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PUBLISHER’S NOTE

The publication of this translation of the commentary
of Sankaracarya on the Svetdsvatara Upanisad adds one
more to our Upanisad series by the same translator.
Though this Upanisad is important, it does not con-
stitute one among what are known as the ‘major’
Upanisads, like I5a, Kena, Katha, etc.

Although some modern scholars hold that Sankar-
acarya is not the author of the commentary on the
Svetasvatara Upanisad attributed to him, there is a long
and strong tradition handed down to us that it is really
his. Following this tradition, the translator undertook
the task of giving the benefit of his versatile scholarship
in the Vedantic lore to the English-knowing students
of Sri Sankara.

The translator is well known for his other transla-
tions of the Acarya’s commentaries on the major
Upanisads (except the Brhadaranyka), the Brahma-
Sitra, and the Bhagavadgita (all published by us). The
method followed in translating this Upanisad is the
same as that adopted for the earlier ones.

The Svetasvatara Upanisad consists of 113 verses in
its six chapters. As one turns the pages of this Upa-
misad, one is pleasantly surprised to come across
several familiar verses found in full or in part in other
sacred scriptures such as the Vedas, the major Upa-
nisads, and the Gita. The founders and followers of
some schools of Indian philosophy have freely drawn
from this Upanisad to support their respective doc-
trines. There are passages which voice the sentiments
of Dvaita, Visistadvaita, Advaita, and others. One
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can also discern the thought-currents of Sankhya and
Yoga systems, both of theory and practice. It is indeed
interesting to find that it lays equal emphasis on jnana,
bhakti, and other paths of spiritual life.

A famous utterance of Swami Vivekananda, freely
translated by him, while reading his ‘Paper on Hindu-
ism’ at the Chicago Parliament of Religions, on 19
September 1893, occurs in this Upanisad (II.5):
Srnvantu visve amrtasya putrah etc. (‘Hear, ye children
of immortal bliss! . .. Ye are the children of God, the
sharers of immortal bliss, holy and perfect begins. Ye
divinities on earth.’)

Such is the grandeur of this Upanisad. We are happy
to place this translation in the hands of the readers, in
the fond hope that it may inspire every one who reads
it to lead a better and purposeful life, keeping the
glory of spiritual pursuit and its goal constantly in
view.

4 July 1986 PUBLISHER
Advaita Ashrama
Mayavati (Himalayas)



INTRODUCTION

The Svetasvatara Upanisad, belonging to the Black
Yajur-veda, takes its name from the sage Svetasvatara
who first revealed it to others, as mentioned in verse
6.21 of this Upanisad. The name Svetasvatara is
derived thus: ‘One whose organs of sense are very
pure’.! The time of the promulgation of this Upanisad
is not known. It quotes from the Samhita portion of the
Vedas, and some of its verses are common with the
Katha and the Mundaka Upanisads. The Bhagavadgita
quotes from this Upanisad (3.16), and the Brahma-
Satras, too, according to Sarnkaricirya’s interpreta-
tion, refers to it more than once (cf. B.S. 3.2.13;
3.3.34, 35). From these facts it would appear that the
Upanisad was earlier than the Gita and the Brahma-
Sutras, and perhaps contemporaneous with the Katha
and the Mundaka. There is of course reference to
Sankhya and Kapila, but Sanikaracarya equates San-
khya with Knowledge, and Kapila is taken in the
sense of Hiranyagarbha. So it is assumed that the
Upanisad is earlier than the Sankhya philosophy of
Kapila. Some are of the opinion that this Upanisad

1 *Svetd avadatd asva indriyani yasya sa Svetdsvah. Atitayena Svetasvah
svetasvatarah.” (Introduction to the Svetdsvatara Upanised by Sid-
dheswar Varma, The Sacred Books of the Hindus, Ed. Major B. D
Basu, vol. xviii, The Panini Office, Bhuvaneshwari Ashrama,
Bahadurganj, Allahabad, 1916.)
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was composed after Yoga became a systematised phil-
osophy and a path of spiritual discipline. But con-
centration of mind is referred to even in the older
Upanisads, and the mention of yoga in the present
Upanisad cannot conclusively prove that it is later
than the Yoga philosophy.

This Upanisad has for its ultimate conclusion non-
dualism, as is apparent from verses 1.12, 3.10, etc.
Still, its devotional tone is too strong to be ignored. In
fact, though it is wrong to call it a theistic Upanisad,
the harmony of devotion and Knowledge is quite
evident in the text.

There is some controversy about the identity of the
Commentator of this Upanisad because, as some hold,
the commentary lacks the usual penetration, dignity
and insight of gankaracarya s elucidations of the ten
other Upanisads. Besides, Sankaracarya depends for
his quotations mainly on the Vedas and the Upanisads,
sometimes quotes from the Mahabharata, Manu, or
Visnu Purana, but seldom from the other Puranas.

However, the present commentary, or urtti (gloss) as
the author himself calls it, abounds in long quotations

from various Puranas. Further, the usual notes of
Ananda Giri are missing. One may also add that this
gloss omits to explain many words and phrases of the
text, a habit very unusual with Sankaracirya. Hence,
some are persuaded to believe that some author passed
it on in the name of Sankaracarya to make it popular.

Also, the heads of the four monasteries established by
Sankardcarya at Srngeri, Dviraka, Badarikasrama
and Purl, and later on the head of the monastery at
Kaficipuram, came to be known as Sankaracaryas. It
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might be that one of these later Sankaracaryas wrote this
gloss. Against these arguments it may be said that Swami
Vivekananda himself has accepted the gloss to be that of
Sankaracarya, the great commentator (see C.W., i.139,
307, Advaita Ashrama, 1962). Besides, an author can have
different moods and styles of writing as Swami
Nikhilananda points out: ‘As regards his (Sankaracarya’s)
lavish use of quotations from the Bhagavadgita and the
Puranas in his introduction and his explanation of the
text, it can be said that Sankaracarya may have felta special
need to establish his thesis of non-dualism on the evidence
of Smrti. This body of scriptures is generally associated
with dualism and is used by the dualistic philosophers as
their principal source of authority. But Smrti, which
derives its validity from the Vedas, cannot differ from
them concerning the nature of Ultimate Reality, however
different its emphasis may be on the method of attaining
that Reality.” (Swami Nikhilananda, The Upanisads, ii. 40,
Harper and Brothers Publishers, New York, 1951.)

Whatever may be the value of the above controversy, it
goes without saying that Sankaracarya’s commentary is the
bestamong the available explanations, and the importance
of the Svetdsvatara Upanisad is too great to be overshad-
owed by such doubts. We hope that the readers will agree
with us in this estimation and be benefitted by a perusal of
the text and its translation, as well as the Commentary.

In conclusion, we have to thank Swamis Moksadananda
and Atmaramananda for the hearty co-operation they
extended in the translation of this work.

15 December 1984 Translator
$ri Sarada Dev?’ s Birthday
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Om! May He protect us both (the teacher and the
taught) together (by revealing knowledge). May He
protect us both (by vouchsafing the results of knowl-
edge). May we attain vigour together. Let what we
study be invigorating. May we not cavil at each
other.

Om! Peace! Peace! Peace!
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INTRODUCTION
(of Sankaracarya)

This brief exposition of the Svetasvatara Upanisad is
commenced for the easy comprehension of the seekers
of Brahman. Although the (individual) self is by
nature Brahman, which is Consciousness, Existence,
Bliss and nondual, it remains obstructed from the
natural goal of human life as a whole by ignorance—
which resides in itself (the individual self), pertains
to itself, is perceivable through one’s own experience,
and is associated with a semblance of Consciousness.
This individual self suffers innumerable evils and con-
siders asthe human goal the acquisition, through means
that are verily conjured up by ignorance, of the pleasur-
ablewhichis (really) not the human goal. Consequently,
notattaining thehuman goal of Liberation onaccountof
being forcibly dragged about hither and thither by pas-
sion etc.—like being dragged aboutby crocodilesetc.—,
it (the self) wanders through various births marked by
such distinctions as ‘god’, ‘man’, ‘animal’, etc. As a
result of some good deed the individual acquires the
body of a Brahmin or others who are eligible (for
Vedic rites and duties). And becoming freed from
such blemishes as passion etc. by performing actions
dedicated to God, and attaining dispassion for enjoy-
ment of objects here or hereafter as a result of realising
their impermanence, he approaches a teacher. On
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hearing etc.! of Vedanta from the teacher, he realises
the truth of (the identity of) Brahman and the Self—
as ‘I am Brahman’—, and becomes free from sorrow
by the elimination of ignorance and its effects.

And, since emancipation, consisting in the cessa-
tion of ignorance, is dependent on enlightenment, it is
but proper that the Upanisad should commence with
that purpose in view. Besides, immortality follows
from the realisation of that (identity of the Self and
Brahman). (Further,) the commencement of the
Upanisad becomes certainly appropriate on account
of Knowledge alone having been thus ascertaincd as
the cause of emancipation in such Vedic texts, Smrtis,
Histories, etc. as:

One who knows Him thus, becomes immortal
here (itself) (Nr. Pa. 1.6; Tai. A. 6.1.6).

By knowing Him alone one transcends death;
there is no other path to go by (Sve. 6.15; S. Y.,
Uttara-narayanam, 31.17).

... if he has not realised here, then there is great
destruction (Ke. 2.5).

Those who know this become immortal (Ka.
2.3.9).

. ) desiring what and for whose sake will he
suffer in the wake of the body? (Br. 4.4.12).

Knowing it one is not touched by evil action
(Br. 4.4.23).

... a knower of the Self goes beyond sorrow
(Ch. 7.1.3).

1 Hearing, reflection and meditation.
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One becomes freed from the jaws of death by
knowing That (Ka. 1.3.15).

He who knows This (Brahman) existing in the
heart destroys here the knot of ignorance (Mu.
2.1.10).

When that Self, which is both high and low, is
realised, the knot of the heart gets untied, all doubts
become solved, and all of one’s actions become
dissipated (Mu. 2.2.8).

As rivers, flowing down, become indistinguishable
on reaching the sea by giving up their names and
forms, so also the illumined soul, having become
freed from name and form, reaches the self-effulgent
Purusa that is higher than the higher (Maya)
"(Mu. 3.2.8).

Anyone who knows that supreme Brahman be-
comes Brahman indeed (Mu. 3.2.9).

O amiable one, he who realises that shadowless,
bodiless, colourless, pure Immutable (attains the
supreme Immutable Itself). He comes to know
everything (cf. Pr. 4.10).

You should know that Purusa who is worthy to
be known, so that death may not afflict you (Pr. 6.6).

.. . what delusion and what sorrow can there be
for that seer of oneness? (IS. 7).

. .. attains immortality through vidya (I$. 11).

The wise ones, having realised (Brahman) in all
beings and having turned away from this world,
become immortal (Ke. 2.5). ‘

(Anyone who knows this thus) he, having dis-
pelled sin, remains firmly seated in the boundless,
blissful and highest Brahman (Ke. 4.9).
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... they, being full of Its thought, became im-
mortal indeed (Sve. 5.6).

... the embodied being, visualising that very
reality that is the Self, becomes nondual, self-ful-
filled and free from sorrow (Sve. 2.14).

Those who know It become immortal (cf. Br.
4.4.14).

_They become immortal by knowing that God
(Sve. 3.7).

They attain That Itself.

.. . and realising Him, he fully attains this peace
(Ka. 1.1.17).

Knowing Him thus, . . . one destroys the fetters
of death (Sve. 4.15).

Those ancient gods and seers who knew It, (they,
being full of Its thought, became immortal indeed)
(Sve. 5.6).

Eternal peace is for those — and not for others —
(who are discriminating and who realise Him in
their hearts) (Ka. 2.2.13).

Possessed of wisdom, one rejects here both virtue
and vice (B. G. 2.50).

Because, by giving up the results produced by
actions, the men of Knowledge who are devoted to
wisdom and are freed from the bondage of birth,
reach the state beyond evils (B. G. 2.51).

. . . you will cross over all the wickedness with the
raft of Knowledge alone (B. G. 4.36).

.. .similarly the fire of Knowledge reduces all
actions to ashes (B. G. 4.37).

. . . understanding this, one becomes wise and has
his duties fulfilled, O scion of the Bharata dynasty
(B. G. 15.20).
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Then, having known Me in truth, he enters (into
Me) immediately after that (Knowledge) (B. G.
18.55).

The knowledge of the Self is held to be supreme
among all these. It is the highest among all kinds
of knowledge since immortality is attained (through
it).

A twice-born surely becomes self-fulfilled by
attaining this, and not otherwise.

He who thus realises the Selfin all beings through
his (pure) intellect, he, having attained equality
towards all, realises the eternal Brahman.

One who is endowed with the fullest realisation
does not become bound by actions, but the one who
is devoid of realisation attains the worldly state.

A being becomes bound by actions, and freed
through knowledge. Therefore, the wise monks do
not undertake actions (Mbh. Si. 241.7; Br. Pu.
237.7).

The sages who have absolute knowledge say that
knowledge is the highest good. Therefore, one be-
comes freed from all sins through pure knowledge
(Cf. Mbh. As. 50.3).

Having thus known death to be inevitable, the
man of knowledge attains the eternal Light (Brah-
man) through enlightenment. There is surely no
other way for him. Meditating on It, the seer rests
in peace.

The purity that the individual soul achieves by
the knowledge of God is the highest.

However, the supreme virtue consists in realising
the Self through Yoga.

The knower of the Self, who has transcended
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sorrow, has no fear from anywhere —whether it is
fear that comes from death caused by Yama or from
anything else.

It is neither born nor does It die, neither is It
killed nor is It the killer. Neither is It bound nor is
It the one that binds; neither is It freed nor is It the
dispenser of freedom. The soul is verily the same as
the supreme Self. And whatever is different from
It is unreal.

Moreover, from the very term ‘upanisad’ it is known
that Knowledge alone is the means of attaining the
supreme human Goal. To explain: Upanisad is said to
be derived from the root sad preceded by upa and ni,
conveying the sense of ‘destroying’, ‘obtaining’, or
‘dissipating’. By the word upanisad is meant the knowl-
edge of the subject-matter intended to be presented
‘by the book which is sought to be explained. Being
meant for that purpose the book also is an upanisad. In
the case of the seekers of Liberation who, having
become dispassionate towards seen or unseen objectsl,
pursue with diligence and determination the knowl-
edge implied by the word upanisad, the knowledge of
Brahman destroys ignorance etc. that are the seeds of
transmigration; it leads them to the supreme Brahman
and dissipates the evils of being born in a womb,
decrepitude, death, etc. Thus, in keeping with the
very derivation of the term upanisad, since it leads to
the highest good which is superior to results achieved

1 Anusravika : unseen objects revealed by the scriptures (Vedas),
such as enjoyment in heaven etc.



SVETASVATARA UPANISAD 7

through all the other means, therefore the knowledge
of Brahman is called upanisad.

Objection: Is it not that the Upanisad can com-
mence thus if knowledge alone be the means of
emancipation? But this is not so. For actions also are
known to be the means of emancipation from such
texts as, ‘We have drunk Soma and have become
immortal’ (R. 8.48.3; Tai.S. 3.2.5.4), ‘The merit of
those who perform the four-monthly sacrifices! be-
comes verily everlasting’ (S.Br. 2.6.3.1).

Reply: But this is not so because it runs counter
to the Vedas and the Smrtis, and it is also contrary to
reason. As for the contradiction with the Vedas, there
are the following texts:

As to that, as in this world the result acquired
through action gets exhausted, in the very same way
the result acquired through virtue gets exhausted in
the other world (Ch. 8.1.6).

One who knows Him thus, becomes immortal
here (itself) (Nr. Pu. 1.6; Tai. A. 6.1.6).

By knowing Him alone one goes beyond death;
there is no other path to go by (Sve. 6.15)

Some attained2 immortality, not through action
or progeny or wealth, but through renunciation
(Kai.3; Ma. Na. 10.5).

Since these eighteen constituents of a sacrifice, on
which the inferior karma has been said to rest, are

1 The three sacrifices performed at the beginning of each season
of four months, viz Vaisvadeva, Varuna-praghasa and Sakamedha.
~ 2 Some attained, i.e. those who attained immortality did so
through renunciation, not through actions, progeny, etc.
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perishable because of their fragility, therefore those
ignorant people who get elated with the idea, ‘This
is (the cause of) bliss’, undergo old age and death
over again (Mu. 1.2.7).

There is nothing (here) that is not the result of
karma; so what is the need of (performing) karma?
(Mu. 1.2.12).

(The Smrti texts are:)

A being becomes bound by actions, and freed
through Knowledge. Therefore the wise monks do
not undertake actions (Mbh. Sa. 241.7).

Being full of the impurities of ignorance, this
ancient soul is said to be impure. Liberation comes
verily through the dissipation of this (ignorance),
and not otherwise through crores of rituals (L. P. H.
89-90).1

Liberation of the pious certainly does not result
from progeny, rites, or wealth. Freedom follows
from renunciation alone. Alas! in the absence of this
they drift about (L. P. E. 20).

When actions are performed people become at-
tached to the results of actions. So they follow these
and do not transcend death (Mbh. Ud., Sanatsyjata,
42.9).

! In the references to the L. P. two books have been consulted :
i. Ancient Indian Tradition and Mpythology, vol. v, part i, Linga Purana
(chapter 86, Kalakiuta-upayyakhyanam), ed. J. L. Shastri, Motilal
Banarsidass, Delhi, 1973; ii. Linga Purdna, vol. ii (section 56,
Dhyana-yajiia-mahatmya), Hindi, ed. Pdt. Sriram Sarma, Samskriti
Samsthan, Khwaja Kutub (Vednagar), Bareilly, U. P. —243003.
The two books have been distinguished as L. P. E. and L. P. H,,
respectively, while referring to them here.
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The man of knowledge attains the eternal Light
(Brahman) through enlightenment. There is surely
no other way for him.

Thus, those who follow the rites and duties pre-
scribed in the three Vedas and who are desirous of
pleasures attain the state of going and returning
(B.G. 9.21).

In reality, the stages of life of the different castes
are merely sources of exertion. They attain that Self
neither through the stages of life nor through the
Vedas, nor through sacrifices, nor also through the
Sankhya system and vows; nor even through the
various severe austerities and the different kinds of
charity. The enlightened ones themselves attain It
(L. P. H. 46-7).

The righteousness prescribed by the three Vedas
is tantamount to unrighteousness and resembles the
fruit called Kimpakat. My dear, there is not a bit of
happiness in this (world) which is full of hundreds
of sorrows. Therefore, how can the Vedas be fit to
be followed by me who am an aspirant after Libera-
tion?

Man is said to -be not free on account of being
tied by the bonds of ignorance. That (bondage) will
end through Knowledge, as darkness is dispelled by
light. Therefore Liberation will come through
Knowledge, as a result of the dissipation of ignor-
ance.

Vows, charities, austerities, sacrifices, righteous-
ness, pilgrimage, duties of the (different) stages of

1 The fruit of Trichosanthes palmata. It is beautiful to look at but
serves no useful purpese.
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life, and yoga are meant merely for heaven, and are
inauspicious and impermanent. Enlightenment is
permanent and a giver of peace, and it leads to the
Highest. ‘

One attains godhood through sacrifices, the world
of Brahma through austerities, (and) the various
kinds of enjoyments through charities. One attains
Liberation through Knowledge.

With the help of the rope of righteousness one
ascends higher; with the help of the rope of sin one
descends downwards. Cutting asunder both with
the sword of Knowledge, one becomes free from the
body(-consciousness) and achieves peace.

Give up righteousness and unrighteousness; dis-
card both the real and the unreal. After eschewing
both the real and the unreal, give up that through
which these are discarded (Mbh. $a. 329.40, 331.44).

Thus, since there is contradiction with the Sruti and
the Smrti, and inconsistency with reasoning, therefore
action is not the means to immortality. Should Libera-
tion be a product of action, it would come under the
four kinds! of actions and be impermanent, because,
in accordance with the principle that whatever is a
product is impermanent, nothing produced by action
is seen to be permanent. But Liberation is considered
to be eternal by all schools of thought. In accord with
this there is the Sruti in the context of the four-monthly
sacrifices: ‘O thou mortal! Your immortality consists
in your being born as a son’ (Tai. Br. 1.5.5.6). Further,

1 Production, mutation, purification and acquisition.
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in the text, ‘The merit (sukrta) of those who perform
the four-monthly sacrifices verily becomes everlasting,
aksaya’, sukyta is said to be inexhaustible (aksaya); but
the word sukrta implies action.l

Objection: Is it not that if this be so, then since
actions lead to the attainment of godhood etc., there-
fore they become really causes of bondage?

Reply: True, they are innately causes of bondage.
In support of this there are the Vedic texts:

... the world of the Manes through rites (Br.
1.5.16).

All these become the attainers of the virtuous
worlds (Ch. 2.23.1).

The deluded fools, believing the rites inculcated
by the Vedas and the Smrtis to be the highest, do not
understand the other thing (that leads to) Libera-
tion. They, having enjoyed (the fruits of actions) in
the abodes of pleasure on the heights of heaven,
enter this world or an inferior one (Mu. 1.2.10).

(And the Smrti texts are:)

Thus, those who are wise have no attachment for
work. It is said that humanity consists in being
endowed with wisdom, and not with action (Mbh.
As. 51.32).

Thus, those who follow the rites and duties pre-
scribed in the three Vedas, and who are desirous of

pleasures, attain the state of going and returning
(B.G. 9.21).

1 So, the word aksaya is used here only in a relative sense.
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However, when people perform actions for God
without hankering for rewards, then these become the
means for Liberation through the stages of being the
source of purification of the mind — which is the cause
of Knowledge, the means to Liberation.

Thus the Lord says:

One who acts by dedicating actions to Brahman
and by renouncing attachment, he does not become
polluted by sin, just as a lotus leaf is not by water.

By giving up attachment the yogis undertake
work, merely through the body, mind, intellect and
even the organs, for the purification of themselves
(B. G. 5.10-11).

O son of Kunti, whatever you do, whatever you
eat, whatever you offer as a sacrifice, whatever you
give and whatever austerities you undertake, (all)
that you offer to Me.

Thus you will become free from bondage in the
form of actions which are productive of good and
bad results. Having your mind imbued with the
yoga of renunciation and becoming free, you will
attain Me (B. G. 9.27-8).

So also in the Sri- Visnu-dharma (Upapurana) are shown
the stages to Liberation, the absence of Liberation in
the absence of purity, and this purification resulting
through actions:

The yogi who has read the Vedas, then performed
the sacrifices, and after that renounced actions,
becomes enlightened and attains Liberation in due
order.

So long as the sins accumulated by transmigrating
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through many births do not get dissipated, people’s
thoughts do not turn towards Govinda.

Devotion for Krsna grows in those people whose
sins have become attenuated through austerity, dis-
crimination and concentration of mind in thousands
of past lives.

The mind, full of the impressions of sinful acts, is
verily the obstacle here to the highest liberation.
For one who is afraid of transmigration, the duty is
to subdue that very mind.

Its subjugation is achieved through liberal gifts
of gold etc., bathing in holy waters, and through the
great physical austerities prescribed by the scrip-
tures.

The barrier of sin is totally eliminated through
praise of gods, hearing holy scriptures, visits to
sacred places and service to one’s guru.

Yajnavalkya also points out the dependence (of
Liberation) on purification and the means to it:

Purification of the mind, being the source of the
rise of Knowledge, is to be practised particularly by
a monk for bringing about Liberation (Yaj. Yati.
62).

As an unclean mirror is not able to reflect any
form, so one whose mind has not been refined is not
fit for the knowledge of the Self (ibid 141).

Adoration of the teacher, investigation of the
import of the Vedic scriptures, performance of
good deeds, company of virtuous people, pious
talks;

Ceasing from looking at and touching women,
seeing all beings as identical with oneself, non-
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acceptance of gifts, wearing old ochre clothes;

Controlling the senses from their objects, giving
up sluggishness and laziness, reflection on the real
nature of the body, being conscious of the evil in the
inclination to activity, purification of the mind by
making it free from rajas and tamas, control of the
internal organs and freedom from desires— the
yogi whose mind has become purified through these
means attains immortality (ibid 156-9).

Since the means to the realisation of the Self are
the Vedas, the Puranas as also spiritual knowledge
and the Upanisads, (scriptural) verses, aphorisms,
commentaries and whatever else- there is as oral
tradition, and also recitation of the Vedas, sacri-
fices, celibacy, austerity and control of the external
organs, faith, fasting, independence of oneself . . .
(ibid 189-90).

Similarly, in the Upanisad of the Atharva-veda it is
shown that the knowledge of the Self is dependent on
the purity of the mind:

When sins become attenuated after thousands of
births, then they see through Yoga the total eradica-
tion of the worldly state (Yoga. 1.78-9).

On the purification and freedom from dirt of
which mind, the monks whose sins have become
attenuated visualise all as the Self. . . .

‘The Brahmanas seek to know It through the study
of the Vedas, sacrifices, charity and austerity consisting
in a dispassionate enjoyment of sense-objects’— this
passage of the Brhadaranyaka Upanisad (4.4.22) shows
that sacrifice etc. are the causes of aspiration for the
knowledge (of Brahman).
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Objection: Is it not a fact that from such texts as, ‘He
who knows these two, vidya (knowledge) and avidya
(rites), together, attains immortality ... (Is. 11),
‘Austerity and vidya (knowledge) are producers of the
highest liberation to a Brahmana’, actions also are
known to be producers of immortality?

Reply: True. It is known that immortality results
through the purification of the mind, which/depends
on those (avidya, rites, actions) ; but not directly (from
actions).

Witness for instance: In such passages as, ‘He who
knows vidya and avidya, together, attains immortality’
(Is. 11), and ‘Austerity and vidya are producers of the
highest liberation to a Brahmana’, after having stated
that knowledge and rites become the means to im-
mortality, when the question arises as to how they
become the producers of that (Liberation), it is shown
in the concluding passages—viz ‘They destroy sins
through austerity, and achieve immortality through
Knowledge’, ‘by crossing over death through rites, he
attains immortality through knowledge’ (IS. 11)—
that rites bring about that dissipation of sins, and
Knowledge becomes the cause of achieving immor-
tality. But wherever instruction is not given about the
secondary results like purification of the mind, there,
too, this has to be assumed in accordance with the
rule of ‘complementing from the different branches
(of the Vedas)’!

1 When a meditation or a rite described in a certain branch of
the Vedas is again described in other branches with some addition
regarding the details of its performance or results, then the incom-
plete description of the meditation or the rite has to be made com-
plete by borrowing from the other branches. See B. S. 3.3.

2
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Objection: Well, in accordance with the text, ‘By
doing karma, indeed, should one wish to live here for a
hundred years’ (Is. 2), when there is an injunction to
perform actions (rites) throughout life, how can knowl-
edge be the means to Liberation?

Reply: The answer is: This rule stands for one who
is eligible for actions, not for a knower of Brahman,
who is ineligible and cannot be charged with any
duty. The Sruti, too, similarly shows the ineligibility
of an enlightened person for actions:

A knower of Brahman cannot be ordered (to work)
by a rsi; nor can he become a follower of the scrip-
tures so as to be restrained by their injunctions.

For this very reason the ancient enlightened ones
did not undertake the Agnihotra sacrifice (cf. Kau.
Br. 2.4).

Knowing this very Self the Brahmanas renounce
the desire for sons, for wealth and for the worlds,
and lead a mendicant’s life (Br. 3.5.1).

By knowing This, indeed, did the seers of the line
of Kavasi say, ‘Why should we study, why should
we perform sacrifices’ (Ai. A. 3.2.6.12).

How does that knower of Brahman behave?
Howsoever he may behave, he is just such (Br.
3.5.1),

as does the Lord say:

But, that man who rejoices only in the Self and is
satisfied with the Self, and is contented only in the
Self, —for him there is no duty to perform.

For him there is no concern here at all with per-
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forming an action, nor any (concern) with non-
performance. Moreover, for him there is no depend-
ence on any object to serve any purpose (B. G.
3.17-18).

So also has Lord Siva said in the Linga Purana in con-
nection with the story of Kalakuta:

O best among Brahmins, there is no duty for a
Brahmin who, as a result of this Knowledge, has
given up attachment even when still in the body;
if there be any, then he is not a knower of Reality.

For him there is certainly no duty either in this
world or even in the next, because in reality a knower
of Brahman stands liberated even while living.

Being himself a knower of Reality, he remains
ever engaged in the practice of Knowledge and
detached. Giving up the notion of duty, he attains
Illumination alone.

O foremost among Brahmins, there is no doubt in
this that the fool who, rejecting Knowledge, identi-
fies himself with some caste and stage of life and has
his delights elsewhere is ignorant.

In them alone are anger, fear, as also greed, delu-
sion, (ideas of) distinctions, arrogance, laziness,
righteousness and unrighteousness. And under the
influence of those they become embodied (L. P. E.
105-9).

Misery persists so long as there is a body. There-
fore he should give up ignorance. Of the yogi who
lives in this world by destroying ignorance through
enlightenment, anger etc. disappear, and righteous-
ness and unrighteousness become destroyed. And
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when these become eliminated he does not become
associated with a body again. Being free from the
three sorrows!, he verily becomes liberated from
transmigration (ibid 112-14).

Similarly in the Siva-dharmottara (Upapurana):

There is no duty whatsoever for the yogi who has
become contented and self-fulfilled by the nectar of
enlightenment; if there be, then he is not a knower
of Reality.

For him there is no duty in the least in either of
the two worlds. He becomes free even while in this
world; he is full and has the sameness of vision
everywhere.

Therefore, since there is no duty for the man of
Knowledge, this injunction to actions contained in,
‘By doing karma indeed . . .” (IS. 2), is meant for one
who has ignorance. And the text, ‘By doing karma
indeed . . ’, is not an injunction to (perform) actions,
but it is to be understood that performance of actions
according to his (the enlightened person’s) will is
spoken of for showing the greatness of Knowledge. The
idea implied is this: Even if the man of Knowledge
performs righteous or unrighteous actions throughout
life according to his wishes, there is no taint of actions
on account of the power of Knowledge.

In keeping with this, beginning with ‘All this . . .
should be covered by the Lord’ (Is. 1) and after
speaking of protecting the Self by an enlightened

1 Arising from the body, nature and supernatural causes.



SVETASVATARA UPANISAD 19

person by renouncing everything —in, ‘Protect (your
Self) through that (detachment)’ (ibid) —, and then
being startled by thinking that the statement en-
joining even renunciation has certainly been uttered
illogically so far as it concerns a knower of Brahman—
who is beyond all injunctions—, the Veda did not
(in I§. 2) speak of even renunciation (of actions) as a
duty for the enlightened person by saying, ‘he should
wish to live’ the full span of life ‘by verily undertaking
in this world works’! that are righteous, unrighteous,
etc. just as they present themselves. He should not sit
passively by giving up righteous deeds etc. out of fear
of being bound by virtue etc. Thus (evam), indeed, for
you (tvayi) who are enlightened and are yet performing
actions, there will be no (na asti) change (anyatha) of
condition —a fall from your true nature, any associa-
tion with the transmigratory state caused by virtue
etc.—on account of (itah) undertaking the duties
throughout life.2

I The whole sloka is:

Kuroanneveha karmani jijivisecchatam samakh;
Evam tvayi nanyathetosti na karma lipyate nare.

‘By doing karma, indeed, should one wish to live for a hundred
years. For a man, such as you (who want to live thus), there is no
way other than this whereby karma may not cling to you.’

2 A man of realisation has neither the sense of agentship nor any
desire to enjoy. So, owing to the absefice of any hankering, he does
not undertake any righteous work with a view to gaining merit;
nor does he perform an unrighteous act out of attachment. What-
ever actions he does under the influence of the impressions of
actions responsible for his present birth, affect other persons in a
beneficial or adverse way. As a result, people attribute virtue or
vice to the man of realisation. Thus, it is only from the standpoint of
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Or: ‘From this (action) (itah) there will not follow
(na asti) a different (anyatha) state, viz association with
the transmigratory state, that comes after the perform-
ance of actions. For (the result of) work dedicated (to
God) does not taint you (na lipyate).’

In consonance with this are the other Vedic texts:

. . . one is not touched by evil action (Br. 4.4.23).

(I shall speak to you of That) to the knower of
which a sinful act does not get attached (Ch. 4.14.3).

Things done or not done do not trouble him
(Br. 4.4.22).

...so all sins of this one become completely
burnt (Ch. 5.24.3).

(So also in the Bhagavadgita:)

Similarly, the fire of Knowledge reduces all ac-
tions to ashes (4.37).

In the Linga Purana it is said:

There is no doubt that all actions of a man of
Knowledge become dissipated. Though playing with
the various kinds of unrighteous acts, he does not
become tainted (L. P. E. 118).

other persons that acts of a man of Knowledge are called good or
evil. Were the man of Knowledge himself to have the sense of good
or bad with regard to his actions, it is impossible that he would not
have to experience their results. The sense of good and bad exist
only in the individual souls in ignorance. In the man of Knowledge,
on the other hand, there is a total absence of the notion of indi-
viduality.



SVETASVATARA UPANISAD 21

In the Siva-dharmottara (Upapurana) also (there occur
these verses):

Therefore, having instantly cut asunder with the
sword of Knowledge the whole bondage of action
done with desire or without desire, and becoming
pure, he remains established in the Self.

As a great blazing fire burns away all that is dry
or wet, so also the fire of Knowledge burns away in a
moment good and bad actions.

As a lotus leaf'is not moistened by the water on it,
similarly, the man of Knowledge is not touched by
the ‘water’ in the form of the objects such as sound
etc.

As one guarded by the power of incantation is not
bitten by snakes even while playing with them, so
is he not affected by the ‘snakes’ in the form of the
organs even while playing (with them).

As poison that has been swallowed gets digested
through the powers of incantations and medicines,
similarly all the sins of an enlightened person get
destroyed instantly.

So also in, ‘Badarayana thinks that Liberation re-
sults from this (Knowledge of the Self) (as presented
in the Upanisads), because the Vedic texts declare
so’ (B. S. 3.4.1), the aphorist (Vyasa) says that Knowl-
edge alone is the cause of the highest human goal. Then
in, ‘... since the Self holds a subservient position in
rites etc., the mention of the results of Knowledge is
(merely) in glorification of the agent, as is the case
elsewhere’ (B. S. 3.4.2) etc., which establish the agent
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as dependent on action, he raises a doubt that Knowl-
edge is complementary to action. Thereafter, in, ‘But
Badarayana’s view stands unshaken because of the
instruction that the supreme Self is even greater (than
the agent)’ (B. S. 3.4.8) etc., by instructing about
Brahman which is devoid of such characteristics of the
transmigratory state as agentship etc. and whose
nature is untouched by sin etc., he establishes that, in
the case of one who hopes to have the eligibility for
actions after knowing It (Brahman), action and Knowl-
edge cannot be alternatives in relation to each other,
nor can they form a combination, nor can they be
related as the principal and auxiliary factors, because
there arises the possibility of the eligibility for actions
becoming uprooted on account of the very nature of
eligibility for actions, viz the entire world consisting of
action, agent and result, created by ignorance, being
seen to get eradicated through the power of Knowl-
edge. Besides, action and Knowledge are dealt with in
different contexts (in the B. S.) and they have different
results.

Thus, in accordance with ‘For that very reason
again, (the sannyasin has) no need of ‘‘lighting fire”” and
such other rites’ (B. S. 3.4.25), since Knowledge is the
means to the highest human goal, lighting a fire etc.
that are the duties of a certain stage of life should not
be considered necessary for Knowledge to produce its
own result (Liberation). After concluding in this way
the result of (the discussion in) the aforesaid section
(i.e. B. S. 3.4.25), since there arises the contingency of
Knowledge being absolutely independent, therefore
in, ‘On the strength of the Upanisadic sanction of
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sacrifices etc., all religious activities as well are necess-
ary. Thisis the same as in the case of a horse (in matters
of adequacy)’ (B. S. 3.4.26), it is pointed out that it is
not absolutely independent. It is only after Knowl-
edge has arisen that it does not depend on anything
else in order to yieid its fruit (Liberation), but so far
as generation of Knowledge is concerned, it is cer-
tainly dependent, as it is declared by the Sruti, ‘(The
Brahmanas) seek to know It through . .. sacrifices’
(Br. 4.4.22). Thus Vyasa has shown the utility of
actions as a means to the rise of the desire to know
(Brahman), and further, through the two aphorisms,
‘(The restrictive texts) do not apply (to the man of
Knowledge), since the restriction is made without any
specification’ (B. S. 3.4.13) and, ‘Or rather the consent
(accorded) for doing religious acts is meant for the
glorification of Knowledge’ (B. S. 3.4.14), he has shown
that the verse, ‘By doing work, indeed, ... (IS. 2),
has two implications of its being meant for the un-
enlightened person and for the eulogy of Knowledge.
Therefore, since in the aforesaid manner Knowledge
alone is the means for Liberation, the commencement
of the following Upanisad is appropriate.

Objection: Is it not that (only) if bondage were false,
then it could have been dispelled by Knowledge, and
immortality would have followed from enlightenment?
But this is not so because it (bondage) is perceived and
it has no elimination; and because there is no possibi-
lity of superimposition—for, the nature of the Self
being totally different from everything else on account
of Its being cognised as ‘you’, (‘I’, etc.,) It has no
resemblance with anything.
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The reply is: As to that, it cannot be asserted that
bondage is true because it is perceived; for truth and
falsehood are both equally perceptible. Nor (is bon-
dage) real on account of the absence of its sublation,
because its sublation is possible from the standpoint of
scriptural assertion and causality. As for instance, the
Sruti shows the unreality of the world and its causation
through Maya in such texts as:

But there is not that second thing separate from it
(Br. 4.3.23). _

There is Oneness (Is. 7).

There is no duality (cf. Ma. Ka. 1.18).

How so? When it is known, there remains nothing
(else) to be known (an echo of Sve. 1.12).

One only, without a second (Ch. 6.2.1).

All transformation has speech as its basis, and it
is name only (Ch. 6.1.4).

The One alone is real.

There is no difference whatsoever in It (Br.
4.4.19).

It should be realised in one form only (Br. 4.4.20).

One should know that Nature is surely Maya
(Sve. 4.10). '

The Ruler of Maya projects this world (Sve. 4.9).

The Lord on account of Maya is perceived as
manifold (Br. 2.5.19).

(In the Bhagavadgita, too, it is said:)

Though I am birthless, undecaying by nature,
and the Lord of beings, (still) by subjugating My
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own Prakrti, I take birth by means of My own Maya
(4.6).

(And that Knowable,) though undivided, appears
to be existing as divided in all beings (13.16).

So also in the Brahma Purana:

Righteousness and unrighteousness, birth and
death, imagination of happiness and sorrow, caste
and stages of life, as also habitation, heaven and
hell — these certainly have no existence anywhere
for a man in his true nature. The unreal appearance
of the world is falsely perceived to be real, as it were.

Like the water in a mirage, like a mirage in a
desert; like silver in what is really a bone, and like
nacre in what is a bone; like a piece of rope within a
room appearing as snake at night; like the moon
that is really one, appearing as two in the sky to a
man. whose eyes are affected by Timiral; like the
solidity, blueness as also the brightness of the sky —.

The single sun is seen to be many in the numerous
vessels of water. The supreme Self, too, appears to
be existing (diversely) in all Its limiting adjuncts.
The delusion of duality, called ignorance, is not so
in reality; it is an error.

Those who, through delusion, always think of the
body considering it to be the Self will have the
prison (i.e. body) as their dwelling hereafter.

Visva (Virat) and Taijasa (Hiranyagarbha),
together with Prajfia (individual soul), remain ever

I Diplopia, double-vision.
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covered by the states of waking, dream and sleep,
which are nothing but delusion —in the beginning,
middle and end.

By his own Maya in the form of duality he deludes
his own Self. And he himself realises Hari who is his
own Self and who exists in the cavity of the heart.

The nature of Visnu appears as the creation in the
form of extensive duality, like the numerous flashes
of lightning of various forms in the sky.

God is ever seen everywhere as calm in a tranquil
mind, and as violent and stupified in a mind that is
so. But He is not so in reality.

There is no transmutation of iron, earth and gold.
The differentiation of all beings, moving and non-
moving, is not so in reality.

Nescience, resting on the conscious Self which is
all-pervasive and uncaused, projects the twofold
(i.e. gross and subtle) creation by taking the Self for
its support.

(As) a snake is never a rope, nor is a rope a snake,
(so too,) there is no cause of either origination or
destruction of the world. .

This nescience has been imagined for. (explaining)
the empirical dealings of people. This (nescience)
which is constituted by duality and non-duality is
said to be the cause of delusion.

One should constantly think of the non-dual, all-
pervasive, unconditioned Brahman. The knower of
the Self who has transcended sorrew has no fear
from anywhere — whether it is fear that comes from
death caused by Yama, or from anything else.
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It is neither born nor does It die; neither is It
killed nor is It the killer. Neither is It bound nor is
It the one that binds; neither is It freed nor is It the
dispenser of freedom. The soul is verily the same as
the supreme Self, and whatever is different from It,
(that) is unreal.

Understanding thus that the nature of the world
which consists of the Maya of Visnu is unreal, one
shall become free from attachment to enjoyment by
giving up all delusions.

Like a fire that has burnt away its fuel, the yog1
should become calm by freeing himself from all
delusions, and by making his mind fixed on his own
Self and unwavering.

This Maya differentiated into the twentyfour
categories is the supreme Nature. From it have
sprung passion and anger, greed and delusion, and
fear as also dejection and sorrow, and the multi-
farious errors, virtue and vice, happiness and sorrow,
transformations such as creation and destruction,
entering into hell, dwelling in heaven, castes and
stages of life, attachment and aversion and the
diverse diseases, childhood, youth, decrepitude,
separation, union, enjoyment, fasting and vows.

This one who knows this (world) as described
should give up everything and sit quietly. Know him
to be (a man) of right understanding.

So also in the $7i-Visnu-dharma (Upapurina) consisting
of six chapters:

This individual soul, under the influence of ignor-
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ance that is associated with it from time without
beginning, sees that Brahman as separate, though
It exists in itself.

As long as it considers the supreme Self as different
from itself, so long, indeed, does the creature trans-
migrate, being deluded by its own actions.

But, one whose actions in their totality have be-
come entirely dissipated realises the pure supreme
Brahman as non-different from himself; being pure,
he becomes immortal.

All actions are nescience, and (spiritual) knowl-
edge is called enlightenment. A creature is born as a
consequence of (past) actions, and becomes free
through enlightenment.

Non-duality is, indeed, the supreme Reality;
duality is said to be its opposite. O King! This four-
fold difference existing among the animals, the
plants etc., those who are called men and the crea-
tures in hell springs from ignorance.

This is nescience, called duality, that takes the
form of such ideas as, ‘I am different’, ‘This one is
different’, and ‘These here are also different.” Next,
hear about non-duality.

Non-duality, which is unconditioned, immutable
and inexpressible, is realised as devoid of such ex-
periences as ‘mine’ and ‘me’. Duality depends on
mental conditions; the supreme Reality is nondual.

Therefore, mental conditions arising due to virtue
and vice have to be eliminated. When they are
eliminated, duality cannot be logically established.

Whatever there is, moving or non-moving, is but
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an object seen through the mind. When the mind
ceases to act as the mind, then shall one attain non-
duality.

This thought that one has about actions is
an obstruction to (the attainment of) Brahman.
Through thoughts about actions arises knowledge
of the same kind.

Indeed, knowledge corresponds to the kind of
thought one has. When that (thought) is eliminated,
Brahman reveals Itself spontaneously.

O King of men! The distinction between the
supreme Reality and the individual soul is imagined
‘through ignorance. For this very reason, indeed,
when that (ignorance) is destroyed, the non-differ-
ence between the individual soul and the supreme
Reality stands revealed.

The Self is called the individual soul (the knower
of the field) when associated with the constituents
(gunas) of Prakrti. When it becomes pure after being
freed from those very things, it is called the supreme
Self.

So also in the holy Visnu Purana:

O Lord of the worlds, You alone are the supreme
Self; there is none else. It is but Your glory through
which is pervaded this moving and non-moving
(creation).

All this that is seen as having form belongs to You
who are consciousness by nature. Those who are not
yogis see this as the world due to erroneous knowl-
edge.
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Those who do not know this entire world as con-
sciousness in reality see it as material and drift in the
ocean of delusion.

But those who are endowed with Knowledge and
are pure in mind, (they) see the whole universe as
Your supreme divine form, which is consciousness
in reality (1.4.38-41).

For one who has this kind of an idea that, ‘I am
Hari and Janardana and all this,” and that apart
from Him there is no separate class of things con-
stituted by cause and effect, (for him) there are no
diseases in the form of dualities (e.g. heat and cold,
happiness and sorrow, etc.) that are consequent on
birth (1.22.87).

That very Entity which, from the highest stand-
point, is consciousness by nature and absolutely
pure, appears as objects due to false perception
(1.2.6).

Since this Lord who has infinite forms is con-
sciousness by nature but not material, therefore
know that such differentiated objects like mount-
ains, oceans and earth are appearances of Con-
sciousness (2.12.39).

O twice-born one, does there exist anything any-
where which is without beginning, middle and end,
and which is ever of the same state? And whatever
on this earth undergoes change is not of that kind.
How can there be any reality in it?

Earth turns into a pot, the pot into potsherds; the
potsherd is broken into tiny particles; from them
come atoms. Tell me, what substance is seen in this
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by people whose conviction about the Self has been
shrouded by their own actions?

Therefore, O twice-born one, at no time and
nowhere does there exist any substance apart from
Consciousness. There is only one Consciousness
which is perceived variously by people whose notions
have become diverse as a result of their own different
actions.

Consciousness is only one and ever the same, and
is pure, free from taint, free from sorrow and devoid
of any association with all such things as greed etc.
It is the supreme Lord, and He is Vasudeva, apart
from whom nothing else exists.

Thus has been spoken to you by me the nature of
Reality, which is Consciousness as also Truth. All
else is untrue. Besides this, all that is on the earth
and comes within the range of empirical dealings
has also been told to you (2.12.41-5).

Results of actions are accumulated through ignor-
ance, and that is true of all beings. The Self is pure,
immutable, tranquil, free from qualities and beyond
Nature. Of the One existing in all beings, there is
neither growth nor decay (2.13.70-1).

O King, that is Reality which, even after a lapse
of time, does not conform to any other description
arising from transformation etc. And what is it?
(2.13.100).

O the best among men, if there be anybody else
apart from me, then it is possible to speak thus—
‘I am this, and this one is different.’

When a single personality inhabits all the bodies,
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then such talks as, ‘Who are you?’, ‘That is me’,
are surely delusive.

You are the king, and this is a palanquin; we are
the bearers moving forward, and this is your
domain—all this that you talk of is not correct
(2.13.90-2).

Objects that are in common parlance known as
‘king’, ‘the king’s soldier’, as also ‘kingship’ and
other things, are each imaginations of the mind
(2.13.99).

That which is indestructible and supremely real.
is accepted to be true by the enlightened ones
(2.14.24).

O King, hear from me in brief of that which is
supremely real: Itis the Self, which is one, pervasive,
equal, pure, without quality, beyond Nature, free
from birth, growth, etc., omnipresent, undecaying
and full of the highest Consciousness. O King, the
Lord is not associated with real names, castes, etc.;
neither was He associated nor will He become
associated.

The knowledge that Its contact with one’s own
and with others’ bodies is verily of the same kind is
the highest. The dualists do not have the real
vision (2.14.28-31).

Thus, O wise one, this universe is one and non-
differentiated, and is of the same nature as the
supreme Self, called Vasudeva (2.15.35).

Through that instruction Nidagha, too, became
an adherent of non-dualism. Then he realised
Brahman, and all things as non-different from the
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Self. Thereby, O twice-born one, he attained ab-
solute Liberation.

As the same sky is seen to be different as white,
blue, etc., so the Self also, though one, appears to be
diversified owing to an erroneous vision (2.16.
19-20).

Everything whatesoever that exists here (in this
world) is one. And that is the same as Acyuta (Vasu-
deva). There is nothing else that is higher than Him.

He am I, and He are you; and He is all this which
in reality is the Self. Give up the delusion of diversity.

That great king, being told thus by him and
becoming endowed with the supreme vision, gave
up differentiation. And having the memories of his
past lives revived, he, too, became enlightened and
achieved Liberation in that very life (2.16.224).

Thus also in the Linga Purana:

Therefore, transmigration of all embodied beings
has ignorance as its root, for from the standpoint of
reason there is no difference between the individual
(soul) under the spell of Maya and the supreme Self
which is independent of it (E. 86. 16, 95).

Even unity certainly does not exist; how can
duality exist there? Since there is no oneness and no
mortal, therefore, from where can death come into
being? (ibid 86.96).

He (the Self) is not conscious of the internal world
nor of the external world, nor surely of both the
worlds. He is not even a mass of consciousness; He

* is neither conscious nor unconscious (ibid 86.97).
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When Knowledge dawns, there remains nothing
(else) to be known. From the highest point of view,
He is the same as Liberation. All things spring from
the darkness of nescience; there is no need of deli-
beration with regard to this (ibid 86.98, 100).

O the twice-borns, the Self has no knowledge and
bondage, nor even Liberation. The individual soul
is neither a cause nor an effect through modifica-
tion; nor indeed is it a transformation. This isMaya
that defies being expressed as ‘existing’ or ‘non-
existing’.

Similarly does the venerable Parasara say:

From Him, indeed, is the world born, and into
Him alone does it merge. That Ruler of Maya
creates diverse forms by accepting the bondage of
Maya.

But He does not transmigrate like this, nor does
He make others transmigrate. He is neither the agent
nor the enjoyer, neither Nature nor the individual
soul.

He is neither Maya nor even the Vital Force. In
reality, He is consciousness. Therefore, the world-
liness of all embodied beings has but ignorance as
its root.

The Self is eternal, omnipresent, unchanging and
free from defects. He, who is one, gets differentiated
through the power of Maya; not so in reality.

Therefore, from the standpoint of the highest
truth, the wise ones have spoken about non-duality.



SVETASVATARA UPANISAD 35

The adepts say that this universe in its essence is
Consciousness.

Others with perverted vision under the influence
of nescience see this world as real by nature. This
Self which is Consciousness by nature, unchanging,
devoid of qualities and pervasive is seen as material
objects by persons with erroneous vision.

A person becomes tranquil when he realises that
the individual soul, in reality, is the Absolute, and
that this world of duality is mere Maya. Therefore,
Consciousness alone exists; neither the world nor
transmigration.

Thus, since with the help of Vedic and other texts
presenting the cause of names (and forms) etc., and
from the standpoint of its real nature the world has
been sublated, therefore it is understood that it is
unreal. As in the case of the single moon its contrary
appearance as double is false, similarly it is proper that
in the case of Brahman, characterised as ‘not gross’
etc., Its contrary appearance as ‘gross’ etc. should be
false.

Thus also in, ‘Not even according to place can
Brahman have a twofold characteristics, for every-
where (It is taught to be without attributes)’ (B. S.
3.2.11), the aphorist establishes that Brahman is with-
out qualities since It cannot have two contradictory
natures from the standpoint of Its essence and of Its
limiting adjuncts; and then in, ‘(If it is argued that
Brahman cannot have only one characteristic) on
account of difference... (we say it is not so...)’
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(B. S. 3.2.12), he raises a doubt on the strength of
Vedic texts speaking of difference, whether it is not
admitted that the quahﬁed Brahman also exists; next
in, ‘. . . (we say that) it is not so, because the scriptures
ncgatc each of these dlﬂ'erences individually’ (ibid),

he proves that the attributeless Brahman alone is
admitted since the various limiting adjuncts are ruled
out by the Vedic texts themselves, and since, on the
strength of the Vedic texts presenting non-difference,
itis not logical to accept Brahman as having attributes;
and then in, ‘Moreover, the followers of certain
branches declare thus’ (B. S. 3.2.14), he shows that
the followers of some recensions of the Vedas, by
condemning duality, uphold non-duality alone, as (is
evident) in such texts as:

This is to be attained through the mind, indeed.
There is no diversity here whatsoever (Ka. 2.1.11).

He who sees as though there is difference here,
goes from death to death (Ka. 2.1.10).

It should be realised in one form only (Br. 4.4.20).

After knowing all these of three kinds— the
enjoyer (the individual soul), the things of enjoy-
ment and the internal Ruler—that have been
spoken of as Brahman, (Thls is to be invariably
known as existing in one’s own heart, ...) (Sve.

1.12).

Thus it is stated that the universe consisting of all
that is enjoyable, the enjoyer and the Controller is,
in its true nature, Brahman alone.

Again, after having firmly upheld the view of attri-
butelessness, the question arises: ‘When there is no
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possibility for any object that is essentially one to have
dual forms, why is it asserted that Brahman is without
form, and not contrariwise?’ In answer it is emphasised
in, ‘Brahman is only formless to be sure, for that is the
dominant note (of the Upanisadic teaching)’ (B. S.
3.2.14), that Brahman is to be realised only as devoid
of such aspects as form etc. Why? Because that is the
dominant note, as in such texts as,

It is neither gross nor minute, neither short nor
long (Br. 3.8.8),

. . . that which is soundless, touchless, colourless,
undiminishing (Ka. 1.3.15),

That which is indeed called Space is the mani-
festor of name and form. That in which they are
contained is Brahman (Ch. 8.14.1),

That Brahman is without prior or posterior, with-
out interior or exterior. This Self, the perceiver of
everything, is Brahman. This is the teaching (Br.
2.5.19),

which deal predominantly with the transcendental
Brahman, the reality of the Self. Other texts that are
concerned with Brahman as the ‘Cause’ do not have
That (transcendental Brahman) as their principal
subject-matter. Texts having something as their central
topic are more powerful than those which do not deal
with them as such.! Hence Brahman is to be realised
as unconditioned —on the other hand, not as condi-

1 Sentences dealing specifically with a subject, just as it is, are
called ‘tat-pradhana, and those dealing with the subject in a general
way along with other subject-matters are termed atat-pradhana.
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tioned — because of Its being presented as such by
texts dealing mainly with It.

Thus, after establishing the view that Brahman is
unconditioned, when the apprehension arises, ‘What
happens to the Vedic texts that are concerned with
Brahman with form?’, the aphorist concludes in, ‘And
like light, Brahman can (be assumed to) have different
appearances, so that scriptures may not become pur-
portless’ (B. S. 3.2.16), that it is not contradictory to
give instructions about particular forms of Brahman
for the sake of meditation — because, just as the moon,
sun, etc. appear to have multiplicity created by the
limiting adjuncts like water etc., so also Brahman has
many forms created by Its limiting adjuncts. In this
way, the passages relating to Brahman of various
forms are not purposeless.

Having stated that Vedic passages dealing with
differences are not meaningless since they relate to the
conditioned Brahman, then to reaffirm that Brahman
is indeed unconditioned occurs the aphorism, ‘The
Upanisad also declares Brahman to be Consciousness
alone’ (B. S. 3.2.16). With reference to the text, ‘As a
lump of salt is without interior or exterior, entire and
purely saline in taste, even so is the Self without in-
terior or exterior, entire and pure Intelligence alone’
(Br. 4.5.13), after stating that apart from Conscious-
ness there is no other form (of Brahman), there occurs
the aphorism, ‘Moreover, the Vedas reveal this; like-
wise this is mentioned in the Smrtis also’ (B. S. 3.2.17).
After establishing with the help of such Vedic and
Smrti texts as,



SVETASVATARA UPANISAD 39

Now therefore the description (of Brahman): ‘Not
this, not this’ (Br. 2.3.6),

That (Brahman) is surely different from the
known; and again, It is above the unknown (Ke.
1.3),

... failing to reach which (Brahman), words,
along with the mind, turn back (Tai. 2.4.1),

That knowledge is called Brahman, which is free
from distinctions, which is pure existence, beyond
the range of speech, and known to oneself (V. P.
6.7.53),

The characteristic of the supreme Self is that It
is different from all forms (ibid 6.7.54),

that Brahman is surely free from distinctions, there
follows the aphorism, ‘Hence also are the illustrations
of the sun’s reflection etc.’ (B. S. 3.2.18). Since the
supreme Self is by nature pure Consciousness, essen-
tially indicated by saying, ‘not this, not this’, distinct
from the known and the unknown, beyond words, free
from distinctions, distinct in Its true nature from all
forms, and has distinctions owing to limiting adjuncts,
therefore is Its analogy — that It is like the reflection
of the sun in water etc. — presented in the scriptures
dealing with Liberation, keeping in mind that It
becomes possessed of relative attributes arising from
limiting adjuncts:

As space which is verily one appears differently
in pots etc., similarly the Self, which is verily one,
appears differently, like the sun in water vessels
(Yaj. Yati. 3.144).
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The Self of embodied beings, which though one
exists in all beings, is seen as one or many like the
moon’s reflections on water (Bb. 12).

As this one sun consisting of light becomes divided
diversely, as it were, by coming in contact with the
different waters, so, owing to limiting adjuncts, this
birthless effulgent Self is made to appear diversely
in different bodies.

After having thus established even with the help of
illustrations that Brahman is free from attributes, then
in, ‘But that kind of parallelism is inapplicable as
nothing is perceived to be similar to water’ (B. S.
3.2.19), he (the aphorist) raises the doubt that the
illustration and the thing illustrated are not similar
since the Self, being formless and omnipresent, cannot
exist separately in places demarcated by things with
form, as does the sun reflected in water. Then in,
‘Since Brahman has entered into the limiting adjuncts,
It seems to participate in their increase and decrease.
The illustration is apt since the illustration and the
thing illustrated have propriety from this point of
view’ (B. S. 3.2.19), he states that apart from the
similarity between aspects under consideration, nobody
can show a likeness in every respect between the illus-
tration and the thing illustrated. If there be similarity
in all respects, then the idea of analogy itself will be
without basis. What is under consideration here is
‘becoming-subject to increase and decrease’. The re-
flection of the sun on water increases with the increase
in the area of water, decreases with the decrease in the
area of water, moves with the movement of water, and
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becomes many with the divisions of water. In this way,
the sun conforms to the conditions of water, but in
reality it does not have those variations. Similarly,
though Brahman is in reality unchanging and ever the
same, still, owing to Its entry into such limiting ad-
Jjuncts as the body etc., It certainly appears to conform
to such aspects of the limiting adjuncts as ‘increase’ or
‘decrease’. By thus stating the aspects under considera-
tion, he establishes the propriety of the illustration
and the thing illustrated.

After that, on the authority of such texts as,

He made bodies with two feet and bodies with
four feet. That supreme Being first entered the
bodies as a bird (the subtle body) (Br. 2.5.18),

The Lord on account of Maya is perceived as
manifold (Br. 2.5.19),

One should know that Nature is surely Maya,
and the supreme Lord is the Ruler of Maya to be
sure (Sve. 4.10),

The Ruler of Maya projects this world (Sve. 4.9),

. .. similarly, the Self inside all beings, though
one, assumes a form in respect of each shape; and
(yet) Itis outside (Ka. 2.2.9-10),

The same Deity remains hidden in all beings
(Sve. 6.11),

Having split up this very end, He entered through
this door-{Ai. 1.3.12),

This Self has entered into these bodies up to the
tip of the nails (Br. 1.4.7),

That (Brahman), having created (that), entered
into that very thing (Tai. 2.6.1),
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he has shown in, ‘And (this is also) in accordance with
(the Vedic) revelations’ (B. S. 3.2.21), that the supreme
Brahman Itself has association with limiting adjuncts,
and he has concluded that Brahman is verily uncondi-
tioned, but differences are due to limiting adjuncts
created by Maya, as in the case of the reflections of the
sun in water.

Moreover, the realisation of the knowers of Brahman
also negates the universe, because in them there is
present the realisation of the Self as free from the
phenomenal world. Thus the Sruti (as also the Smrti)
reveals their experience:

When to the man of realisation all beings become
the very Self, then what delusion and what sorrow
can there be for that seer of oneness? (Is. 7).

When It is known, there remains nothing (else)
to be known (an echo of Sve. 1.12).

Thisis the instruction about Liberation (Su. 11.1).

When there is something else, as it were, then one
can see something else (Br. 4.3.31).

But when to the knower of Brahman everything
has become the Self, then what should one see and
through what? (Br. 4.5.15).

All this that is seen as having form belongs to You
who are Consciousness by nature. Those who are
not yogis see this as the world due to erroneous

~knowledge (V. P. 1.4.39).

But those who are endowed with Knowledge and
are pure in mind see the whole universe as Your
supreme divine form, which is Consciousness in
reality (V. P. 1.4.41).
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Through that instruction Nidagha also became
an adherent of non-dualism. Then he realised
Brahman, and all things without exception! as
identical with the Self. Thereby the Brahmin?2
attained absolute liberation (V. P. 2.16.19-20).

He who sees that there is nothing else here apart
from the Self| he, indeed, in this world is spoken of
in the Vedic scriptures as ‘identified with Brahman’.

Thus, since the phenomenal world is negated by the
Srutis, Smrtls and reasoning, and also by experience;
since even very dissimilar things that are sweet, bitter,
white, yellow, etc. and which are different in nature
are seen to be superimposed on one another; since
ideas of ‘surface’, ‘dirt’, etc. are seen to be attrlbutcd
even to space which has no shape; since there is a similar
possibility even in the case of the Self and the not-Self,
which are absolutely disparate and which are without
and with form; since (mutual) superimposition be-
tween the body and the Self is met with in such ex-
priences as, ‘I am stout’, ‘I am lean’; since such Sruti
texts as,

If the killer thinks (of It) in terms of killing and if
the killed thinks (of It) as killed, both of them do not

know. It does not kill, nor is It killed (Ka. 1.2.19),

are met with; and since such Smrti texts as,

I In place of asesena the other reading is abhedena (as non-
different).

2 In place of dvijak (the Brahmin) the other reading is dvija
(O Brahmin).
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He who thinks of this One as the killer . . . (B. G.
2.19),

While actions are being done in every way by the
gunas of Nature . . . (B.G. 3.27),

are in evidence, therefore (this) Upanisad is begun for
the destruction of superimposition and for the acquisi-
tion of the knowledge of the unity of the Self.

The Upanisad, ‘People accustomed to deliberate on
Brahman discuss’, etc. belongs to the mantra (verse)
portion of the Svetdsvatara recension. A brief gloss on
this is begun.



CHAPTER 1
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1. Harih! Om! People accustomed to deliberate on
Brahman discuss: What is the nature of Brahman, the
Source? From what have we been born? By what do
we live? And where do we exist? O knowers of Brah-
man, controlled by whom do we follow the rule re-
garding joy and its opposite?

All the brahmavadinah, people accustomed to deli-
berate on Brahman; having assembled together, va-
danti, discuss; ‘Kim, what is the nature of; brahma,
Brahman; karanam, the Source?’ The word kim indi-
cates that the question is about the nature (of Brah-
man). Or, the question is whether Brahman is the
Source, or Time etc. which will be dealt with (in the
rnext verse). Or, kim karapam brahma means: Is the self-
existent Brahman the material cause (of the universe)?
‘Or, since the Sruti itself shows that the supreme Brah-
‘man is called so according to the root-meaning, viz

t
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‘that which has grown and that which makes others
grow’ (cf. Ath. 4; Sa. 3.2), therefore the question (in
kim karanam brahma) is whether Brahman is the efficient
or the material cause (of the universe), or both.

Is Brahman the source, or Time etc.? Or is It not
the source at all? Even if It be the source, is It the
efficient or the material cause? Or both? And what are
Its characteristics? The questions are to be under-
stood separately or collectively, in accordance with the
manner of their disposal stated later on; for the solu-
tion has to conform to the question.

‘Kutah, from what; jatah sma, have we, as possessed
of body and organs, been born?’ — because souls, in their
reality, cannot have birth etc. Thus there are the Vedic
texts:

The intelligent Self is neither born nor does It
die (Ka. 1.2.18).

This surely dies when separated from the individ-
ual soul, but the soul does not die (Ch. 6.11.3).

Decrepitude and death are of the body.

This self is indeed immutable and indestructible,
my dear (Br. 4.5.14).

Thus also is the Smrti text:

The birthless One is said to be ‘born’ on account
of Its becoming embodied.

Further, ‘kena jivama, by what do we live? Having
been created by whom, again, do we live?’ Thus this
question relates to the period of existence. ‘Ca, and;
kva sampratisthah, where do we exist, rest, at the time of
dissolution? Brahmavidah, O knowers of Brahman;
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kena adhisthitah, controlled by whom; do we vartamahe,
follow; wvyavastham, the rule; sukha-itaresu, regarding
happiness and its opposite, joys and sorrows ? O knowers
of Brahman, regulated by whom do we conform to the
rule as regards happiness and sorrow?’ In this way the
question as a whole, kim karapam etc., pertains to the
cause of the regulation of creation, continuance and
dissolution.

Now the text presents as subjects for considera-
tion “Time’ etc. which are opposed to the doctrine that
Brahman is the Source:

wre: wwrE frafedgser
wafe atf: gew gfr famam
HART QWi AR AT-
T gEgEgar: Ui

2. Time,inherent nature, fate, chance, the elements,
the individual soul, as the source, need consideration.
But their combination is not (the source) because they
exist for the soul. The soul, too, is not independent on
account of joy and sorrow.

The words kalah (Time), svabhavah (inherent nature),
etc. are to be connected with yonik (source). Is Time
the source? Time is that which is the cause of trans-
formation of all entities. Svabhavah, inherent nature,
means the power of things as ordained respectively,
for instance, the heat of fire. Niyatih, fate, means
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dissimilaractionsin the form of virtue or vice. ‘Oris that
the source?’ Yadrccha, chance, means unforeseen ac-
quisition. ‘Or are bhutani, the elements, like space etc.,
the source? Or is purusah, the individual soul, identified
with intelligence, the source? I#, thus, in the way
shown; cintya, they need consideration, need to be
ascertained ; whether they are yonih, the sources.’

Some explain the word yoni as meaning Nature. In
that case the aforementioned word kdranam, occurring
in ‘kim karanam brahma, is Brahman the Source?’ has
to be supplied here also.

As to this, the non-causality of Time etc. is shown in,
‘But their combination . . .,’ etc. The idea is this: Are
Time etc. each the source, or is their combination so?
It is certainly not possible for Time etc. to be the source
individually, because this contradicts experience; for
it is seen in the world that only the combination of
time, space and causation becomes the source of
creation. Nor even is the combination of these, Time
etc., the source, because a combination, being meant
for somebody (outside the combination), becomes
subservient—and the soul stands there as the prin-
cipal —, and because, (Time etc.) being not indepen-
dent, cannot be the cause of the effect characterised by
the reguiar order of creation, continuance and dis-
solution.

Objection: In that case the soul should surely be the
source?

Hence the text says, ‘“The soul, too, is not indepen-
dent on account of joy and sorrow.” Atma api, the soul,
too; being anisah, not independent, is not the source.
The idea is that the soul also cannot be the source of
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creation etc., just because it is not independent. Why
is it not independent? Sukha-duhkhahetoh, on account of
joy and sorrow. The meaning is that the soul certainly
does not have the power of regulating creation, con-
tinuance and dissolution of the three worlds, since
there exist results of actions in the form of virtue and
vice which are the causes of happiness and sorrow, and
since it is not independent, being subject to the results
of actions.

Or: Anisah, the non-independent soul, cannot be the
cause of the world which is differentiated into such
divisions as the physical etc. and which is the cause of
happiness, sorrow, etc.!

After having thus demolished the different views,
and not finding another means of determining the
Entity that defies all the other means of proof, they
themselves realised the supreme primary Source by
practising the yoga of meditation. The Upanisad
declares this in:

q RN AT
aremte wrpitfrET
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FETAGR A afaesa®: 13

3. By practising the yoga of meditation they realised

1 Such a world is, in fact, the bondage of and the cause of
sorrow to the soul. So, how can the soul be the source of such a
world?
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the power of the Deity Himself, hidden by its own
effects, — the Lord who, alone, rules all those sources
associated with (i.e. including) Time and the individ-
ual soul.

Dhyana, meditation, means concentration of the
mind. That itself is the yoga—in the sense of that
through which one becomes connected with (the goal
of meditation) ; i.e. the means of making the object of
meditation one’s own. By practising (anugata) that, by
becoming onepointed; fe, they; apasyan, realised;
devatma-$aktim, the power of the Deity Himself.

The Upanisad will hereafter explain individually
the key to the solution of all the questions. As to that,
here are the questions stated together: Is Brahman the
source? Or is it Time etc.? So also, 'is Brahman the
cause or is It distinct from cause and effect? Or, is It
the Cause or is It not the cause? Even if It be the cause,
is It the material or the efficient cause? Or what is the
characteristic of Brahman which is the cause in both
the senses? Or what is the characteristic of Brahman
which is not the cause?

With regard to this the answer is, It is neither the
cause nor the not-cause; neither is It both nor is It
different from both; neither is It the efficient cause nor
the material cause, nor both. What is stated is this:
The nondual supreme Self cannot in Itself be the cause,
be it material or efficient. The Upanisad, after pre-
senting that very factor as the source, by virtue of
which as the limiting adjunct It (Brahman) becomes
the cause etc., shows it as the source by singling it out
in the text, ‘the power of the Deity Himself]’ etc.
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They realised as the source the atma-Saktim, the
power, identical with Himself — not independent, not
free and separate like the Pradhana (Nature) imagined
by the Sankhyas—, of the deva, Deity, endowed with
effulgence etc., the Lord of Maya, the supreme Lord,
the supreme Self.

And the Upanisad, too, will state:

One should know that Nature is surely Maya,
and the supreme Lord is the Ruler of Maya to be
sure (4.10).

Similarly in the Brahkma Purana:

This Maya, the highest Nature, diversified into
the twentyfour categories, has sprung from Him.

So also,

Under Me as the supervisor, the Prakrti produces
(the world) with all the moving and the non-moving
things (B. G. 9.10).

(The Maya) nigudham, hidden ; sva-gunaih, by its own
effects, by the products of Nature, viz earth etc. That
is to say, ‘... incapable of being perceived in its own
nature, separately from the products’, since an entity
in the form of a cause remains overshadowed by its
form as the product. Accordingly does Vyasa show
that the gunas (products) originate from Nature —
‘The gunas, viz sattva, rajas and tamas, are products of
Nature’ (B. G. 14.5). Who is that Deity to whom is
assumed to belong this power that produces the uni-
verse? In answer to this it is said, yah karanani etc. Yah,
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the Lord, the supreme Self, who; ekah, alone, without
a second; adhitisthati, rules, controls; nikhilan:, all;
tant those; karapani, sources, mentioned earlier; kala-
atma-yuktani, associated with Time and the individual
soul, i.e. inherent nature etc. as mentioned in the verse,
‘Time, inherent nature,’ etc. (1.2). The meaning of the
sentence is: They realised His power to be the source.

Or, the meaning (of devatma-Saktim svagunath nigu-
dham) is: (They realised) the power that exists in
identity with the Deity, (i.e.) in the form of God. Thus
there are the verses:

O all-pervading One, O supreme Lord, saluta-
tion to that eternal, matchless power of Yours that
exists in all things and is the basis of the gunas.

I salute that supreme Goddess who is transcen-
dental to and beyond the reach of speech and mind,
who is indefinable, and who is comprehensible
through enlightenment and meditation (V. P.
1.19.76-7).

This Upanisad will elaborate that inherent nature
etc. are not the sources, and that nescience, verily, is
the cause:

Some intelligent ones speak of inherent nature (as
the cause) . . . etc. (6.1).

The Ruler of Maya projects this world (4.9).

Since Rudra. .. is one, therefore they did not
wait in anticipation of a second (3.2).

(That Deity) who, by virtue of His possessing
multifarious powers, brings into being many castes
(in the beginning) (4.1), etc.
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(They realised) the power that exists in identity with
the Deity, and that is nigudham, hidden; svagunaih, by
His own attributes — the attributes of God, viz omni-
science etc., or sattva etc.; that is to say, (the power),
which is not comprehended as verily identical with
Brahman Itself that is free from cause and effect,
absolute Bliss and nondual. Who is that Deity? ‘Yah
karanani, the Lord who, alone, rules all those sources

..", etc.—to be explained as before.

Or, devatma-saktim means the power that is identical
with the Deity, the supreme Lord, that takes the form
of Brahma, Visnu and Siva, and is the cause of the
origin, continuance and dissolution of the universe.
Thus it is said:

The powers of which Deity take the form of
Brahma, Visnu and Siva (V. P. 1.9.56).

O Brahmin, Brahma, Visnu »fand'Siva are the
primary powers of Brahman (ibid 1.22.56).

Svagunaih means ‘by sattva, rajas and tamas’. On account
of association with the limiting adjuncts, viz sattva,
rajas and tamas — Visnu with sattva, Brahma with rajas,
and Siva with tamas—, they (Brahma and others),
while accomplishing the ends of Brahman Itself, viz
creation etc., are not perceived in their true nature as
Brahman that is unconditioned, absolute and nondual.
The view that there is a diversity of power (in Brah-
man) is held on the basis of diverse conditions, and
not on the basis of real diversity. So too has it been
said:

That Lord, Janardana (Visnu), who is jndeed
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one, assumes different names as Brahma, Visnu,
Siva, which (names) are indicative of creation, con-
tinuation and dissolution (V. P. 1.2.66).

First, Brahman becomes manifest as God possessed
of Maya. Again, He manifests Himself with form in
three ways. And through that form He undertakes
activities of regulation such as creation, preservation
and destruction. Thus also the Sruti reveals that the
supreme One undertakes the task of controlling etc.
through Its power:

. (who) rules these worlds through His divine
powers, who resides within every being, who after
projecting all the worlds and becoming the protec-
tor, withdraws them during dissolution (3.2).

From the specification, ‘Sanibhih, through the
creative powers’ — through the supreme powers—,
and from the Smrti, ‘O Brahmin, Brahma, Visnu and
Siva are the primary powers of Brahman’, it follows
that ‘supreme powers’ implies the pnncxpal gods
(Brahma, Visnu and Siva).

Or, they saw as the Source, devatma-saktim, the power
of that supreme Brahman, of which (power) the Deity,
the Self and energy are different states, and which is
the reality of Nature, soul and God, and which exists
as Brahman and is higher than the highest. Accord-
ingly the Upanisad will point to That (Brahman)
which is the essential reality of the three in,

After knowing all these of three kinds— the en-
joyer (the individual soul), the things of enjoyment
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and the internal Ruler — that have been spoken of
as Brahman, (This is to be invariably known as ex-
isting in one’s own heart . . .) (1.12).

When one knows the three as this Brahman (one
becomes liberated) (1.9).

(They realized the power that is) nigudham, hidden;
svagunath, by the limiting adjuncts, specified as Nature

etc., which are dependent on Brahman. The Upanisad
also will show accordingly: ‘The same Deity remains

hidden in all beings’ (6.11). There are also these other
Sruti texts:

.. . (the ancient Deity) who is inscrutable, lodged
inaccessibly (Ka. 1.2.12).

He who knows that Brahman as existing in the
intellect (Tai. 2.1).

The gods do not know Him who exists here itself.

Yah karanani etc. is to be explained as before.

Or: They realised the Saktim, power, of That which
is by nature effulgent (devatma), which is of the nature
of radiance, which is the Light of lights; (the power)

which belongs to the supreme Self that is by nature
solid homogeneous Consciousness, and which is con-
cerned with the regulation of creation, preservation
and destruction of the universe. (The power) which is
nigudham, hidden; svagunaith, by omniscience, omni-
potence, etc. that are its own particular forms; (hidden)
i,e. not realised in its true nature as the power as such,
on account of its existing in those particular forms. In
keeping with this the Upanisad will reveal that this
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power cannot be realised through any other means of
knowledge:

He has neither a body nor any organ; none is
seen to be either equal or superior to Him. His
supreme power is heard of as diverse, indeed, and
it consists of the spontaneous act of knowing and the
act of control (6.8).

The remaining portion is to be explained as before.
The alternative views that have been raised with
regard to the question, kim karanam brahma, and its
answer — devatma-saktim —, have all been presented
(here) collectively, since all these have been elaborated
later on; (and) since the elaboration of anything not
under discussion is improper; and since the questions
and answers are in evidence.! Moreover, it is desired
by the wise that a subject should be presented both
briefly and elaborately, as it is said in, ‘In this world it
is, indeed, desirable to the wise that a subject should be
presented (both) briefly and elaborately.” In line
with this the different meanings of the word ‘gopam’ —
which is used only once —is shown by the Sruti itself
in, ‘He said, ““I saw the gopa (protector, preserver).”
The vital force is indeed the gopa’; ‘He said, “I saw
the gopa.” The yonder sun is indeed the gopa.” And
after beginning with, ‘Now then, why is Brahman
called so?’, the Sruti itself has shown in, ‘It grows, It

! In view of all these reasons supported by the Sruti, the inter-
pretation of the different views about the questions and the answers
is not just a fancy of the Commentator.
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causes to grow. Hence It is called the supreme Brah-
man’ (Ath. 4; S3. 3.2), that the word brahman, men-
tioned once, conveys the different meanings of being
the efficient and the material cause.

Thus then, in, ‘the power of the Deity Himself” and
‘... the Lord who, alone, rules all those sources asso-
ciated with Time and the individual soul’, it has been
briefly mentioned by means of the two meanings of
the Sruti, that the same nondual supreme Self becomes
the efficient cause and the material cause from the
points of view of Its nature in reality and Its appear-
ance as the Power. As the Ruler of Maya It appears as
God, (and) as constituted by the (three) gods and as
omniscient. When bereft of Maya, It has the nondual
nature of Truth, Knowledge and Bliss. Now, by estab-
lishing that a cause and an effect are non-different,
the Upanisad shows that very Entity as the Self of all.

With the purpose of revealing the real nature of
Braliman as nondual, without cause and effect, possess-
ed of a nature described as ‘not this, not this’, beyond
speech, untouched by hunger etc., devoid of differ-
ences, and as Consciousness, Existence and Bliss — as
stated through the illustration in, ‘All transformation
has speech as its basis, and it is name only’ (Ch. 6.1.4)
—, the Upanisad presents the meditation on that
supreme Brahman— which, because of Nature itself,
has assumed the delusive form of the phenomenal
world—as God who is omniscient and free from sin
etc.; as the Deity manifested in the form of Brahma
and others; as the effects (viz space etc.); and as Vais-
vanara (Virat) etc.,—for the sake of acquiring purity
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(of mind) that is a prerequisite for emancipation, and
for the sake of attaining all the glories as they are
stated in, ‘Should he become desirous of the manes . . .’
(Ch. 8.2.1 etc.), and for the sake of becoming unified
with the Deity, as it is stated in, ‘Invariably he attains
Me or Sankara’, and for the sake of attaining Vaiéva-
nara etc. And it also presents the tradition of numerous
conventional and Vedic rites.

Should It not be present as cause and effect, and in
Its true nature as Brahman which is Consciousness,
Existence and Bliss, then, due to the absence of things
to be enjoyed, the enjoyer and the Controller, there
will surely be no worldly existence and Liberation.
For, due to the absence of any eligible person, there
will be no world as a means to spiritual disciplines,
and God also, who is the giver of the fruit of those dis-
ciplines, will have no existence. Accordingly, God is
shown as the cause of worldly existence etc. in, ‘He is
the cause of the worldly state, Liberation, existence
and bondage.’ In that case (i.e. in the absence of God),
there will indeed be an absence of transmigration and
Liberation. In, ‘... does not lift one of Its feet’, it is
shown by Sanatsujata also (in the Sanatsujata section of
the Mbh.) —in, ‘The Swan (Self), while remaining
above the water (i.e. the worldly state), does not lift
one of Its feet. Should He remain absorbed in Bliss,
there would exist neither truth (satya) nor falsehood’
(Mbh. Ud., Sanatsujata-parva, 46.14)—, that for making
those (transmigration and Liberation) possible the
world does exist. So also the Vedic text, ‘All things are
(covered by) one of His feet. The Immortal three-
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footed one is (established) in His own effulgence’
(R. 10.90; cf. Ch. 3.12.6).

While on this topic, the all-pervasive Brahman is
presented in the form of a wheel by the next verse, and
in the form of a river by the second verse:

aRwATA forae Qe
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4. They saw Him as having one rim, three tiers,
sixteen ends, fifty spokes, twenty fastners, six sets of
eight, one bondage of numerous forms, three different
paths, and a single delusion that is the cause of the two.

(They saw) tam, Him, ‘who, alone, rules all the
sources’; as eka-nemim, having one rim. They saw that
nondual supreme Self, which is the overlord and to
which belongs the one causal state—called by such
names as source, cause, undifferentiated, space, su-
preme space, Maya, Nature, Power, darkness, nesci-
ence, shadow, ignorance, unreality, unmanifested —,
and which is like a nemi, rim, the support of all.

Trivrtam: covered by the three, viz sattva, rajas and
tamas, the constituents of Nature. (They saw that)
Self, sodasantam, having sixteen ends, having sixteen
transformations, viz the five elements (earth, water,
fire, air and space) and the eleven organs (mind, five
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sense organs, five motor organs) for Its ends, i.e. mani-
festations; or, (they saw) That which has as Its mani-
festations the sixteen digits (limbs) ending with ‘name’,
spoken of in the Prasna Upanisad, commencing with
‘that Purusa in whom originate these sixteen digits (or
limbs)’ (6.1) and followed by ‘He created Prana;
from Prana (He created) faith .. . (name)’ (6.4), etc.

Or, by the term ekanemim is mentioned the undiffer-
entiated state that is the source. (They saw) that which
exists in the form of the universe and which has as its
end the two, viz Virat and Hiranyagarbha — the sum
total of the effects of that undifferentiated —, and the
fourteen worlds, the earth etc., which are its differ-
entiated forms.

(They saw Him as) sata-ardha-aram, having fifty
spokes (aras), fifty different notions, classed as viparyaya
(misconceptions), asakt: (disabilities), tusti (satisfac-
tions) and siddhi (successes), which are like spokes. The
five different misconceptions (viparyaya) are obscurity
(tamas), delusion (moha), extreme delusion (maha-
moha), gloom (tamisra) and utter darkness (andha-
tamisra). Disability (a$akt?) is of twentyeight kinds; sa-
tisfaction (¢ust:) is of nine kinds; and success (siddhz) is of
eight kinds. These are the fifty kinds of notions. Among
these, tamas is of eight varieties, since it is seen that
there are eight kinds of objects corresponding to the
idea identifying the Self with the eight categories of
Nature that are not the Self.! And moha also has eight

1 The eight categories are Nature (Pradhana), Cosmic Intelli-
gence (mahat), egoism and the five subtle elements; or they are
earth, water, fire air, space, mind, intellect and egoism.
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varieties; such mystic powers as anpima (becoming
minute in size, etc.)! are the delusions. Maha-moha
(extreme delusion) is of ten kinds. It consists in hanker-
ing for the group of five, viz sound, (totich, taste) etc.
as they are directly perceived or are indirectly com-
municated. These are tenfold by virtue of becoming
either directly perceived or indirectly communicated.
Tamisra (gloom) is of eighteen kinds. By tamisra is
meant the anger that comes to one who fails to achieve
with the help of the eight powers the objects of ten
kinds directly perceived or indirectly communicated.
Andha-tamisra (utter darkness) is also of eighteen kirids.
That sorrow — in the form, ‘These have been acquired
(by me) through great effort, but they have not been
enjoyed by me. And this time for death is at hand’ —
which comes to one when, after acquiring for enjoy-
ment the eight kinds of yogic powers and the ten kinds
of objects and after having enjoyed them partially, he
is snatched away by death, is called andha-tamisra. The
varieties of viparyaya (misconceptions) have been ex-
plained.

Asakti (disability), which is of twentyeight kinds, is
being stated: The disabilities of the eleven organs, viz

1 The eight mystic powers are:
Anima laghima praptih prakamyam mahima tatha
Isitvam ca vaSitvam ca tatha kamavasayita.

‘The power of making oneself minute (anima), of making one-
self as light as air (laghima), of reaching anything one likes (prapti),
of having all of one’s desires fulfilled at will (prakamyam), of be-
coming as huge as the mountain (mahima), of ruling everything
(I$itvam), of conquering everything (va$itvam), and of controlling or
suppressing desires (kdmavasayita). '
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dumbness, deafness, blindness, etc. are the external
ones. The nine kinds of disabilities of the internal
organ are what come from the absence of satisfactions
(tustr) arising from fitness for human objectives; there
are eight disabilities corresponding to the loss of the
(eight) powers.

Tust: (satisfaction) is ninefold: four (of them) are
called Nature, material, time and good fortune; five
result from renunciation of objects. From a knowledge
of Nature someone thinks, ‘I have gained my object.’
Someone, again, assuming the insignia of monasticism
thinks, ‘I have attained my end.’ Another, again, re-
mains satisfied with the thought, ‘Since Liberation
will surely come after a long time, what need is there
of knowing Nature or what is the use of assuming
orders of life etc. ?’ Some other, again, thinks, ‘Nothing
can be had without good fortune. If I have the good

luck, then there will surely be Liberation here itself’,
and he thus remains satisfied. Someone remains con-

tent by desisting from activity under the idea, ‘Earning
of worldly objects is impossible.” (Another. person)
remains satisfied thinking, ‘Even if it be possible to
find out and earn worldly objects, it is difficult to pre-
serve what has been earned.” Some other person re-
mains satisfied by withdrawing from activity by notic-
ing such defects as abundance, superabundance and
insufficiency of objects. ‘Obiects produce hankering
plentifully, And satisfaction does not ensue from their
repeated enjoyment. ‘“The hankeririg for desirable
things is never satisfied through their enjoyment. It
verily increases again like fire fed with clarified butter”
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(Bhag. 9.11.14). Therefore, enough of this enjoyment
that causes dissatisfaction again and again’ — noticing
thus the defect of attachment (to objects) some other
person renounces and remains satisfied.

Enjoyment is impossible without afflicting crea-
tures. Sin accrues from enjoyment that comes from
injury to creatures. From sin results falling into hell
etc. Observing thus the defects arising from injury,
someone else remains satisfied by withdrawing.

Thus have been explained the nine satisfactions —
the four consisting of Nature, material, time and good
fortune, and the five satisfactions arising from (ob-
serving) the defects in earning and protecting things,

- the defects (inherent) in objects, and the defects of
attachment and injury.

The siddhis (successes) are being ennumerated: #ha,
Sabda and adhyayana are three of the successes; duhkha-
vighata consists of three; suhrd-prapti and dana are two
of the (remaining) successes. Uha is the knowledge
about nature etc. that arises— without instruction —
to a seeker of truth as a result of tendencies acquired in
past lives. This is the first success called #ha. Sabda
means the understanding of a subject that comes with-
out study, from merely hearing of it. That is the second
success. Adhyayana means the knowledge that arises
from the study of scriptures. That is the third success.
The knowledge that comes to the forbearing person,
who endures the sorrows arising from cold, heat, etc.
by becoming indifferent to the three kinds of pain, viz
physical, natural and supernatural, is of three kinds
corresponding to the distinctions as physical etc.

5
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Accordingly the success (duhkha-vighata) is also of three
kinds. The success called suhkrd-prapti is the knowledge
that arises from coming to a friend. The success called
dana is the knowledge that accrues from gifting to the
teacher some object that is dear to him. Thus have
been explained the eightfold successes.

In this way have been explained the-fifty different
notions classed under viparyaya, asakti, tusti and siddhi.
In a similar way have been treated the fifty varieties of
notions in the sixtieth chapter of Brahma Purana, where
the Kalpa Upanisad has been expounded.

Or, they saw Him as sata-ardha-aram, having the
fifty powers, like spokes, as it were, that have been
admitted as natural to Him in the Pauranic text, ‘Of
the One having fifty powers. . ..’

(They saw Him as) vimsati-prati-arabhih, having
twenty fastners: The fastners are the ten organs and
their objects, viz sound, touch, form, taste, smell,
speaking, grasping, walking, excretion and enjoyment.

he pratyaras are the fastners driven into the above
mentioned spokes (aras) for fixing them. (They saw
Him) as possessing them.

(They saw Him as) sadbhih astakaih, having six sets
of eight ; the word ‘having’ is to be supplied. The octad
of Nature is as described in, ‘This Prakrti (Nature) of
Mine is divided eightfold thus: earth, water, fire, air,
space, mind, intellect and also egoism’ (B. G. 7.4). The
octad of bodily substances are internal skin, external
skin, flesh, blood, fat, bone, marrow and semen. The
octad of yogic powers are those of becoming minute,
etc. The eight states of the mind are virtue, knowledge,
detachment, majesty, vice, ignorance, attachment and
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poverty. The eight supernormal beings are Brahma,
Prajapati, gods, gandharvas, yaksas, demons, manes and
ghouls. The eight qualities of the mind are to be known:
Kindness to all beings, forbearance, absence of jealousy,
purity, ease, goodness, generosity and contentment.
This group of qualities is the sixth. (They saw Him as)
having these six.

(They saw Him as) visva-rupa-eka-pasam, having one
bondage, called desire, which is of numerous forms due
to diversity in the form of heaven, son, edible food,
etc. ; tri-marga-bhedam, having three different paths, viz
righteousness, unrighteousness and knowledge; duvi-
nimitta-eka-moham, having the single delusion— the
idea identifying oneself with the body, senses, mind,
intellect, caste, etc. that are not the Self—, which is
the cause of the two, virtue and vice.

The verb ‘apasyan’ (they saw) is to be understood;
or the verb ‘adhimah’ (we know) occurrmg in the next
verse is to be supplied.

What was shown earlier to be like a wheel, the text
now presents as analogous to a river:
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5. We know the (river which has) five currents of
water, which is made turbulent and tortuous by the



five sources, which has waves in the form of the five
organs of action, which has as its origin that (mind)
which is the root of the five cognitions, (and) which
(river) has five whirlpools; (the river) the fush of whose
mass of water is constituted by the five sorrows, and
which has fifty branches and five stages.

We know the river, panca-srotah-ambum, which has
five currents, viz the sense organs such as eyes etc.,
analogous to its waters. The verb ‘(we) know’ has to
be supplied everywhere.

(We know the river) panca-yoni-ugra-vakram, which
is made turbulent (ugra) and tortuous (vakra) by the
five sources (yoni) — the five elements, which are the
sources; panca-prana-iurmim, which has waves (urmi) in
the form of the five pranas (i.e. vital forces, viz Prana,
Apana, etc.) or the (five) organs of action, viz speech,
hands, etc.; the river of transmigration, panca-bud-
dhyadimulam, which has as its origin (mula) the mind —
which, since all the perceptions are its modifications,
is the root (adi) of the five perceptions (buddh:) acquired
through the eye etc. The following text, too, similarly
shows that the mind is the source of all: ‘All that there
is, together with the moving and the non-moving, is a
manifestation of the mind, for when the mind ceases to
think, duality is not at all perceived’ (cf. Ma. Ka. 3.31).

(We saw the river) pancavartam, which has five whirl-
pools— the objects, viz sound etc. are comparable to
whirlpools, since creatures get drowned in those
objects —; panca-duhkha-ogha-vegam, the rush (vega) of
whose mass (ogha) of water is, indeed, constituted by
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the five sorrows — of being in the womb, of birth, of
decrepitude, of disease and of death; and panca-parvam,
which has five stages, which has for its stages the five
varieties of pain-bearing obstructions, viz ignorance,
egoism, attachment, aversion and clinging to life.l

In this way then, Brahman, together with Its mani-
festations in the form of cause and effect, has been
shown here with the analogies of the river and the
Wheel of Brahman. Now, with a view to pointing out
the causes of transmigration and Liberation, i.e. why
one revolves in this Wheel of Brahman consisting of
cause and effect, and how one becornes liberated, the
Upanisad says:

Aty adaed gga Afew g6 ARa agraw |
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6. The individual soul, considering itself and the
Controller as different, revolves in this great Wheel of
Brahman that is the sustenance of all and the place of
dissolution of all. When (one’s Selfis) adored (as identi-

! Sankaracirya’s commentary omits ‘paiicasad-bhedam, which
has fifty branches’. N. takes these fifty to mean the fifty petals of
the six plexuses (yogic cakras). S. interprets the verse differently
to mean ‘a river that has five currents, five waters, five sources, five
terrors, five tortuous courses, five waves, five perceptions as its

" origin, five whirlpools and five rapid currents of sorrows’. These
ten groups of five each make up the fifty characteristics (bkeda) of
the river.
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fied) with Him (God), (then) thereby one attains im-
mortality.

Hamsah, the individual soul — derived from the root
han in the sense of ‘moving along the path’; bhramyate,
revolves — thinking of itself as the body etc., which
are not the Self —, through different births diversified
as ‘god’, ‘man’, ‘lower animal’, etc. The idea is that it
wanders thus by revolving in this brhante, great;
(brahma-cakre, Wheel of Brahman;) sarva-ajive, which
is the sustenance of all, on which the life of all depends;
sarva-samsthe, which is the place of dissolution of all, in
which all have their end, merger.

What is the reason that it wanders through the
different births? In answer to this it is said : matva, con-
sidering; atmanam, itself; ca preritaram, and the Con-
troller; as prthak, different. The meaning is that, con-
sidering itself, the individual self, and the Controller,
who is God, as distinct— by perceiving the soul and
God as different under the idea, ‘“That One is separate;
I am separate,’ etc. —, it wanders in the world.

How is it liberated? The answer is: justah, when
(one’s) Self is adored; as identified fena, with Him,
with God, with the nondual Brahman that is by nature
Consciousness, Existence and Bliss—i.e. becoming
absorbed in the realisation, ‘I am Brahman’; (then)
thereby, by virtue of adoring God, eti, one attains;
amptatvam, immortality. He, indeed, who realises his
self as (identical with) Brahman that is absolute Bliss,
becomes liberated. He, again, who knows himself as
separate from the supreme Self, becomes bound. Ac-
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cordingly has it been shown in the Brhadaranyaka
Upanisad that the perception of duality is the cause of
transmigration:

. .. whoever in like manner knows It as, ‘I am
Brahman’, becomes all this (universe). Even the
gods cannot prevail against him, for he becomes
their self. While he who worships another god
thinking, ‘He is one, and I am another’, does not
know. He is like an animal to the gods (1.4.10).

So also in the Visnudharma (Upapurana):

A creature, deluded by the results of its own ac-
tions, wanders about so long, indeed, as it perceives
itself as different from the supreme Self.

But when it becomes entirely free from the results
of its actions, it realises the pure supreme Brahman
as non-different from itself. As a result of purity it
becomes undecaying.

Is it not that Brahman, together with creation, has
been presented by the text, ‘They saw Him as having
one rim,’ etc.? That being so, even when one realises
one’s identity with Brahman as, ‘I am Brahman’,
Brahman, together indeed with creation, will be
realised as one’s Self. Hence, in accordance with ‘One
becomes just what one thinks of Him in his medita-
tion’, there will verily accrue to him the attainment of
Brahman together with the universe. And therefore,
owing to the non-elimination of the phenomenal world
there will be no Liberation. From that it follows that
the instruction about Liberation in, ‘When (one’s
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Self is) adored (as identified) with Him (God), (then)
thereby one attains immortality’, is surely illogical.
Having this apprehension, the Upanisad says:

SR g IR

afereaa gufasstsat =1

s wgfad fafeer

AT wgafor asa: fgee: non

7. Brahman, which is verily the best, has been
proclaimed to be distinct. On It exist the three. It is
the excellent substratum and It is certainly immutable.
The knowers of Brahman, having realised the distinc-
tion here and remaining absorbed in It, get merged in
Brahman and become freed from birth.

If Brahman is inalienable from creation, then there
will really be an absence of Liberation. But that is mot
so. Why? Since It has been udgitam, proclaimed to be
distinct, taught by the Upanisads by distinguishing It
from the manifested world consisting of cause and.
effect. The purport is that Brahman' is known to be
verily untouched by the world from such texts as:

That (Brahman) is surely different from the
known; and again Itis above the unknown (Ke. 1.4).

You know that alone to be Brahman, and not
what people worship as an object (Ke. 1.5).

Not gross . . . (Br. 3.8.8).

That which is soundless, touchless ... (Ka.
1.3.15).
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This selfis That which has been described as ‘Not
this, not this’ (Br. 3.9.26).

That which is higher than that superior (cause of
the world) (Sve. 3.10).

. . . different from virtue (Ka. 1.2.14).

Neither existence nor non-existence. There re-
mains only Siva, the Absolute (Sve. 4.18).

Beyond darkness (cf. Kai. 7; Ma. Na. 1.5).

.. . failing to reach which (Brahman), words . . .
turn back (Tai. 2.4.1).

The Infinite is that where one does not see any-
thing else, does not hear anything else, and does not
understand anything else (Ch. 7.24.1).

“That which transcends hunger and thirst, grief,
delusion, decay and death’ (Br. 3.5.1).

. . . therefore He is without vital force and without
mind ; He is pure and superior to the (other) superior
imperishable (Maya) (Mu. 2.1.2).

One only, without a second (Ch. 6.2.1).

All transformation has speech as its basis, and it is

name only (Ch. 6.1.4);
There is no difference whatsoever in It (Br.

4.4.19).
It should be realised in one form only (Br. 4.4.20).

Since Brahman is thus devoid of the qualities of the
phenomenal world, therefore it is said, paramam tu
brahma. The particle tu is used to imply certitude:
Brahman is verily the best since It is unaffected by the
qualities of the phenomenal world. The idea is that,
since Brahman is the best on account of Its having
been proclaimed to be distinct, therefore, following the
maxim, ‘One becomes just what one thinks of Him in
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his meditation’, from the meditation on Brahman that
is the best there comes the result, called Liberation,
which is indeed the best.

Objection: Isitnot thatinsuch a case, since Brahman
has no contact with the universe, and hence the uni-
verse too has no contact with Brahman, therefore the
universe also becomes independent as a result of its
being established as a separate entity, as is held by the
Sankhyas? Hence, after admitting the falsity (of the
world) on account of its dependence (on Brahman) —
as taught in the text, ‘All transformation has speech
as its basis, and it is name only’ (Ch. 6.1.4) —, the
instruction that the Self is the nondual Brahman
becomes illogical.

In answer to this doubt the Upanisad says: Tasmin,
on It; exist trapam, the three. Although Brahman is
untouched by the phenomenal world and is indepen-
dent, still the phenomenal world is not independent.
On the contrary, on that very Brahman remain estab-
lished the three, viz the enjoyer, the enjoyable and
the Ordainer, as will be stated later in, ‘the enjoyer
(the individual soul), the things of enjoyment and the
internal Ruler ...’ (1.12); or, on It are established,
like a snake on a rope, the three that are of the nature
of enjoyer, enjoyable and enjoyment, as will be stated
in, ‘. . . since the birthless one (viz Maya) is employed
for bringing into being the enjoyer, the enjoyable and
the enjoyment’ (1.9); or they are these other three,
viz name, form and action, which are well known in
the Vedas and have been created by Virat and
Hiranyagarbha; or (they are) Virat, Hiranyagarbha
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and the Unmanifested (see Ma. 8-11); or, the states of
waking, dream and deep sleep.

Since on It are established all, viz the enjoyer etc.
that constitute the phenomenal world, therefore It is
the supratistha, excellent resort, of this phenomenal
world consisting of the three, viz the enjoyer etc. All
things other than Brahman being unstable, establish-
ment on others is unstable. As Brahman is stable, so
establishment on It is stable.

Objection: Well, if that be so, then Brahman, since
It is subject to transmutation on account of being the

substratum of the phenomenal world, which is a trans-
formation, It will become transient like curds etc.?

In answer to this apprehension it is said: aksaram ca,
It is certainly immutable. Though mutation has for
its support the phenomenal world, still (Brahman is)
immutable. The word aksaram is derived in the sense
of that which is not subject to mutation. The particle
ca is used for emphasis. Brahman is surely indestruct-
ible, for modification is illusory by nature. The idea
implied is that Brahman exists as indestructible and
changeless, though It is the substratum of change.
That the phenomenal world is illusory by nature has
already been propounded earlier. Therefore, though
Brahman is omnipresent, still It has no contact with
the phenomenal world, because the phenomenal world
is unreal. Hence, to one who realises as his Self the
Brahman that is absolute Bliss, comes the highest
human goal, called emancipation. This is the purport.

How is emancipation attained by one who has
realised the Self? Hence the Upanisad says: Brahma-
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vidah, the knowers of Brahman; viditva, having realised
the One that is unaffected by hunger etc. and is beyond
speech, atra, here—in this body consisting of the
sheaths beginning from that made of food and ending
with that made of bliss, or in the phenomenal world
consisting of Virat as the first and the Unmanifested as
the last—, through the process of successively elimin-
ating the preceding limiting adjunct as also the
succeeding ones; linah brahmant, get merged in Brah-
man, i.e. remain identified with Brahman Itself, with
the realisation, ‘I am Brahman’, through the process
of eliminating Virat and others; and tatparah, re-
maining absorbed in It;—what do they do? —yoni-
muktah, become freed from birth, i.e. they become
liberated from the fear of having to live in the womb,
birth, decrepitude, death and transmigration. The
yogi1 Yajnavalkya similarly describes Self-absorption
that consists in verily remaining identified with
Brahman:

This Reality, which is nondual, is effulgent by
nature, the source of everything, bliss, immortal,
etcrnal and exists in all beings.

Reahsmg as one’s Self that very Reality which is
the supreme Self, the individual soul endued with
unwavering concentration becomes merged in It.
This is called samadhi (Self-absorption).

Having controlled the organs and being endued
with the qualities of yama! etc., one should withdraw

! Yama: Non-killing, truthfulness, non-stealing, continence and
non-receiving (of gifts) ; niyama: internal and external purification,
contentment, mortification, study and worship of God.



the mind into one’s self, and the selfinto the supreme
Self.

Himself becoming the supreme Self, one should
not think of anything else. Then one’s self verily
gets merged in the indivisible, indwelling Self. It is
said by the exponents of Brahman that he himself
becomes the indwelling Self.

If the supreme Self is admitted to be nondual, then
since the difference also between the individual soul
and God ceases to exist, therefore the Upanisadic text,
‘get merged in Brahman’, declaring merger — which
means the identity of the individual soul with Brahman
—becomes illogical. Having this apprehension in
mind, the Upanisad first shows the distinction between
the individual soul and God due to the limiting ad-
juncts in the empirical state, and then reveals immor-
tality as a consequence of the realisation of That
(supreme Self):
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8. The Lord nourishes this universe consisting of
the mutually associated manifested and the Unmani-
fested, which are respectively the mutable and the
immutable. The individual soul, which is not indepen-
dent, becomes bound due to its sense of being the
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enjoyer; realising the effulgent Being, it becomes freed
from all bondages.

Fiah, the Lord; bharate, nourishes; visvam, the uni-
verse, consisting of effect and cause ; vyaktam, the mani-
fested, all modifications; and avyaktam, the Unmani-
fested, the cause; both of these, which are ksaram, the
mutable, the manifested, the destructible ; and aksaram,
immutable, the indestructible; — both of these, which
are mutually samyuktam, associated.

Thus also says the Lord:

There are these two persons in the world — the
mutable and the immutable. The mutable consists
of all things; the one existing as Maya is called the
immutable.

But, different is the supreme Person who is spoken
of as the transcendental Self, who, permeating the
three worlds, upholds (them) and is the imperi-
shable God (B. G. 15.16-17).

Not only is it that the Lord nourishes the manifested
and the Unmanifested, (but as) atma, the individual
soul; aniSah, which is not independent; (He) badhyate,
becomes bound, by nescience and its effects, viz body,
organs, etc.; bhoktr-bhavat, due to the sense of being
the enjoyer. What has been stated is this: God is the
sum total of the personal and the universal, which are
mutually associated. Among them, the soul is possessed
of the individualised body and organs and is not in-
dependent. Thus, since as the individual and the uni-
versal there is a difference between the soul and the
supreme Self due to limiting adjuncts, therefore the
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soul becomes free by realising the unconditioned God
through meditation (on Him) with the help of His
limiting adjuncts. Thus there is nothing illogical in the
standpoint of unity of the (individual) enjoyer and the
(supreme) Self.

So also does the venerable Yajnavalkya show that
the difference is due only to the limiting adjuncts:

As space, which is verily one, appears differently
in pots etc., similarly the Self, which is verily one,

appears differently like the sun in water vessels
(Yaj. Yati. 3.144).

Similarly in the Visnudharma:

O King of men, the distinction between the
supreme Self and the individual soul is imagined
through ignorance. When that is dissipated, the
difference between the individual soul and the
suprenie Self vanishes to be sure.

This self, called the ‘knower of the field (the
(body)’, is conjoined with the attributes of Nature.
When it becomes pure as a result of dissociation
from those very attributes, it is called the supreme
Self.

This knower of the field, being associated ‘with
nescience whose contact has no beginning, looks
upon Brahman, which is indeed seated in the heart,
as different.

"Thus also in the Visnu Purana:

When nescience that is the cause of distinction
becomes totally eradicated, who can create a dif-
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ference— which (really) does not exist— between
the self and Brahman? (6.7.96).

In the same way, in the scripture on yoga by
Vasistha (Yoga-Vasistha Ramayana), too, it has been
shown by raising a question:

O Master, if the Self is attributeless, pure, eternal
bliss, ageless and deathless, then, my dear father,
who should have transmigration, or (who should
have) Liberation through Knowledge?

O venerable Sir, how is the destruction of his em-
bodiedness at the time of death known? May it
please you to explain now all this to me exactly?

Vasistha replied:

Transmigration is spoken of by the wise with
regard to that ever pure and eternally blissful Self
Itself, when It becomes the individual soul.

The Self of embodied beings, which though one
exists in all beings, is seen as one and as many like
the moon’s reflection on water.

That very Self ever gets the appellation of ‘indivi-
dual soul’ when It comes under the influence of
ignorance.

So also is it shown in the Brahma Purana that the
supreme Self Itself comes to have such distinctions as
‘the individual soul’ due to limiting adjuncts. Having
raised the doubt, ‘How then can there be any deter-
mination of bondage, Liberation, etc. due to distinc-
tions caused by limiting adjuncts?’, it shows the
arrangement with the help of analogies:
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The very same sun is seen as many in the water
vessels ; the supreme Self also appears as existing in
all the limiting adjuncts.

Brahman exists in all bodies, both internally and
externally. As space exists in all things, so does the
Self (exist) in the intellect; not in any other way.

This being so, (the individual soul) through the
error of identifying the non-Self with the Self|
thinks ‘I am the body’. That is the cause of being
bound to the world.

But when devoid of all false notions, the conscious
Self is pure, intelligent, ageless, deathless, tranquil,
pervasive like space and ever effulgent.

As space does not become tainted by smoke,
clouds and dust, similarly the Person (Self) remains
untainted by the modifications of Nature.

As when the space confined within a particular
pot becomes associated with water, smoke, etc.,
other spaces at a distance never and nowhere be-
comes tainted, similarly, when one individual soul
becomes tainted by multifarious dualities, nowhere
do the other souls become tainted.

Thus also the teacher Gaudapada, a disciple of Suka,
says:

Just as all the spaces confined within various jars
are not darkened when one of the spaces thus con-
fined becomes contaminated by dust, smoke, etc., so
also is the case with all the individuals in the matter
of being affected by happiness etc. (Ma. Ka. 3.5).

Hence, the state of difference between the individual
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soul and God and among the individual souls having
been established as being perceived in the supreme
Self due to limiting adjuncts, it follows that God, who
has the limiting adjunct of pure sattva, does not have
happiness, sorrow, delusion, ignorance, etc., which
belong to the individual soul whose limiting adjunct
is impure. So also does the venerable Parasara say:

What, indeed, can remain unknown in this world
to this One who resides in the hearts of all persons,
and who is Consciousness by nature, who is a mass
of pure sattva, who is free from blemishes and who is
the eternal Light? (V. P. 5.17.32).

Nor even does a separate individual soul, be it under
bondage or free, have any connection with the happi-
ness, sorrow, delusion, etc. pertaining to a different
soul, because it is possible to have respective differ-
ences owing to limiting adjuncts. So, there is no scope
for the objection raised by you that all will be liberated
on the liberation of one.

Moreover, the Upanisad shows that there is this
other difference:
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9. They two (i.e. God and the individual soul) are



both birthless, and (respectively) are all-knowing and
ignorant, and almighty and powerless, since the birth-
less one (viz Maya) is employed for bringing into
being the enjoyer, the enjoyable and the enjoyment.
The Self is infinite since It has the universe as Its ap-
pearance; (and hence) It is not an agent. (One be-
comes liberated) when one knows the three as this
Brahman.

Duvau, the two (God and the individual soul); are
(respectively) jha-ajnau, all-knowing and ignorant. Not
only is it that the Lord nourishes the manifested and
the unmanifested, and that the powerless soul comes
under bondage, but the two, the all-knowing and the
ignorant—the all-knowing one being God, and the
ignorant one the soul —are also gjau, birthless, for it is
the immutable Brahman Itself that exists as the individ-
ual soul and God. Accordingly there are the Upanisa-
dic texts:

He made bodies with two feet and bodies with
four feet. That supreme Being first entered the
bodies as a bird (the subtle body) (Br. 2.5.18).

.. . similarly, the Self inside all beings, though
one, assumes a form in respect of each shape; and
(yet) Itis outside (Ka. 2.2.9).

The non-lengthening of a after sa is a Vedic peculiar-
ity. (The correct reading should have been #sanisau.)
(Objection:) Well, if according to the non-dualist’s
view the universe consisting of the enjoyer and the en-
joyed has reality, then the treatment of soul and God
as different—in such usages as, ‘the supreme Lord is



all-powerful, and the soul is powerless; the supreme
Lord is omniscient, the soul has limited knowledge;
the supreme Lord can accomplish everything, the soul
cannot; the supreme Lord is the nourisher of all, and
the soul is the nourisher of the body etc.; the supreme
Lord is omnipresent, the soul is not so; the supreme
Lord is possessed of all splendour and is selfcontented,
and the soul has limited splendour and is not self-
contented,’ and in such sentences as, ‘. . . It has hands
and feet everywhere’ (3.16), ‘He has a thousand
heads...’ (3.14) ‘... the eternal among the eternal ...’
(6.13) —will be justifiable. But there is no intrinsic
reality of the universe consisting of enjoyership etc.,
since the Entity which is immovable, immutable and
nondual, is by nature a non-enjoyer etc.; nor even
(does the universe have any existence derived) from
another, because apart from Brahman no other sub-
stance exists that can be the cause of the universe con-
sisting of enjoyership etc. Should any other substance
exist, then non-duality will be nullified.

Having this apprehension, the Upanisad says: gja
hi eka bhoktr-bhogyarthayukta, since the birthless one (viz
Maya) is employed for bringing into being the en-
joyer, the enjoyable and the enjoyment. If the universe
be totally inadmissible, then there will be no such
differences as God etc. However, the universe certainly
is admissible.

The particle A: is used in the sense of ‘for’. Hi, for;
aja, the birthless one, Nature, which is inherently
procreative, is admitted. The mother of the universe,
admitted in such Sruti and Smrti texts as, . .. one
she-goat (the birthless Nature)’ (4.5), ‘One should
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know that Nature is surely Maya’ (4.10), “The Lord on
account of Maya is perceived as manifold’ (Br. 2.5.18),
‘Maya is the supreme Nature’, ‘I take birth by means
of My own Maya’ (B. G. 4.6), etc., which is by nature
the power of the Lord Himself and one, and which is
employed to bring into being its own products, viz the
enjoyer, the enjoyment and the enjoyable, exists as
His servant in the proximity of God. Therefore, He,
too, the supreme God, the Ruler of Maya, seems to be
possessed of Maya on account of His proximity to it as
His limiting adjunct, and possessed of body etc. that
are the effects (of Maya), and diversified as God etc.
by diversified objects.

So, even when it is admitted that the supreme Self
is one and homogeneous, all usages, both conventional
and Vedic, indicative of such distinctions as ‘soul’,
‘God’, etc. become justifiable. And, nor does there
arise the possibility of duality on account of the exist-
ence of either of them as a separate entity; for, Maya
being indefinable, it has no possibility of being a sub-
stance. Thus has it been said, ‘This, indeed, is the
Maya of God, which defies being expressed as existence
or non-existence.” Since the birthless one (Maya)
alone has assumed the form of the enjoyer etc., there-
fore, everything that is comprised in it is unreal and
unsubstantial. Hence, atma, the Self; is ca, verily—
the particle ca has been used for emphasis — ; anantah,
infinite. The Self is verily infinite in the sense that It
has no limitation caused by space, time and matter.

It is visvarapah in the sense that It has the universe
as Its own appearance, because the supreme Self has no
transformation as the universe. Since according to the
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text, ‘All transformation has speech as its basis, and it
is name only’ (Ch. 6.4.1), no form has existence with-
out a substance, therefore, even though the universe
be a manifestation, the infinitude (of the supreme
Self) remains established. Visvaripah hi: Hiis used in the
sense of since —i.e. ‘since the supreme Self is indicated
as having multifarious forms that appear as the uni-
verse,” therefore, on these grounds, the Self has the
universe as [ts manifestation. This is the idea.

For the very reason that the Self is infinite and has
the universe as Its manifestation, therefore It is akarta,
not an agent, i.e. It is devoid of such mundane attri-
butes as agentship etc.

Again, when does the soul —which (in reality) is
thus infinite and has the universe as its appearance,
and is devoid of all mundane attributes like agentship
etc. and free—remain established as the nondual
Brahman that is absolute Bliss? In answer to this the
Ubpanisad says: trayam yada vindate brahmam etat, when
it realises the three as this Brahman. Yada, when;
vindate, it realises; that the trayam, three, viz those in
the form of the ejoyer, the enjoyment and the enjoy-
able, do not exist apart from Brahman since they are
inherently (forms of) Maya, but they are Brahman
Itself, —then it continues in the state of being freed
from all doubts, identified with Brahman that is ab-
solute Bliss and nondual, devoid of all mundane attri-
butes like agentship etc., free from sorrow and self-
fulfilled. This is the meaning.

Or, when one realises as Brahman the three in the
form of the individual soul, God and Nature, which
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are characterised as all-knowing, ignorant and birth-
less, then one becomes free.

The form brahmam, with m after brahma, is a Vedic
use as it is in ‘brahmam-etu mam, may Brahman come to

me ; madhum-etu mam, may honey come to me’ (Ma.
Na. 17.6).

After stating the distinction between God and the
soul it has been shown that immortality comes from
the knowledge of That (Brahman). Now, after pointing
out the difference between Nature and God, the
Upanisad shows that immortality comes from that
Knowledge:
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10. Nature is mutable, the supreme God is immortal
and immutable. The one Deity rules the mutable and
the soul. And from the repeated meditation on Him,
union with and contemplation on Reality, there comes
about, at the end, the cessation of Maya in the form of
the universe.

Pradhanam, Nature; is ksaram, mutable. Harah, the
supreme God —who is called Hara on account of
eradicating (harapa) ignorance etc.; is amrta-aksaram,
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immortal and immutable. The meaning is that God is
the immortal Brahman Itself. That God, ekak devah,
the one Deity, the nondual supreme Self that is Con-
sciousness-Existence-Bliss; isate, rules; ksara-atmanau,
the mutable and the soul, Nature and the self. Ca, and;
tasya abhidhyanat, from the meditation on Him, the
supreme Self;—how? — yojanat, by union with, by
uniting the souls with the supreme Self; and tattva-
bhavat, from the contemplation on Reality —as, ‘I am
Brahman’; bhuyah, repeatedly; there comes about,
ante, at the end, on the exhaustion of the fruits of ac-
tions that have produced the (present) body or,
anta means the fruition of the knowledge of one’s Self;
(so ante means) at the time of the rise of the knowledge
of one’s Self —; visva-maya-nivrttih, the cessation of
Maya in the form of the universe, the eradication of
Maya in the form of the entire universe consisting of
happiness, sorrow and delusion.

Now the Upanisad shows the different results ac-
cruing from the knowledge of and the meditation on
Him, in the case of one who knows and meditates on

Him:

W%‘dﬂ ATEEFT: NN

11. By knowing the Deity comes the snaping of all
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bondages; on the attenuation of the pain-bearing ob-
structions comes the eradication of birth and death.
From meditation on Him there accrues, on the fall of
the body, the third, the full divine power. (And) he
becomes absolute and self-fulfilled.

Jnatva, by knowing; devam, the Deity —as, ‘I am
this’; comes sarva-pasa-apahanih, the snapping of all
bondages, the destruction of all such things as ignor-
ance etc., which are like fetters. Ksinaih, on the attenua-
tion ; klesaih, of pain-bearing obstructions, viz ignorance
etc.l; comes janma-mrtyu-prahanih, the cradication of
their effects, viz birth and death, the destruction of the
causes of birth, death, etc.

The result of Knowledge has been shown. The
Upanisad (now) shows some distinction in the form of
gradual emancipation in the case of meditation:
Abhidhyanat, from meditation; tasya, on Him, the
supreme Lord; there accrues to one who, deha-bhede,
on the fall of the body, becomes united with the
supreme Lord after passing through the Path of the
Gods constituted by light etc. ; the result in the form of
the ¢rfiyam, third — counting from Virat—, the state
of God, which is the source of the unmanifested
supreme Space ; and which is marked by visva-aisvaryam,
full divine power. He, after experiencing that state
and realising there itself the unconditioned supreme
Self, becomes kevalah, absolute. As a result of re-

! Klesas, pain-bearing obstructions: avidya (ignorance), asmita
(egoism), raga (attachment), dvesa (aversion) and abhinivesa (cling-
ing to life).
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nouncing all divine powers, the third state, which as
God is the source of the unmanifested supreme Space,
he becomes free of all the divine powers and all the
yogic accomplishments (siddhis) associated with that
conditioning factor. And (thereby he becomes) apta-
kamah, self-fulfilled; desiring the Self alone,! he re-
mains in the state of the nondual Brahman that is
absolute Bliss. Thisis whatissaid : Since true knowledge
is concerned with a thing as it is, therefore, full en-
lightenment should have for its object Brahman that
is nondual absolute Bliss and beyond the range of
knowledge. Hence, by destroying ignorance, together
with its effects, through realisation, one remains estab-
lished as the nondual Brahman Itself that is absolute
Bliss.

On the other hand, intelligence produced from
meditation cannot all of a sudden proceed to the form-
less Entity. Hence, since meditation is concerned with
the conditioned Brahman, therefore, in accordance
with the maxim of getting a result just as one meditates
on Him, after enjoying full glory by attaining the con-
ditioned Brahman characterised as full glory, nne
realises as one’s Self the unconditioned Brahman that
is absolute Bliss. And being desirous of the Self alone,
and having achieved the ultimate human goal, one
becomes free.

In the Siva-dharmottara also it is similarly shown that
meditation and Knowledge have results in the form of

1 ‘Desire for the Self” is to be understood as implying an un-
fettered devotion to the Self with the idea that It alone is the
Reality.
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all the divine powers, and desire for the Self and ab-
solute self-fulfilment, respectively:

From meditation comes incomparable divine
power; from divine power follows great happiness.
Rejecting them through enlightenment, one should
become detached from the body and attain Libera-
tion.

Similarly, the Upanisadic text beginning with,
‘Should he become desirous of the manes as objects of
enjoyment, the forefathers appear by his very wish,
and being associated with those manes as objects of
enjoyment, he becomes glorified’ (Ch. 8.2.1), shows
that for those who meditate on the conditioned and
qualified Brahman as dahkara (lit. small) etc., there
accrues the result in the form of all the divine powers.
So also in the Prasna Upanisad text beginning with,
‘Again, anyone who meditates on the supreme Purusa
with the help of this very syllable Om, as possessed of
three letters, becomes unified in the Sun consisting of
light’ (5.5), instruction is given about the Path of
Light etc. for one who meditates on the supreme
Person. Then it is shown—in, ‘(There) he sees the

- Purusa who is higher than this Aggregate of Creatures
" and who has penetrated into every being’ (ibid) —
! that for one who reaches the world of Brahma accrues
‘zfull enlightenment there itself.
e After that, in, ‘The enlightened man attains that
1 (threefold) world through Om alone; and through Om
iras an aid he reaches that also which is the supreme
*Reality that is quiet and beyond old age, death and
fear’ (ibid 5.7), instruction is given about Liberation
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as a result of full enlightenment. The text, ‘One who
knows It thus, becomes Immortal here’ (Nr pu. 1.6),
reveals that immortality is achieved here itself by the
enlightened person, without going along the Path of
Light etc. Commencing with, ‘But the man who does
not desire (never transmigrates)’ (Br. 4.4.6), it has
been instructed in the Upanisad —in, ‘Of him . . . the
organs do not depart. Being but Brahman, he is merged
in Brahman’ (ibid), etc. —that for the enlightened
man ensues Liberation even before departing from the
body. (Again,) in, **“. . . do his organs go up from him,
or do they not?”’ “No,” replied Yajnavalkya’ (Br.
3.2.11), a question is raised and the absence of depar-
ture from the body has been shown.

In the same way, in the Brahma Purana are shown
‘Liberation even while living’ and the ‘absence of
departure’:

Beginning from the time when the yogi knows his
own Self as the Absolute, he becomes liberated even
while living.

Liberation has no such thing as ‘going’ anywhere
else whatesoever. The exalted goal that the yogis
reach is not the highest.

But Liberation consists in snapping the bonds of
ignorance and getting merged in Brahman.

Similarly, ‘Liberation while still in the body’ for
the enlightened person is pointed out in the Linga
Purana:

Since, in reality, the knower of Brahman is a
liberated person while still in the body, therefore
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there is no duty for him, indeed, in this world as
also in the next (L. P. E. 86.107).

In the Siva-dharmottara it is said :

And because of the elimination of desire, there is
no duty for him whatsoever. He who is even-minded
and fully contented becomes liberated here itself.

Therefore, the meditator, after departing from the
body, having reached Brahman that is possessed of all
divine powers by proceeding along the Path of the
Gods through light etc., and having enjoyed the divine
powers and becoming desirous solely of the Self, at-
tains Liberation by realising there itself the absolute
Self, Brahman, which is free from differences and is
full Bliss and nondual. The enlightened man, by
virtue of his realisation of Brahman that is uncondi-
tioned, absolute Bliss and nondual, and because of the
total elimination of such differences as ‘the goer’, ‘the
goal’ and ‘going’, becomes liberated even in this life —
without ‘departure’ and (without following) the Path
of the Gods—as soon as the knowledge of Brahman
dawns. Having enjoyed the Bliss that is Brahman,
simultaneously with the knowledge of Brahman, and
rejoicing in the Self, satisfied with the Self, internally
happy with the Self Itself, having pleasure within,
having the light within, disporting in the Self, attached
to the Self, united with the Self and delighting in the
Self, he, having become immortal, continues in this
world itself, in sovereignty, in his own glory. As a
means to that (knowledge of Brahman), after having
renounced external objects, and having performed
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and dedicated to Brahman actions, which can be per-
formed through speech, mind and body, and which
are prescribed by the Vedas and the Smrtis, and be-
coming pure in mind, established in yoga and endowed
with disciplines like control of the internal organs etc.,

A yogi should constantly concentrate his mind by
staying in a solitary place, alone, with mind and
body controlled, free from expectations, (and) free
from acquisition.

By concentrating his mind constantly thus, the
taintless yogi easily attains the absolute Bliss of
contact with Brahman.

One who has his mind Self-absorbed through
yoga and has the vision of sameness everywhere sees
his Self existing in everything, and everything in his
Self (B. G. .28-9).

Since, by seeing equally God who is present alike
everywhere, he does not injure the Self by the Self|
therefore he attains the supreme Goal (B. G. 13.28).

This is what the Smrti says.

Since the supreme Goal is attained after enlighten-
ment, therefore, —

i Fread .
am: o¥ Afqasn fg fefa
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12. After knowing all these of three kinds— the
enjoyer (the individual soul), the things of enjoyment
and the internal Ruler — that have been spoken of as
Brahman, This is to be invariably known as existing in
one’s own heart, since there is nothing to be known
beyond this.

Etat, this Entity under discussion, in the form of
Brahman, the absolute Self comparable to space;
Jneyam, is to be known ; nityam, invariably. As to this, is
it to be known as existing elsewhere? No, It is to be
known as atma-samstham, existing in one’s own heart;
not in something that is external and not the Self. It
is mentioned in the Upanisad also: ‘Eternal peace is
for those —and not for others— who are discriminat-
ing and who realise in their hearts Him who— being
one, the controller, and the inner Self of all — makes a
single form multifarious’ (Ka. 2.2.12). So also in the
Siva-dharmottara it is shown that the yogis remain con-
centrated in their hearts:

The yogis realise Siva in their hearts, and not in
images. One who, leaving aside Siva existing within
the heart, worships Him as existing externally is
like one who, rejecting a morsel of food on his palm,

yilicks his own elbow! As a blind man does not see

Iys the sun that is risen, similarly they do not see here

Jn-8ankara (Siva) who exists everywhere and is of

' . serene appearance, because they are devoid of the
eye of Knowledge. He who realises the all-pervasive

#viSiva has Him seated in the heart.

. Those who do not see Siva within the heart seek-
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Him in places of pilgrimage. He who, ignoring the
holy place in the heart, goes to external holy places
etc. is like one who, throwing away a great gem in
his own hand, searches for glass.

Or, (the meaning is) etat, This, which is directly
perceived, which is the reality of the indwelling Self;
It is to be known as the nityam, Indestructible —
Brahman Itself, existing in Its own glory.

Why? Hi, since— the particle 4i is used in the sense
of since—; there is na kificit, nothing whatsoever;
veditavyam, to be known; atah param, beyond this. In
the Brhadaranyaka also it has been declared, ‘Of all
these, this Self alone should be realised .. ." (1.4.7).
How is It to be known? This is being answered : bhokta,
the enjoyer, the individual soul; bhogyam, the things
of enjoyment, (i.e.) all other things; and preritaram,
the internal Ruler, the supreme Lord ; — etat trividham,
all these that are of three kinds; proktam, which have
been spoken of; are brahmam, Brahman Itself. The
meaning is that one should realise Brahman that is
the unconditioned Self, verily after eliminating all the
manifestation of differences consisting of the enjoyer
etc. Thus also has it been said in the Kavaseya Gita:

After rejecting all modifications and making the
mind steady within his own heart, the yogi should
become calm like a fire that has burnt away its fuel.

So also in the sacred Vignu Purana:

What is called samadhi is, indeed, the realisation
of the true nature of God Himself, bereft of attribu-
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tions (such as ‘meditator’, ‘object of meditation’,
etc.), brought about through meditation by the mind
(6.6.92).

Since according to the Upanisadic texts, ‘. . . any-
one who meditates on the supreme Purusa with the
help of this very syllable Om . . .’ (Pr. 5.5), ‘One should
fix one’s mind on the Self with the help of Om’ (Ma. Na.
24.1), and ‘One should meditate on the Self with the
help of Om’ (see Mu. 2.2.6), it is enjoined that Om
should be meditated on when one engages in medita-
tion on the supreme Reality with a view to realising
the Self, therefore, the (following) text presents Om as
a part of meditation:

agdur afmeer wfd
7Y A7 7 fagmm
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wERE & wwrRm 3} ug3n

13. As the form of fire is not seen when it lies (latent)
in its source, and yet its latent form is not destroyed,
(and) that (fire) is perceptible after repeated rubbing
of its source, the fuel,—as in the case of those two, (viz
fire and its subtle form) (similarly, the Self is realised)
in the body with the help of Om.

Yatha, as; the murtih, form, the real nature; vahneh,
of fire; na drsyate, is not seen; yoni-gatasya, when it lies

7
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(latent) in its source, the (two) aranisl, before they are
rubbed; eva ca, and yet; na linga-nasiah, its latent form is
not destroyed; (and) sah, that very latent fire in the
aramis; is bhuyah indhana-yoni-grhyah, perceptible after
repeated rubbing of its source, the fuel —the word
_yoni is used here in the sense of source; (i.e.) it is percept-
ible as a result of repeatedly rubbing its fuel, its source;
— tat ubhayam va, as in the case of those two — the word
va is used in the sense of as—; as in the case of those
two, (fire) is not perceived before rubbing, and it is
perceived after rubbing, similarly, the Self, which is
-analogous to fire, is perceived in the body that is com-
parable to the lower arani, through meditation, prana-
vena, with the help of Om, which is comparable to the
upper arans.

That very fact is being elaborated:

gt gt o Srariony |
TATTHIATITATR S TrfEEE 1Y

14. Making one’s own body the (lower) arani and
Om the upper arani, one should, through the practice
of meditation that is analogous to rubbing, realise the
Deity, which is hidden, as it were.

Krtva, making ; sva-deham, one’s own body ; the lower
aranim, arani; pasyet, one should realise clearly ; (through

1 Pieces of wood (from Ficus Religio.m) used for kindling fire by
attrition,
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rubbing) — meditation itself is the rubbing —, dhyana-
nirmathana-abhyasat, through the practice of that medi-
tation, which is analogous to rubbing; devam, the
Deity, which is effulgent by nature; nigudhavat, which
is hidden, as it were, like fire.

The Upanisad adduces many illustrations for making
more forceful the idea already taught:

ooy &9 Tudie afrow: Sy =tfa
TARTHTSH A TPASET Tl aa|r dseqasafa
ngyn

15. As oil is (found) in sesamum, clarified butter
(ghee) in curd, water in rivers (underground) and fire
in the arants, similarly, this Self is realised in oneself by
him who sees this One through truth and concentra-
tion.

lva, as; tailam, oil ; is found tilesu, in sesamum ; sarpif,
clarified butter; dadhani, in curd, through churning;

. @pah, water; srotahsu, in rivers (underground), by
* digging earth; and agnih, fire; aranisu, in the aranis, by
" attrition ; evam, similarly ; asau, this; atma, Self; grhyate,
Y ts rcallscd through mcdltatlon atmani, in oneself. The
' 1dea is that It is realised in one’s own self, which be-
¢omes unconditioned and absolute Bliss after the elim-
ination of all the limiting adjuncts!, such as the skeath

§

:, 1 The sheaths made of food, vital force, mind, intellect and joy.
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made of food existing in the body considered as one’s
self. Now then, by which person is It perceived in his
self itself? This is being answered: By him yah, who;
anupasyati, sees; enam, this One, the Self; satyena,
through truth, through speech that accords with facts
and is beneficial, which is good for the creatures,—
for the Smrti says, ‘Truth is said to be that which is
beneficial to the creatures’; and tapasa, through con-
centration consisting in the onepointedness of the
organs and the mind — for the Smrti says, ‘the highest
tapas consists in concentration of the mind and the
organs’ (Mbh. Sa. 250.4).

The Upanisad states how he sees this One:

gaeTfaeATeTH & afafartaas
AreRfaRTATTE AR T 1
agugnafg TR NLN

16. He sees the Self— which, like clarified butter
inherent in milk, is all-pervasive and which is the
source of Self-knowledge and concentration —as that
Brahman on which is established the highest good.

Atmanam, the Self; which is sarva-vyapinam, all-perva-
sive— which exists by pervading all things beginning
from Nature and ending with vifesal (lit. special pro-

I The fifth category or paddrtha of the Vaisesikas, belonging to
the nine eternal substances or dravyas, viz soul, time, place, ether,
and the five atoms of earth, water, light, air and mind. — M. W.
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perty), and not existing only in the body, organs, etc.
in the physical context; which, like clarified butter in
milk, inheres in everything as the essence, as the Self,
without any discontinuity.

Atma-vidya-tapomulam, (the Self) which is the source
of Self-knowledge and concentration —for the Upa-
nisad says, ‘This One, indeed, makes one perform a
good deed’ (Kau. 3.8), (and the Smrti says) ‘To
them . . . I grant that possession of wisdom by which
they reach Me’ (B. G. 10.10). Or, (atma-vidya-tapo-
mulam means) That for whose Seif-revelation, Self-
knowledge (atma-vidya) and concentration (fapas) are
the causes (mula). In support of this is the Upanisad,
‘... attains immortality through knowledge’ (Is. 11),
and, ‘Crave to know Brahman well through concentra-
tion’ (Tai. 3.2).

Brahma-upanisad-param: Brahman on which is estab-
lished the highest good; i.e. the highest good rests in
This.

He (the aspirant) who is endowed with such dis-
ciplines as truth etc., sees this all-pervasive Self—
which ‘inheres in everything, like clarified butter in
milk, and which is the source of Self-knowledge and
concentration —as that Brahman on which is estab-
lished the highest good. The all-pervasive Brahman
is realised in himself by the knower of the Self, and not
by one who is associated with untruth, who identifies
himself with the limited Brahman, viz the selves identi-
_fied with (the sheaths made of) food etc. The Upa-
nisads also declare:

(The bright and pure Self) is attainable verily
through truth, concentration, complete knowledge
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and continence, practised constantly (Mu. 3.1.5).

(For them is that taintless world of Brahman,)
in whom there is no crookedness, no falsehood, and
no dissimulation (Pr. 1.16).

The repetition (of tad-brahmopanisad-param) is for con-
cluding the chapter. -

s



CHAPTER 2

In, ‘One should, through the practice of meditation
that is analogous to rubbing, realise the Deity, which is
hidden, as it were’ (1.14), meditation has been spoken
of as a means to the realisation of the supreme Self.
Now begins the second chapter with a view to en-
joining the disciplines on which it depends. As to that,
the Sun is first implored for the acquisition of those
disciplines:

T WaW wAereaw afaar faa:
smAstfafrara gfasan srearag utu

1. ‘While first engaging my mind and the organs,
may the Sun, having in view the light of fire, place it
on the earth for the sake of Knowledge.’

Prathamam, first, at the commencement of medita-
tion; yur"y'cinah while engaging; manah, the mind — the
mind is to be first fixed on the supreme Self—; and
qlso the other dhiyah, organs — for the Sruti says, ‘The
- organs indeed, are the dhis; or dhiyah means cognitions
“of external objects—; for what purpose? — tattvaya,
"for the sake of Knowledge for the realisation of Truth;

may savita, the Sun; nicayya, having in view; agneiz
potzh the light of ﬁre indicated by the knowledge of
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the external objects; abharat, place it, establish it;
prthivya adhi, on the earth, in this body.

This is what is meant: By withdrawing the mind of
mine who am engaged in the pursuit of Knowledge,
from the perception of external objects for the sake of
fixing it on the supreme Self, may the Sun, i.e. (the
Deity) through whose grace one attains yoga, establish
on our organs such as speech etc. all the powers that
the presiding deities, fire and others, have of revealing
all objects.

The word fire (agni) is suggestive of the other pre-
siding deities as well.

g WAET a0 JqEw afag: )3
gt TEdr 4N

2. ‘With the mind fixed (on the supreme Self), we,
having the approval of the Deity, the Sun, (strive)
according to ability in the act of meditation, which is
the cause of attainment of the supreme Self.’

When the Sun, while engaging the mind for the
realisation of Truth, makes the body and organs strong
by imparting (to them) the power of the presiding
deities, then, manasa, with the mind; which has been
_yuktena, fixed on the supreme Self by the Sun; vayam,
we; save, having the approval; devasya, of that Deity;
savituh, the Sun; strive according to ability (Saktya),
suvargeyaya, in the act of meditation, which is the cause
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of attainment of heaven. The word heaven here stands
for the supreme Self, because this context relates to It
and It alone is of the nature of bliss, and the other
ordinary joy is included in It. In support of this is the
Sruti, ‘On a particle of this very Bliss other beings live’
(Br. 4.3.32).

gFaA™ AT A gadar fwar faa
gesatfa: wfesae: afaar wgarfa am oz

3. ‘May the Sun, having joined (with the supreme
Self) the organs that are proceeding towards the
supreme Self and are uncovering through full enlight-
enment Brahman, which is effulgent and light, com-
mand them.’

Yuktvaya etc. is again a prayer to the effect, ‘May He
do so!” Yuktvaya, having joined; devan, the organs,
such as the mind; suvaryatah, proceeding towards the
supreme Self, and not towards objects like sound
etc. —. This is an adjective of those (organs). Suvah
means heaven, joy, Brahman that is full Bliss. Yata} is
in the accusative ‘case, plural number. There comes

. another adjective: karisyatah (i.e. aviskarisyatah), un-
covering; dhiya, through full enlightenment; brhad,
Brahman, the Great; which is by nature divam, efful-
gent; homogeneous Consciousness, and jyotih, light;
(i.e.) uncovering Brahman that is absolute Bliss. Here
karisyatah (uncovering) is in the accusative case, plural
number qualifying ‘the organs’.
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Savita, the Sun; prasuvati, gives consent; tan, to them.
The idea is this: May the Sun command the organs so
that they may proceed towards, reveal, the Self alone,
by desisting from objects.

The text states that a great eulogy of Him who com-
mands thus should be undertaken:

T 79 9a gewa foay
forstr farsrer gl farafoaa:

fa g 7@ agfads
g daem afag: afcefa: wxu

4. Agreat praise, indeed,! of the Deity, the Sun, who
is extraordinarily all-pervasive, great, omniscient,
aware of wisdom and nondual, and who has enjoined
the rites, should be undertaken by those Brahmins who
unite their mind and organs (with the Self).

Mahi, a great; paristutih, praise ; devasya, of the Deity;
savituh, of the Sun; viprasya, who is extraordinarily
pervasive ; brhatah, great; vipascitak, omniscient, should
be undertaken. By whom? By the Brahmins, by those
viprah, Brahmins; who yufnjate, engage; manah, the
mind ; uta, and ; yunjate, engage; also their other dhiyah,
organs. (The organs) being the causes of dA (knowl-
edge), the word dhiis used for the instruments (organs).
Thus also another Upanisad says: ‘When the five

1 8. and N. take it to mean thus: ‘of the Deity who is thus great’.
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senses of knowledge come to rest together with the
mind . .. (Ka. 2.3.1).

The text again qualifies that very Deity: v: hotrah
dadhe : The vayunavit, One who is aware of wisdom! by
virtue of His omniscience, who is the Witness and one-
without-a-second; vidadhe, who has enjoined; hotrah,
the rites. Those Brahmins who, withdrawing their
organs such as the mind etc. from objects, unite them
with the Self,—by them should be undertaken a great
praise of the One who is extremely all-pervasive, great
and omniscient. The Sun, who is one and aware of
wisdom, has ordained the rites.

Further,

oo ot wgr gt i o ode g
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5. ‘With salutations I concentrate on the eternal
Brahman that is your (source). May the hymn (of
mine who am) on the very path of a wise man spread
diversely. May all the sons of Brahma who reign over
heavenly regions hear!

‘Yuje, I concentrate; on that revealed Brahman that
is related, vam (yuvayok), to you both, to the organs
and their presiding deities, by way of being revealed
by you.” This is the meaning. Or, vam is used in the

1 Vayunavit— ‘knower of intentions’, — $.; ‘One possessed of the
knowledge of the eight limbs of yoga’, — N.
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plural sense: ‘I concentrate on the puryyam (i.e. purvam),
eternal ; brahma, Brahman; which is vam (yusmakam),
your source ; namobhth, with salutations, with concen-
tration of the mind etc.” May this $lokaf, hymn, which
should be sung; of mine who am thus engaged in con-
centrating the mind; and who am pathi eva, on the very
path, the virtuous path; sireh, of a wise man; (vi-)etu,
spread diversely. Or, (spread diversely, iwa, like) the
pathya, fame (of a wise man). May visve, all; amrtasya
putrah, the sons of Brahma, of Hiranyagarbha who is
identified with the Sun;—who are they? — ye, who;
a-tasthuh, reign over; the divi, heavenly; dhamani, re-
gions; Srnvantu, hear — this utterance in the form of a
prayer.

A prayer to the Sun and others has been presented
in, ‘While first engaging my mind . . .” (2.1) etc. Now
is being stated that, he, again, who engages in yoga
without prayer and without being given consent by
them, engages merely in works that bring enjoyment:

sfrdfrmeaa argiefiresad
Y gafafceud ax a=wmma w9 usn

6. Where fire is kindled by rubbing, where the air
is made expressive, where Soma becomes abundant,
there (in that sacrifice) the mind gets engrossed.

In the receptacle etc., yatra, where; agnih, fire; is
abhimathyate, kindled by rubbing; yatra, where; vayuh,
the air; is adhirudhyate, made expressive in such rites as
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the Pravargya,! (where the air) being impelled by the
Sun, makes sound manifest; yatra, where ; somah, Soma;
purified through the filtering-cloth, atiricyate, becomes
abundant; tatra, there, in that sacrifice; manah, the
mind ; sanjayate, gets engrossed.

The verse beginning with agnir-yatra-abhimathyate has
this alternative explanation: Yatra, where, in the per-
son in whom; agnih, the supreme Self— because It
burns away ignorance and its effects; and, it has been
said, ‘. . . I, residing in their hearts, destroy the dark-
ness born of ignorance with the luminous lamp of
Knowledge’ (B. G. 10.11) —; mathyate, is churned, is
meditated on, through the above-mentioned process
of churning that is meditation, as shown in, ‘Making
one’s own body the (lower) arani,” (1.14) etc.; yatra,
where; vayuh, air; adhirudhyate, makes inaudible sound,
owing to the practice of Recaka? etc.; yatra, where ;
somah, Soma; atiricyate, becomes abundant, as a result
of the process of serving (the fire) in many past births;
tatra, there, in that heart that is purified by sacrifice,
charity, austerity, Pranayama and Self-absorption—
but not elsewhere in an impure heart—; sanjayate, is
‘born; manah, the mind, in the form of (i.e. taking the
form of) brahman that is absolute Bliss and nondual.
It has also been said:

Since one whose heart is purified by Pranayama

1 A ceremony introductory to the Soma sacrifice (at which fresh
milk is poured into a heated vessel called maha-vira or gharma, or
into boiling ghee). — M. W.

. 2 Pranayama or control of the vital force consists of three
processes, viz Recaka, Puraka and Kumbhaka— exhaling, inhaling
and witholding, respectively. See introductory commentary on 2.9.
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realises that supreme Self, therefore the Sruti says
that there is nothing greater than this Pranayama.

When those sins accumulated during many lives
of transmigration become dissipated, then there
grows in people the inclination towards Govinda.

Devotion to Krsna is born in people whose sins
have become attenuated through austerity, knowl-
edge and concentration practised in thousands of
past births.

Therefore, performance of sacrifices etc. comes
first; then come Pranayama etc.; after that comes
Self-absorption; then is acquired the knowledge of the
meaning of the great Upanisadic sayings; and there-
after comes Self-fulfilment.

Since in a person who has not been given consent by
God there is a tendency only towards works, which are
sources of enjoyment, therefore, —

afa=t y@aw sEa a)r =)
ax afr gorEd 7 fg /& gawfaag nen

7. (After being permitted) by the Sun, the producer
of grains, one should adore the eternal Brahman. You
should generate steadfastness in That. Action sanc-
tioned by the Smrtis will certainly not bind you.

(After being permitted) savitra, by the Sun; pra-
savena, the producer of grains; juseta, one should adore;
the purvyam brahma, eternal Brahman. Krnavase, you
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sheuld generate; yonim, steadfastness, in the form of
Self-absorption; (fatra,) in that Brahman.

‘What will happen to me from that while I am
engaged thus?’ In answer the Upanisad says: Pirtam,
action sanctioned by the Smrtis, as also is5ta, the sacri-
fices etc. sanctioned by the Srutis; na i, will certainly

not; again aksipat te, bind you—for the purpose of
enjoyment, because it has been burnt away, together
with its seed, by the fire of Knowledge. It has also been

stated :

As the fibre (at the tip of a blade) of reed becomes
completely burnt when thrown into a fire, so all his
sins become completely burnt (Ch. 5.24.3),

and also,

. . similarly the fire of Knowledge reduces all
actions to ashes (B. G. 4.37).

It has been said, ‘You should generate steadfastness
in That.” How is steadfastncss to be generated? Having
this question in mind, the text shows that process:

forowa T ww TR
gAfarafor e wfvdsa
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8. Keeping steady the body that has its three parts
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erect, and withdrawing the organs into the heart with
the help of the mind, the enlightened person should
cross over all the terrible currents by means of the
float that Brahman is.

That sariram, body, in which the three (trik), viz
chest, neck and head, are erect (unnatam); remains
samam, steady. Sannive$ya, by withdrawing; Ardi, into
the heart; indriyani, the organs—mind, eyes, etc.;
manasa, with the help of the mind —. Brahma-udupena,
by means of the float that Brahman is— Brahman
Itselfis the float that is the means of crossing ; by means
of that float of Brahman. Some interpret the word
brahman as Om; by that Om which is comparable to a
float—. (This word, brahma-udupena) gets connected
with both the words (sennivesya and pratareta), like the
eyeball of a crow.! (The idea is,) by controlling (the
organs) through that (Om), vidvan, the enlightened
person; pratareta, should cross over with the help of
that (Om); srotamsi, the currents of the river of trans-
migration —set in motion by natural ignorance, desire
and actions— ; which are bhayavahani, terrible, causes
of attaining births as ghouls, animals and higher
beings, (i.e.) causes of rebirth.

Pranayama is being presented because the heart of
a person whose mental defects have been removed by
Pranayama becomes fixed in Brahman. The nerves
have to be purified first; then one acquires the fitness

1 The maxim of the crow’s eyeball: It takes its origin from the
supposition that the crow has but one eye and that it can move it,
as occasion requires, from the socket on one side into that of the
other.
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for Pranayama. Closing the right nostril with the
thumb, one should inhale air through the left nostril
according to capacity. Immediately after that, re-
leasing (the right nostril) one should exhale through
the right nostril in the same way; one should also close
the left nostril. Again, inhaling through the right, one
should exhale through the left according to capacity.
To one who practises thus either three times or five
times during the four periods of the day, viz at the close
of the mght at noon, at dusk and at midnight, comes
purity in a fortnight or a month. Pranayama consists
of three parts— exhaling, inhaling and witholding.
That very fact is being stated :

O Gargi, after practising the postures according
to one’s liking and according to the scriptures, then,
sitting in the posture in which one has got perfection,
one should practise Pranayama.

Fully spreading Kusa-grass as well as deerskin on
a soft seat, and after worshipping Ganesa with
fruits, sweetmeats and food, then, sitting com-
fortably on that seat, placing on the left hand the
other hand, holding the neck and head straight,
closing the mouth completely, becoming totally
motionless, facing either East or North, fixing the
eyes on the tip of the nose, and avoiding with
adequate effort either eating too much or too little,
one should diligently purify the nerves according to
the process described. One’s effort will go in vain
who does not purify the nerves.

Fixing the two eyes on the tip of the nose and
visualising there the world-pervading mantra of the
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Moon (Tham or Mam) associated with moonlight,
and the mantra Vam, one should fill in with the ex-
ternal air through the /da for twelve moments. Then
one should meditate as before on a fire having
blazing flames all round. (Then) one should medi-
tate on Ram existing in the ball of fire, and should
again slowly exhale the air through the Pingala.

Once more, the wise yogi, filling up the right
nostril through the Pingala, should likewise exhale
the air slowly through the Ida.

For three or four years, or for three or four
months, one should practise in this way in a solitary
place, according to the instruction of the teacher.

Only after bathing and finishing such disciplines
as the sandhya! in the morning, noon and at dusk,
one should practise six Pranayamas each time. He
should also do so at midnight everyday. (Thus) one
attains the purification of the nerves; its sign is seen
distinctly.

Lightness of body, brightness, increase of the
power of digestion and audibility of the Nada,—
these are the signs indicative of their purification.

The nerves do not become purified by the repeti-
tion of mantras. Therefore, they are not the causes of
the purification. Hence once should practise Prana-
yama through exhaling, inhaling and witholding of

1 Sandhya: The religious acts— consisting of sipping water,
repetition of prayers and mantras, especially the Gayatri prayer —
performed by Brahmins and twice-born men in the morning, noon
and evening.
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the breath. The connection between exhaling and
inhaling is what is called Pranayama.

O Gargi, Om has three limbs, viz exhaling, in-
haling and witholding of the breath. Know that
which is such to be Om. I am stating its real nature:
The letter a that is spoken of in the beginning of the
Vedas and (the letter #) that exists in the Upanisads,
and the letter m that follows these two,— of them
know exhaling as the first. They speak of the second
as inhaling, and the third is spoken of as the with-
olding of breath. (Thus) Pranayama consists of the
three. Brahman, which is of the nature of light and
is the cause of everything, is the source of the three.

O Gargi, the two, viz Recaka (exhaling) and
Kumbhaka (witholding), are equated with creation
and preservation, respectively. Then, the inhaling
stands for destruction. This (Pranayama) is the
cause of (the success of) the yogis here (in this world).

One should fill up in sixteen moments the whole
body, from the sole of the feet to the head. After that,
with full concentration one should exhale for thirty-
two moments. Like a pitcher completely full, one
should hold the air steady within the head for sixty-
four moments. O Gargi, this is Kumbhaka (witholding
the breath).

But, O beautiful one, other 7sis, who are engaged
in Pranayama, who have become pure, who have
their intestines purified and who are engaged in
controlling the Prana say: As to that, first making
Kumbhaka for sixtyfour moments, one should exhale
through one of the nostrils for sixteen moments. And
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(after that) he should slowly inhale through both
the nostrils for sixteen moments. Thus, indeed, the
conqueror, the subduer (of the vital force) should
make obedient the vital force.

The vital force is said to be of five kinds. The
different kinds of air (in the body) exist by depending
on the vital force. In all living beings, Prana (the
outgoing breath) is always the foremost among them.
That vital force, existing between the lips and the
nose, in the heart, in the region of the navel and the
toes of the feet, pervades the whole body, too.

One should regularly practise sixteen Pranayamas.
One gets what is mentally desired and becomes
victorious over all the vital forces.

One should burn away the' (bodily) impurities
through Pranayama, the sins through Dharana (con-
centration), attachment through Pratyahara (re-
straint of the senses), and through meditation the
idea of one’s non-divinity.

He who practises Pranayama everyday after
bathing throws away (the sins) in three¢ years, even
though he be a killer of his mother, father, or guru.

The Upanisad states this in, ‘pranan,” etc.:

WO Sfedg dgeheee:
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9. One who is duly restrained in his actions should,
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having fully controlled the vital forces in this body,
exhale through the nose when the vital force has be-
come powerless. The unerring wise man should hold
this mind under control, like (keeping under control)
a chariot to which is yoked an unruly horse.

Prapidya, having fully controlled; pranan, the vital
forces; iha, in this body;! samyukta-cesta, one who is
duly restrained in his actions—he whose cesta, actions,
are samyukta, adequately restrained, in the manner
stated in the verse, ‘Yoga is not for one who eats
excessively . . .” (B. G. 6.16) —; (ucchvasita,) one should
slowly exhale; (rasikaya), through the openings of the
nose —not through the mouth—; ksine prane, when
the vital force has become powerless, when the mind
has become fine—. That is, holding the air in, he
should slowly release it through the nose. Apramattah
(vidvan), the unerring (wise) man, fully concentrated
in mind; dharayeta, should hold; manah, the mind, in
contemplation2, like (keeping in place) a charioteer
who has to control a chariot to which is yoked an
unruly horse.

TR E TwEfgaeET
faatma erseorafafa:
S T g adfed
a1 gon

1 Tha, in this body. Thisis according to 8. Sankaracarya omits the
‘word ika. )
2 We have accepted the reading manane, though some books
have mananena.



116 SVETASVATARA UPANISAD [2.10

10. One should fix the mind (on the supreme Self
while dwelling) in a shelter, such as a cave free from
wind, that is even, free from pebbles, fire and sand,
and free from sound and water, and that is not a public
shelter, and that is pleasing to the mind but not painful
to the eyes.

Resorting to a shelter that is same, even, without ups
and downs; Sucau, pure; sarkara-vahni-valuka-vivarjite,
free from pebbles, fire and sand — Sarkara means small
stones, and their powder is valuka —; so also (free from)
sabdajala-asrayadibhik, sound — of quarrel etc., water —
which is used by all creatures, and that is not a public
shelter; and that is manonukule, pleasing to the mind;
(na tu, but not;) caksu-pidane, painful to the eyes, i.e.
where there is no opponent ; —omission of the visarga
(after caksu) is a Vedic peculiarity—; guhanivata-
asrayane, in a shelter such as a solitary cave, free from
wind; prayojayet, one should fix the mind, on the
supreme Self.

The signs preceding the manifestation (of Brahman)
in one who is practising yoga are now being stated in,
‘Mist,’” etc.:

Agreamms iAo
Shiniib et e
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11. Mist, smoke, the sun, wind, fire, firefly, light-
ning, crystal, moon, — these forms become the fore-
runners when Brahman is being revealed in yoga.

Nihara, mist— the modification of the mind emerges
in that form together with the vital force —; after that
it appears like dhuma, smoke; then it appears like the
sun, and after that like the wind. Thereafter, blows a
wind, very hot like fire in its brightness and power of
burning; it blows like the powerful and agitated ex-
ternal wind. Sometimes it (mind) is seen like the sky
studded with fireflies. It is visualised as resplendent
like lightning ; sometimes it has the shape of a crystal;
at times like the full moon.

Etani rupani, these forms; purah-sarani, become the
forerunners; brahmani, when Brahman is being re-
vealed ; yoge, in yoga undertaken for that purpose. Then
follows the highest success in yoga.

sty aqfaad
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. 12. When earth, water, fire, air and space come
'.":"mto being, and whcn the fivefold attributes of yoga
R avc emerged, then, for the man who has attained a
"'body made of the ﬁre of yoga, there is no disease, nor
...decrepitude, nor death.

i "K‘\
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13. They say that the first signs of entering yoga are
lightness, health, noncovetousness, clearness of com-
plexion and a beautiful voice, an agreeable odour (in
the body), and scantiness of urine and faeces.

Prthvi-ap-tejo-anila-khe —the elements, earth etc.,
are presented in a compound phrase in the singular
number. ‘When those five elements become mani-
fest’ — this is the explanation of pdncatmake yoga-gune
pravrite, when the fivefold attributes of yoga’emerge’.
What, again, is the quality arising from yoga? To the
yogi comes the smell of earth which is possessed of
smell. So also, taste from water. The others (also) are
to be understood thus.

It has also been said:

The manifestations are said to be of four kinds:
Full of brightness, full of touch, and so also the
other, full of taste. Another is said to be full of (good)
smell.

Among these different manifestations of yoga,
should even one emerge, then the yogis who are
adept in yoga speak of him as having entered (the

path of) yoga.
Tasya, for that yogi; na rogah, neither disease; na
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Jjara, nor decrepitude; na mrtyuk, nor death, exert in-
fluence over him. Over whom? Over one who has
attained, sariram, a body; yoga-agnimayam, made of the
fire of yoga; i.e. over one who has got a body from
which have been burnt away all the impurities by the
fire of yoga.

The remaining portion is clear.

Further,

T4 fard gEafow
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14. Just as a disc covered with earth shines as full of
light when washed well, (similarly,) the embodied
being, visualising that very reality that is the Self|
becomes nondual, self-fulfilled and free from sorrow.

Yatha eva, just as; bimbam, a disc, made of gold or
silver; which was earlier mrdaya-upaliptam, covered,
dirtied, by earth etc.; bhrajate, shines, afterwards;
tejomayam, as full of light; when sudhantam — sudhantam
in the sense of sudhautam is a Vedic usage, meaning
‘when purified well’, (i.e.) when purified by fire etc.;
similarly ; dehi, the embodied being ; prasamiksya, visua-
lising; tad va, that very; atma-tattvam, reality that is
.the Self; bhavate, becomes; ekah, nondual; krtarthah;
self-fulfilled ; and vita-sokah,ifree from sorrow.
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Even if the reading be tadvat-satattvam prasamiksya
deht, as some others have, the meaning remains the
same.

The Upanisad now states the kind of knowledge
through which one becomes free from sorrow:

TITRATAT § FRTAA
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13. When the yogi realises here the reality of Brah-
man — which is birthless, unchanging and untouched
by all the categories—as the very reality of his own
Self that is comparable to a Jamp, then he becomes
free of all bondages by knowing the Deity.

Yada, when, in the state in which; yuktah, the yogi;
prapasyet, realises; brahma-tattvam, the reality of Brah-
man; atma-tattvena tu— tu is used for emphasis— as
the very reality of his own Self; — of what kind ? — dipa-
upamena, comparable to a lamp that is luminous by
nature —. That is, one should know the supreme Self
as one’s own Self. It has also been said, ‘It knew only
Itself as, “I am Brahman’’ (Br. 1.4.10). (Brahman)
of what nature? That which is ajam, birthless, not born
of another entity ; dhruvam, unchanging by nature; and
sarva-tattvaih visuddham, untouched by all the categories,
viz nescience and its effects. Mucyate, he becomes free;
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sarva-pasaih, of all bondages, such as ignorance etc.;
Jnatva, by knowing ; devam, the Deity.

It has been said that the supreme Self is to be known
as one’s own Self. Now the Upanisad shows how that
is possible:
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16. This very Deity is all the directions and all the
intermediate directions. He was born as the first. He,
again, exists in the womb. He, verily, is the one born;
He is (also) the one going to be born. He exists in all
beings; He has His faces everywhere.

Esah devah ha, this very Deity; is pradisah, the direc-
tions, such as the East etc. ; as also all the intermediate
(anu) directions. Fatah, He was born; purvah ha, as the
first, in the form of Hiranyagarbha. Sak u, He, again,
exists ; antah, in; garbhe, the womb. Sah eva, He, verily;
is jatah, the one born, the child. He is also janisyamanah,
the one going to be born. He, indeed, tisthati, exists;
pratyak, in; sarvan janan, all beings. Sarvato-mukhah, He

“has His faces everywhere — the faces of all the crea-
tures are His.

Now, with a view to showing that, like yoga, other
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practices such as salutation are necessary, the text
says:
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17. Salutation again and again to that Deity who is
in fire, who is in water, who has entered into the entire
creation, who is in the herbs and who is in the trees.

Namah namah, salutation again and again; tasmai
devaya, to that Deity, who is the Cosmic Person, who is
the root of the creation of the universe, and who is the
supreme God; yah, who; avivesa, has entered; visvam
bhuvanam, the entire creation, the whole world pro-
Jjected by Him ; yah osadhisu, who is in the herbs such as.
paddy; and vanaspatisu, in the trees such as the Asvattha.

The repetition (of namak) is to show earnestness as
also the conclusion of the chapter.



CHAPTER 3

How can the nondual supreme Self have such states
as ‘rulership’ and ‘the ruled’? Having this apprehen-
sion the text says:
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1. The nondual One who, being the possessor of the
Net (Maya), rules through His (divine) powers, rules
over all the worlds through His powers of rulership,
who is verily alone when in association with the divine
powers and when manifested, — those who know this
become immortal.

Yah, He who is the nondual One, the supreme Self;
is the jalavan, possessor of the Net (jala). The Net is
Maya because it is difficult to escape from. So also has
the Lord said, ‘... Maya of Mine. .. is difficult to
«cross over’ (B.G. 7.14). He who possesses that, who has
thatisjalavan, i.e. the Ruler of Maya (mayavt). He, isate,
rules by assuming Maya as His limiting adjunct; —
‘through what? —75anbhik, through His own powers.
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So also has it been said, ‘He rules through His divine
powers’ (3.2),i.e. through His supreme powers. (Rules)
whom? He rules sarvan lokan, all the worlds, through
His divine powers. When? Udbhave, when in association
with the divine powers; and sambhave, when mani-
fested. Ye, those who; viduh, know; etat, this; bhavant,
become ; amrtah, immortal, deathless in nature.

Why, again, should He be possessed of Maya? In
answer to this the text says:
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2. Since Rudra—who rules these worlds through
His divine powers, who resides within every being, who
after projecting all the worlds and becoming the pro-
tector, withdraws them during dissolution—is one,
therefore, they did not wait in anticipation of a second.

Hi means ‘since’. Since Rudra is, indeed, ekak, one,
by His very nature; therefore, the knowers of Brahman,
the seers of the supreme Reality, na tasthuh, did not wait
in anticipation; dvifiyaya, of a second, another deity.
And hence it is said, ekah rudrah na dvitiyaya tasthuh.

(The Rudra) yah, who; isate, rules, controls; iman,
these; lokan, worlds; #anibhih, through His divine
powers; who resides within all beings, within every
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person, i.e. who assumes separate forms in respect of
different shapes (ref. Ka. 2.2.9-10), and further, who
sancukoca, withdraws; antakale, during dissolution;—
after doing what? — samsyjya, after projecting; visva,
all; bhuvanani, the worlds; and gopah, becoming the
protector. This is what is stated: The supreme Self is
nondual. Not only does It, like a potter, take up Itself
alone as the material cause comparable to a lump of
clay. What then? By virtue of activating Its own
powers, It comes to be called the Projector or the
Controller. The next verse establishes the existence of
that very Self as the Cosmic Person and Its creatorship.

Fraaagen faeadhgt fradage fogaar
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3. It has Its eyes everywhere, Its face everywhere,
Its arms everywhere, and also Its feet everywhere. The
one Deity, while creating heaven and earth, conjoins
(the human beings) with hands, and (the birds) with
wings.

Visvatah-caksuh, It has Its eyes everywhere— the
eyes of all the creatures are Its. Hence, being the eye
everywhere on account of Its having the power of
;seeing forms etc. just as It wills, therefore It is called
« visvatah-caksuh. The following portions have to be con-
+-strued likewise.

- uSam bahubhyam dhamati, It conjoins (human beings)
- w1th hands. Sam-dhamatz—— (lit. the root dhama means
“fo-*blow or consume by fire)—is taken in the sense of
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conjoining, because roots have diverse meanings. He
conjoins the birds and the bipeds like human beings and
others with wings (and feet). While doing what?
Janayan, while creating ; dyava-bhumi, heaven and earth.
The idea is that, ekah devah, the one Deity, projected
Virat.

Now, while explaining the projection of Hiranya-
garbha by that very Self, the text prays for what the
seers of mantras cherish:
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4. Rudra, who is the origin and the source of the
divine powers of the gods, who is the protector of the
universe and the Great Seer, projected Hiranyagarbha
in the beginning. May He endow us with good under-
standing.

(Rudra) yah, who; is prabhavah, the origin, the cause
of origin; and udbhavah, the source of the divine
powers — udbhavakh means association with divine
powers —; devanam, of the gods, of Indra and others;
visvadhipah, the protector of the universe; and ma-
harsih, the Great Seer, i.e. omniscient; janayamasa,
projected ; purvam, in the beginning, in the beginning
of creation; hiranyagarbham, Hiranyagarbha —i.e. He
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who has the beneficial, captivating and very effulgent
Knowledge as his garbha, internal essence. May sah, He;
samyunaktu, endow ; nah, us; subhaya buddhya, with good
understanding. That is, may we reach the highest
Goal.

Once again, while revealing His true nature, the
text prays for the cherished objective through two
verses :
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5. O Rudra, through that holy form which You
have; which is not terrifying, and which reveals virtue,
— through that most joyous form of Yours, O Girisanta,
please look at us!

O Rudra, through that §iva tanith, holy form; ya te,
which You have; which is aghora, not terrifying —. It
is also said, ‘Of Him these are the two forms — one is
terrifying, the other is benign.” Or, §iva means that
which is pure, free from nescience and its effects, and
which is by nature the nondual Brahman that is Exist-
ence-Knowledge-Bliss; which is (aghora) not terrifying,

‘but charming like the disc of the moon. Apapakasini,

which reveals virtue, which destroys sin by merely
being recollected. Taya, through that form; which is
Santamaya, most joyous, wholly blissful; girisanta, O
Girisanta — who, while residing on a mountain (giri),
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spread joy —; abhi-cakasihi nah, please look at us, i.e.
unite us with the highest Goal.

Besides,

oty frfosra gt faweded
forat fafor &t g7 wv fg@t: g sovp usn

6. O Girisanta, the arrow which You hold in hand
for shooting, make that auspicious, O Giritra, do not
injure any person (of ours) and the world.

O Girisanta, yam isum, the arrow which; bibharsi,
You hold; haste, in hand; astave, for shooting at crea-
tures; kuru tam, make that; Siwam, auspicious; giritra,
O Giritra, the protector of the mountain. Ma himsih,
do not injure; any purusam, person, of ours; and the
whole jagat, world, as well.

The text has prayed for the cherished objective thus:
‘Please reveal Brahman with form.’

Now, while showing the existence of that very Entity
in Its causal state, the text says that immortality comes
from enlightenment:

T T A W I AR AR WA
foraew afdfeearaist & avensyar waf=r non

7. They become immortal by knowing that God
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who is higher than that, who is superior to Hiranya-
garbha, who is great, who is hidden in all beings ac-
cording to their forms, and who is the one all-encom-
passing Entity of the universe.

Bhavanti, they become ; amrtah, immortal ; jratva, by
knowing; #am, God, the supreme Lord; who is tatah
param, higher than that, higher than the world asso-
ciated with souls—i.e. who, being the Cause, per-
meates the manifested universe that is the effect; or,
who is higher than that Virat who has the universe as
his body—; who is He? — brahma-param, who is su-
perior to Hiranyagarbha; brhantam, who is great,
because of pervasiveness; gidham, who is hidden in,
exists within; sarva-bhitesu, all beings; yatha-nikayam,
according to their forms, according to their bodies;
and who is ekam, the one; parivestitaram, all-encom-
passing Entity; vifvasya, of the universe—who, en-
¢ mpassing everything, exists by permeating all.

Now, with a view to making firm the idea aiready
expressed, the text, showing the realisation of the seer
of the mantra, reveals that the highest human Goal is
. acquired only from the complete knowledge of the
> nondual Brahman as identical with the Self that is all
. bliss, and not through any other knowledge:

s Arfaegant awa: o™ )

TRy fafemrsfoamgafa
AT ot famsaAm ncu
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8. ‘I know this great Person who is resplendent like
the sun and is beyond darkness. By knowing Him alone
one transcends death; there is no other path to go by.’

Aham veda, I know ; That, which is etam, this supreme
Self; or this purusam, Person, the indwelling Self, the
Witness, the All; who is mahantam, great, being the
Self of all; aditya-varnam, resplendent like the sun,
effulgent by nature; and parastat, beyond; tamasah,
darkness, nescience. Viditva, by knowing ; tam eva, Him
alone; ati-eti, one transcends; mrtyum, death. Why?
(Because) apart from this, na vidyate, there is no; anyak
panthah, other path; ayanaya, to go by, for attaining the
highest State.

Why, again, is it that one transcends death by
knowing Him alone? The answer is:

TeTg aX waeate fefaar-
T T samsfer wa )

W 7@ weuy fafa foassaw-
g qub geawr Jd 1k

9. By that Person is filled up all this, in relation to
whom there is nothing superior or inferior, in com-
parison with whom there is nothing smaller nor
greater, and who exists alone in His own effulgent
glory, unmoving like a tree.

Tena purusena, by that Person—who is all, by the
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nondual supreme Self; is idam sarvam, all this; piarnam,
filled up, pervaded uninterruptedly; yasmat, in rela-
tion to whom, to which Person; na asti, there is nothing
else; param, superior; or aparam, inferior; yasmat, in
comparison with whom; na asti, there is nothing;
aniyah, smaller; na jyayah, nor greater; and who, which
supreme Self, tisthati, exists; ekah, alone, without a
second; divi, in His own effulgent glory; stabdhah,
unmoving ; iwa vrksah, like a tree.

Now, in the course of showing that Brahman is both
the cause and the effect as;stated earlier, the text shows
that immortality is for the enlightened one, and the
mundane state is for the others:

AT TGATAL ALETHATHAR |
7 qafggryare? waf srat gedartaat= ngon

10. That which is higher than that superiér (cause

~of the world) is without form and without disease.

Those who know This, they become immortal, while
the others get only sorrow.

Tatah, as compared with that, as compared with the
world mentioned by the word ‘this’, its cause is su-
perior (uttaram). Higher even than that (cause of the
world) is Brahman which is free from cause and effect.
This is the idea. That is arapam, without form etc.;
and anamayam, without disease, because It is free from
the three kinds of miseries— those on the physical
plane etc. Ye, those who; viduk, know; etat, This— as,
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‘T am This, from the standpoint of immortality’ —; te,
they; bhavanti, become; amprtah, immortal, deathless
by nature; atha, while; itare, the others, who do not
know ; they apiyanti, get; duhkham eva, only sorrow.

Now the text shows the all-pervasiveness of that very
Entity:

wafAfaRe: adsEEE:
AT § AATEeRT /e fm ng

11. He who has all the faces, heads and necks, who
resides in the intellects of all beings and is all-pervasive,
is the Lord, and therefore the Omniscient Siva.

Sah, He;; sarvé-énana-firo-grivalz, who has all the faces,
heads and necks; sarva-bhuta-guhasayah, who resides in
the intellects (guka) of all beings; and is sarva-vyapi,
all-pervasive; is bhagavan, the Lord, the personifica-
tion of the divine powers etc. as it is said:

Of all the divine powers, virtues, fame, majesty
(or beauty), as also of knowledge and detachment, —
of these six the name is bhaga (V. P. 6.5.74).

Since these are in the Lord thus, therefore (He is) the
sarvagatah, omnipresent ; sivah, Siva.

Besides,

AEW TAE JON: Ay yadqw: |
gfrdenfamt it satfacsa: ng:n
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12. The Person is, indeed, the great Lord ; He is the
impeller of the internal organ towards this absolutely
pure attainment. He is the Ruler, the Light and the
Indestructible.

(The Person is) vai, indeed ; the mahan, great; pra-
bhuh, Lord ; He is possessed of the ability of originating,
preserving and destroying the world. Esah, He; is the
pravartakah, impeller ; sattvasya, of the internal organ; —
to what purpose? —towards imam, this; sunirmalam,
absolutely pure; praptim, attainment, which consists
in abiding in one’s own nature, i.e. the attainment of
the highest state. He is the isanah, Ruler; jyotih, the
Light— the pure light of enlightenment; and avyayat,
the Indestructible.

HESATR: JRETSwATTEAT
T s gea afwfas:
T A ARETtaEet
7 yag fagegare wat=rugzn

- 13. The Purusa, the indwelling Self, of the size of a
thumb, is ever seated in the hearts of men. The Lord
of enhghtcnment is hidden by the mind that is in the
heart. Those who know this, they become immortal.
ol

¢ » The Purusa, so called because of His fullness or ex-
istence within the city (of the heart), who exists as the
antar-atma, the indwelling Self of all; who is angustha-
matrah, of the size of a thumb—in relation to the
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cavity of the heart that is His place of manifestation;
is sada, ever; sannivistah, seated; hrdaye, in the heart;
Jananam, of men. Manvisah, the Lord of enlightenment;
remains hidden manasa, by the mind, which is in the
heart. Ye, those who; viduh, know; etat, this (fact); fe,
they ; bhavanti, become ; amrtah, immortal.

It has been said that the Purusa is the indwelling
Self. For the sake of showing that all things are nothing
but Him, the text once again presents Him as the
Omnipresent. It has also been said, ‘The Transcenden-
tal is presented through superimposition and nega-
tion.’

wgenitat quN: wEwnA: HEE |
q qfw frrat grt smfassegeg u v

14. The Purusa has a thousand heads, a thousand
eyes and a thousand feet. Encompassing the universe

from all sides, He extends beyond it by ten fingers’
breadth.

The Purusa, who is full, sakasra-$irsa, has a thousand,
i.e. infinite, heads. The later portion, too, has to be
construed similarly. Vrtva, encompassing, pervading;
bhiimim, the universe, from all sides, from within and
without; sah, He; atya-tisthat, extends beyond it, He
remains extendmg bcyond the universe; dasangulam
by ten fingers’breadth;i.e. He is infiniteand limitless.
Or, He exists in the heart that is ten fingers above the
navel.
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Well, if Brahman be the Self of all, then since
nothing can exist without It, therefore It will be co-
existent with the universe?

The answer is:

Tow qwy ek ag g aww W
TATHAEENTHT TEAAANZIT N YN

15. The Purusa is, indeed, all this that grows
through food, and what was and what will be. Besides,
He is the ordainer of immortality.

The Purusa is, eva, indeed ; idam sarvam, all this; yat,
whatever; atirohati, grows; annena, through food —all
this that is seen to exist in the present; and yat bhutam,
what was; and yat bhavyam, what will be. Uta, besides;
He is the isanah, ordainer; amyrtatvasya, of immortality,
of deathlessness, of emancipation. He is also the
ordainer of what exists, whatever grows through food.

Once again, in order to present the Unconditioned
(Brahman), the text reveals:

Tt g adarstafone |
wda: frreoe adwaa frssfangsn

16. It has hands and feet everywhere, and eyes,
heads and faces everywhere, and It is possessed of ears
everywhere. It exists among all the creatures, per-
vading all.
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Tat, 1t; sarvatah-pani-padam, has hands and feet every-
where; sarvatah-aksisiro-mukham, eyes, heads and faces
everywhere; and srutimat, It is possessed of ears;
sarvatah, everywhere. Tisthati, It exists; loke, among all
the creatures; aurtya, pervading ; sarvam, all.

The following verse is meant for allaying the doubt
that, since such organs as hands, feet, etc. are superim-
posed on It as limiting adjuncts, therefore the Know-
able is possessed of them:

aafrrauraTe adfaataatora
AT TR GEE WO 9@ N Qe

17. It appears as though possessed of the qualities
of all the organs; (yet) It'is devoid of all the senses. It
is the ordainer and the Lord of all, It is the refuge of
all, and great.

Sarva-indriya-guna-abhasam, It appears as though
possessed of the qualities of all the organs: Such organs
as ear etc., including the internal organs, become
mentioned by the use of the term ‘all organs’. It ap-
pears as possessed of such qualities as ascertainment,
reflection, hearing, etc., of all the organs, internal and
external, which are Its limiting adjuncts.

The idea is, that Knowable (Brahman) seems to be
engaged in the activities of all the organs, as is said in
the Sruti, ‘It thinks, as it were, and shakes, as it were’
(Br. 4.3.7). Why, again, is it that It is perceived as
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though engaged? The answer is: It is sarva-indriya-
vivarjitam, devoid of all the senses, i.¢. devoid of all the
organs. And therefore, that Knowable is not involved
in the activities of the organs. Itis prabhum, the ordainer,
the Lord ; sarvasya, of all, of the world. It is the saranam,
refuge, the utmost goal; sarvasya, of all; and brhat,
great, the Cause.

Moreover,

TR R I FA dewa afg:)
T A S AT T LN

18. The supreme Self, which is the Lord of the entire
world consisting of the unmoving and the moving,
moves outward by becoming embodied in the city of
nine gates.

Hamsah, the supreme Self—so called because It
destroys (hanti) all the effects constituting nescience —;
which is vasz, the Lord; sarvasya lokasya, of the entire
world; consisting sthavarasya, of the unmoving; and
carasya, of the moving; lelayate, moves; bahih, outward,
for perceiving objects; by becoming dehz, embodied, the
self identified with the intellect, (i.e.) by accepting the
body and organs as Its limiting adjuncts; pure, in the

‘eity ; nava-dvare, with nine gates, seven in the head and

two below..

So far, Brahman has been propounded as all-perva-
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sive. Now, in order to reveal the supreme Self as
changeless and bliss by nature, and as existing in Its
state of Knowledge that has no beginning and no end,
the text says:

TR T XJOTege: |
¥ afe 3= 7 7 qenfa A=
AATECH J8T |ET LR

19. He is without hands and feet, (and yet) moves
and grasps; He sees, (though) without eyes; He hears,
(though) without ears. He knows whatever is to be
known, and of Him there is no knower. They speak of
Him as the first, the Purusa, and the great.

He is apani-padah, without hands and feet; javanah,
He moves, goes afar. Grahita, He grasps; although He
has no hands, He engulfs everything. Even though He
is acaksuh, without eyes, pasyati, He sees everything:

Although He has akarnah, no ears, §rnoti, He hears.
Though He does not possess a mind, sak, He; vett,
knows; whatever is vedyam, to-be known, being omnis-
cient. And, tasya, of Him; na asti, there is no; vetta,
knower,—as is said in the Sruti, “There is no other
witness but Him’ (Br. 3.7.23). Ahuh tam, they speak
of Him; as agryam, the first—He being the Cause of
all; purusam, the Purusa, the Full; mahantam, the great.

Furthermore,
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oo wEAt wEwr-
et grat fafgetser sw
awwg wmafa damey

UTg: TRTETRIGRTAHERT 1ol

20. The Self that is subtler than the subtle and
greater than the great is lodged in the heart of (every)
creature. Through the grace of the Lord, one who sees
that Self as desireless, and sees Its glory as God, be-
comes sorrowless.

Atma, the Self; is antyan, subtler; anoh, than the
subtle; mahiyan, greater; mahatah, than what is great
in measure. And It is nihitah, lodged, exists as the Self;
guhayam, in the heart; asya jantoh, of (every) creature,
of all the beings, counting from Brahma to a clump of
grass. One who pasyati, sees; tam, that Self; as akratum,
desireless, devoid of hankering for enjoyment of ob-
jects; (and sees) mahimanam, the glory of the Self, which
is devoid of increase and decrease caused by actions;
as 2fam, God;—he who knows directly as, ‘I am this
One’, he becomes vitasokah, sorrowless.

How then does this one know ? Prasadat, by the grace;
dhatuh, of the Lord. Indeed, when the supreme God
becomes favourable, there arises the knowledge of His
true nature. Or, the organs are the dhatus because they
sustain the body. (So, dhatuh prasadat means) through
their clearness, through the removal of their impuri-
ties etc. by seeing that objects are full of defects. Other-
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wise the Self is difficult to be realised by common
people who are full of desires.

With a view to emphasising the aforesaid idea, the
text reveals the realisation of a seer of mantras:

o T fargeaT
sy e awr
wRratfeay fg smaf=r faamg nzou

21. ‘T know this ancient One who is free from decrepi-
tude, who is the Self of all, and who is omnipresent by
virtue of pervasiveness; regarding whom, the delib-
erators on Brahman speak of birthlessness, and whom
they speak of as eternal.’

Aham, 1; veda, know; etam, this; puranam, ancient
One; who is ajaram, free from decrepitude, free from
the quality of modification; sarvatmanam, the Self of
all; and sarvagatam, omnipresent; vibhutvat, by virtue
of pervasiveness, like space; and yasya, regarding
whom ; brahma-vadinah, the deliberators on Brahman;
pravadanti, speak of'; janma-nirodham, birthlessness; (and
of whom they speak of as) nityam, eternal. The meaning
is clear.



CHAPTER 4

Since this subject-matter is profound, therefore it has
to be explained repeatedly. Hence is begun the fourth
chapter.

T gHisaut agur wfewarmng
FuiAwTy ffgarat aafa
fa afa o foawmEt @ 3=

| A gFUT THAT YA NN

1. That Deity, who is one and casteless, and has an
inscrutable purpose, who by virtue of His possessing
multifarious powers brings into being many castes in
the beginning, and in whom the world dissolves at the
end, may He endow us with a pure intellect.

Sah devah, that Deity, who is effulgent by nature, i.e.
homogeneous Consciousness ; yah ekak, who is one, the
nondual supreme Self; avarnah, casteless, devoid of
_caste etc., i.e. unconditioned ; nihitarthah, who has an
“ inscrutable purpose, whose intention remains un-
{.known i.e. who is 1ndcpendcnt who, bahudha Sakt:-
.pogat, by virtue of His possessing multifarious powers;

dadhati, brings into being ; anekan, many; varnan, castes;
adau, in the beginning; ca, and; in whom the visvam,

.,',r;»‘yorld vi-eti, dissolves; ante, in thc end, at the time of
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dissolution; —from the use of the word ca (and), it
follows, ‘on whom it (the world) rests in the middle
also’—; may sah, He; samyunaktu, endow; nah, us;
subhaya, with a pure; buddhya, intellect.

In the (following) three verses it is stated that, since
He is the creator, and dissolution, too, occurs in Him,
therefore He alone is everything; there exists nothing
differentiated from Him:

TRafreaafegeag =@ )
AT YW AL I A WA UM

2. That, indeed, is fire, That is the sun, That is air,
and That is the moon; That, indeed, is pure, That is
Brahman, That is water, and That is Prajapati.

Tat, That, the reality that is the Self; eva, indeed; is
agnih, fire. The word ‘eva, indeed’ is to be supplied in
each case, for there is the use, ‘tadeva sukram’. The re-
maining portion is easy. 7Tat eva, That, indeed; is
Sukram, pure, and is also the other luminous things such
as stars etc. That is brahma, Brahma, existing in the
form of Hiranyagarbha. That is apak, water; and That
is Prajapati, existing in the form of Virat.

& ol ™ qEAfa & TAIC IA a1 AN
& st quR Fafa & st wafe fradna:
n3n
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3. You are the woman, You are the man, You are
the boy, (and) You are the girl, too. You are the old
man tottering with a stick. Taking birth, You have
Your faces everywhere.

The meaning of the verse is clear.

#ie: qagy ghar Sifgam-
wwfegmd waa: awET: |
sfewqg & fawaw ada
gay sranfa Aaarf favar uvu

4. You, indeed, are the blue bee; You, indeed, are
the green (parrot) having red eyes; You, indeed, are
possessed of lightning in Your womb. You, indeed, are
the seasons and the seas. You, indeed, are without
beginning ; You exist as the Omnipresent, from whom
have sprung all the worlds.

The words ‘You, indeed,’ are to be supplied in each
case. You, indeed, are the nilah, blue; patangah, bee —
derived in the sense of ‘that which moves by flying’ —;
haritah, green; lohitaksah, having red eyes—i.e. You,
indeed, are such humble creatures as the parrot—;
tadit-garbhah, possessed of lightning in Your womb —
the cloud; rtavah, the seasons; samudrah, the seas. Since
You indeed, are the Self of all, therefore You are verily

without begmmng, You are surely without bcgmnmg

‘ and end, vibhutvena, on account of Your omnipresence;
(You) from whom jatani, have sprung; all the bhu-
vanani, worlds.

10
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Now the text presents, through the imagery of a
she-goat, Nature, which consists of fire, water and
food (earth) as are well known in the Chandogya
Upanisad (6.1, et seq):

S .
T T GARTAT AT |
FSY P JEATONSRS

AT FHATTRTAS: UL

5. One he-goat (the birthless individual scul), in-
deed, while enjoying sleeps with one she-goat (the
birthless Nature), which has red, white and black
colours and which gives birth to many offsprings of
its own kind. Another he-goat (individual soul) leaves
her when she has been enjoyed.1

Ajah hi ekah, one he-goat, indeed — the individual
self identifying itself with the intellect—, ruined by
beginningless desire and action, and thinking of itself
to be the (real) Self; jusamanah, while enjoying;
anusete, lies by the side of, adores; ajam, one she-goat,
Nature; lohita-Sukla-krsnam, which has red, white and
black colours,? i.e. constituted by fire, water and
earth; and sgjamanam, which gives birth to; bahvih,
many ; prajak, offsprings; sarupah, of its own kind, of its

1 The word aja means ‘birthless’ as well as ‘he-goat’; gja is the
feminine form of aja.

2 Red indicates fire, white indicates water, and black indicates
earth. In the Chandogya Upanisad, Nature is thought of as con-
stituted by these three elements.
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own form. Or, (gja means) the power of the Deity
Himself, which was realised by practising the yoga of
meditation.

Anyah, another, whose gloom of ignorance has been
dispelled by the light of instruction of a teacher;
Jjahati, leaves her.

Two aphoristic verses are being presented now for
the ascertainment of the true nature of the supreme
Self:

2T guut ageT qEwET W qE TfreEs )
Farey: frae egemTmeRn st ugn

6. Two birds that are ever associated and have
similar names, cling to the same tree. Of these two,
one eats the fruit of divergent tastes, and the other
looks on without eating.

Duva (i.e. dvau), two, the individual self identified
with the intellect and the supreme Self; suparna (i.e.
suparnau), birds—flying beautifully, moving grace-
fully, or having similarity with birds; are sayuja (i.e.
saywjau), ever associated; and sakhaya (i.e. sakhayau),
have similar names, have the same source of mani-
festation. Being as they are, they parisasvajate, cling;
samanam vrksam, to the same, single, tree —urksa (lit.
tree) means the body, owing to its similarity to a tree
in point of being uprooted — ; these two have taken the
same shelter. Tayoh, of these two; anyah, one, the self
identified with the intellect, which has for its limiting
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adjunct the subtle body that is the repository of ignor-
ance, desire and tendencies; atti, eats, enjoys—due to
non-discrimination; pippalam, the fruit, the fruit of
action, having the characteristics of joy and sorrow;
svadu, of divergent tastes, in the form of numerous
varieties of experiences of feelings. Anyah, the other,
the supreme Lord, who is eternal, pure, intelligent and
free by nature; abhicakasiti, looks on, remains wit-
nessing everything; anasnan, without eating.

That being so,

TR @ gey s safa g
& T AR wigRAfafa e

st

7. On the same tree the individual soul remains
drowned (i.e. entangled), as it were; and so, being
deluded, it moans because of its impotence. When it
realises thus the other, the adorable Lord, and His
glory, then it becomes liberated from sorrow.

Samane vrkse, on the same tree, the body; purusah, the
individual soul, the enjoyer; being heavily laden with
ignorance, desire, action, results and attachments,
nimagnah, remains drowned —like a gourd(-shell) in
the water of the ocean—, convinced that the body is
the Self. Having such ideas as, “This indeed am I, son
of such a one; grandson of this one; I am thin, fat,
perfect, imperfect, happy, sorrowful; there is nothing
other than this,’ it is born, dies and becomes associated
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with relatives and friends, Atah, and so; muhyamanah,
being deluded, coming to have, due to non-discrimi-
nation, diverse states under the influence of evil;
Socati, it moans, suffers pain; anifaya, because of its
impotence. Anisd is the feeling of helplessness — think-
ing, ‘I am not capable of anything; my son is lost, my
wife is dead ; what is the need of my living?’ (It moans)
because of that.

He himself, falling into births as a ghoul, a lower
animal, a human being, etc., and suffering sorrow, is
some day shown the path of yoga by some very kind
person, as a result of his accumulation of virtuous deeds
during many lives; and then becoming concentrated
in mind owing to non-injury, truthfulness, celibacy
and renunciation of everything, and endowed with
control of the mind etc., yada, when, at the time when;
pasyati, it realises, in meditation; anyam, the other, the
one who is distinct from the limiting adjunct of the
‘tree’, who is free from transmigration, untouched by
hunger etc., the inmost of all, the supreme Self; isam,
the Lord; justam, adored, worshipped through the
many paths of yoga;— (realises the Lord) as, ‘I am
This, the Self of all, the same, indwelling all beings,
and not the other who is conditioned by limiting ad-
juncts arising from ignorance, who is identified with
Maya’, and (sees) His divine manifestations, mahi-
manam, glory, — that this glory in the form of the world
is, indeed, of this supreme Lord;— when it realises
thus, then it becomes vitasokak, liberated from sorrow;
becomes free from the whole ocean of sorrows. That is,
it becomes self-fulfilled.

Or: When it sees the other, the adorable Lord, as
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the glorious state of this very indwelling Self, then it
becomes free from sorrow.

Now the text shows the self-fulfilment of those who
know Him:

AT FEL R e aferar afy el fag:
T 7 3 fegn wfeafa 7 refige @ awma
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8. The Vedas are established on the imperishable
supreme Space where all the gods dwell. What will one
achieve through the Vedas, who does not know It?

Those who know It thus, they who are such, remain
self-fulfilled.

Rcah, the Vedas; are established akgsare, in the im-
perishable; parame, supreme; vyoman (i.e. vyomni),
Space —comparable to space—, which is known
from the three Vedas; and yasmin, where; visve devah,
all the gods; adhiniseduh, dwell, stay supported. Kim
karigyati, what will one achieve ; rca, through the Vedas;
yah, who; na veda, does not know; tam, It? Ye, those
who; viduh, know; tat, It; it, thus; te, they; ime, who
are such; samasate, remain self-fulfilled.

The text now shows distinctly how, by assuming
Maya as the limiting adjunct, that very Immutable
becomes the creator of the world and also its efficient
cause:
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9. The Vedas, sacrifices, kratus, vows, the past, the
future, (the present,) and all those which the Vedas
speak of, are from It. The Ruler of Maya projects this
world. And because of Maya It becomes bound in it
as a separate entity, as it were.

Chandamsi, the Vedas, named Rk, Yajus, Sama and
Atharvangirasa; yajnah, sacrifices— sacrifices etc. to the
gods, and the Vedic rites which are not associated with
the sacrificial stake; kratavah, kratus, Fyotistomal etc.;
vratani, vows, such as Candrayana?; bhiitam, the past;
bhavyam, the future; yat—signifying the intermediate
between the two— the present; ca— used in the sense
of —and; (vedah vadanti, all those of which the Vedas
speak). The idea is that the Vedas alone are the au-
thority with regard to rites involving performance of
sacrifices etc. and with regard to the universe and the
elements etc. The word yat is to be connected with all
the words. The construction is this: All those that

1 Name of a Soma ceremony.

2 A fast regulated by the moon, the food being diminished every
ﬂay by one mouthful for the dark fortnight, and increased in like
manner during the bnght fortnight.

+ According to N., yajnas are sacrifices in which Soma is not used,
and kratus are those in which it is used.
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have been stated earlier originate asmat, from It, from
Brahman, the Immutable under consideration.

How can Brahman, which is unchanging, become
the material cause of the universe? In answer to this
the text says: Mayi, the Ruler of Maya. . . . The idea
is, it is reasonable that even the changeless One can be
the projector of everything through Its own power.
(The Mayt) srjate, projects; visvam, the world, the
universe referred to earlier. Mayaya, because of Maya;
It becomes sanniruddhah, bound; tasmin, in it, in the
universe of elements etc. that is fabricated by Its own
Maya; anyah, as a separate entity, as it were. That is,
coming under the influence of ignorance, It wanders
in the sea of transmigratory existence.

Now the text says that the aforesaid Nature is Maya,
and Brahman, which is its Master and by nature Ex-
istence-Knowledge-Bliss, becomes the Ruler of Maya
consequent on having it (Nature) as the limiting ad-
junct, and that this entire perceived universe con-
sisting of the earth etc. is filled by the aggregate of
body and organs that are fabricated by Maya as the
limbs of That which is Consciousness by nature:

At g weta faamnfas @ sy
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10. One should know that Nature is surely Maya,
and the supreme Lord is the Ruler of Maya to be sure.
This whole universe is verily pervaded by what are His
limbs.
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Vidyat, one should know; that prakrtim, Nature,
presented everywhere earlier as the material cause of
the universe; is surely maya, Maya. The particle tu is
for emphasis. Mahesvarak is He who is great (mahan)
and also the Lord (isvara). (Know) Him as mayinam,
the Ruler of Maya — who imparts substance, appear-
ance, etc. to Maya, and who is its impeller by virtue of
being its basis. This portion is to be connected with the
foregoing phrase, ‘know surely’.

Through superimposition, idam, this; sarvam (jagat)
whole (universe), earth etc.; is surely vyaptam, per-
vaded, i.e. filled up; tasya avayava-bhutaih, by what are
His limbs, by the illusory limbs of the supreme God
under discussion, which are analogous to the snake etc.
imagined on such substrata as rope etc. The particle
tu is for emphasis.

The text now shows that the unchanging Entity,
which is the source of Maya and its effects, is the basis
(of everything) through Its own power; that It is the
cause of the origin of such effects as space etc. ; and that
Liberation follows from the knowledge of identity —
as, ‘I am Brahman’—with that which in reality is
Existence-Knowledge-Bliss and which is regarded as
the substratum of all:

v afr fiffwfafassasy
afefad & o fa dfa v
frariwt mfemeRfa ng
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11. By realising that nondual One who exists as the
ruler in every Prakrti, into whom this universe enters
and (from whom) it emerges diversely, and who is the
controller, benevolent, effulgent and adorable, one
attains this Peace absolutely.

He, ¢kah, the nondual One, the supreme Lord, free
from Maya and one mass of homogeneous Bliss; yak,
who ; adhitisthati, exists as the Ruler, as the inner Con-
troller ; yonim yonim,in every Prakrti — by the repetition
of the word yoni are meant Primal Prakrti, Maya, and
the secondary Prakrtis, viz space etc. —, by imparting
to those Prakrtis substance and appearance, which
accords with the Sruti, ‘He who inhabits space . . .,’
(Br. 3.7.12) etc.; yasmin, into whom, into which God,
the Ruler of Maya etc.; idam sarvam, this entire
universe ; sam-eti, enters, gets merged, at the time of
dissolution; and again, at the time of creation, vi-eti,
emerges diversely, becomes multifarious in the form
of space etc.; nicayya, by realising directly, with the
conviction that, ‘I am Brahman’; tam, Him, the Ruler
under consideration; isanam, the Controller; varadam,
the Benevolent, the bestower of Liberation ; devam, who
is effulgent by nature; idyam, who is adorable, worthy
of praise by the Vedas etc.; eti, one attains; imam,
this— by the word this is pointed out the peace that is
directly perceived in deep sleep etc. and that consists
in the cessation of everything and belongs to every-
one—; that very santim, Peace, which is well known to
be undiluted happiness, which is free from all sorrow,
i.e. Liberation ; atyantam, absolutely, i.e. in the way that
one becomes free from rebirth, — owing to the destruc-
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tion of the cosmic Maya in the form of ignorance and
its effects etc., through the complete knowledge of
Reality arising from the instruction of the teacher
through such sentences as, “Thou art That.” That is to
say, he becomes homogeneous (with Brahman).

For the attainment of uninterrupted knowledge of
Reality, the text now presents a prayer to the supreme
Lord who always looks towards Hiranyagarbha with a
gracious disposition:

QY AT TR
ferafadt =t wglw:
fErorTt wmme swwT
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12. Rudra, who is the origin and the source of the
divine powers of the gods, who is the protector of the
universe, the great Seer, saw Hiranyagarbha as he was
being born. May He endow us with good under-
standing.

The meaning of this verse has already been ex-
plained. (See 3.4.)

The text now says that the supreme Lord is the
Master of the gods headed by Brahma, that He is the.
support of the world Akasa etc. and the Controller

1 The region between heaven and earth.
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of the knowers and others, and that He is prayed to by
the seekers of Liberation for the attainment of full
Knowledge through the purification of the intellect:

v [Ty
gferearet afafsa
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13. He who is the Ruler of the gods, on whom the
worlds rest, and who rules this (world) of the biped
and the quadruped,— to that Deity who is Bliss, we
render service with oblation.

The supreme Lord under discussion, yak, who; is
the adhipah, Ruler; devanam, of the gods, of Brahma
and others ; yasmin, on whom, on which supreme Lord,
the Cause of all ; lokah, the worlds, earth etc. ; adhisritah,
rest, i.e. are superimposed ; and yah, who, the supreme
Lord under discussion who ; #fe, rules — the omission of
ta (from 7iste) is a Vedic peculiarity—; asya, this
(world) ; dvipadah, of the biped, of human beings and
others; and catuspadah, of the quadrupeds, of animals
etc.; to that devaya, Deity, who is effulgent by nature;
kasmai, who is bliss— kasmaz in place of kaya is a Vedic
peculiarity 1 —; vidhema, we render setvice — this is the

1 Ka means bliss, and it is here a noun. In the Dative case
singular its form should be kaya. (Kasmai is the Dative case, singular
number, of ka as a pronoun meaning who.)
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form of (the verb) vi-dha, in the sense of serving —;
havisa, with oblation, with such materials as porridge,
cakes, etc.

Although it has been propounded earlier in many
places that the supreme Self is extremely subtle and
exists in the Wheel of the World as its Witness, and
that It is the projector of the entire universe and is all-
pervasive, and that people become liberated by real-
ising their identity with It, still, for facility of under-
standing, the text says again:

gefaqew wfowea ot
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14. One attains the acme of Peace by realising Siva
as subtler than the subtle, as existing in the midst of
the inscrutable and the impenetrable (nescience), as
the creator of the universe, as having multifarious
forms, and as the one all-encompassing Entity of the
universe.

Objects, beginning with the earth and ending with
the Undifferentiated, are subtler and subtler in order.
The textsays that God is the subtlest as compared with
them: siksma-ati-suksmam, subtler than the subtle.
(Existing) madhye, in the midst of; kalilasya, of the in-
scrutable and the impenetrable, (i.e.) of nescience and
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its effects. The remaining portion has already been
explained. (See 3.7.)

The text says that the supreme Self exists as the
Witness, that It was attainable as their own Self to
Sanaka and others, to the deities, Brahma and others,
as also to specially qualified persons, and that Libera-
tion can be achieved by us when endowed with the
four kinds of disciplines!:

¥ TT FTS qa e Tear
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15. In the past cycles, He, indeed, was the protector
of the universe; He is the Ruler of the universe, and
He indwells every being. Knowing Him thus, with
whom the Brahmarsis and the gods attained identity,
one destroys the fetters of death.

Kale, in the past cycles, when the accumulated (re-
sults of) actions of beings become ripe for bearing
fruit; sah eva, He, indeed, who is under discussion ; was
the gopta, protector; bhuvanasya, of the universe — the
Protector in accordance with the fruits of actions of

1 i. Discrimination between the permanent and the imper-
manent, ii. dislike for enjoyment here or hereafter, iii. control of
the internal organs, detachment, forbearance and faith, and
iv. hankering for Liberation.
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each being; He is visvadhipah, the Ruler of the universe;
gudhah, He indwells; sarva-bhutesu, every being— He
exists as the mere witness in all, from Brahma to a
clump of grass. Jiatva, knowing, realising directly as,
‘I am Brahman’; tam, Him, that God Himself; yasmin,
with whom, with which supreme Reality that is a mass
of Consciousness and Bliss; yuktah, had attained ident-
ity;—who were they?— brakmarsayah, the Brahmarsis!,
Sanaka and others; and devatah, gods, such as Brahma;
chinatti, one destroys; mrtyu-pasan, the fetters of death.
Death means ignorance, i.e. darkness, as the Sruti
says, ‘Darkness is death’ (Br. 1.3.28); and forms etc.
are the fetters (pdsah), derived in the sense of those that
bind. One destroys the effects of ignorance, viz desires
and actions; that is, he burns them with the fire of
Self-effulgence in the state of identity (with Brahman).

The text shows that the supreme Reality is by far the
most subtle; It is possessed of a superabundance of
Bliss; It is free from blemishes; It exists in creatures in
Its very nature of being very subtle; It is all-pervasive
by virtue of bestowing everything with substance etc.;
and the ‘fetters’ are destroyed by realising (one’s)
identity with It:

gary 93 weefratfages sreat fird adwag ww )
feraeds afdfieart s 3 g aaum:
NYEN

! Name of a particular class of sages supposed to belong to the
Brahmin caste.
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16. Knowing Siva as hidden in all beings like the
very fine film that rises to the surface of clarified butter,
and knowing the Deity who is the one all-encompassing
Entity of the universe, one becomes free from all
bondages.

As the cream floating on the surface of clarified
butter is an object of great pleasure to its possessors,
similarly, to the people desirous of Liberation the
supreme Self is an object of infinite joy, on account of
being the source of a joy that is the quintessence. fratva
sivam, by knowing Siva (—this has already been ex-
plained ; see 3.7 and 4.14—) who is very subtle in the
form of Bliss which is like that, like the cream of clar-
ified "butter; sarva-bhitesu giudham, as hidden in all
beings, viz in those from Brahma to a clump of grass;
hidden because, although He is within the purview of
direct perception as the Witness of the enjoyment of
the fruits of actions, still His divinity is ignored by
them —.

" The remaining half has already been explained.
(See 3.7 and 2.15.)

Now the text states that the Self, which is forever
the same continuous Bliss, is the Projector of the uni-
verse, that It permeates it (the universe), and that by
nature It is Liberation attainable by monks:
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17. This effulgent One, whose work is this universe
and who is all-pcrvasivc, is ever present in the hearts
of beings. He is revealed through the mstrucnon ‘not
this, not this’, through dlscnmlnatmg intelligence and
through the knowlcdge of unity. Those who know this
(Self), they become immortal.

Esah devah, this effulgent One, who is under discus-
sion; visva-karma, whose work is the universe-— the
universe consisting of Mahat (Cosmic Intelligence)
etc. is the karma, derived in the sense of that which is
done; He is visva-karma since the universe as a product
is His due to the influence of Maya—; and who is
mahatma, great and the Self, i.e. all-pervasive; is sada,
ever; sannivistah, present, fully established like the re-
flection of the sun on such limiting adjuncts as water
etc.; hrdaye, in the hearts, in the supreme space, in the
space within the heart; jananam, of beings. He Himself
is abhiklrptah, revealed, as the Witness, i.e. as a con-
tinuous and homogeneous Entity; Arda, through the
instruction, ‘not this, not this’— the root Az, according
to the Smrtis, is used in the sense of removal ; k¢ means
that which removes; through that—; manisa, through
discriminating intelligence —in the form, ‘This is the
‘human goal, this is not the human goal’, ‘this is the
Self, this is non-Self’ ; and manasa, through the knowl-
edge of unity achievable through contemplation.

Those persons, the monks endowed with the four

11
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kinds of disciplines!, ye, who; etat viduh, know This—
i.e. the Entity sought to be established by such sen-
tences as, ‘Thou art That’, and which is always the
same, continuous and homogeneous —, those who have
realised directly as, ‘I am Brahman’; fe, they, the
aforesaid men of realisation ; bhavanti, become; amrtah,
immortal, deathless by nature; i.e. they become free
from rebirth.

The text says that, since it is well ascertained that
the supreme Self remains unchanged even during the
three periods (past, present and future) and also at the
time of Liberation, dissolution, etc., therefore it is
through ignorance that It appears to possess duality in
the waking and dream states as well. But in reality It
is verily undivided at all times:

gatsawew faar w afa:

q gEuTafeed ua R9: |

wrwe wg R

AT AEATG FGAT g0 1L

18. Where there is no darkness, then there is neither
day nor night, neither (superimposition of) existence
nor (of) non-existence. There remains only Siva, the
Absolute. That is immutable, That is worthy of adora-
tion by the Sun. The ancient enlightenment has spread
verily from It.

1 See note under 4.15.
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Yada, when, in the condition in which; there is
atamah, no darkness, when darkness that is a result of
nescience and its effects is dispelled by Knowledge —
comparable to a lamp-—, which arises from such
sentences as, ‘Thou art That’; fat, then, at that time;
there is na diva, neither day — there is not even a
superimposition of day —; na ratrih, nor night— there
is no superimposition of even that—; na sat, neither
superimposition of existence; na asat, nor even the
superimposition of non-existence. The phrase, ‘there
is not even a superimposition of’, is to be supplied
everywhere.

In that case an apprehension may arise that there is
merely a void everywhere, which (view) would be
non-different from the Buddhistic idea. Hence the text
says: There remains eva Sivak, only Siva, who is pure by
nature; not void — which fact is implied by the inde-
clinable eva—; kevalah, the Absolute, free from mani-
foldness caused by ignorance. Tat, That, whose nature
has been stated above; is aksaram, immutable, eternal;
tat, That, (the Reality) implied by the word ‘That’; is
varenyam, worthy of adoration ; savituh, by the Sun, by
the Deity who identifies Himself with the Sun. The
purant, ancient—which exists without beginning and
has been received successively from Brahma —; prajna,
enlightenment, which arises from the instruction of the
teacher through such sentences as, “‘Thou art That’;
ca prasrta, has verily spread, in its fullness, among monks
who are ever possessed of discrimination etc.; tasmat,
from It, which is the source of purity. Ca has been used
in the sense of eva (verily).
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The text now states that Brahman, which is un-
changing, cannot be grasped by anybody in the direc-
tions that are upwards etc., and that, being nondual,
It is not comparable to anything, and that It is of the
nature of fame not limited by time, direction, etc.:

Aed A faded 7w afeeaa)
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19. Nobody can grasp Him from above, nor across,
nor in the middle. There is no likeness of Him whose
name is Great Fame.

Nobody pari-jagrabhat, can grasp; enam, this One,
who is under discussion; from #rdhvam, above, in the
directions that are upward etc., because Heis by nature
unlimited, has no parts, and has no limbs. Na ast:
pratima, there is no likeness; tasya, of Him, of that God
Himself — because He is of the nature of the experience
of uninterrupted Bliss, and because there is none other
who is of this kind —; yasya, whose, of which God; the
nama, name; is mahad-yasah, Great Fame —fame that
is not limited by directions etc. and is full everywhere.

The text says that God is not the object of the organs
etc., that He, by nature, exists within, and that Libera-
tion comes from the knowledge of one’s identity with
Him:

7 qaR fassfa wwer 7 awqur wxafy @A)
T gfeed wan 7 gARe fagogared waf= uon
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20. His form does not exist within the range of
vision ; nobody sees this One with the eye. Those who
know this One thus as existing in the heart, through a
pure intellect and mind, they become immortal.

Asya rupam, His form, the true nature of God who is
under discussion, which is devoid of form etc., free
from distinctions, and is of the nature of self-revealed
experience of uninterrupted Bliss; na tisthat:, does not
exist; sandyrse, within the range of vision, in any reglon
that can be perceived by the organs, viz eyes etc., i.e.
He does not become the object of their perception. By
the very fact of being beyond the range of the organs,
kascana, nobody; pasyati, sees; enam, this One, who is
under discussion; caksusa, with the eye—the word
‘eye’ is used as an example —, i.e. He cannot be per-
ceived as an object even by all the organs, as it is stated
in the Sruti, ‘That which man does not see with the
eyes, that by which man perceives the activities of the
eye,” etc. (Ke. 1.9).

The monks who are endowed with the four disci-
plines etc. and have the adequate competence, ye,
who ; viduh, know ; enam, this One, Brahman, the Self
under consideration; evam, thus— through direct ex-
perience as, ‘I am Brahman’; hkrdistham, as existing in
the heart, as existing in the cavity, i.e. in the space
within the heart, as existing there as the Indweller;
hrda — this word has already been explained (see 4.17)
—, through a pure intellect; and manasa, through the
mind; te, they; owing to the glory of direct realisation,
bhavanti, become; amrtah, immortal, deathless. That is,
they do not take rebirth since ignorance etc. have been
burnt away by the ‘fire’ of the knowledge of Reality.
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Now through two verses he prays to that very God
by whose grace is obtained the desirable and is avoided
the undesirable:

Joa e Hhagie TeEd
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21. ‘Since (You are) birthless, therefore some terror
stricken person takes refuge in You. O Rudra, protect
me forever through that face of Yours which is benign.’

The word it is used in a causative sense. [iz, since;
You are, indeed, gjatah, birthless, devoid of the charac-
teristics of birth, old age, hunger and thirst— all else is
destructible and full of misery —; therefore, ‘I, kascit,
who am alone and under the control of another; being
bhiruh, terror stricken by the world beset with birth,
old age, death, hunger, thirst, sorrow, delusion; (pra-
padye) take refuge in You alone.” Or, ‘Kafcit, someone,
like myself; prapadyate, takes refuge’ — where the verb
is used in the third person singular. Rudra, O Rudra;
pahi, protect; mam, me; nityam, forever; tena, through
that; mukham, face; te, of Yours; which is daksinam,
benign, which fills one with enthusiasm, which gives
joy when meditated on; or, (protect me through)
‘that (face) which exists on the right side’.-

Further,

| AF® q@ WY A Ay
AT A g W/ 7 Ay Afew:
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22. ‘Please do not bring destruction to our son and
grandson, do not bring destruction to our life, do not
bring destruction to our cattle, do not bring destruc-
tion to our horses. O Rudra, being angry do not kill
our courageous servants. We always invoke You thus
with oblation.’

Ma, please do not; ririsafi, bring destruction— this
is to be supplied everywhere—; nak toke, to our son;
and tanaye, grandson; do not bring destruction nah
ayust, to our life; do not bring destruction nak gosu, to
our cattle; do not bring destruction nah asvesu, to our
horses, to our live-stock. And, O Rudra, bhamitah,
being angry; ma vadhik, do not kill; nah, our; viran,
courageous servants. Why? Because, havamahe, we
invoke; tva, You; sadam, always; i, thus; havismantah,
with oblations — being possessed of oblations. That is
to say, we always invoke You for protection.



CHAPTER 5

The fifth chapter is begun with the words dve aksare
etc. with a view to stating fresh matters that remained
to be dealt with in the fourth chapter:

2 s AR A=
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1. He who is immutable, infinite and higher than
Brahma, and in whom lie hidden the two, Knowledge
and ignorance, and who controls Knowledge and
ignorance, is different (from them). Ignorance is
mutable, but Knowledge is verily immutable.

Aksare, in which Immutable; brahma-pare, that is
higher than Brahma, Hiranyagarbha — or, that is the
supreme Brahman; anante, the infinite— not limited
by space, time, or objects; are the dve, two; vidya-
avidye, Knowledge and ignorance;—yatra, in which
the two, Knowledge and ignorance; nihite gudhe, lie
hidden, latent—. The text points out Knowledge and
ignorance distinctly — avidya, ignorance, the cause of
mutation, the cause of transmigration; is ksaram, mu-



5.2] SVETASVATARA UPANISAD 167

table; fu, but; vidya, Knowledge, the cause of Libera-
tion; is amrtam, immutable. Tu, but; yah, He who, on
the other hand; isate, rules, controls; uvidya-avidye,
Knowledge and ignorance; sah, He; is anyah, different
from them, because He is their witness.

Who is He? That is being answered:

o atr difwfafassaen
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2. He is the One who rules all the places and is all
the colours and all the sources; who filled with multi-
farious knowledge the sage Kapila when he was born
in the beginning, and whom He saw as he was being
born.

He is ¢kah, the One, the nondual supreme Self; yah,
who; adhitisthati, rules, controls; yonim yonim, all the
places—the earth etc. mentioned in, ‘He who inhabits
the earth . . . etc. (Br. 3.7.3); who rules visvani, all;
rupant, colours, red etc.; and (all) the yonih, sources,
places of origin; who bibharti, i.e. babhara, filled;
Jnianath, with multifarious knowledge — virtue, knowl-
edge, detachment and divine powers; rsim, the sage,
i.e. the omniscient; kapilam, Kapila, coloured like
gold ; prasutam, as he was born, projected out of him-
self—for the birth of this very one is heard of in, . . .
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projected Hiranyagarbha in the beginning’ (3.4), and
the birth of anyone else is not heard of. Later on also it
will be said, ‘He who created Brahma in the beginning
and who, indeed, delivered the Vedas to him’ (6.18);
from the Puranic sentence, ‘Kapila was the first-born’,
it follows that Hiranyagarbha, indeed, is indicated by
the word kapila:

The sage Kapila, a part of Lord Visnu who is all-
pervasive, has come for the destruction of delusion
in the world.

In the Golden Age, the All-pervasive One, taking
the form of Kapila and others, bestows the highest
knowledge thatis conducive to the good of the whole
world (cf. V. P. 2.14.9 and 3.2.55).

You are Indra among all the gods, Brahma among
the knowers of Brahman, the deity Air among the
mighty ones, and among the yogis You are Sanat-
kumara.

Among the sages You are Vasistha; You are
Vyasa among the knowers of the Vedas; the god
Kapila among the followers of Sankhya (Jnana-
yoga), and among the Rudras, You are gar'nkara.

Thus is the great sage well known. It is met with in
the Mundaka Upanisad: ‘Then, at that time this world
existed in this one (Hiranyagarbha). After that, Kapila
among the sages, who exists beyond darkness, came
out of the all-pervasive Visnu. He is the person
possessing sixteen weapons.’! He himself (Hiranya-

1 This passage does not occur in the Mundaka Upanisad, nor is its
source known. So, translators ignore it.
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garbha) became well known as Kapila, agre, in the
beginning of creation.

—and whom He pasyet, i.e. apasyat, saw ; jayamanam,
as he was being born.

Besides,

Td% T agar fagdwhery @ e 3
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3. This Deity, making each individual net! diverse
on this field, withdraws it. And the Lord, the great
Self, after creating again the rulers as before, presides
over them all.

At the time of creation, esah devah, this Deity; pro-
jects the jalam, net— of gods, human beings, animals,
etc.; asmin ksetre, on this field constituted by Maya;
vikurvan, making ; ekaikam, each; bahudha, diverse; and
samharati, withdraws it. And sah, the Lord; mahatma,
the great Self; srstva bhiyah, after creating again; tatha,
as before,as He had created in the earlier cycle ; Marici
and others, who are patayah, the rulers — of the worlds;
sarva-adhipatyam kurute, presides over them all.

Further,

Tat faor sedway fads
THTIAT AT TFAGT |

1 Result of past actions, according to N. ; mundane existence, according
to S. )
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4. He shines illuminating all the directions, above,
below and others, as does the sun. In this way, that God,
the effulgent and adorable one, rules alone over all
those that stand as the sources.

He, bhrajate, shines, through His light, the light of
His own consciousness; prakasayan, illuminating; sarvah
disah, all the directions, the Eastern etc.; urdhvam,
above; adhah, below ; and tiryak, others— the directions
on the different sides; yat u anadvan, as does the sun.
This is the meaning. As the sun is engaged in lighting
up the Wheel of the World, evam, in this way; sah bha-
gavan, that God, who is endowed with divine powers
etc., the supreme Self; devah, the effulgent, who is by
nature resplendent; and varenyah, adorable; and yonih,
the Cause of the entire universe; adhitisthati, rules;
e¢kah, alone; svabhavan, the objects (bhava), such as the
earth etc., which are identical with him (sva). Or, (He
rules alone) yoni-svabhavan, all those that stand as the
sources, the earth etc.

7o @A vafa et
qreat waty aformag @)
adRag frmfufaesaat
woring waty fafrdeag @ uun

5. The Source of the universe, who brings about the
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nature of things, who transforms all things that are
mutable, and who directs all the (three) qualities, He
rules alone this whole universe.

The Source of the universe, yat— the word yat is to
be changed in gender to yah, who—; pacati, brings
about; svabhavam, the nature of things, for instance, the
heat of fire; yah, who; parinamayet, transforms; all
things that are pacyan, mutable, the earth etc.; and
yah, who; viniyojayet, directs; the (three) gunan, quali-
ties, viz sattva, rajas and tamas ; He, who is of this nature;
adhitisthati, rules; ekah, alone; etat, this; sarvam, whole;
visvam, universe.

Besides,
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6. That (Brahman) lies hidden in the Upanisads
that are the mystical parts of the Vedas. Brahma knows
That which has the Vedas as Its valid source of knowl-
edge. Those ancient gods and seers who knew It, they,
being full of Its thought, became immortal indeed.

Tat, That, the Reality of the Self under discussion;
gudham, lies hidden; veda-guhya-upanisatsu, in the Upa-
nisads that are the mystical parts of the Vedas. Brakma,
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Hiranyagarbha; vedate, knows; tat, That; brahma-
yonim, which has the Vedas as Its source of valid knowl-
edge. Or, (Brahma knows) brahma-yonim, the source
(yoni) of Brahma, of Hiranyagarbha, or of the Vedas.
Ye, those; purva-devah, ancient gods, Rudra and others;
and rsayah, the seers, Vamadeva and others; tad-viduh,
who knew It; te, they ; being tanmayah, full of I'ts thought,
identified with It ; babhuvuh, became ; amyrtak, immortal,
deathless. ‘Similarly, a person of this age also becomes
immortal by knowing It’, — this has to be supplied at
the end.

The meaning of the word fat (That) (in, “Thou art
That’) has beenshown by the text up to this. Now begin
the following mantras for expounding the meaning of
the word tvam (thou):

TUTEEY T HEREEAT
FA TET T TAEHT N

7 frreafermuferamt
onfaa: aadfa EwRta: uen

7. He who is endowed with the attributes, who is a
performer of action leading to a result, and is himself
the enjoyer of the result of that very action which has
been done, he has many forms, is possessed of the
three qualities, has three paths, is the master of the
vital force, and moves by his own actions.

Yah, he who; is gunanvayah, endowed with the attri-
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butes that are the results of tendencies acquired from
actions and knowledge ; phala-karma-karta, a performer
of action leading to a result; and is saf eva, himself;
upabhokta, the enjoyer ; krtasya, of the result of the action
that has been done; sah, he; visva-riupah, has many
forms, diverse aspects, because of the assemblage of
body and organs; trigunah, is possessed of the three
qualities, sattva etc.; trivartma, has three paths, the
different paths, viz of the Gods etc.l, or of virtue, vice
and knowledge; pranadhipah, is the master of the vital
force that has five functions; and he sancarati, moves; —
by what? — sva-karmabhik, by his own actions.

AT Wageaew: ageTEgTeantadt a:
FAATIRAT 4T ATTEATATASTT g6 1en

8. That which is of the size of a thumb and has a
brightness liKe the sun, which is associated with deter-
mination and egoism, as also with the qualities of the
intellect and the qualities of the body, and which is
like the tip of a goad, is seen as though different (from
Brahman).

The Self (which is) angustha-matrah, of the size of a
thumb —in relation to the cavity of the heart that is of
the 'size of a thumb; ravi-tulya-ripah, which has a
brightness like the sun, i.e. is self-effulgent by nature;

1 Of the Gods, of the Manes and of repeated birth and death.
See Ch. 5.10.
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which is associated with determination (sankalpa),
egoism (ahankara), etc., as also buddheh gunena, with the
qualities of the intellect; and atma-gunena, with the
qualities of the body, old age etc. —and it has been
said, ‘Old age and death belong to the body’—; and
aragra-matrah, which is like the tip of a goad — of the
size of the tip of the iron prick fixed to a goad; is drstak,
seen ; aparah apt, as though different, as the self that is
consciousness by nature. The word ap: denotes possi-
bility. Due to the limiting adjuncts, the individual is
thought of as though different, like the reflection of the
sun on water. This is the meaning.

The text again points out with the help of another
illustration:

TETIATATREY AT Ffeqaeq o )
W §E: ¥ faiw ' ameemaeeaa ki

9. That individual soul is to be known as of the size
of the tip of a hair imagined to be divided into a
hundredth of its hundredth part; and (yet) it happens
to be infinite.

Sah jwah, that individual soul; vijfieyah, is to be
known; as bhagah, of the size; which is a hundredth
part (bhaga) of a part of the tip (agra) of hair (vala),
kalpitasya, imagined ; to be divided Satadha, a hundred
times. Since the subtle body is very fine, therefore this
statement is made in relation to its size. And it is so
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from the standpoint of its nature as the individual soul,
(but) in its true nature it is held to be infinite.

Besides,

A7 wt A THAY T AT AGEE: |
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10. This one is surely not a woman, nor is this one
a man, and this one is certainly not a eunuch. It is
protected by those very bodies whichever it takes up.

Since esah, this one (the individual soul) is in essence
possessed of the nature of the nondual, directly realiz-
able Brahman that is the Self; therefore, it is eva,
surely; na strz, not a woman; nor guman, a man; and
surely not napumsakah, a eunuch. Yat yat sariram adatte,
whichever body it takes up, be it a female body or a
male body or a eunuch’s body; sah, it, the individual
soul identifying itself with the intellect; rakgyate, is
protected; tena tena, by those very bodies. Super-
imposing the qualities of those respective bodies on
itself, it thinks, ‘I am fat,” ‘I am lean,” ‘I am a male,’
‘I am a female,’ ‘I am a eunuch.’

Why then does this one adopt the bodies?

AGTATeIsg R g u TS A fg et
FRITFITHRA 3T TRy TqTeafaaeses 18 2

12



176 SVETASVATARA UPANISAD [5.11

11. Just as by the pouring in of food and drink comes
about the growth of the body, so the embodied one
assumes in succession different forms in different places,
in accordance with actions through thought, touch,
vision and delusion.

First comes thought (sankalpa); from that follows
touch (sparsa), the action of the organ of touch; from
that (follows) application of vision (drsti); from that
(arises) delusion (moha). Through those, sankalpana-
sparsana-drsti-mohaih, through thought, touch, vision and
delusion, are undertaken actions good and bad. From
that, karma-anugani, in accordance with the actions;
dehi, the embodied one, the mortal; abhi-samprapadyate,
assumes; anu-kramena, in succession— depending on
the fruition of actions; rupani, forms, characterised as
male, female and eunuch; sthanesu, in different places,
among gods, animals, men etc. With regard to that an
illustration is cited: Just as there comes about (janma)
the growth (vivrddhi) of the body (atma), because of the
primary cause, viz pouring in of food and drink in
abundance. This is the meaning.

wgettr gewtr agft <=
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12. The embodied one adopts gross and subtle
bodies as also many others through its own tendencies.
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It is seen as though different (from Brahman) and as
the cause of their contact (with objects) owing to the
results of actions and tendencies of the mind.

Dehi, the embodied one, the self identifying itself
with the intellect; vrnoti, adopts; bahuni, multifarious
bodies; viz sthilani, the gross, a stone, for instance ; and
suksmani, the subtle, for example, the luminous sub-
stances; and bahuni, many others, of gods and others;
svagunath, through its own tendencies formed by the
experiences of sanctioned and prohibited things. As a
consequence, that embodied one becomes another, as
it were, assumes a different body according to those
results of actions and one’s mental tendencies.

The text now says: He (the individual soul), being
thus heavily laden with ignorance, desire, results of
actions, attachment, etc., remains sunken in deep
water like a (loaded) gourd-shell. And having the
certitude that ‘I am the body’, he remains subject to
the condition of an individual soul in the bodies of
ghouls; animals, men, etc., so long as the idea of in-
dividuality persists. Somehow, due to merit, he be-
comes free from the blemishes of attachment etc.
through the performance of actions dedicated to God,
and comes to possess a dislike for enjoyment of rewards
of work here or hereafter as a consequence of finding in
them the defect of impermanence etc. And becoming
endowed with the disciplines of control of the internal
and external organs, he becomes liberated by knowing
that Self.
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13. Onebecomesfreefrom all the fetters by realising
the effulgent One who is beginningless and infinite,
who exists in the midst of the inscrutable world (as its
Witness), who is the projector of the universe, who has
multifarious forms, and who is the one Entity encom-
passing the universe.

Mucyate, one becomes free; sarva-pasaih, from all the
fetters, from ignorance, desires and actions; juatva, by
realising ; devam, the effulgent One, the supreme Self;
anadi-anantam, who is beginningless and infinite, with-
out beginning and end ; who exists madhye, in the midst;
kalilasya, of the inscrutable, of the impenetrable and
deep world ; who is srastaram, the projector, the origi-
nator; visvasya, of the universe; anekarupam, who has
multifarious forms; and who is ¢kam, the one Entity;
parivestitaram visvasya, encompassing the universe,—
who exists by Himself by pervading it.

Through what means, again, is this One realised?
This is being stated:

ATEUTIRATSTRG ATaTATaHT fraw )
FoTEwe 39 ¥ fager sgE neYn
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14. They give up the body who know the pure,
effulgent One, who is realised through the pure heart,
who is called the Bodiless, who is the creator and the
destroyer, and who is the projector of the (sixteen)
parts.

Jahuh, they give up; tanum, the body; ye, who;
viduh, know —as, ‘I am He’—; siwam, the pure, i.e.
the one free from ignorance and its effects; devam, the
effulgent; bhava-grahyam, who is realised through the
pure heart; anidakhyam, who is called the Bodiless—
nida means body-—; bhava-abhava-karam, who is the
creator and the destroyer; and who is kala-sarga-karam,
the projector of the sixteen parts— beginning with the
Vital Force and ending with name, which have been
mentioned in the Upanisad of the Atharva-veda, ‘He
created Prana,’ etc. (Pr. 6.4).



CHAPTER 6

Is it not that some others think that Time etc. are the
cause? So, how is it, again, said that God is the creator
of the parts (mentioned in Pr. 6.4)? In answer to such
an apprehension, the text says:

AR FAUT TLA FTS AATE FCAAT: |
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1. Some intelligent ones speak of inherent nature
(as the cause); similarly, others under delusion say
that it is Time. This glory in the world belongs surely
to the effulgent One because of whom this Wheel of
Brahman revolves.

Eke, some; kavayah, intelligent ones; vadanti, speak
of; svabhavam, inherent nature; tatha, similarly; anye,
others; (speak of) kalam, Time. The mention of Time
and inherent nature is suggestive of even those others
referred to in the first chapter. Pari-muhyamanah, being
under delusion, the non-discriminating persons who
are enamoured of objects do not know fully.

Esah mahima, this glory, greatness; tu, surely — the
word fu is used for emphasis —; devasya, belongs to the
effulgent One; yena, because of whom; idam, this;
brahma-cakram, Wheel of Brahman ; bhramyate, revolves.
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The text elaborates the glory:
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2. Itisto be thought that He, by whom is pervaded
all this in an orderly way and who is enlightened, the
maker of time, possessed of qualities and all-knowing,—
being ordained by Him this wellknown work, viz
earth, water, fire, air and space, remains superimposed.

He, yena, by whom, by which God; is avrtam, per-
vaded; idam, this world; nityam, in an orderly way;
and who is jnah, enlightened; kalakarah, the maker
even of time; guni, possessed of such qualities as ‘not
afflicted by sin’; and sarva-vidyah, all-knowing;—
isitam, ordained, directed ; tena, by Him, by God ; ha —
the word, indicating something familiar, means—
this wellknown ; karma, work —that which is accom-
plished is karma—, this wellknown work directed by
God ; vivartate, remains superimposed, in the form of
the world —like a snake on a garland. That work of
His, again, is prthivi-ap-tejah-anila-khani, earth, water,
fire, air and space — the five elements counting from
earth.

What was referred to in the first chapter as needing
consideration (see 1.2), that itself is being elaborated:



182 SVETASVATARA UPANISAD [6.3

T g fafraed w@-
T dTaq WA AT |

waw gt Fafacsefaat
FIOA AATEEUET FER: U3

3. (He s to be thought of who) having finished that
work and witnessing it, and having again brought
about the combination of the Self with the principles
of nature — with one, two, three or eight—, and with
time as well, (exists in association) with the subtle
qualities of the internal organ.

(He is to be thought of who) having created tat-
karma, that work — earth etc.; and vinivartya, having
witnessed it; and bhuyah, again _yogam sametya (—the
suffix pic is omitted here—), having brought about the
association ; of that Self, tattvena, with the principles —
with earth etc. ; - (association) in how many different
ways? — ekena, with one, with earth; dvabhyam, with
two ; tribhih, with three; astabhih va, or with eight of the
principles of Prakrti (Nature) — this has been stated
in, “This Prakrti of Mine is divided eightfold thus:
earth, water, fire, air, space, mind, intellect and also
egoism’ (B. G. 7.4) —; and kalena ca eva, with time as
well; (exists in assomatlon) stuksmaih atmagwlazh with
the subtle qualities of the internal organ, i.e. with
desire etc.

Now the text shows the primary purpose of work:
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4. Having performed actions that are associated
with the (three) qualities, he who surrenders them as
also all (his) inclinations of mind,—then, in the
absence of these there follows the dissipation of the re-
sults of works done before. When the results of works
become dissipated, he becomes different from Prakrti
and the elements.

Arabhya, having performed ; karmani, actions, which
are associated with (anvita) the qualities (gunas), sattva
etc. ; yah, he who; viniyojayet, surrenders them ca sarvan
bhavan, as also all (his) greatly diversified inclinations
of mind, to God;—then, due to tesam, their, having
been dedicated to God, there follows the absence of
their connection with him. When this is absent, results
of actions done earlier become destroyed. It has also
been said:

O son of Kunti, whatever you do, whatever you
eat, whatever you offer as a sacrifice, whatever you
give and whatever austerities you undertake, (all)
that you offer to Me.

Thus you will become free from bondages in the
form of actions that are productive of good and bad
results (B. G. 9.27-8).
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One who acts by dedicating actions to Brahman
and by renouncing attachment, he does not become
polluted by sin, just as a lotus leaf is not by water.

By giving up attachment the yogis undertake
work merely through the body, mind, intellect and
even the organs, for the purification of themselves

(ibid 5.10-11).

Karma-ksaye, when the results of actions become dis-
sipated ; he, becoming pure in mind, i.e. after realising
himself as Brahman thatis by nature Existence-Knowl-
edge-Bliss, by becoming free from ignorance and its
effects, yati, becomes; anyah, different; tattvatah, from
Prakrti and the elements. If the reading be anyat (in
place of anyah), then the meaning is, ‘yat:, he attains;
that Brahman which is anyat, distinct; tattvatah, from
Prakrti and the elements.’

The succeeding verses are commenced for reaffirm-
ing the idea already conveyed, so that persons blinded
by objects may somehow realise Brahman. Hence the
text says:
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5. Heis the Source, and the Cause that brings about
association ; He is seen as beyond the three times and
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even as without the parts. After meditating first on the
Effulgent One who is possessed of all the forms, who is
the Origin and Truth by nature, who is worshipful and
who exists in one’s heart, (one becomes different from
Prakrti and the elements).

He is adih, the Source of everything; and samyoga-
mimitta-hetuh, the Cause that brings about association,
the Cause of ignorance etc. that bring about embodi-
ment. And it has been said, ‘It is this One Itself who
makes him do a virtuous act, . . . it is this One Itself
who makes him do a sinful act’ (Kau. 8). He is drstah,
seen; as parah trikalat, beyond the three times, the past,
future and present—it has been said, too, ‘Below
which the year with its days rotates, upon that im-
mortal Light of all lights the gods meditate as lon-
gevity’ (Br. 4.4.16). Why? Since this One is akalah,
without the parts (ref. Pr. 6.4); the parts, viz those
counting from the Vital Force and ending with name,
do not exist in It. For whatever has parts, being limited
by time, has origination and destruction. This One,
on the other hand, is partless, beyond relative exist-
ence. Therefore, It neither originates nor gets destroyed
by becoming limited by the three times.

Upasya, after meditating; purvam, first, i.e. before the
rise of the knowledge of the meaning of the (Upanisa-
dic) sentences (such as, “Thou art That’); tam devam,
on that Effulgent One — after concentrating the mind
with the idea, ‘I am this One’ —; who is vifvarupam,
possessed of all the forms; bhkava-bhutam, who is the
Origin and Truth by nature — that from which some-
thing comes into being is bhava, and that which is not
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false is bhutam —; idyam, who is worshipful; and sva-
cittastham, who exists in one’s own heart, (one becomes
different from Prakrti and the elements).

The text points at Him again:
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6. He, because of whom this phenomenal world
revolves, is above all that takes the form of the Tree
(of the World) and time, and (He) is different. Know-
ing the source of virtue, the destroyer of sin, the Lord
of divine powers etc., as existing in the intellect and as
the immortal support of the universe (one becomes
different from Prakrti and the elements).

Sah, He; yasmat, because of whom, because of which
God; prapancah, the phenomenal world; parivartate,
revolves; is parah, beyond; vrksa-kalakrtibhih, from all
that takes the form of the Tree and time — the Tree is
the Tree of the World, as has been said, ‘This is the
beginningless peepul tree that has its roots above and
branches below’ (Ka. 2.3.1); and is anyah, different,
i.e. untouched by the phenomenal world. fratva, by
knowing ; dharmavaham, the source of virtue ; papanudam,
the destroyer of sin; and bhagesam, the Lord of divine
powers etc.; as atmastham, existing in the intellect; and
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as the amytam, immortal, deathless; visva-dhama, support
of the universe, — ‘one becomes different from Prakrti
and the elements’—this portion is to be supplied
everywhere.

Now, by presenting the realisation of enlightened
persons, the text confirms the subject-matter already
dealt with:
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7. We know Him, the Effulgent One who is the
supreme, great Lord of the lords, Him who is the
supreme God of the gods, the Ruler of the rulers, who
is higher than the high (i.e. Maya), who is the Lord of
the worlds and who is worshipful.

:+ Vidama, we know; tam, Him; devam, the Effulgent
©ne; who is the paramam, supreme; maheswaram, great
Lord ; ifvaranam, of the lords, of Death, the son of the
Sun, and others; tam, Him; who is paramam daivatam,
‘the supreme God ; devatanam, of the gods, of Indra and
-others; patim, the Ruler; patinam, of the rulers, of the
Px:gjipadsl; who is paramam, higher; parastat, than the
- 1 The ten rulers of created beings first projected by Brahma, viz

Marici, Atri, Angiras, Pulastya, Pulaka, Kratu, Vasistha, Pracetas
w Daksa, Bhrgu and Narada.
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high, than the imperishable (Maya) ; bhuvanesam, who
is the Lord of the worlds; and who is idyam, worshipful.

Itis now stated how He is the great Lord:
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8. He has neither a body nor any organ; none is
seen to be either equal or superior to Him. His supreme
power is heard of as diverse, indeed, and it consists of
the spontaneous act of knowing and the act of control.

Na tasya vidyate, He has neither; karyam, a body; nor
karanam, any organ, eyes etc.; na drsyate, none is seen,
or heard of; to be either tatsamah, equal to Him; or
abhyadhikah, superior. Asya para saktih, His supreme
power; is sriyate, heard of; as vividha eva, diverse, in-
deed; and it consists of the svabhaviki, spontaneous;
Jjhana-bala-kriya ca, act of knowing — the unhindered
capacity for the knowledge of everything—, and the
act of control—rulership over everything by con-
trolling them merely through His proximity.

Since this is so, therefore:

7 a whag afadea &9
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9. There is no ruler of Him in this world, nor any
controller. Nor, indeed, is there any ground of inference
with regard to Him. He is the Cause, the Overlord of
the lords of the organs. And there is none who is His
procreator, nor even an overlord.

Na kascit patih, there is no ruler; tasya, of Him; loke, in
the world ; and therefore, na #ita, nor any controller of
Him  na eva ca, nor, indeed; is there, tasya, with regard
to Him; any lingam, ground of inference, indication —
comparable to ‘smoke’l. Sah karanam, He is the Cause,
of everything ; karanadhipa-adhipah, the Overlord of the
lords of the organs, the supreme God. Since this is so,
therefore there is none who is His janita, procreator;
na ca, nor even; adhipah, an overlord.

Now the seer of the mantra prays for the desired
object:

TERGATA T AgfA: TOAR: AT |
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10. ‘The one Deity who covered Himself naturally
with the effects of Pradhana, as a spider covers itself

1 Fire is inferred from the presence of smoke, which is the ground
of inference.
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with its thread, may He grant me unification with
Brahman.’

He, yah, who; avrnot, covered ; svam, Himself; yatha,
as; tantunabhah, a spider; covers itself, tantubhih, with
the threads, growing out of itself; pradhanajath, with the
effects of Pradhana, with names, forms and actions
arising out of the Unmanifested, which are comparable
to the threads; may sak, He; dadhat, i.e. dadatu, grant;
nah, me; brahma-apyayam, merger in Brahman, unifica-
tion with Brahman.

While presenting once again in the next two verses
that very Entity like a Myrobalan on one’s palm, the
text reveals that the supreme human goal can be
attained by realising It alone, and from nothing else:

maw%ﬁﬁﬁvmuztu

11. The same Deity remains hidden in all beings,
and is all-pervasive and the indwclling Self of all
beings. He is the supervisor of actions, lives in all
beings, (Heis) the Witness, the bestower of intelligence,
the Absolute and devoid of the (three) qualities.

Ekah, the same, nondual; devah, Deity, effulgent by
nature; remains gudhah, hidden; sarva-bhutesu, in all
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living beings; and is sarva-vyapi, all-pervasive; and
sarva-bhuta-antaratma, the indwelling Self of all beings,
i.e. their own reality. He is karma-adhyaksah, the super-
visor of actions, the controller of the diverse kinds of
actions done by creatures; sarva-bhuta-adhivasah, lives
in all beings; saksi, the Witness of all creatures, the
Seer of everything —as it is said in the Smrti, ‘The
word saksi is used for indicating a direct seer’ (Pa.
Sa. 5.2.91) —; ceta, the bestower of intelligence; keva-
lah, the Absolute, unconditioned ; and nirgunah, devoid
of the qualities, sattva etc.

oY Tt fafewamon agan-
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12. Everlasting happiness is for those —and not for
others—who are wise and who realise as seated in
their intellect Him who is one and independent, who
makes diverse the single seed of the many which are
actionless.

Sasvatam, everlasting; sukham, happiness; is tesam,
for those ; who are dhirah, wise, knowers of the Self; —
and na itaresam, not for others, who do not know the
Self —; ye anupasyanti, who realise directly; atmastham,
as seated in their intellect; fam, Him; who is ekah vasi,
one and independent; yak, who; karoti bahudha, makes
diverse; ekam bijam, the single seed — the elements in

13
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their subtle form, which are comparable to seeds;
bahunam, of the many, of the individual souls; nigkri-
_yanam, who are actionless. For all actions inhere in the
body and organs, and nat in the Self. The Self, on the
other hand, which is actionless, attributeless, devoid
of sattva and other qualities, and unchanging, super-
imposes on Itself the qualities that do not belong to It
and thinks, ‘I am the agent, the enjoyer, happy,
sorrowful, lean, stout, a human being, the son of such
a one, the grandson of that one, . .. .’
It has also been said:

While actions are being done in every way by the
gunas (qualities) of Nature, one who is deluded by
egoism thinks thus: ‘I am the doer.’

But, O mighty-armed one, the one who is a knower
of the facts about the varieties of the gupas and actions
does not become attached, thinking thus: ‘The
organs rest (act) on the objects of the organs.’

Those who are wholly deluded by the gunas of
Nature become attached to the activities of the
gunas (B. G. 3.27-9).

Besides,
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~ 13. One becomes freed from all the bondages by
knowing that Deity who is the Cause and who can be
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known through Sankhya and Yoga, who— being the
eternal among the eternal, the consciousness among
the conscious— alone dispenses the desired objects to
the many.

Mucyate, one becomes freed; sarva-pasaih, from all
the bondages, from ignorance etc. ; jaatvd, by knowing ;
devam, the Deity, the effulgent One; sankhyayoga-
adhigamyam, who can be known by all through Sankhya
and Yoga; who being nityah, the eternal; nityanam,
among the eternal, among the individual souls — the
idea being that the eternality of these is derived from
His eternality ; or, among earth etc. —; so also, cetanah,
the consciousness; cetananam, among the conscious, the
knowers; ekah, alone; vidadhati, dispenses; bahinam, to
the many, to the individual souls; kaman, the desired
objects, different kinds of enjoyment due to desire.

How is He the consciousness of the conscious? This
is being stated:

7 X gut Afq 7 wwEaww
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14. There the sun does not shine, neither do the
moon and the stars; nor do these flashes of lightning
shine. How can th1s fire? He shining, all these shine;
through His lustre all these are variously illumined.
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Tatra, there, in the supreme Self; suryah, the sun,
though it is the illuminator of everything; na bhgt:,
does not shine, i.e. it does not reveal Brahman. For
the sun illuminates all the forms through His light,
indeed, who is the Self of all. In itself, it has no power
of illumination. Similarly, na candra-tarakam, neither
do the moon and the stars. Na imah vidyutah bhant:,
neither do these flashes of lightning shine. Kutah, how
can; ayam, this; agnih, fire that is known to us? To be
short: The fact that this world shines, it is so because,
tam eva bhantam, He Himself shining, being effulgence
by nature; it anubhati, shines accordingly —as for
instance, iron etc. burn not by themselves but as the
fire does so. Tasya bhasa, through His lustre alone;
sarvam tdam, all these, sun etc., shine. It has also been
said, ‘Being illumined by whose light the shun shines’
(Tai. Br. 3.12.9.7) ; ‘Neither the sun nor the moon or
fire illumines That’ (B. G. 15.6).

It has been said that one becomes free by knowing
the Deity. Why, again, is it that one becomes liberated
by knowing Him alone and not through any other
means? In answer to this it is said:

¥ gafa: afes dfqfas:
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15. There is one supreme Self in the midst of this
universe. He Himself is the fire that is fully established
in the water (body). By knowing Him alone one goes
beyond death; there is no other path to go by.

There is ekah, one; hamsah— this word, derived in
the sense of one who destroys the cause of bondage, viz
ignorance etc., means—supreme Self; madhye, in the
midst; asya bhuvanasya, of this universe — consisting of
the three worlds (earth, heaven and the intermediate
space); no one else whosoever. Why? Because, sah
eva, He Himself; is agnih, the fire, comparable to a fire,
because He burns away ignorance and its effects—
it has also been said, ‘God is the Fire that is beyond
the sky’ —; sannivistah, that is fully established as the
Self; salile, in the water— which has become trans-
formed as the body —, as it has been said, ‘Thus, in-
deed, after the fifth oblation, the waters come to be
called a person’ (Ch. 5.9.1) —. Or, salile, in the heart
that has been made pure like clear water by sacrifice,
charity, etc.; He is sannivistah, established, as the
scorcher of ignorance and its effects, in the full knowl-
edge arising from the meaning of the Upanisadic
sentences (e.g. “Thou art That’). This is the idea.

Therefore, viditva, by knowing; tam eva, Him alone;
atyeti, one goes beyond ; mrtyum, death; na vidyate, there
is no; anyah panthah, other path; ayanaya, to go by.

For the attainment of the supreme Goal, He Him-
selfis once again specially presented by the Upanisad:
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16. He is the creator of the universe, the knower of
the universe, the Self and the Source, the Knower,
the maker of time, the possessor of attributes, omni-
scient, the protector of the Unmanifested and the indi-
vidual soul, the Lord of the (three) qualities, and the
Cause of transmigration, Liberation, existence and
bondage.

Sah, He; is visvakr!, the creator of the universe;
visvavit, the knower of the universe; atma-yonih, the
Self and the Source — the Self of all and the source of
everything; jiah, the Knower; (sarva-vidyah) omni-
scient, i.e. the Light that is Consciousness; kala-karah,
the maker of time; gupi, the possessor of attributes —
such as ‘not afflicted by sin’ etc. (see Ch. 8.1.5, 4.1,
7.1). All this is an elaboration of visvavit. He is pradhana-
ksetrajna-patih, the protector of the Unmanifested and
the individual soul; gupesah, the Lord of the qualities,
viz sattva, rajas and tamas; and samsara-moksa-sthiti-
bandha-hetuh, the Cause of transmigration, Liberation,
existence and bondage.

Further,
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~17. He is the Self of the universe, immortal, fully
established as the Lord, the Knower, omnipresent and
the protector of this universe, who eternally rules this
world. There is no other agent for ruling (the world).

‘He is tanmayah, the Self of the universe —or, full of
effulgence; this is said in consonance with, ‘through
His lustre all these are variously illumined’ (14) —;
amrtah, immortal, deathless; #Sa-samsthah, fully estab-
lished as the Lord, in His own Godhood; jriah, the
Knower; sarvagah, omnipresent; gopta, the protector;
asya, of this; bhuvanasya, universe; yah, who; ise (i.e.
iste), rules; nityam eva, eternally and regularly; asya
Jagatah, this world. Na vidyate, there is no; anyah hetuh,
other capable agent; #anaya, for ruling the world.

Since He alone is the Cause of transmigration,
Liberation, existence and bondage, therefore a seeker
after Liberation should take refuge in Him with his
whole being. With a view to teaching this the text
says:

t sl frenfr o o & i it w
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18. He who created Brahma in the beginning and
who, indeed, delivered the Vedas to him,—in that
very Deity, who is the revealer of the knowledge re-
garding the Self, I, being verily desirous of Liberation,
seek refuge.

Yah, He who ; vidadhati, created ; brahmanam, Brahma,
Hiranyagarbha; purvam, in the beginning —of crea-
tion; and yah vai, who indeed; prahinoti, delivered;
vedan, the Vedas ; tasmai, to him; tam ha, in that very —
ha is used for emphasis—; devam, Deity, full of efful-
gence, the supreme Self — as has been said,

The intelligent aspirant after Brahman, knowing
about this alone, should attain intuitive knowledge.
(He) should not think of too many words, for it is
particularly fatiguing to the organ of speech (Br.
4.4.21);

Know that Self alone which is one without a
second (Mu. 2.2.5) —;

atma-buddhi-prasadam, who makes the knowledge re-
garding the Self favourable —for, when the supreme
Lord becomes gracious, intelligence also, i.e. the valid
knowledge about Him, freed from relative existence,
continues in identification with Brahman—. (In place
of atma-buddhi-prasadam) others read atma-buddhi-pra-
kasam, revealer of knowledge regarding the Self. Or,
atma (the Self) Itselfis the buddhi (knowledge) ; He who
reveals Himself as the knowledge of the Self is atma-
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buddhi-prakasam. In Him, aham, 1; being, vai— used for
emphasis — verily ; mumuksuh, desirous of Liberation ;—
and not desirous of any other result— prapadye, seek;
saranam, refuge.

The true nature (of Reality) that can be grasped
through creation etc. has been revealed so far. Now It
is being revealed as Itisin Itself:

frors fafemd e frcae frse)
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19. (Iseek refugein That)! which is partless, action-
less, tranquil, faultless, taintless, the supreme bridge
to immortality and like a fire with burning fuel.

(I seek refuge) in That which is niskalam, partless,
i.e. without limbs; niskriyam, actionless, established in
Its own glory, i.e. changeless; santam, tranquil, free
from all modifications; niravadyam, faultless ; niranjanam,
taintless; param setum, the supreme bridge, as it were;
amprtasya, to immortality, for attaining Liberation—
because it is the means of crossing the great ocean of
delusion that the world is; and which is brilliant and
blazing analam iva, like a fire; dagdha-indhanam, with
burning fuel.

Is it that one attains Liberation by realising Him

1 See S.



200 SVETASVATARA UPANISAD [6.20

alone, and not by anything else? The answer to this is:
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20. When men will (be able to) roll up the sky like
leather, then will there be an end of sorrow without
knowing the Effulgent One.

As one would roll up leather, similarly, yada, when;
manavahk, men; vestayigyanti, will (be able to) roll up;
akasam, the sky, which is formless and pervasive; tada,
then; bhavigyati, will there be; antah, an end, a destruc-
tion; duhkhasya, of sorrow, belonging to the body and
mind and coming from nature and the gods; avyfiaya,
without knowing ; devam, the Effulgent One, who exists
as Knowledge by nature, having neither origination
nor end, who is untouched by hunger etc. and is the
supreme Self. For relative existence is caused by the
absence of the knowledge about the Self.

So long as one does not know the supreme Self as
one’s own Self, for that long does one, though verily
birthless, assume the form of an individual soul among
ghouls, animals, human beings and others, and being
under delusion, transmigrate, dragged hither and
thither by attachment etc. as though by crocodiles
etc.; and overwhelmed by the three kinds of sorrows.
When, again, he realises the supreme Self, which is
without cause and effect, characterised as ‘not this,
not this’, ‘untouched by hunger’, etc., and which
exists as Knowledge by nature, having no beginning or
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end, and which is absolute Bliss, then, becoming free
from nescience and its effects, he becomes absolute
Bliss. This is the purport. It has also been said:

Knowledge remains covered by ignorance. Thereby
the creatures become deluded.

But in the case of those of whom that ignorance of
theirs becomes destroyed by the knowledge of the
Self, their knowledge, like the sun, reveals that
supreme Reality.

Those who have their intellect absorbed in That,
whose Self is That, who are steadfast in That, who
have That as their supreme Goal, — they attain the
state of non-returning, their dirt having been re-
moved by Knowledge (B. G. 5.15-17).

In order to show that the knowledge of Brahman,
when it runs through the traditional line (of teachers),
becomes the cause of Liberation, the text points out
the tradition as also the person eligible for Knowledge:

mm&ﬂ@qmnam

21. As it is well known, Svetasvatara, having
realised Brahman through the power of austerities and
the grace of God, thereafter fully taught to the monks
the Supreme and the Holy (Brahman) that is duly
adored by hosts of sages.
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Ha is used for indicating a wellknown fact. Svetasva-
tarah, Svetasvatara, a r5i by that name; vidvan, having
realised —having realised directly the Indivisible
(Brahman) as, ‘I am Brahman’, through contempla-
tion and meditation with earnestness, continuity,
devotion, etc. after hearing about the aforesaid (knowl-
edge of) Brahman from his teacher as it had been
handed down traditionally —.

Tapah-prabhavat, through the power of austerities —
such painful austerities as the Candrayanal etc.; for
that is the conventional meaning of the word tapah.
This is suggestive of all the daily obligatory rites and
duties undertaken according to injunction, for the
Smrti says, ‘Onepointedness of the mind and the
organs is the highest tapas’ (Mbh. Sa. 250.4). Since all
those (forms of) austerities existed in that Svetasvatara
as per rule, therefore, through their power —.

Deva-prasadat ca, and through the grace of God;
through the grace of the supreme Lord who had been
worshipped appropriately in many past lives with a
view to acquiring fitness for the attainment of Libera-
tion —.

Brahma, Brahman, of unlimited greatness —.

Atha, thereafter — after firmness in his own experi-
ence; provaca, taught; samyak, fully — this word is to be
connected both ways (with provaca and justam) accord-
ing to the maxim of ‘the crows eyeball’2—; atydsrami-
bhyah, to persons belonging to the most adorable stage
of life—for the Smrti says, ‘The word ati denotes

I See note under 4.9.
2 See note under 2.8.
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adoration’—, i.e. to those who, owing to the glory of
the fulness of the four kinds of disciplines!, did not
have any dependence even on their own bodies or on
the means of livelihood, and therefore (it means) to
those who had an abundance of detachment—as it
has been said:

If there be not abundant detachment, then the
(indirect) knowledge of Brahman remains infruc-
tuous. Therefore, a wise man should for ever dili-
gently maintain detachment;

and in another Smrti also (it is said):

When there arises in the mind dispassion towards
all objects, then only should a man of knowledge
take to monasticism. Otherwise he will become
degraded (see Mai. 2.19).

Thus (atydsramis means) the paramahamsa-sannyasins,
for they, verily, belong to the most adorable state of
life. In support of this is the Sruti:

The word nyasa means Brahma; (the word)
brahma stands, indeed, for the supreme; the supreme
is verily Brahma.

These austerities are surely inferior; renunciation
alone surpassed (them) (Ma. Na. 78).

The monks are of four classes; Bahuidaka, Kuficaka,
Hamsa and Paramahamsa. The succeeding one is
better than the preceding one (see Mbh. Anu.
141.89).2

1 See note under 4.15.
2 Bakiidaka: a mendicant who begs from the house of pious
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To those monks (he taught samyak, fully, in the way
that Itis directly realised as the Self; paramam pavitram,
the supreme, (i.e.) Brahman that is under considera-
tion — That indeed is the highest, free from all ignor-
ance and its effects, and homogeneous Bliss par ex-
cellence; pavitram, the Holy, free from the taints of
Prakrti, its effects, etc.; rsi-sangha-justam, adored by
hosts of sages, adored as the Self by the assembly of
such sages as Vamadeva, Sanaka and others; resorted
to as the Bliss that is the dearest and that has been well
meditated on. For the Sruti says, ‘. . . but all is loved
for the sake of the Self’ (Br. 4.5.6).

The knowledge (of Brahman) should be imparted
after testing a disciple of such characteristics as men-
tioned. The text now states the fault arising from im-
parting that Knowledge by ignoring this (testing), the
Vedic source of that Knowledge, its mystical nature
and its being propounded through a succession of
teachers:
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22. The supremely mystical knowledge in the

Brahmins; Kuficaka: a mendicant who begs from his son’s house;
Harisa: a mendicant who holds one staff in hand and gives up the
tuft of hair on the head; Paramahamsa: a mendicant who carries no
staff or water pot, and has no covering for his body. According to
Asr. the order of classification is Kuficaka, Bahiidaka, Hamsa and
Paramahamsa.
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Upanisads was taught in the previous cycle. It is not to
be given to one who has no self-control; nor to one who
is not a son, or again, to one who is not a disciple.

Paramam guhyam, the supreme mystical knowledge
(of Brahman) — which is really the highest human
goal and the most secret of the secrets; vedante, in the
Upanisads; pracoditam, was taught; purakalpe, in the
previous cyclel. The word vedanta is used in the singular
to denote a class. Theideais, ‘. . . in all the Upanisads’.
Thusis shown the succession of teachers {of this Knowl-
edge). This is the idea. Datavyam, it should be given,
i.e. taught, to a son who is self-controlled, whose mind
is completely under control and free from all such
defects as attachment, or to a similar disciple. The
knowledge of Brahman should not be imparted out of
affection to a son or a disciple who is the opposite of
this. The word punah (again) signifies that evil will arise
otherwise. So the idea is that, a teacher who wants to
impart the knowledge of Brahman should teach the
knowledge of Brahman after testing for long and
knowing the qualifications of the disciple. In support
of this is the Sruti, ‘““Live (here) for a year in a fitting
manner, once more with control over the senses, with
brahmacarya and faith”’ (Pr. 1.2). In another Sruti,
too, it is found, ‘“Indra certainly lived in celibacy in
Prajapati’s house for a hundred and one years”’
(Ch. 8.11.3). And this has also been elaborated in
various ways in the Upadesa Sahasri. Hence it has been
dealt with here in brief.

1 This is by way of eulogy. See S.
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The text further shows that the knowledge revealed
by the teacher becomes a matter of experience only in
the case of those endowed with devotion to the Deity
and the teacher:
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23. He who has supreme devotion to the Deity, and
as much of it to the guru as to the Deity, to him, indeed,
to the great-souled one these subject-matters that have
been spoken become revealed.

He, the competent person, yasya, who has; para,
supreme, spontaneous; bhaktih, devotion — this is sug-
gestive of both steadiness and faith—; both these,
tatha, as much; even gurau, to the guru, to the teacher
of the knowledge of Brahman; yatha, as; deve, to the
Deity, to the supreme Lord, who is by nature the
highest effulgence that is a mass of Existence-Knowl-
edge-Bliss, as shown by the text thus far; tasya, to him;
mahatmanah, to the great-souled one, the preeminent
one, the foremost competent person, who has a sense
of urgency that without the guru’s compassion the
knowledge of Brahman is difficult to have, just as a
person having his head on fire has no other alternative



6.23] SVETASVATARA UPANISAD 207

to seek for except a water-reservoir, or as a hungry
person has got nothing else to seek for except food;
ete arthah, these subject-matters; kathitah, which have
been_spoken—by the exalted seer Svetasvatara, in
this Svetasvatara Upanisad; prakasante, become revealed,
become fit for his personal experience.

The repetition (of prakasante mahatmanah) is for
showing that a preeminent disciple and his disciplines
are uncommon, for concluding the chapter and for
showing regard (for Brahma-vidya).
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