extend to objects;
and sothesouls, too, do not reach outto objects;
This view was not expressed by Buddha.

Hi, since; jidnam, the knowledge; buddhasya, of the
enlightened one, who has realised the ultimate Reality;
tayinah, of the all-pervading one, of the one who has no
interstices like space, or of the one who is either adorable
or intellivent; na kramate, does not extend to other
dharmesu, Jbjects: that is to say, his knowledge is ever
centred in (or identified with) the soul like light in the
sun. Tatha, similarly, like knowledge itself; sarve dhar-
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 imtroduced
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in “through his knowledge that is comparable to space™
(Karika, 1V. 1), is this knowledge that is analogous to
space. that does not reach out to other things, and thut
belongs to the enlightened one who is all-pervasive by
virtue of his identity with knowledge itself. Like the
reality of the Selfthatis but Brahman, they are unchang-
ing. immutable, partless, eternal, non-dual. unattached,
invisible, unthinkable, beyond hunger etc., as is said in
the Vedic text, “for the vision of the witness can never
be lost™” (Br. 1V. iii. 23). That the nature of the supreme
Reality 1s free from the differences of the knowledge.
the known, and the knower and is without a second,
etat, this thing, na bhdsitam, was not expressed, buddhena,
by Buddha: though a near approach to non-dualism was
implied in his negation of outer objects and his
imagination of everything as mere consciousncss. But
this non-duality, the cssence of the ultimate Reality, is
to be known from the Upanisads only. This is the
purport.

At the end of the treatise a salutation is uttered in
praise of the knowledge of the supreme Reality:

gEEmAfaTeTRs awd faarEy |

AT IIHATATEE THEGHT ATESH N0 o1

100. After realising that State (of Realitv)
that is inscrutable, profound, birthless, uni-
form, holy, and non-dual, we make our obei-
sance to It to the best of our ability.

Durdariam, that which can be secen witQ difficulty,
that is te say, inscrutable, It being devoid of the four
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alternatives of existence, non-existence, etc. (Karikd,
1V. 83); and hence atigambliiram, protound, unfathom-
able like an occan; to the people lacking in discrimina-
tion. Ajan, birthless ; sdnyam, uniform, visaradum, holy.
Buddhvia, having realised, having become identificd
with, this kind of padam, State; that s andwirvam,
non-duality; namaskurmal, we make our obeisance, to
that State; yathabalan, Lo 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 comnientator:

1. 1 bow down to that Brahman which, though
birthless, appears to be born through Its inscrutable
power; which, though cver quicscent, appears to be in
maotion; which, though one, appears to be multiple to
thost 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 ol my teacher,! the most adorable among the
adorable, who, on sceing the creatures drowned in the
sca (of the world), infested with sca monsters under-
going incessant births and deaths, rescued, out of com-
passion for all beings. this nectar, which is difficult to
be obtained even by gods and which lies in the depths
of the occan, called the Vedas, which (Vedas) he stirred
up by inserting the churning rod of his illumined
intellect.

1 Gaudapada, the teacher of Govindapada who taught
Sankara.
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3. I offer my obeisance with my whole being to
those sanctifying feet-—the dispellers of the fear of
transmigration-—(feet) of my own teacher, through the
light of whose Hlumined intellect was dispelled the
darkness of delusion enveloping my own mind, who
destroyed for ever my fear of appearance and disap-
pearance in this terrible sea of innumerable births, and
having taken shelter at whose feet others also get
unfailingly the knowledge of the Upanisads, self-control,
and humility.



