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CHAPTER 1
100 Verses

Chapter 1 - Verse 1 - Introduction

1

Since all creatures from Brahma down to the clump of grass desire instinctively to avoid every
kind of suffering, they endeavour of their own accord to remove it. But suffering is not
removed because it is due to embodiment, which, again, is caused by merit and demerit
accumulated in the past. The latter do not cease because they are due to the performance of
prescribed and prohibited deeds. Deeds are due to desire and aversion, and desire and
aversion arise because of the superimposition of goodness and badness [on the things of the
world]. Superimposition, again, arises from duality due to absence of inquiry. And duality,
which is like the silver seen in a shell, does not cease, because it is caused only by ignorance of
the Self-established, non-dual Self. So the ignorance of the Self alone is the cause of all evil.
Ignorance conceals bliss which, being of the nature of the Self, has no beginning and end, and
is not dependent on anything else. So when that [ignorance] is totally destroyed, there is
complete fulfilment of all human ends. Since the destruction of ignorance takes place only
through the attainment of right knowledge of the Self as it is, the latter must be acquired. As
the Self – about which there is ignorance exists as the cause of all evil – cannot be known
through those scriptural texts which do not produce immediate knowledge as well as through
empirical sources of knowledge, right knowledge can be obtained only through the Vedanta
texts which constitute scripture. So this manual, which is the summary of the essence of the
entire Vedanta, is being written. Here comes the first verse [which is a prayer] for the spread of
what is taught in this book [through the teacher – disciple tradition] and also for indicating
briefly the teaching of this manual. [Introduction – Chapter 1 – Verse 1]
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Chapter 1 - Verse 1

I offer obeisance to Hari, the destroyer of darkness and the witness to the intellect, from
whom the world consisting of ether, air, fire, water, and earth has arisen like a snake from a
garland. [Chapter 1 – Verse 1]
Chapter 1 - Verse 2 - Introduction

With a view to indicate that his tradition (or what he has known) proceeds from the requisite
authority [viz. his Teacher], the author, praising the excellent qualities of his Teacher, offers
obeisance to him. [Introduction – Verse 2]
Chapter 1 - Verse 2

I offer salutation to the supreme Teacher who cuts the knot of ignorance and to whom the
superlatives have returned without finding anyone superior to him. [Chapter 1 – Verse 2] 3

Chapter 1 - Verse 3 - Introduction

The following verse is for expressing his aim [in writing this book] which has occasioned the
offering of obeisance [to his teacher]. [Introduction – Verse 3]
Chapter 1 - Verse 3

In obedience to the command of my Teacher, I expound the knowledge which remains
concealed in the interior of the Vedanta, which destroys bondage, and which reveals the Real
(the Self), though it has also been explained by others. [Chapter 1 – Verse 3]

4

Chapter 1 - Verse 4

If it be asked, “What is the subject-matter of this manual?” it is explained. [Introduction]
The real nature of the inward Self which is the support of all, in whose presence the “this”
[comprising the world of objects] is manifest and in whose absence nothing is manifest, will be
clearly expounded. [Chapter 1 – Verse 4]

5

Chapter 1 - Verse 5

With a view to stimulate interest in the subject-matter of the manual, the authority of the
Teacher is stated by denying the possibility of omission and commission [in his teaching] which
are the causes of invalidity. [Introduction]
I do not say anything [more] on the final doctrine of the Veda expounded by the Teacher
because of my incompetence. What can a firefly illumine where there is pervasion by the
thousand-rayed sun? [Chapter 1 - Verse 5]

6

Chapter 1 - Verse 6

If it be doubted that since the sense of the Veda has been completely stated by the Teacher
himself, the composition of this manual is due to motives like love of fame, etc., which will
render it invalid, he says the following with a view to reject it. [Introduction – Verse 6]
Not for the sake of fame, profit, or honour has this work been composed by us, but for the
purpose of purifying one’s own understanding [by testing it] on the touchstones of the
knowers of Brahman. [Chapter 1 - Verse 6]

7

Chapter 1 - Verse 7

Evil and the cause of evil, the good of man and the means thereto, which constitute the theme
of the manual, will be stated briefly. [Introduction – Verse 7]
Avidya, which is non-apprehension of the oneness of the Self and which is located in the Self
which is of the nature of knowledge, is the seed of bondage. Its destruction is the liberation of
the Self. [Chapter 1 - Verse 7]

Chapter 1 - Verse 8

Since the means to the good of man remains to be stated, it is explained.[Introduction-Verse 8]
The fire of right knowledge, which arises from the sentences of the concluding portion of the
Veda, destroys completely the ignorance about the Self, but not ritualistic action, because it is
8
not opposed to ignorance. [Chapter 1 - Verse 8]

Chapter 1 - Verse 9 - Introduction

For the purpose of establishing the position mentioned above, the prima facie views are
stated. Of these, the view which admits of knowledge is stated first. [Verse 9 – Introduction]

Chapter 1 - Verse 9

Since liberation is attained through ritualistic actions, what does knowledge accomplish
therefore? If you ask “How,” listen to everything with an attentive mind [Chapter 1 - Verse 9]
Chapter 1 - Verse 10

To one who does not perform desire-prompted actions, who abstains from prohibited deeds,
and who performs daily and occasional [obligatory] deeds according to scriptural injunction
9
[liberation takes place]. [Chapter 1 - Verse 10]

Chapter 1 - Verse 11

What follows from this? [Introduction – Verse 11]
As a consequence, the status of a god, etc., which is the fruit of desire-prompted action does
not accrue to him. Since prohibited deeds have been abandoned, he does not attain inferior
birth associated with hell. [Chapter 1 - Verse 11]
Chapter 1 - Verse 12

And as for merit and demerit which have caused the present embodiment, the objection and
the answer are the same for the advocates of action and knowledge. [Introduction – Verse 12]
The destruction of those merits and demerits, that have produced this present body, which
gives pleasure and pain, takes place only through enjoyment. [Chapter 1 - Verse 12]
10

Chapter 1 - Verse 13

Since bondage is the result of the performance of desire-prompted and prohibited deeds, and
since the removal of all evil takes place by the abandonment of these [deeds] alone, what is
the benefit, it may be asked, of the performance of daily [and occasional] deeds? Not that
[they are useless], because evil will arise as a result of their non-performance also.
[Introduction – Verse 13]
Sin does not accrue to this person because of the performance of daily deeds. So, disregarding
the knowledge of the Self, let one resort to action. [Chapter 1 - Verse 13]
Chapter 1 - Verse 14

Admitting [knowledge] it has been stated in this way, but there is no knowledge of the existent
Self, because there is no pramana which propounds it. [Introduction – Verse 14]
11

Chapter 1 - Verse 14

All the Sruti texts that exist, along with smrti texts, emphatically enjoin action. Action is,
therefore, the adequate means. [Chapter 1 - Verse 14]
Chapter 1 - Verse 15 - Introduction

If it be said, “The absence of pramana is due to your fault,” it is not so for this reason.
[Introduction – Verse 15]
Chapter 1 - Verse 15

Though I have looked carefully, I do not see anywhere, in Sruti or smrti, a text which enjoins
knowledge [of the Self]. We have no faith in anything else. [Chapter 1 - Verse 15]
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Chapter 1 - Verse 16 - Introduction

If it be said that pursuit [of knowledge] can take place even without an injunction, as in daily
life, it is not so for the following reason. [Introduction – Verse 16]
Chapter 1 - Verse 16

What is done through delusion, without [scriptural] injunction, for achieving an other-worldly
result will not be conducive thereto, like oblation poured into ashes. [Chapter 1 - Verse 16]
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Chapter 1 - Verse 17 - Introduction

[This is supported] also by the statement of Jaimini who knows the meaning of the Veda and
whose authority is accepted. [Introduction – Verse 17]

Chapter 1 - Verse 17

Jaimini himself who knows the Veda has in a flurry declared loudly that since the Veda has its
purport in action, what is different from it is purportless. [Chapter 1 - Verse 17]
Chapter 1 - Verse 18

Because of the statement of the Vedic hymn also [it holds good]. [Introduction – Verse 18]
The Vedic hymn, “By doing rituals, indeed, should one wish to live here for a hundred year,”
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enjoys life-long performance of rituals. [Chapter 1 - Verse 18]

Chapter 1 - Verse 19 - Introduction

Since the advocate of knowledge accepts the validity of the [scriptural] sentence in respect of
the Self and since the verb is the principal part of a sentence, it follows that the desired
knowledge cannot arise. [Introduction – Verse 19]

Chapter 1 - Verse 19

Words can never be combined with one another without a verb. Without words there is no
sentence which conveys knowledge. [Chapter 1 - Verse 19]

15

Chapter 1 - Verse 20

Even if knowledge is accepted, there is no defect for this reason. [Introduction – Verse 20]
Since combination of ritualistic action [with knowledge] either as the subordinate or principal
factor or as what is equally important takes place here [in respect of attaining liberation], there
is no defect even if knowledge is accepted. [Verse 20]
Chapter 1 - Verse 21

Thus, irrespective of the acceptance or non-acceptance of knowledge, liberation cannot be
attained through knowledge. [Introduction – Verse 21]
So for persons of all states of life liberation takes place through the actions of speech, mind,
and body performed by them according to their ability, and not through any other means.
16
[Chapter 1 - Verse 21]

Chapter 1 - Verse 22 - Introduction (i)

That all this is nonsensical talk is said for the purpose of commencing its refutation.
[Introduction – Verse 22]
Chapter 1 - Verse 22

Such, indeed, are the words proclaimed in sacrificial places by men whose vision is obstructed
by smoke, who are self-satisfied, and whose mind is inflated by their own conjectures.
[Chapter 1 - Verse 22]
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Chapter 1 - Verse 23 - Introduction (ii)

With a view to conveying the scope of the criticism, which has been commenced, it is said.
[Introduction – Verse 23]
Chapter 1 - Verse 23

Now [with regard to this view] we will state the defects, not in haste, but in a systematic way
by means of words that are supported by logic and that will destroy the prima facie view.
[Chapter 1 - Verse 23]
Chapter 1 - Verse 24 - Introduction (iii)

Since none of the four effects of action can be associated with liberation, liberation is not the
effect of action. [Introduction – Verse 24]
18

Chapter 1 - Verse 24

Since liberation is only the destruction of ignorance, action is not the means thereto. Action
does not remove ignorance in the same way as error caused by darkness [does not remove
darkness]. [Chapter 1 - Verse 24]
Chapter 1 - Verse 25 - Introduction (iv)

Even if it is accepted that liberation is the effect of action, it is defective. [Introduction –
Verse 25]
Chapter 1 - Verse 25

Liberation must take place as a result of either one action, or all actions. If it be [the effect] of
one action, other actions become useless. If it be [the effect] of all actions, then [all of them
get] the status of being one action. [Chapter 1 - Verse 25]
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Chapter 1 - Verse 26 - Introduction (v)

Since every kind of action is associated with its own specific result by originating [and other]
injunctions, the principle of residues does not hold good. [Introduction – Verse 26]
Chapter 1 - Verse 26

Nitya-karma cannot be the means to liberation, because it is intended for the destruction of
sin; likewise, kamya-karma too cannot be the means, because it is associated with the result
such as svarga. [Chapter 1 - Verse 26]

20

Chapter 1 - Verse 27 - Introduction (vi)

Also, there is no scriptural evidence [supporting it]. [Introduction – Verse 27]
The means – end relation in respect of what is other-worldly is known through scriptural
statement. Nowhere is it heard from the mouth of Sruti that karma is the means to moksha
[Chapter 1 - Verse 27]
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Chapter 1 - Verse 28 - Introduction (vii)

Also, because of the acceptance of what has been accepted, your talk is useless, like the
statement of the mother-in-law, “Go out” [in the story]. [Introduction – Verse 28]
Chapter 1 - Verse 28

The abandonment of nisiddha and kamya-karmas is also desired by you in the same way as it is
by me. Also, since Nitya-karma is not productive of anything new, Karma is not the means to
liberation. [Chapter 1 - Verse 28]
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Chapter 1 - Verse 29 - Introduction

23

Thus the view that “liberation is attained through ritualistic actions” has been refuted. Now by
determining the cause of the pursuit of all actions, he wants to strengthen the view that the
removal of the evil of all bondage will be possible only through knowledge of the Self as it is.
This is what is to be examined here. Like one who is desirous of drinking the water of a mirage,
a person entertaining imaginary distinctions such as “This is good,” and “This is bad,” caused
by natural inclinations, performs and abstains from actions which are forbidden and fortuitous
for the purpose of attaining the good and avoiding the bad through means known only
through secular sources of knowledge. Is it the case that in the same way a person performs
kamya – and nitya-karmas which lead to unseen future results? Or, is there any other cause for
the performance of, and abstinence from, actions?
If you ask, “What is the use [of this examination]?” then listen. If it is established that the
cause of the performance of action is right knowledge of reality as it is, which is valid and
which is obtained from secular or scriptural source and if scripture which teaches renunciation
of action is rejected, then those who renounce actions are wrong, for the reasons that they
depend on wrong knowledge and that they renounce actions enjoined by scriptural authority.
Alternatively, if the cause of the performance of all actions is wrong knowledge alone, as in the
case of the cause of action of a person who is desirous of drinking the water of a mirage, which
is false, then we win and you lose. [Introduction – Verse 29]

24

Chapter 1 - Verse 29 (Important Verse)

Like the sun, scripture reveals the means for acquiring and avoiding ends for the benefit of
those who, due to delusion, wish to attain the good and avoid the bad. [Verse 29]
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Chapter 1 - Verse 30 - Introduction

Thus it is established on the basis of perception, inference, and scripture that the Self is
unsurpassable bliss from which the good is not different; that the evil, like the non-existent,
has of its own accord no relation with it; and that because of ignorance of the nature of the
Self, there arises erroneous cognition such as “Let me attain the good, Let me not have the
evil,” which is the cause of man’s engagement in actions, in the same way as erroneous
cognition, which arises because of ignorance of the shell in saline soil leads to the activity [of
picking it up as silver]. It has also been shown that scripture does not produce any potency in
an object. The elaboration of this is given in what follows. [Introduction – Verse 30]
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Chapter 1 - Verse 30

Scripture, indeed, does not produce in men the desire to acquire or avoid [anything], for
desires are innate as seen in animals also [Chapter 1 - Verse 30]
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Chapter 1 - Verse 31 and 32

It has been said that only a person who is ignorant of the real nature of the Self acts according
to scriptural injunctions and prohibitions. Now, with a view to showing that performance of
action in impossible if one considers the nature of the Self, he says: [Introduction-Verse 31, 32]
A person desires to attain what is unattained through ignorance, as in the case of the golden
ornament on the neck. Also, one desires to remove what is absent of its own accord, like a
person who, overcome by fear, tries to avoid a demon mistakenly seen in his own shadow.
Again, one desires to remove an object which has to be [really] avoided and to attain
something which is [really] unattained. [Chapter - Verse 31 and 32]
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Chapter 1 - Verse 33 - Introduction

For the purpose of [explaining] attainment and avoidance in respect of these four cases, the
principle is shown through classifying [the cases]. [Introduction – Verse 33]
Chapter 1 - Verse 33

Having known from Sruti the different means in respect of things to be attained and avoided,
and having pursued them thereafter, one attains what is to be attained and also removes what
is undesirable. [Chapter 1 - Verse 33]
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Chapter 1 - Verse 34 - Introduction

Now with regard to the [two] remaining cases, [both attainment and avoidance take place] of
their own accord. [Introduction – Verse 34]
Chapter 1 - Verse 34

With regard to what is avoided and what is attained [of their own accord], removal and
attainment take place through knowledge and not through action. Since ignorance alone is the
obstacle, they are not achieved through action. [Chapter 1 - Verse 34]
Chapter 1 - Verse 35 - Introduction

It may be asked: “Why is it that the attainment of unsurpassable bliss and the removal of all
suffering, which are desired, take place only through knowledge of the real nature of the Self
30
and not through action?” We reply : [Introduction – Verse 35]

Chapter 1 - Verse 35

Action is not competent to remove ignorance, because it arises from ignorance. Right
knowledge is its enemy in the same way as the sun is the enemy of darkness. [Chapter 1 Verse 35]
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Chapter 1 - Verse 36 - Introduction

Knowledge of the Self too, it may be objected, is caused by avidya, for knowledge of the Self does not
come into existence without presupposing [the distinctions of] scripture, disciple, teacher, tec. This
objection is not tenable because knowledge of the Self, which has for its content the self-established,
absolutely real Self and which destroys ignorance and the aggregate of the instruments of action produced
by it, requires scripture, etc. only for its origination and not for the removal of avidya after its origination.
Karma, on the other hand, [is dependent on avidya] for its origination as well as for producing its result
after its origination. Karma, indeed, cannot maintain itself to produce fruit, which will take place after an
interval of crores of epochs, without depending on the instruments of action, for its nature is to produce
only future results. Unlike knowledge of the Self, karma does not connect the agent with fruits such as
svarga at the time of its performance itself. But knowledge of the Self, apart from the help it requires for it
origination, does not seek the help of any other mental discipline (upasana) or means (karma) for
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accomplishing the end of man. If it be asked, “Why is it so?” it is for this reason. [Introduction – Verse 36]

Chapter 1 - Verse 36

Since knowledge which arises from pramana is powerful, it cannot be sublated. Also, it does
not seek the help of any other means for removing [the erroneous perception of duality].
[Chapter 1 - Verse 36]
Chapter 1 - Verse 37 - Introduction

Since his standpoint has been established by means of reasoning, he concludes without any
uncertainty. [Introduction – Verse 37]
Chapter 1 - Verse 37

Therefore, the right knowledge is enough to destroy ignorance which is the cause of the ocean
of sorrow. If it be said that action could do that, it is not so, for the reasons already stated.
33
[Verse 37]

Chapter 1 - Verse 38 - Introduction

One may object that though right knowledge is powerful, we find that it gets sublated by
erroneous cognition arising from an invalid source. For, wrong ideas such as agency and
enjoyership, feelings of desire and aversion, etc., which are caused by ignorance, appear even
in the case of a person who has knowledge of the ultimate reality, and without sublating right
knowledge, wrong notions which are opposed to it cannot take place. This objection is not
tenable for this reason. [Introduction – Verse 38]
Chapter 1 - Verse 38

Since ignorance has been sublated, it can never sublate knowledge. The impressions left over
by knowledge certainly lead to the recollection of knowledge. [Verse 38]
34

Chapter 1 - Verse 39 - Introduction

By the statement, “Since karma arises from ignorance” (verse 35) the reason has been given
[to show why karma cannot remove ignorance], and the justification therefor has already been
provided through verses such as “One desires to attain the good” (verse 29). With a view to
supplement it, he says the following by showing that continuance of bondage is because of the
continuance of ignorance. [Introduction – Verse 39]
Chapter 1 - Verse 39

A person, holding the notion that the body associated with the status of a Brahmana, etc. is
the Self, becomes a servant of Sruti in his actions of speech, mind, and body. [Verse 39]
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Chapter 1 - Verse 40 - Introduction

It will be stated that since action arises from ignorance, it disappears when ignorance is
removed. [Introduction – Verse 40]
Chapter 1 - Verse 40

If a sage can get the entire notion of eligibility burnt by the fire of the knowledge of Brahman,
he remains seated on the head of Sruti; and he is never a servant of the Veda. [Verse 40]
Chapter 1 - Verse 41 - Introduction

Then, the other person, whose mind is covered by the dense veil of ignorance and who
accepts conditions such as agency which make him eligible for all actions engages in action,
being pressed by the tongs of scriptural injunction and prohibition. [Introduction – Verse 41]36

Chapter 1 - Verse 41

Such a person, who has no freedom, attains the status of a god by doing good deeds, goes
down to hell by performing prohibited actions, and attains the status of a man by doing both
good and bad deeds. [Chapter 1 - Verse 41]

Chapter 1 - Verse 42 - Introduction

Taking different births - high, low, and middle - which provide lightning-like momentary
pleasure, pain, and delusion, moving up and down like a water-wheel in the ocean of sorrow
which comprises all beings from Brahma down to the clump of grass, he revolves being
propelled by the wind of good, bad, and mixed deeds in the same way as a dry gourd placed in
mid-ocean is tossed about by the speed of the fierce stormy wind. [Introduction – Verse 42]37

Chapter 1 - Verse 42

Perpetually revolving in this way, the man of desire takes birth, being bound by ignorance,
desire, and deeds, and dies full of misery. [Verse 42]
Chapter 1 - Verse 43 - Introduction

With a view to show respect to what has been said above, the [scriptural] authority will be
cited. [Introduction - Verse 43]
Chapter 1 - Verse 43

Since desire is the root of bondage, Sruti also conveys this teaching for the purpose of the
cessation of desire. Its destruction arises from the destruction of ignorance. [Verse 43]
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Chapter 1 - Verse 44 - Introduction

If it be asked, “What is that Sruti text?” [we reply]. [Introduction – Verse 44]
Chapter 1 - Verse 44

The Brhadaranyaka says : “When all desires are destroyed” and “Thus the man who desires
[transmigrates]...” Vyasa also says repeatedly that this [life] is a bondage due to desire alone.
[Verse 44]
Chapter 1 - Verse 45 - Introduction

Thus the way to bondage has been explained. Now for the purpose of destroying it, the
manner in which actions, as remote aid, are the means to liberation will be explained.
[Introduction – Verse 45]
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Chapter 1 - Verse 45

Thus the way to bondage has been explained. Now for the purpose of destroying it, the
manner in which actions, as remote aid, are the means to liberation will be explained.
[Chapter 1 - Verse 45]
Chapter 1 - Verse 46 - Introduction

To the question, "What
[Introduction – Verse 46]

kind

of

dispassion

arises?"

the

answer

is

given.

Chapter 1 - Verse 46

Just as he was afraid of hell, even so he is afraid of the fruits of desire-prompted actions, as a
result of knowing their real nature. Therefore, he desires to perform obligatory deeds.
[Chapter 1 - Verse 46]
40

Chapter 1 - Verse 47

Thus, as a result of the performance of daily and occasional obligatory duties : [Introduction Verse 47]
The mind, purified by deeds dedicated to the Lord, develops faultless dispassion towards
objects such as the world of Brahma. [Verse 47]
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Chapter 1 - Verse 48 - Introduction

Since the mind is tainted by the impurities of rajas and tamas, it is attracted by the bait of
desire and is placed in the slaughter-house of countless sense-objects, but it becomes pure
and tranquil like a well-washed crystal stone when it is cleansed by the performance of daily
and obligatory deeds and the impurities of rajas and tamas are removed from it. Then, being
free from all impurities, it is not attracted by the powerful bait of desire and aversion, which
are caused by external objects, and remains like a clean mirror, inclined only towards the
inward Self. Hence the following is stated. [Introduction – Verse 48]

42

Chapter 1 - Verse 48

When the intellect remains bereft of all desires, then alone it is inclined of its own accord to
enter the inward Self. [Verse 48]
Chapter 1 - Verse 49 - Introduction

Thereafter, actions [disappear] - having done their work [of the removal of desire] and having
achieved their goal by entrusting their work to the intellect in which inclination towards the
Self has arisen. [Introduction – Verse 49]
Chapter 1 - Verse 49

Actions, after producing inclination towards the Self in the intellect by purifying it and after
having achieved their goal, disappear like clouds at the end of the rainy season. [Verse 49] 43

Chapter 1 - Verse 50

The greatness of the performance of daily obligatory duties is for this reason. [Introduction Verse 50]
Therefore, for the purpose of purification of the mind, daily and occasional obligatory deeds
have always to be done by seekers of liberation who desire knowledge of the Self. [Verse 50]
Chapter 1 - Verse 51 - Introduction

The utterance of the omniscient Lord is the authority in respect of what has been stated.
[Introduction - Verse 51]
Chapter 1 - Verse 51

The smrti text says : "For a devotee who wishes to attain to yoga, action is said to be the
means. For the same [devotee], when he has attained to yoga, quiescence" alone [is the
44
means]. [Verse 51]

Chapter 1 - Verse 52 - Introduction

From the performance of daily obligatory duties merit arises. From the origination of merit
comes destruction of sin; from this arises purification of the mind, and from this comes the
understanding of the real nature of bondage; there from dispassion arises; from this comes a
longing for liberation, and this leads to a search for the means thereto, and from this comes
the renunciation of all actions and their means; then there is the practice of yoga; from this
comes the inclination in the mind towards the inward Self, and then there arises the
knowledge of the meaning of texts such as "tat tvam asi", and from this results the destruction
of ignorance; thereafter comes the state of remaining as the Self alone, as shown by the texts,
"Being but Brahman, he is merged in Brahman," "Being liberated, one becomes free.“
[Introduction – Verse 52]
45

Chapter 1 - Verse 52

Thus, action leads successively to the removal of ignorance. Action cannot [directly] remove
ignorance like knowledge, because it is not opposed to it. [Verse 52]
Chapter 1 - Verse 53 - Introduction

The effect of action has no scope at all in respect of liberation, and what takes place in
liberation does not require the help of action. This will be explained. [Introduction – Verse 53]
Chapter 1 - Verse 53

The result of action is origination, attainment, purification, or modification. Since liberation is
not any of these, action is not the means thereto. [Verse 53]
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Chapter 1 - Verse 54 - Introduction

So far, it has been shown that action by itself cannot directly destroy ignorance. In Verse (I. 29
ff.) beginning with "hitam samprepsatam" (those who wish to attain the good), it has been
stated that considering the nature of the seeker of liberation, the nature of knowledge, and its
object, there is no scope for action of every kind in respect of liberation. The way in which the
association of action finds a place as a remote aid in respect of the origination of knowledge
has also been explained. Now it will be stated that knowledge of the ever-existent Self is the
special and the best means to destroy ignorance and that nothing else, either as the principal
or subsidiary, can be the means [in combination with knowledge]. On this issue, he first
explains why knowledge as a subsidiary (to karma) cannot be the cause [of the destruction of
ignorance]. [Introduction - Verse 54]
47

Chapter 1 - Verse 54

Knowledge cannot remove ignorance by union with action [as its subsidiary]. Action and
knowledge cannot exist at the same time as they are related as means and end. [Verse 54]
Chapter 1 - Verse 55 - Introduction

Also, they cannot be combined as equal partners. [Introduction – Verse 55]
Chapter 1 - Verse 55

No combination of them is possible, as they cannot co-exist being related as the sublator and
the sublated, like the lion and the sheep. [Verse 55]
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Chapter 1 - Verse 56 - Introduction

If it be asked, "Why are they related as the sublator and the sublated?" the following is the
reason. [Introduction - Verse 56]
Chapter 1 - Verse 56

Ignorance [as well as karma] is concerned with the unreal. Knowledge is opposed to ignorance.
Thus their combination will be like that of the sun and darkness. [Verse 56]
Chapter 1 - Verse 57 - Introduction

Hence, in the case of a person who has attained knowledge of Brahman, is not involved in
action, all injunctions which prescribe the performance of action lose their force, because his
nature is such that he is no longer subject to injunctions. If you ask, "How is that possible?" it
49
will be explained. [Introduction – Verse 57]

Chapter 1 - Verse 57

Just as a Ksatriya does not perform Brhaspati-sava, even so a Brahmana who considers himself
as possessing the nature of Brahmana, etc. does not perform the duties of a Ksatriya.
[Verse 57]
Chapter 1 - Verse 58 - Introduction

To show that what is true of the example also holds good with regard to what is to be
illustrated, he says the following. [Introduction - Verse 58]
Chapter 1 - Verse 58

[A person who has the right knowledge] is one who is free from the body, who is free from
doubt, who remains [as the Self] through the practice of the technique of "not this, not this"
and who sees the body, etc. as not-Self. In the same way [as shown in the example], he does
not even look at their action. [Verse 58]
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Chapter 1 - Verse 59 - Introduction

With a view to clarifying this idea, an illustration is given. [Introduction - Verse 59]
Chapter 1 - Verse 59

Just as a child, superimposing the notion of a [real] elephant on the clay-elephant, runs away
from it, even so an ignorant man, superimposing the notions of the body, etc. on the Self, is
engaged in action. [Verse 59]
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Chapter 1 - Verse 60 - Introduction

We do not deny the combination of knowledge and action in all cases. Wherever action and
knowledge are related as cause and effect, even our father in such a case cannot repudiate
[their combination]. With a view to show the distinction in this connection, an example is
given. [Introduction – Verse 60]

Chapter 1 - Verse 60

Just as a person cognizing a post as a thief runs away in fear, even so a deluded person,
superimposing intellect, etc. on the Self, is engaged in action. [Verse 60]
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Chapter 1 - Verse 61 - Introduction

Thus, wherever there is means - end relation between knowledge and action, this principle
holds good in all those cases. But cases where neither simultaneous nor successive
combination is tenable, will be stated [in the sequel]. [Introduction – Verse 61]

Chapter 1 - Verse 61

Just as right knowledge of the post is not subsidiary to the act of running, even so right
knowledge of the Self is not subsidiary to the injunction of action. [Verse 61]
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Chapter 1 - Verse 62 - Introduction

For that is the nature of a subsidiary. [Introduction - Verse 62]
Chapter 1 - Verse 62

That, indeed, which follows the nature of another in conformity to it can be subsidiary to it.
But that which destroys the principal cannot be subsidiary to it. [Verse 62]
Chapter 1 - Verse 63

For this reason [also]. [Introduction - Verse 63]
The knowledge which expects the context of action will be a subsidiary to action; for, that
which belongs to the context of something is said to be a subsidiary to it. [Verse 63]
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Chapter 1 - Verse 64

Knowledge which, by its mere origination, destroys our ignorance cannot anywhere be
subsidiary or the principal to action. [Verse 64]
Chapter 1 - Verse 65 - Introduction

This has to be necessarily admitted even by the advocates of the theory of combination [of
knowledge and action. For : [Introduction - Verse 65]
Chapter 1 - Verse 65

Knowledge which does not destroy ignorance does not come into existence at all. Action does
not touch knowledge which has destroyed the aggregate of the factors of action. [Verse 65]
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Chapter 1 - Verse 66 - Introduction

This is also another reason for rejecting the combination of knowledge and action.
[Introduction – Verse 66]
Chapter 1 - Verse 66

Since the sources, nature, and effects of [both] knowledge and action are opposed like light
and darkness, there is no combination of them. [Verse 66]
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Chapter 1 - Verse 67 - Introduction

When we thus conclude, there are those who on the strength of their own tradition say that
the knowledge, “I am Brahman,” which arises from the Vedanta text does not remove
ignorance by its mere origination. What then? One who practises meditation every day for a
long time can get rid of all ignorance by the accumulated strength of meditation, as shown by
the Sruti text, “Becoming (knowing) god, he attains the gods.” Some others maintain that since
the knowledge, “I am Brahman,” which has risen from the Vedanta text is relational, it does
not at all apprehend the real nature of the Self. What then? This [knowledge] itself, when it is
continuously meditated upon [without any break] like the stream of the Ganga produces in a
person another knowledge which is different [from it] and which is non-sentential. That alone
destroys the entire darkness of ignorance, as shown by the Sruti text, “The Brahmana, after
knowing it, should attain direct knowledge”. For the refutation of these two views, this is
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stated. [Introduction – Verse 67]

Chapter 1 - Verse 67

Knowledge that arises from scripture on its first appearance destroys ignorance which
manifests in the form of the instruments of action. Hence there is no combination of these
two. [Verse 67]
Chapter 1 - Verse 68 - Introduction

So far, the combination of knowledge and ritualistic action was refuted on the ground that
Brahman is non-dual. Now, even if another view [according to which Brahman is one as well as
dual] is accepted, we will show that we cannot, as earlier, have any faith in the rejected
[combination theory]. [Introduction - Verse 68]
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Chapter 1 - Verse 68

The combination of knowledge and ritualistic action cannot be established even according to
the view of the disputants who hold that Brahman is not free from plurality. [Verse 68]
Chapter 1 - Verse 69 - Introduction

The alternatives in the [above] theory are stated for the purpose of their refutation separately.
[Introduction – Verse 69]

Chapter 1 - Verse 69

The alternatives in the [above] theory are stated for the purpose of their refutation separately.
[Chapter 1 - Verse 69]
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Chapter 1 - Verse 70 - Introduction

Now, if Brahman is really attained in view of its being of the nature of the Self, it is only the veil
of the demoniac delusion that is the cause of its non-attainment. With regard to this view, [this
has to be said]. [Introduction – Verse 70]
Chapter 1 - Verse 70

Ritualistic actions can never be the means to the removal of the veil of delusion. Since the
result can be attained by knowledge alone, ritualistic action is futile thereto. [Verse 70]
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Chapter 1 - Verse 71 - Introduction

If, on the other hand, Brahman is not of the nature of the Self, ritualistic action cannot be the
means [to the attainment of Brahman]. Nor can knowledge, either combined or not combined
with ritualistic action, be the means [thereto]. The reason is that to the aspirant, who is by his
very nature other than [Brahman], Brahman also of its own accord is different from him. Here
it is thus. [Introduction – Verse 71]
Chapter 1 - Verse 71

Nowhere is there a cause by which one object can become another. When an object
remains what it is, it cannot be [another]. Also, when it ceases to be, it cannot become
another. [Verse 71]
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Chapter 1 - Verse 72

But in the case of yet another view, there is scope for injunction [about meditation].
[Introduction - Verse 72]
Even dualists who experience suffering will be liberated through the practice of meditation [on
the jiva] as the supreme Self, but not through that [knowledge of difference] which is contrary
to the nature of supreme Self. [Verse 72]
Chapter 1 - Verse 73 - Introduction

In the case of the other view (which holds that the jiva is identical with Brahman), there is no
scope at all for injunction. Why? [Introduction – Verse 73]
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Chapter 1 - Verse 73

Tell me. Where is the need for action on the part of a person who sees everything as nondifferent from himself, who remains only as Brahman, and who is all, collectively as well as
individually? [Verse 73]
Chapter 1 - Verse 74 - Introduction

Since it becomes possible as well as impossible for one to perform all actions [on the view of
non-difference between jiva and Brahman], there arises also [the defect] of mixing up all
actions. [Introduction – Verse 74]
Chapter 1 - Verse 74

For this person, who identifies himself with all castes, etc., there is no reason at all [for the
performance of any ritualistic action]. Indeed, ritualistic action cannot take place at all in the
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absence of specification [such as caste, etc.]. [Verse 74]

Chapter 1 - Verse 75 - Introduction

If it be said that there is room for injunction [which enjoins the performance of karmas on the
basis of eligibility], since there is identification with the body, it is not so for the following
reason. [Introduction – Verse 75]
Chapter 1 - Verse 75

Also, identification with the body which is due to demoniac delusion is not possible for an
enlightened person. If even an enlightened person be subject to demoniac delusion, Brahman
- realization would be useless. [Verse 75]
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Chapter 1 - Verse 76 - Introduction

Even though the theory of simultaneous as well as successive combination - between
knowledge which is dependent on the real and ritualistic action which is dependent on the
unreal - has been refuted on the ground that ritualistic action is the result of ignorance, (the
opponent again) argues catching hold of straws. [Introduction – Verse 76]
Chapter 1 - Verse 76

If it be the case that there is identification with the body (for the enlightened man), then he is
an ignorant man. He certainly performs actions. Indeed, who can prevent an ignorant one?
[Verse 76]
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Chapter 1 - Verse 77 - Introduction

Since (what has to be done) has already been achieved (by the man of knowledge), it is not
something yet to be accomplished. It is for this reason. [Introduction – Verse 77]
Chapter 1 - Verse 77

Action, either as the universal or as the particular, becomes the very nature of the man of
knowledge. Therefore, it requires no injunction; it is like breathing in and breathing out.
[Verse 77]
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Chapter 1 - Verse 78 - Introduction

“Then,” so the opponent argues, “let Brahman be different as well as non-different. In that
case, both knowledge and action become possible, because they are concerned with oneness
and difference.” But this theory itself is untenable. Why is it so? The notion of difference such
as “This is different” cannot arise with regard to any object without removing the notion of
non-difference. If this is not accepted, the terms “difference” and “non-difference” will lose
their ordinary significance. If this theory is entertained [by the opponent] even though there is
no evidence for it, then since both positions (i.e. difference and non-difference between
Brahman and jiva) are accepted [by him], Brahman would be subject to misery from the
standpoint of non-difference. Therefore it is said. [Introduction – Verse 78]
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Chapter 1 - Verse 78

If Brahman is different as well as non-different on account of [the common and] specific
qualities, then in your theory Brahman is surely subject to misery. Also, it has to bear the
entire misery [of all the jivas]. Wonderful is the wisdom of those who talk about the Self!
[Verse 78]
Chapter 1 - Verse 79 - Introduction

Therefore, we conclude that it has been well stated that there is no combination of knowledge
and ritualistic action. [Introduction – Verse 79]
Chapter 1 - Verse 79

Just as the sun cannot be a part of darkness, just as cold cannot be a part of fire, just as water
cannot have ritualistic action as its part. [Verse 79]
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Chapter 1 - Verse 80

Since the prima facie view has been refuted by the arguments stated above, nothing
remains to be stated. Nevertheless, with a view to saying something more for the disposal of
the prima facie view, the following is stated like the pratipatti-karma (the rite of disposal).
[Introduction – Verse 80]
Commencing with the statement, "Since liberation is attained through ritualistic actions,"
many improper assertions have been made. How they are untenable will be stated now.
[Verse 80]
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Chapter 1 - Verse 81 - Introduction

70

The abandonment of desire-prompted and prohibited deeds which was proposed [by the
opponent] cannot be put into practice. What is the reason for that? The removal of action that
has already been performed takes place in two ways – through enjoyment in the case of action
that has started to produce its fruit and through expiatory rites in the case of an evil action which
has not started bearing its fruit. And a third way of removing it is through knowledge of the Self,
which is not the agent of action. But it has not been accepted by you, since you do not admit
knowledge of the Self. Of these, those [good] actions which have not yet started to produce their
fruits and whose fruits have not been experienced cannot be given up, not even by Isvara or by
anyone else, If it be said that actions which have started bearing fruit can be renounced, they too
cannot be given up. Why is it so? Because they cannot be removed. Indeed, an action which has
not been performed but which one desires to perform can be given up because the agent is free
to do or not to do it. But since this is not possible in the case of action that has already been
performed, the proposed abandonment cannot be put into practice.
Further, what cannot be practised has been proposed. It is impossible to make the resolve, “So
long as I live, I will not perform desire-prompted and forbidden deeds,” because subtle mistakes
are seen even in the wisest of men. Also, there is no pramana [in support of the opponent’s
view]. There is no scriptural statement which says, “One who is desirous of liberation should
perform daily and occasional obligatory deeds, should give up desire-prompted and prohibited
deeds, and should exhaust, through enjoyment, the action which has begun to fructify.” Further,
[the past actions] are innumerable. There is no limit to the accumulated deeds, since
transmigratory existence has been without a beginning. Their removal cannot take place through
desire-prompted or prohibited deeds, for there is no opposition between them insofar as there is
parity [between them] as regards purity and impurity. Hence it is stated.[Introduction – Verse 81]
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Chapter 1 - Verse 81

Here it is not possible to abandon all desire-prompted and prohibited deeds performed in the
innumerable lives of the past, because they are infinite. [Verse 81]

Chapter 1 - Verse 82 - Introduction

It may be said that [the destruction of] actions acquired in the innumerable lives of the past [is
possible through nitya-karmas]. [Introduction – Verse 82]
Chapter 1 - Verse 82

If it be said that their destruction is through [the observance of ]daily obligatory deeds in the
same way as sin is destroyed through expiatory rites, the removal of desire-prompted deeds,
etc. cannot take place through daily obligatory deeds, because they are not productive of any
result. [Verse 82]
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Chapter 1 - Verse 83

Also, there is no pramana [in support of it]. Why? [Introduction – Verse 83]
Just as it is known from the scriptural text that an expiatory rite is for removing sin, it is not
known that way from the scriptural text that daily obligatory deeds are for the purpose of the
destruction of desire-prompted actions. [Verse 83]
Chapter 1 - Verse 84 - Introduction

If it be said that the destruction of desire-prompted actions acquired in previous lives takes
place through [the performance of] desire-prompted actions themselves, it is not so, for this
reason. [Introduction – Verse 84]
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Chapter 1 - Verse 84

Just as the removal of sins does not take place here through sins, even so [the removal] of
desire-prompted actions, since there is no opposition between them. [Verse 84]
Chapter 1 - Verse 85 - Introduction

So far we have refuted the contention [of the opponent] that "since liberation is attained
through ritualistic actions..." (verse 9). Then with a view to answer the contention that there is
no pramana which proves the existence of knowledge of the Self, the following is stated.
[Introduction – Verse 85]
Chapter 1 - Verse 85

Since there are innumerable men of desire in this world, Sruti texts, along with smrti texts,
enjoin, with significance, actions. So actions are conducive to the manifold satisfaction of
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desire. [Verse 85]

Chapter 1 - Verse 86 - Introduction

Abundance [of texts] is not the cause of validity. So it is said. [Introduction – Verse 86]
Chapter 1 - Verse 86

Abundance is not required for the sake of validity. Many texts [proofs] do not get the status of
pramana in respect of one object. Each is a pramana in respect of one thing. [Verse 86]
Chapter 1 - Verse 87 - Introduction

It was said that "Though I have looked carefully..." (Verse 15). Here also the fault is yours.
Why? It is for this reason. [Introduction – Verse 87]
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Chapter 1 - Verse 87

Have you not heard the Sruti texts such as, "After examining the worlds..." which are
purportful, which enjoin knowledge of the Self, and which develop an inclination [in men]
towards the state of freedom from action? [Verse 87]

Chapter 1 - Verse 88 - Introduction

If it be said that from the original injunctive texts such as, “The Self alone is to be meditated
upon, The Self, indeed, should be seen,” it is known that the action of getting knowledge of the
Self is enjoined on the person, it is not so, because knowledge of the Self as it is, which
destroys the ignorance of the Self, which is the cause of all evil, and which is the means to
liberation, is not dependent on the person. Even if it be admitted as an injunction, it is not an
original injunction. Hence it is said. [Introduction – Verse 88]
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Chapter 1 - Verse 88

The injunctive sense [here] must be that of restrictive or exclusive injunction, for we (know, or)
contemplate on the supreme Self by excluding the perception of the non-Self. [Verse 88]
Chapter 1 - Verse 89 - Introduction

It was said (in verse 15), "We have no faith in anything else." It is also non sensical talk by you
in dream with the mind under the influence of sleep. What is the reason? We do not set forth
the oneness of the Self on the strength of pramana, because the Self, which is one, is
knowledge by its very nature. Hence, the impossibility of the work of all pramanas [with regard
to the Self] will be stated [in the sequel], for the basis of pramana itself is dependent on
knowledge. The following is, therefore, said. [Introduction – Verse 89]
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Chapter 1 - Verse 89

With regard to that which can be known only through the [scriptural] text, one need not have
faith in anything else [than the text]. How can a person be without faith in the Self, which is
not an object of knowledge and which is self-established? [Verse 89]
Chapter 1 - Verse 90 - Introduction

Also, it was said (in verse 16) that "Without injunction..." This, too, appears to us to be due to
wrong understanding, because it holds good in respect of actions which yield their fruits at a
later time. But it is not true with regard to knowledge of the Self which yields its fruit at the
time of its origination. So the following is said. [Introduction – Verse 90]
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Chapter 1 - Verse 90

When the destruction of bondage, which is the fruit of knowledge, is directly perceived, the
statement that it is not helpful does not seem to us to be reasonable. [Verse 90]
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Chapter 1 - Verse 91 - Introduction

As for the statement of Jaimini which you have referred to, that too has been quoted without
knowing his intention. If you ask, “What is the reason for that?” the answer is that it is not the
view of Jaimini that the entire Veda has its purport in action. If it were his view, [Badarayana]
would not have composed the sacred Sariraka-sutra, beginning with “Then, therefore, the
desire to know Brahman. That [Brahman] from which the origination, etc., [takes place],”
which has its purport in bringing out the real nature of Brahman, which abounds in profound
reasoning, and which is an inquiry into the meaning of the entire Vedanta. But [Badarayana]
has written [that work]. So the view of Jaimini is this : just as the injunctive texts are
authoritative in respect of what they convey, even so the texts which teach the oneness of the
Self [are authoritative in their sphere], since there is parity between them in respect of
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revealing what is otherwise unknown. Hence the following is stated. [Introduction – Verse 91]

Chapter 1 - Verse 91

That scriptural text alone which is subsidiary to an injunction has its purport in action. Tell me :
how can statements such as “That thou art” have their purport in action? [Verse 91]
Chapter 1 - Verse 92 - Introduction

Moreover, as in the case of the doctrine of the oneness of the Self, even based on your theory,
pursuit of actions, which produce unseen result, is impossible for the following reason.
[Introduction – Verse 92]

Chapter 1 - Verse 92

Since it is said on Jaimini's theory that one who is desirous of heaven should perform
Agnihotra according to the rules, how is agency possible [for the Self] which transcends body,
etc.? [Verse 92]
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Chapter 1 - Verse 93 - Introduction

Also, one who remains merely as the Self free from all instruments of action such as the body
is not eligible to perform actions. For: [Introduction – Verse 93]

Chapter 1 - Verse 93

How can the Self of Jaimini which cannot be known through any pramana, but which is known
only through the ego, and which has no relation with the not-self, be impelled [to action by
any injunction]? [Verse 93]
Chapter 1 - Verse 94 - Introduction

Also there is no cause for action for the following reason. [Introduction – Verse 94]
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Chapter 1 - Verse 94

The Self has no relation with pleasure, pain etc. (but such a relation is desired only with the
internal organ) because (pleasure, pain, etc., which are known) are external, whereas the Self
is inward. How, then, can the Self of Jaimini be impelled to perform action? [Verse 94]
Chapter 1 - Verse 95

Moreover : [Introduction - Verse 95]
At all times, the Self has no relation with the body itself. Much less can it be related with
objects. How, then, can it be related with pleasure in places like heaven? [Verse 95]
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Chapter 1 - Verse 96

Since it cannot be explained otherwise, [We have to say this] : [Introduction - Verse 96]
So the hymn says, “By Doing rituals alone…”, with reference to a person who considers himself
a human being connected with the instruments [of action], etc., and not with regard to a
[Person who knows himself to be] the non-dual self [Verse 96]
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Chapter 1 - Verse 97 - Introduction

And it was stated that “Without a verb..”(verse 19). That contention also is not correct. In any
case, just any verb whatsoever cannot be supplied in any place. On the contrary, only that
[verb] which in a particular place is capable of conveying the intended relation and which can
also fulfil the expectancy of the sentence has to be supplied. And such a verb related to other
words is, indeed, accepted by us. It is not at all opposed to the intended meaning of the
sentence, nor does it convey the sense of giving rise to a result which is non-existent. Since the
Self which is desired to be known is free from six kinds of modifications characteristic of
positive entities, which is free from the entire evil of duality, and which is self-luminous, verbs
such as “are”, “am” which are capable of conveying that which is existent of its own accord
have to be accepted, but not which have their import in something opposed to it.
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[Introduction – Verse 97]

Chapter 1 - Verse 97

Just as the word “run” is not used to convey the sense of “give”, even so one should desire to
use verbs such as “grow” in a sentence which conveys the self-existent entity. [Verse 97]
Chapter 1 - Verse 98 - Introduction

It cannot be said that sentences such as "Tat Tvam Asi", without setting forth the nature of the
Self as described above, convey the sense of some other sentence. And for this reason it is
said: [Introduction – Verse 98]
Chapter 1 - Verse 98

Since sentences such as "tat tvam asi" convey the sense of the self-existent entity, a different
meaning [for them] cannot be construed even by gods. [Verse 98]
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Chapter 1 - Verse 99

Such being the case, it follows. [Introduction - Verse 99]
Hence, for persons of all asramas, release will not take place through the deeds of speech,
mind, and body performed by them, because it is attained only through knowledge. [Verse 99]
Chapter 1 - Verse 100

Because of this reason, even this is tenable. [Introduction – Verse 100]
So these words, uttered by men whose mind is inflated by their own conjectures, are attractive
only to those learned in the Vedas, but not to those who have knowledge of the Self.
[Verse 100]
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CHAPTER 2
119 Verses

Chapter 2 - Verse 1 - Introduction

Since the senses which give perceptual knowledge do not deal with this subject-matter, since
their scope is restricted to the elements which have produced them, and since the Self is
different from all objects of knowledge, it has been shown through many arguments that only
sentences such as tat tvam asi, which are capable of revealing the real nature of the Self, cause
the rise of the sun of knowledge destructive of ignorance, the sole cause of all evil. Hence
Chapter II is begun for removing the cause of non-apprehension of the meaning of these texts.
[Introduction : Chapter 2 – Verse 1]
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Chapter 2 - Verse 1

If a person who hears texts such as “tat tvam asi” does not understand its sense, it is because
of not knowing the meaning of the word “tvam” (you). So the way to understand it will be
explained. [Chapter 2 – Verse 1]
Chapter 2 - Verse 2 - Introduction

It was stated that the sense conveyed by the sentence “I am Brahman” can be known only
from that sentence, since perception, etc. Are not concerned with this subject matter. That this
is not necessarily the case is sought to be shown by stating the view of the opponent for the
purpose of clarifying (establishing) the position. [Chapter 2 – Verse 2 – Introduction]
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Chapter 2 - Verse 2

One attains liberation when the entire not-Self gets removed, another person by remembering
the sentence heard by him, and someone else by being made to remember the sentence.
[Chapter 2 – Verse 2]
Chapter 2 - Verse 3

In this context, the case of another hearer is mentioned with a view to show that [the rise of
knowledge] takes place in both ways. [Introduction – Chapter 2 – Verse 3]
Also, by the mere hearing of the text, as in the case of Pisacaka, one attains it. The attainment
[of liberation] is accidental in three cases, but in the case of one who is made to remember,
there is certainty of attainment. [Chapter 2 – Verse 3]
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Chapter 2 - Verse 4 - Introduction

This [sentence] is not the variable cause. For : [Introduction – Chapter 2 – Verse 4]
Chapter 2 - Verse 4

It should be known that the entire power [of producing this knowledge] belongs to the
sentence itself, as stated. Indeed, no one can really know the meaning of the sentence in the
absence of the sentence. [Chapter 2 – Verse 4]

Chapter 2 - Verse 5 - Introduction

The sentence which proceeds for the purpose of explaining [the Self] does accomplish its
work, because this is the nature of all pramanas. [Introduction - Chapter 2 – Verse 5]

91

Chapter 2 - Verse 5

One who understands the meaning of the sentence "You are that" does not face contradiction
in respect of that [body] which is known as "I", or that [sense-organ] which is not known in
that way, or the inward Self, or that [mind] which is subject to suffering. [Chapter 2 – Verse 5]
Chapter 2 - Verse 6

A person who has no dispassion towards transmigratory existence does not desire
the cessation of it. One who is not free from [worldly] desire has no longing for liberation.
[Chapter 2 – Verse 6]
Chapter 2 - Verse 7

One who is not a seeker after liberation will not, here, resort to the feet of a preceptor.
Without association with a preceptor, the hearing of the [scriptural] sentence is not possible.
92
[Chapter 2 – Verse 7]

Chapter 2 - Verse 8

In the same way, without a sentence, the words and the meanings which they convey are not
possible. Moreover, in their absence, what will one inquire into by the reasoning of the
anvaya-vyatireka method? [Chapter 2 - Verse 8]
Chapter 2 - Verse 9

In the absence of [inquiry through] anvaya-vyatireka, there is no comprehension of
the meaning of the sentence. And without it, the destruction of ignorance is impossible.
[Chapter 2 – Verse 9]
Chapter 2 - Verse 10

Without the destruction of ignorance, the good of man cannot be attained. So, to ascertain
[the meaning of “tvam”] as stated earlier, the subsequent portion of the work is begun.
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[Chapter 2 – Verse 10]

Chapter 2 - Verse 11

Just as excretion is not regarded as the Self since it is the product of food, why is it that
the body along with the senses, also a product of food, is not viewed in the same way?
[Chapter 2 – Verse 11]
Chapter 2 - Verse 12 - Introduction

If what is in the beginning as well as what is at the end is obviously not-Self, what is the
difficulty in admitting it to be such in the middle? [Introduction – Chapter 2 – Verse 12]
Chapter 2 - Verse 12

What is not-self before gets the status of the Self after consumption due to avidya. So a man of
discrimination should see the body like a garland and ointment. [Chapter 2 – Verse 12]
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Chapter 2 - Verse 13 - Introduction

Even though my word is not accepted, you will have on your own revulsion from this body, a
heap of impurities. [Introduction - Chapter 2 – Verse 13]
Chapter 2 - Verse 13

As long as you are not taken out of this [body], you think "I am this [body]." You do not have
this identification when this body is embraced by dogs. [Chapter 2 – Verse 13]
Chapter 2 - Verse 14

Standing on the head [of the body], one dog fights with other dogs. Having seen that the body
becomes the common possession, oh, how is it you are attached to it? [Chapter 2 – Verse 14]
95

Chapter 2 - Verse 15 - Introduction

The following is stated to show that it is the view of Sruti that everything from the intellect
down to the body is not-Self. [Introduction - Chapter 2 – Verse 15]
Chapter 2 - Verse 15

Just as a seed changes into the three forms of chaff, grain, and bran, even so the food assumes
the forms of intellect, flesh and excretion. [Chapter 2 – Verse 15]

Chapter 2 - Verse 16 - Introduction

The [following] example is given in order to convey the idea that the man of knowledge, if
what has been stated is understood [by him], will not be subject to desire and aversion.
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[Introduction – Chapter 2 – Verse 16]

Chapter 2 - Verse 16

When the faeces is excreted and when its impurity is known, how does it affect him when
someone speaks about its impurity? [Chapter 2 – Verse 16]
Chapter 2 - Verse 17

In the same way, when the gross and subtle bodies are discarded through discrimination,
how does it affect the man of knowledge when someone speaks about their defect?
[Chapter 2 – Verse 17]
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Chapter 2 - Verse 18 - Introduction

The [false] notion of "I" and "mine" with regard to objects, beginning with the intellect down
to the body, which continuously clings to a person - it is this notion, indeed, that is the cause of
the non-comprehension of the meaning of the sentence, "I am Brahman." If, on the contrary,
[there is right knowledge], a person is not separated from anyone else when he remains as the
one inward Self [of all]. So the following is stated. [Introduction – Chapter 2 – Verse 18]
Chapter 2 - Verse 18

How can a wise man who sees the same Self in an enemy, in a kinsman, and in his own body
be angry [with anyone], just as [one cannot be angry] with the organs of one's own body?
[Chapter 2 - Verse 18]
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Chapter 2 - Verse 19 - Introduction

For
this
reason
also,
the
[Introduction - Chapter 2 - Verse 19]

body

and

other

objects

are

not-Self.

Chapter 2 - Verse 19

Since the body, like a pot, etc., is seen by the same sense organs, and since it does not
continue in dream, it should be known as not-Self by the wise. [Chapter 2 – Verse 19]
Chapter 2 - Verse 20 - Introduction

One who knows the Self as different or as non-different from the body, etc., which are the
aggregate of factors which are effects as well as instruments, directly sees the contradictory
results [which arise therefrom]. [Introduction – Chapter 2 – Verse 20]
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Chapter 2 - Verse 20

That body which is removed by four persons with all their strength is light like cotton to an
ignorant person who is overcome by the sense of identification with it. [Chapter 2 – Verse 20]
Chapter 2 - Verse 21 - Introduction

Since this idea is well-known, by way of concluding the topic under discussion the following is
said. [Introduction - Chapter 2 - Verse 21]
Chapter 2 - Verse 21

After differentiating the gross body [from the Self] through reasoning in this way, just as
blueness is differentiated from the sky. The subtle body also should be differentiated from the
Self through reasoning. [Chapter 2 – Verse 21]
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Chapter 2 - Verse 22 - Introduction

How should one differentiate the subtle body [from the Self]? The answer is given [in the
sequel]. [Introduction – Chapter 2 – Verse 22]
Chapter 2 - Verse 22

The notions of "I" and "Mine", effort and desire, are not the attributes of the Self, because
they are perceived as objects like leanness and also because they disappear like a garment.
[Chapter 2 – Verse 22]
Chapter 2 - Verse 23 - Introduction

To bring out the difference, an example is given. [Introduction – Chapter 2 – Verse 23]
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Chapter 2 - Verse 23

Just as the blazing fire does not burn its heat, since the latter is its very nature, even so the Self
cannot comprehend the "I", should that ["I" be its own, as there is no distinction [between the
two cases]. [Chapter 2 – Verse 23]
Chapter 2 - Verse 24 - Introduction

Hearing the view that it is utterly impossible for one and the same Self to be both the subject
and the object, the Mimamsaka raises the objection on the ground that the Self which is the
subject (knower) is known through the "I" - cognition. With a view to refute this, the following
is stated. [Introduction – Chapter 2 – Verse 24]
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Chapter 2 - Verse 24

A cognition which has something as its object cannot, indeed, have it as its subject,
as in the case of pot-cognition. So the "I" - cognition cannot have the seer as its object.
[Chapter 2 – Verse 24]
Chapter 2 - Verse 25 - Introduction

Here the opponent objects : since it has to be accepted on the basis of perception that
the Self is both the subject and the object, it cannot be denied by inference which is
dependent on perception. With a view to refuting this, [the position of] perception is set forth.
[Introduction – Chapter 2 – Verse 25]
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Chapter 2 - Verse 25

That which is perceived in a locus by the seer must be the quality of that [locus], and not that
of the seer, because [if it be otherwise] it can never be seen, like the Consciousness of the seer.
[Chapter 2 – Verse 25]
Chapter 2 - Verse 26 - Introduction

Since the perceptual experience accepted by you is disproved by perception itself, the
inference [given earlier] is valid. So the same view will be vindicated [in another way]. For this
purpose, the alternatives [of the opponent's view] will be stated and criticized [in the sequel].
[Introduction – Chapter 2 – Verse 26]
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Chapter 2 - Verse 26

A quality inherent in one's own being (i.e. in the Self) cannot be known by the Self or by its
part, because of non-difference [in the Self], because of identity [in nature between the Self
and its part], because the Self is partless and also because it is not an object of knowledge.
[Chapter 2 – Verse 26]
Chapter 2 - Verse 27 - Introduction

With a view to substantiate that one and the same object cannot be the knower and the
known simultaneously, or successively, or both [simultaneously and successively], it is said.
[Introduction – Chapter 2 - Verse 27]
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Chapter 2 - Verse 27

Since the Self is admitted to be the knower, it itself cannot be the known. If it be said that it
becomes the known at some other time, something being the known without a knower cannot
be accepted. [Chapter 2 – Verse 27]
Chapter 2 - Verse 28 - Introduction

Let it be, the opponent argues, that the notions of mine, etc. are the attributes of the not-self
because of the strength of the argument stated above, and also because they are treated in our
day-to-day life as not-self. But since the notion of "I" is known only in relation to the inward Self
and since there is the Sruti text, "I am Brahman", it is not proper to say that it is an attribute of
the not-Self. If this be the contention, it is not so. [Introduction – Chapter 12 – Verse 28]
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Chapter 2 - Verse 28

If the notion of "I" should be identified [with Brahman - Atman] because of the sentence, "I am
Brahman," the reasoning does not hold in the case of "I am fair." The [Sruti] sentence in
question removes that [identification]. [Chapter 2 – Verse 28]
Chapter 2 - Verse 29 - Introduction

If it be asked : "How does the sentence remove that [identification'?" we reply. [Introduction –
Chapter 2 – Verse 29]
Chapter 2 - Verse 29

Just as in the sentence, "This post is a man," the cognition of post is removed by the cognition
of man, even so by the cognition that "I am Brahman" the entire cognition of "I" is removed.
[Chapter 2 – Verse 29]
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Chapter 2 - Verse 30 - Introduction

When the notion of "I" is removed, the notion of "mine" disappears, for it arises, indeed,
because of the notion of "I". In the absence of darkness, how can there be the [illusory] snake?
[Chapter 2 – Verse 30]
Chapter 2 - Verse 30

When the notion of "I" is removed, the notion of "mine" disappears, for it arises, indeed,
because of the notion of "I". In the absence of darkness, how can there be the [illusory]
snake? [Chapter 2 - Verse 30]
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Chapter 2 - Verse 31 - Introduction

The example is elucidated with a view to recall the point of similarity which is intended to be
conveyed. [Introduction - Chapter 2 – Verse 31]

Chapter 2 - Verse 31

Indeed, one whose mind is overwhelmed by the darkness of ignorance sees the rope as a
snake due to error. So without error [caused by ignorance], one does not see a snake in a
garland. [Chapter 2 – Verse 31]
Chapter 2 - Verse 32 - Introduction

Further, the "I" is not a quality of the Self, since it is not invariably related [to the Self].
[Introduction - Chapter 2 – Verse 32]
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Chapter 2 - Verse 32

If the attribute of "I" belongs to the Self, it should continue [along with the Self] in the states of
liberation and sleep. Since the "I" does not continue with the Self, it must belong to something
else. [Chapter 2 – Verse 32]

Chapter 2 - Verse 33 - Introduction

Also, if the "I" is admitted as a quality of the Self, unavoidable defects will arise. [Introduction –
Chapter 2 – Verse 33]
Chapter 2 - Verse 33

If the "I" is a quality of the Self, then it will be eternal like consciousness. And if it is eternal,
scriptural texts which speak of liberation will certainly become futile. [Chapter 2 – Verse 33]
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Chapter 2 - Verse 34 - Introduction

If it be said that there is a solution to the difficulty even if it is admitted to be a natural
quality [of the Self], as in the case of fruits such as mango, it is not so. [Introduction –
Chapter 2 – Verse 34]

Chapter 2 - Verse 34

Since objects such as the mango are subject to modification, one quality is replaced by other
qualities. But Brahman is immutable, for the Sruti says, "The vision of the seer is never lost.“
[Chapter 2 – Verse 34]
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Chapter 2 - Verse 35 - Introduction

Since the "I" comes and goes away, the substance in which it inheres will also be
impermanent. [Introduction – Chapter 2 – Verse 35]

Chapter 2 - Verse 35

Since the "I" comes and goes away, the substance in which it inheres will also be
impermanent. [Introduction – Chapter 2 – Verse 35]
Chapter 2 - Verse 36 - Introduction

If it be said, "Let the Self be impermanent. Whom shall we blame for this, since it is supported
by pramana" it is not so. [Introduction - Chapter 2 – Verse 36]
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Chapter 2 - Verse 36

If it be said, "Let the Self be impermanent. Whom shall we blame for this, since it is supported
by pramana" it is not so. [Introduction - Chapter 2 – Verse 36]
Chapter 2 - Verse 37 - Introduction

From this reason also, it should be known that the "I" is a quality of the not-Self. [Introduction
- Chapter 2 - Verse 37]
Chapter 2 - Verse 37

Since the "I" is known through pramanas, its relation to the Self is like that of objects such as
pot. How can that from which pramanas are established be proved by them? [Chapter 2 –
Verse 37]
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Chapter 2 - Verse 38 - Introduction

Since they (i.e. the Self and the "I") are mutually opposed in nature, they cannot be related as
substance and attribute. [Introduction – Chapter 2 – Verse 38]
Chapter 2 - Verse 38

An attribute of an object which is seen can never be related to the seer as its substance,
because they are opposed to each other. Cold cannot go near the blazing fire which is helped
by the wind. [Chapter 2 – Verse 38]
Chapter 2 - Verse 39 - Introduction

So, this may be accepted without any doubt. [Introduction – Chapter 2 – Verse 39]
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Chapter 2 - Verse 39

One and the same thing cannot anywhere be both the seer and the seen at the same time.
The seer cannot be seen by that which is seen [by it]. Knowledge also cannot see the seer.
[Chapter 2 – Verse 39]
Chapter 2 - Verse 40

Also, the entire business of life will come to a standstill [on the opponent's view]. For this
reason [it is said]. [Introduction]
If the Self which is the seer also becomes an object [of knowledge] of the intellect which is the
seen, then [the Self and the intellect must both be seers] simultaneously. [And since both of
them are seers], they cannot be objects which are seen. Also, Sruti will become futile.
[Chapter 2 – Verse 40]
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Chapter 2 - Verse 41 - Introduction

If it be asked, "Why"? it is for the reason. [Introduction – Chapter 2 – Verse 41]
Chapter 2 - Verse 41

The uninterrupted vision [of the Self] can never become an object which is seen. if it be an
object which is seen, how can it be the seer? If it were possible [for the seer to be the seen
and for the seen to be the seer], there could be the seer alone without anything to be seen, or
there could be the world without anything to be seen, or there could be the world without a
witness. [Chapter 2 – Verse 41]
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Chapter 2 - Verse 42 - Introduction

With a view to strengthen to reasoning [stated above], illustrative texts from scripture are
cited. [Introduction – Chapter 2 – Verse 42]
Chapter 2 - Verse 42

How can Sruti which often speaks of the attributeless Brahman by saying that everything other
than consciousness (i.e. the Self) is possible and that [the Self] is "Not this, not this", be
ignored? [Chapter 2 – Verse 42]
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Chapter 2 - Verse 43

The great elements, the ego, [and so on] are said to be the ksetra. Even according to the
view of the Lord of the universe, consciousness has no relation with [the world of] duality.
[Chapter 2 – Verse 43]
Chapter 2 - Verse 44 - Introduction

Now, the subject matter under discussion is concluded. [Introduction – Chapter 2 – Verse 44]
Chapter 2 - Verse 44

Thus, it should be known through reasoning that [the world of] duality, which is false
appearance, which has no reality [of its own], which is caused by avidya, and which defies
understanding, is different from the Self. [Chapter 2 – Verse 44]
118

Chapter 2 - Verse 45 - Introduction

If it be asked, "How is
[Introduction - Chapter 2 – Verse 45]

duality

a

false

appearance?"

[we

reply].

Chapter 2 - Verse 45

Anything other than the Self does not exist apart [from the Self] or as identical with it, in the
same way as the Self [exists on its own]. Therefore, the ego and other objects are
superimposed on the Self. [Chapter 2 – Verse 45]
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Chapter 2 - Verse 46 - Introduction

Therefore, this [world of duality] is the projection of ignorance. [Introduction –
Chapter 2 – Verse 46]
Chapter 2 - Verse 46

Sound and other objects which are seen are illusory and Brahman who is the seer is devoid of
attributes. The ego which contains both [the Self and the not-Self] gives rise to the illusion [of
agency, etc.] in the Self. [Verse 46]
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Chapter 2 - Verse 47 - Introduction

It is because of this [ego] that the one Self is thought of as different [in each body].
[Introduction – Chapter 2 – Verse 47]
Chapter 2 - Verse 47

The Seer [Self] which is one appears as many in all bodies because of the objects [such as the
internal organ] which are seen, in the same way as the sun appears to be many due to the
difference in water-vessels. [Chapter 2 – Verse 47]
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Chapter 2 - Verse 48 - Introduction

With a view to make clear the idea which has been stated, [another] illustration [is given].
[Introduction – Chapter 2 – Verse 48]
Chapter 2 - Verse 48

Just as one and the same person becomes a friend, a stranger, and an enemy due to the
imagination of other people, even so the one consciousness gets differentiated due to the
internal organ. [Chapter 2 – Verse 48]
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Chapter 2 - Verse 49

Just as the sun is captured completely by the water-vessels and assumes their action, form,
and place, even so the Self is captured by several intellects [and assumes their action, form,
and place]. [Chapter 2 – Verse 49]
Chapter 2 - Verse 50 - Introduction

Also, the presence of contradictory qualities in the same place is not untenable. How is it so?
[Introduction - Chapter 2 – Verse 50]
Chapter 2 - Verse 50

Since the illusory qualities do not really exist, they can inhere even in the same place, just as
one and the same maiden is thought of as beautiful, impure, and tasty. [Chapter 2 – Verse 50]
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Chapter 2 - Verse 51 - Introduction

This false appearance of [the world of] action, factors involved in action, and their result does
not touch the real Self in any way, since it is caused by delusion (avidya). [Introduction Chapter 2 – Verse 51]
Chapter 2 - Verse 51

Even though there is no second entity, this (Jiva) deceives itself by imagining what does not
exist, like the father of Somasarman. [Chapter 2 – Verse 51]
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Chapter 2 - Verse 52 - Introduction

With the visual sense concealed by the veil of ignorance of the real nature of the object.
[Introduction – Chapter 2 – Verse 52]
Chapter 2 - Verse 52

A person embraces, due to delusion caused by ignorance, an impure woman imagining
that she has beautiful eyebrows and nose, beautiful face and eyes, and lovely smiles.
[Chapter 2 – Verse 52]
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Chapter 2 - Verse 53 - Introduction

The ego alone is the root-cause of all evil, which men desire to remove, because it connects in
its own being the Self and the not-Self. But, in reality, the Self has no relation with avidya or
with its effect at any time - past, present, or future - since it is of the nature of eternal
knowledge. [Introduction - Chapter 2 – Verse 53]
Chapter 2 - Verse 53

[The ego] which is connected with the objects which are seen becomes the seer. Being related
to the Self, it becomes the seen. By the ego, both of them (the Self and the objects, which are
seen) are connected. When it is destroyed, the Self remains non-dual. [Chapter 2 – Verse 53]
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Chapter 2 - Verse 54 - Introduction

Here some raise an objection : "Through the reasoning of anvaya-vyatireka the ego has been
discarded as the not-self in order to comprehend the meaning of the [scriptural] sentence. But
this leads to [constructing the meaning of the sentence in] a contradictory sense, the reason
being that since the two words "Brahman" and "I" are in grammatical coordination in the
sentence, "I am Brahman", Brahman must be identified with [the "I" which is said to be] the
not-Self. But it must be said that the "I" signifies the inward Self [in order to justify the
grammatical co-ordination]." The reply is that it signifies [the Self] through primary sense,
secondary sense, and similarity. [Introduction – Chapter 2 – Verse 54]
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Chapter 2 - Verse 54

Indeed, one who wakes up from sleep says, "I did not know anything [then]". The supreme Self
is implied [by the I], as in the case of the burning iron [where fire is implied by the iron].
[Chapter 2 – Verse 54]
Chapter 2 - Verse 55

Since the "I" is inward, extremely subtle, and helpful to Self-realization, the Self is, therefore,
implied by the "I"-notion, by discarding other notions. [Chapter 2 – Verse 55]
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Chapter 2 - Verse 56

The "I" does not exist without the Self; otherwise it will cease to be. And there is no other
alternative. Therefore, the Self is denoted by the "I" notion. [Chapter 2 - Verse 56]
Chapter 2 - Verse 57 - Introduction

What, then, is the nature of the object which is indirectly indicated? [Introduction –
Chapter 2 – Verse 57]
Chapter 2 - Verse 57

It is beyond name and other objects. It is infinite and partless. It is not a factor involved in
action. It is actionless. It alone is the Self for all beings. For us, it alone is self-established.
[Chapter 2 – Verse 57]
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Chapter 2 - Verse 58 - Introduction

Viewing the Self as conditioned by the agency of adjuncts, such as the intellect, which are
caused by ajnana, it was said on the basis of anvaya-vyatireka that the notions of "I am happy",
and "I am miserable," etc. of the ego are qualities of the not-Self. If it is accepted that the Self is
unconditioned, [it cannot be involved in any experience] for it is not fit enough for that; nor can
any fruit accrue to it [in the absence of its involvement]. Now, by presupposing the witnessnature of the Self which is a projection of avidya, the following is said with a view to deny [of
the Self] all kinds of transformations, such as agency. [Introduction - Chapter 2 – Verse 58]
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Chapter 2 - Verse 58

This [Self] which is of the nature of continuous consciousness, witnesses [as it were] - even
though [in reality] it does not see - the dance of all intellects which are insentient. Being
eternal, [it reveals] what is impermanent. [Chapter 2 – Verse 58]
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Chapter 2 - Verse 59 - Introduction

There is an objection : "Though every doctrine is sound from its own point of view, it becomes
untenable from the standpoint of other doctrines; consequently we do not come across any
one doctrine acceptable to all. There is no doctrine which is not criticizen or acceptable to all
logicians, and we do not see any way of escape from the criticism of all logicians." The reply is :
let [experience] be accepted with confidence, for the doctrines of all logicians are dependent
on experience alone. This is explained. [Introduction - Chapter 2 – Verse 59]
Chapter 2 - Verse 59

It is by appealing to this umpire (i.e. experience) that all those who are afflicted by the fever of
logic delude one another through deceptive words containing the termination "tvat". [Verse132
59]

Chapter 2 - Verse 60 - Introduction

Critics raise objection against this also. Even though the Self is of the nature of experience, the
position is, indeed, defective whether change in the Self is accepted or not accepted; and so
they argue [as follows]. [Introduction – Chapter 2 – Verse 60]

Chapter 2 - Verse 60

Because of rain and sunshine, how is the sky affected? Their effect is on the skin alone. If [the
Self] is similar to the skin, it is not eternal, and if it is like the sky, it is as good as non-existent.
[Chapter 2 – Verse 60]
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Chapter 2 - Verse 61

If there is change in the Self when there is origination of cognition, then it is impermanent. If,
on the other hand, there is no change at all [in it], it cannot be the knower. [Chapter 2 – Verse
61]
Chapter 2 - Verse 62 - Introduction

The refutation of this (objection follows). [Introduction – Chapter 2 – Verse 62]

Chapter 2 - Verse 62

When smoke goes up, does the ether get divided or not? If it is not divided, then [the smoke]
remains stationary. If it be divided, how does this division take place? [Chapter 2 – Verse 62]

134

Chapter 2 - Verse 63 - Introduction

With a view to clarifying this, the following is said. [Introduction – Chapter 2 – Verse 63]
Chapter 2 - Verse 63

The agency of the unchanging [Self] is an illusion due to the "I" notion in the same way as the
ascription of motion to the trees is an illusion due to the movement of the boat. [Chapter 2 –
Verse 63]
Chapter 2 - Verse 64 - Introduction

Another example is given for the elucidation of what has been stated. [Introduction –
Chapter 2 – Verse 64]
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Chapter 2 - Verse 64

Just as the light of a superior jewel which is radiant, shining, and steady remains changeless
whether objects such as pot are in its proximity or not, [even so the Self remains unchanging
in the presence and absence of the intellect]. [Chapter 2 – Verse 64]
Chapter 2 - Verse 65 - Introduction

With a view to bring out the point of comparison, the following is said. [Introduction –
Chapter 2 – Verse 65]
Chapter 2 - Verse 65

The light [of the jewel] which is said to illumine [pot, etc., when they are near it] is also spoken
of as not illumining the pot, etc., when they are not near it. [Chapter 2 – Verse 65]
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Chapter 2 - Verse 66

Also in the other case [it holds good] [Introduction]
In the same way, the supreme Self, which is of the nature of illumination, remaining immutable
in the presence as well as in the absence of the modification of the intellect, reveals [the
modifications of] all intellects. [Chapter 2 – Verse 66]
Chapter 2 - Verse 67

There is no activity of illumination whatsoever in the Self. This activity is figuratively attributed
to it in the presence of an object which is illumined. [Chapter 2 – Verse 67]
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Chapter 2 - Verse 68 - Introduction

It should not be doubted that this is the Sankhya doctrine, for : [Introduction –
Chapter 2 – Verse 68]

Chapter 2 - Verse 68

Just as in the clear sky the grouping of clouds disappears after its sudden appearance, even so
in the Self, the entire world [appears and disappears]. [Chapter 2 – Verse 68]
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Chapter 2 - Verse 69 - Introduction

So, the immutable Self has no contact whatever with duality, for : [Introduction –
Chapter 2 – Verse 69]
Chapter 2 - Verse 69

The Self, which is one and eternal, which is the seer [of all] at the same time, constantly
pervades as it were, through its consciousness, the perishing momentary modifications of the
intellect, which illumine objects such as sound. [Chapter 2 - Verse 69]
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Chapter 2 - Verse 70 - Introduction

Thus, it stands to reason to say that the intellect is subject to modification. [Introduction Chapter 2 – Verse 70]
Chapter 2 - Verse 70

Since the intellect does not cognize at the same time all objects, past, present, and future, in
the same way as the Self does, it is subject to modification. [Chapter 2 – Verse 70]
Chapter 2 - Verse 71 - Introduction

Therefore, this is established. [Introduction – Chapter 2 – Verse 71
Chapter 2 - Verse 71

Without seeing, hearing, and desiring, the Self which is effortless, actionless, and also the
eternal seer, perceives the intellect which sees, hears, and desires. [Chapter 2 – Verse 71] 140

Chapter 2 - Verse 72

Although without hatred, anger, misery, and happiness, [the Self perceives the intellect] which
hates, gets angry, suffers, and is happy. [Chapter 2 – Verse 72]
Chapter 2 - Verse 73

Being free from delusion, imagination, memory, and sleep all the time, [the Self perceives the
intellect] which has delusion, imagination, memory, and sleep. [Chapter 2 – Verse 73]
Chapter 2 - Verse 74

Formless, existing for itself without any change, transcending the threefold time, and
immutable, [the Self perceives the intellect] which assumes all forms, which exists for
others, which is limited by the three dimensions of time, and which perishes in a moment.
[Chapter 2 – Verse 74]
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Chapter 2 - Verse 75

Although it is independent, inward, non-dual, and infinite, [the Self] perceives in all bodies [the
intellect] which is dependent, which goes outward, and which is finite. [Chapter 2 – Verse 75]
Chapter 2 - Verse 76 - Introduction

Because of this reason also, this idea has to be accepted. [Introduction – Chapter 2 – Verse 76]
Chapter 2 - Verse 76

If the Self were to be a sufferer, who could be the witness of the sufferer? A sufferer cannot
himself be a witness [of his suffering]; in the same way, the witness cannot be subject to
suffering. [Chapter 2 – Verse 76]
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Chapter 2 - Verse 77 - Introduction

By way of elucidation of what was stated earlier, the following is said. [Introduction –
Chapter 2 – Verse 77]

Chapter 2 - Verse 77

Without change, there can be no sufferer. How can that which changes be the witness?
Therefore, the Self [which is indicated by "aham"] is the unchanging witness to the thousand
modifications of the intellect. [Chapter 2 – Verse 77]
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Chapter 2 - Verse 78 - Introduction

Thus, with a view to establish on the basis of experience that while the Self is invariable all
other objects are variable, the following is said. [Introduction – Chapter 2 – Verse 78]
Chapter 2 - Verse 78

There is no destruction of my consciousness in the midst of valid cognitions and their
semblance thereof; whatever appears as something different from me is momentary.
[Chapter 2 – Verse 78]
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Chapter 2 - Verse 79

Just as ether has no origination, existence, and destruction when origination, existence and
destruction take place for a pot, even so when all these take place for the intellect, [they do
not take place] for me. [Chapter 2 – Verse 79]
Chapter 2 - Verse 80 - Introduction

Since the relation of pleasure and pain [with the internal organ] is directly seen, it need not be
accepted as a matter of faith. [Introduction – Chapter 2 – Verse 80]
Chapter 2 - Verse 80

Just as a person who is not connected with the staff sees another person who holds it, even so
the witness sees the intellect which is connected with pleasure, pain, etc. without being
connected with pleasure, pain, etc. without being connected with them.[Chapter 2 – Verse 80]
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Chapter 2 - Verse 81 - Introduction

Because of this reason also, it is proper to say that the intellect is subject to modification.
[Introduction – Chapter 2 – Verse 81]

Chapter 2 - Verse 81

The intellect, when it is in contact with pleasure or a pot, knows it, but at the same time it
does not know anything else. Therefore, it is subject to modification. [Chapter 2 – Verse 81]
Chapter 2 - Verse 82 - Introduction

The Self itself is the witness to the momentary changes of this [intellect]. Indeed, in the
absence of the immutable consciousness, the appearance and disappearance of the intellect
cannot be established. [Introduction - Chapter 2 – Verse 82]
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Chapter 2 - Verse 82

Just as [origination and other changes of] a sprout take place as pervaded by akasa,
even so the mode of the changing intellect goes through the six fold change by being
pervaded by the Self which is eternal and which is the seer [of everything] simultaneously.
[Chapter 2 – Verse 82]
Chapter 2 - Verse 83 - Introduction

Also, in support of the unchanging nature of the Self which is real, the following reasoning is
given. [Introduction – Chapter 2 – Verse 83]

Chapter 2 - Verse 83

Of the different cognitions such as memory, dream, and waking, there is no cognition
whatsoever which remains unpervaded by consciousness. So, the self-luminous consciousness
is eternal and unchanging. [Chapter 2 – Verse 83]
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Chapter 2 - Verse 84 - Introduction

So far, the oneness of the Self, which is devoid of all change, has been set forth
through reasoning by following the method of explanation accepted by others. Now, the
following is said by adopting the method of explanation contained in Sruti. [Introduction –
Chapter 2 – Verse 84]
Chapter 2 - Verse 84

Let it be said that there is illusory change in Consciousness. Since it is by nature
immutable, the change [ascribed to it] is false, like the crookedness of the stick in the water.
[Chapter 2 – Verse 84]
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Chapter 2 - Verse 85

Since the six kinds of changes have been negated of the Self, no defect whatsoever can be
associated with it by the dogs of logicians. [Chapter 2 – Verse 85]
Chapter 2 - Verse 86 - Introduction

Going back to the subject-matter, the changing nature of the intellect and the immutability of
the Self are stated through reasoning. [Introduction - Chapter 2 – Verse 86]
Chapter 2 - Verse 86

The modifications of the intellect which are object-oriented change from object to object. In
the same way, there is no change in consciousness, for all of them are revealed by
consciousness. [Chapter 2 – Verse 86]
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Chapter 2 - Verse 87

[The intellect cognizes] only that with which it is related. [Introduction]
The intellect cognizes [a few], leaving out many things, and so it does not cognize all. If it does
not change, it will be omniscient like the Self. [Chapter 2 – Verse 87]
Chapter 2 - Verse 88 - Introduction

Therefore, since consciousness is one, [it follows]. [Introduction – Chapter 2 – Verse 88]
Chapter 2 - Verse 88

That which is the seer of the intellect of a Candala is also the seer of the intellect of Brahma.
What illumines both of them is the one [consciousness], but it appears to be many because of
the difference in the illumined. [Chapter 2 – Verse 88]
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Chapter 2 - Verse 89

Why is it so? [Introduction]
It is for the reason that there is no difference between them due to state, place, time, etc.
Therefore, one consciousness always illumines the modes of the intellects of the world.
[Chapter 2 – Verse 89]

151

Chapter 2 - Verse 90 - Introduction

It may be argued that if the Self in all bodies is one, even a person who has realized the
supreme reality will experience the sufferings of all, since he is connected with the bodies of
the unenlightened. It is not so. [Introduction – Chapter 2 – Verse 90]
Chapter 2 - Verse 90

Even prior to enlightenment, the suffering which arises in other bodies does not afflict us.
How can it afflict us after enlightenment, when even one's own [suffering] is non-existent?
[Chapter 2 – Verse 90]
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Chapter 2 - Verse 91 - Introduction

It should not thoughts that this is imaginary. Why? Because it is supported by Sruti.
[Introduction – Chapter 2 – Verse 91]
Chapter 2 - Verse 91

Sruti says that the [modal] cognition which illumines sound and other things, and which is
related to objects which are rejected and accepted is revealed by the unchanging Self.
[Chapter 2 – Verse 91]
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Chapter 2 - Verse 92 - Introduction

What, then, is that Sruti? [Chapter 2 – Verse 92]
Chapter 2 - Verse 92

“You cannot see the Self which is the seer of [modal] cognition” by that [mind] which is itself
the seen. “By what, my dear, should one know the knower” who is the lord of all minds?
[Chapter 2 - Verse 92 ]
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Chapter 2 - Verse 93 - Introduction

Since this view is supported by all pramanas, it is said that those who hold a view different
from this are to be pitied like men born blind. [Introduction – Chapter 2 – Verse 93]
Chapter 2 - Verse 93

This non-dual, changeless Brahman is misconceived in crores of ways by men of faulty
understanding like the cognition of the elephant by the blind. [Chapter 2 – Verse 93]
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Chapter 2 - Verse 94 - Introduction

Since the view which is established by pramanas is rejected by them as impossible, it follows
that they have to be pitied. [As the explanation] of this view, the following is said.
[Introduction – Chapter 2 – Verse 94]
Chapter 2 - Verse 94

Whatever attribute is seen [as that of the Self] does not belong to it, because there is no
connection with it, in the same way as objects such as pot [are not connected with] akasa.
Therefore, the Self is free from attributes. [Chapter 2 – Verse 94]
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Chapter 2 - Verse 95 - Introduction

Therefore, the Self is untouched by difference, for difference is by its nature false. So the
following is said. [Introduction – Chapter 2 – Verse 95]
Chapter 2 - Verse 95

Since this universe along with the ego, [which is different] from the Self which is
consciousness, appears and disappears like a pot, it is, therefore, [false] like the hair-like
object, etc. [seen due to eye disease]. [Chapter 2 – Verse 95]
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Chapter 2 - Verse 96 - Introduction

The fruit of the entire process of reasoning is just this - knowing the distinction [between the
Self and the not-Self]. This is stated. [Introduction – Chapter 2 – Verse 96]
Chapter 2 - Verse 96

That the intellect is not the attribute of the Self is established through reasoning. But the
non-duality of the Self is known through [the Self-luminous] nature of the Self itself.
[Chapter 2 – Verse 96]
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Chapter 2 - Verse 97 - Introduction

Though this world of bondage comprising everything from Brahma down to the clump of grass
in the form of knower, the means of knowledge, the object of knowledge, the act of knowing,
and the fruit [of knowledge] has been discarded like faded flowers, since it is known to be notSelf through the reasoning of anvaya-vyatireka, nevertheless it should never be thought that,
as in the Sankhya system, it is dependent on prakrti which is self-existent, which is different
from the Self, and which is material. What, then, is it? It is dependent only on the ignorance of
the Self which is its material cause - the ignorance which arises because of the lack of inquiry
[into the Self] and which is superimposed on the Self which is self-existent, immutable, and of
the nature of consciousness and which has neither beginning nor end. Thus desiring to convey
this idea, he says [the following]. [Introduction – Chapter 2 – Verse 97]
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Chapter 2 - Verse 97

In the absence of knowledge, objects [of knowledge] do not exist. But knowledge exists even
in their absence. Thus knowledge should be distinguished from the intellect through
reasoning. [Chapter 2 – Verse 97]
Chapter 2 - Verse 98 - Introduction

Since empirical life involving the distinctions of pramana and premeya is dependent on
ignorance of the Self, it is, therefore, established that the Self is not an object of knowledge.
Indeed, an effect, leaving its cause, does not rest on another thing, which is not its cause. So
[the following] is said. [Introduction - Chapter 2 – Verse 98]
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Chapter 2 - Verse 98

Since this universe along with the ego, [which is different] from the Self which is
consciousness, appears and disappears like a pot, it is, therefore, [false] like the hair-like
object, etc. [seen due to eye disease]. [Chapter 2 – Verse 98]
Chapter 2 - Verse 99 - Introduction

[The intellect and other objects are such] because they are insentient and they are insentient,
because they are caused by ignorance alone. [Introduction – Chapter 2 – Verse 99]
Chapter 2 - Verse 99

These objects such as the intellect can never be established without pramana, because they
require the help of knowledge. But what does the Self which is self-luminous require [for its
illumination]? [Chapter 2 – Verse 99]
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Chapter 2 - Verse 100 - Introduction

The difference [between the Self and not-Self] stated earlier is repeated with a view to
establish the false identification of the one with the other, which will be stated in the sequel.
[Introduction – Chapter 2 – Verse 100]
Chapter 2 - Verse 100

Just as the seer [of a pot] is different from the pot as well as pot-cognition, even so knowledge
is different from the sufferer, which is the object signified by the "I", and the "I"-cognition.
[Chapter 2 – Verse 100]
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Chapter 2 - Verse 101 - Introduction

Thus, the following is said with a view to show how, owing to avidya, there is mutual
superimposition between the Self which is self-established and the not-Self which is
established by another, in the same way as there is mutual superimposition between the
empirical rope and snake. [Introduction – Chapter 2 – Verse 101]
Chapter 2 - Verse 101

Just as the movement of clouds is superimposed on the moon due to delusion, even
so the qualities of the intellect such as pleasure are thought of [as inherent] in the Self.
[Chapter 2 – Verse 101]
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Chapter 2 - Verse 102

Just as an ignorant man ascribes the burning nature of the fire to the [red-hot] iron, even so
consciousness which belongs to the Self is ascribed to the agent (i.e. the internal organ) due to
delusion. [Chapter 2 – Verse 102]
Chapter 2 - Verse 103 - Introduction

The entire distinction between the Self and the not-Self which is comprehended through
pramanas such as perception is based on avidya alone, and not on the supreme Self. If it be
asked how this avidya which is the cause of all evil is removed, the following is the answer.
[Introduction – Chapter 2 – Verse 103]
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Chapter 2 - Verse 103

This long-standing avidya is the root of the tree of bondage, which is an aggregate of
variegated evil. Its removal is through knowledge of the real. [Chapter 2 – Verse 103]
Chapter 2 - Verse 104 - Introduction

If it be asked : "How is it that its removal is through knowledge of the real?" the reply is that
this is, indeed, well-known to everyone - from cowherds and shepherds to learned scholars.
[Introduction - Chapter 2 – Verse 104]
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Chapter 2 - Verse 104

The cognition which arises from error is sublated by the cognition which is valid. Just as
there is sublation (of the cognition) of a snake by (cognition of) a rope, even so there is
sublation of the cognition of the body, etc. as the Self [by the right cognition of the Self].
[Chapter 2 – Verse 104]
Chapter 2 - Verse 105 - Introduction

Since the Self is different from an empirical object of knowledge, here knowledge of what was
not known before is not the result of pramana. [Introduction – Chapter 2 – Verse 105]
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Chapter 2 - Verse 105

Only the destruction of avidya is, indeed, figuratively spoken of as the result. Knowing what
was unknown before is not tenable [here], since the Self is of the nature of knowledge alone.
[Chapter 2 – Verse 105]
Chapter 2 - Verse 106 - Introduction

Since the distinctions such as the knower are dependent on the ignorance of the Self alone, so
[the following is said]. [Introduction – Chapter 2 – Verse 106]
Chapter 2 - Verse 106

The seer, seeing, and the object seen cannot [each of them] know their existence. Nor can
they know [one another's existence] mutually. So they become objects of knowledge due to
some other means different from them. [Chapter 2 – Verse 106]
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Chapter 2 - Verse 107 - Introduction

With a view to convey the distinctive nature of the seer, etc., the following is said.
[Introduction – Chapter 2 – Verse 107]
Chapter 2 - Verse 107

With a view to convey the distinctive nature of the seer, etc., the following is said.
[Chapter 2 – Verse 107]
Chapter 2 - Verse 108 - Introduction

Since the Self is the witness to the factors of action, action and result, it is bereft of the entire
empirical existence characterized by the distinctions of the factors of action, action and result.
It is stated thus. [Introduction – Chapter 2 – Verse 108]
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Chapter 2 - Verse 108

That which remains undivided in the midst of the distinctions of cognizer, cognition, and the
cognized and that which is the witness of their loss and gain (i.e. absence and presence), is
free from loss and gain. [Chapter 2 – Verse 108]
Chapter 2 - Verse 109 - Introduction

If it be asked, "Why should it not be said that the presence and absence of the different factors
such as the cognizer are known by the cognizer and other factors themselves? the reply is as
follows. [Chapter 2 – Verse 109]
Chapter 2 - Verse 109

An object which is absent cannot itself know its cause and destruction, because it is nonexistent. For the same reason, it cannot know [the cause and destruction] of these. Hence, it
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has something else as a witness to it. [Verse 109]

Chapter 2 - Verse 110 - Introduction

If it be said that just as the cognizer, etc. are known through a witness different from them,
even so the witness, too, must be known through another witness leading to infinite regress, it
is not so, because the witness does not require another cause [for proving its existence]. So
the following is said. [Introduction - Chapter 2 – Verse 110]
Chapter 2 - Verse 110

Unlike the intellect, the unchanging Self does not require another for proving its existence.
Other objects are established through that [Self] which is independent, but [the Self] itself is
not proved by another. [Chapter 2 – Verse 110]
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Chapter 2 - Verse 111 - Introduction

Since the notion of "Self" applied to cognizer, etc. is dependent on ignorance alone,
separating them from the Self through the reasoning of anvaya-vyatireka. [Introduction –
Chapter 2 – Verse 111]

Chapter 2 - Verse 111 - Introduction

He who remains by himself as the unchanging consciousness alone in the midst of the origin,
existence, and destruction of the world - know this as "I am He" and not as what is perishable.
[Chapter 2 – Verse 111]
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Chapter 2 - Verse 112 - Introduction

Since the not-Self in the form of the false appearance of duality does not exist by itself,
since it exists involving reciprocal dependence, and since it is caused by ignorance of the
Self - ignorance which arises because of lack of inquiry and which is superimposed on the
self-established Self which is of the nature of consciousness, it follows. [Introduction –
Chapter 2 – Verse 112]
Chapter 2 - Verse 112

Since the plurality [of the world] is not established by itself, nor by the Self which is of the
nature of Consciousness, nor by both, non-duality is, therefore, proved by the sublation of
duality. [Chapter 2 – Verse 112]
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Chapter 2 - Verse 113 - Introduction

With a view to strengthen the idea stated earlier, illustrative Sruti texts are cited.
[Introduction – Chapter 2 – Verse 113]
Chapter 2 - Verse 113

Since the Self is of the nature of eternal consciousness, factors of action, etc. are absent
in the Self. Sruti speaks of the Self as "not gross", "not this, not this," and “never born.”
[Chapter 2 - Verse 113]
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Chapter 2 - Verse 114 - Introduction

Since the entire world of duality consisting of the intellect, etc. comes into existence due to
the ignorance of the Self alone, it cannot exist by itself; nor can it be accepted that it is
established through the Self. [Introduction – Chapter 2 – Verse 114]
Chapter 2 - Verse 114

If objects such as the intellect, the body, and a pot are separated from the Self, then they
must, in truth, be understood as non-existent. [Chapter 2 – Verse 114]
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Chapter 2 - Verse 115 - Introduction

If it be asked : "What is the principle on the strength of which this is known to be certain?" the
reason is as follows. [Introduction – Chapter 2 – Verse 115]
Chapter 2 - Verse 115

By depending on the eternal, self-established, and immutable consciousness, the cognitions of
the intellect take place; and by depending on the latter, pot and other objects are established.
[Chapter 2 – Verse 115]
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Chapter 2 - Verse 116 - Introduction

Since it cannot be proved by any kind of argument that the Self is associated with the factors
of action, action, and the fruit thereof, it is well-established that the world of bondage,
involving action, factors of action, and the resulting fruit as well as the notions of "I" and
"mine", will and desire, inasmuch as it is caused by ignorance of the real nature of the Self
alone, is a false superimposition alone on the aforesaid Self in the same way as dust,
smoke, dew, fog, blueness, etc. are superimpositions on the sky. This idea is stated as follows.
[Chapter 2 – Verse 116]
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Chapter 2 - Verse 116

The Self, accursed by the false ego, becomes miserable. With the desire to know its real
nature, it approaches Sruti. Being instructed "Not this" by it, the Self remains in the state of
liberation. [Chapter 2 – Verse 116]
Chapter 2 - Verse 117 - Introduction

To this seeker after liberation, valid cognition whose content is firmly established arises from
the words of Sruti in the same way as the sleep of a person is terminated by what is seen by
him in a dream. [Introduction – Chapter 2 – Verse 117]
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Chapter 2 - Verse 117

I am not the ego; nothing is mine. Being of the nature of the Self, I am always devoid of the
not-Self. Just as darkness is superimposed on the sun, [even so they are superimposed on me].
Likewise, their negation too is a superimposition on me. [Chapter 2 – Verse 117]
Chapter 2 - Verse 118 - Introduction

One who has known the nature of the Self as set forth here laments [for his earlier
indifference as follows]. [Introduction – Chapter 2 – Verse 118]
Chapter 2 - Verse 118

Why did I not listen to Sruti before, which declares with authority, "But when to the knower of
Brahman..," negates the entire world of duality and terminates bondage?
[Chapter 2 – Verse 118]
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Chapter 2 - Verse 119

Thus [regretting], he affirms [the truth of the text] by uttering "aum" and realizes the Self
which is partless, which is without action and factors of action. Being free from the intellect,
etc., like the one free from worldly attachment, he attains the oneness of being. [Chapter 2 –
Verse 119]
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CHAPTER 3
126 Verses

Chapter 3 - Verse 1 - Introduction
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Moreover, here [in the Advaita system] two categories have been determined: they are the
Self and the not-Self. Of these two, the not-Self cannot be the locus of ignorance, because
ignorance is its very nature, and what is of the nature of ignorance cannot, indeed, be the
locus of ignorance. Even if it were possible, what change could this ignorance bring about in
the locus which is of the nature of ignorance? The not-Self does not have the possibility of
attaining knowledge; should there be this possibility, it could be said that ignorance, which is
by nature the negation of knowledge, is located in it. Further, since the not-Self is a product of
ignorance, [it cannot be the locus]. Indeed, what exists earlier cannot be located in that which
itself comes into being from that [earlier] thing. There is also the reason that the not-Self has
no nature of its own independently of ignorance. Owning to these very reasons, it should be
known that ignorance is not about the not-Self. Thus, the not-Self is not the locus of ignorance,
nor does ignorance have the not-Self as its content.
It has, therefore, to be concluded as the only remaining alternative that the Self alone is the
locus of ignorance [as well as the content of ignorance], for it is seen that the Self has the 181

experience "I am ignorant." Also, there is the Sruti text, "Revered Sir, as I am, I know only the
mantras; I know not the Self." The Self is not of the nature of ignorance, because it is
consciousness alone by its essential nature. Also, ignorance can produce a change in it such as
lapse of knowledge. Attainment of knowledge too is possible in it since it is the source of
knowledge [through the vrtti of the mind]. Further, it is not a product of ignorance because it
is of the nature of the immutable Self. Since the Self, being independent of ignorance, exists by
itself, it is proper to say that the Self alone is the locus of ignorance.
What, then, is the content of ignorance, which is located in the Self? We say that the Self is the
content [of ignorance]. It may be objected that ignorance is incompatible with the Self for the
reason that the Self is of the nature of knowledge, that it is without a second to it, that the
relation between the locus and the contained involves difference, that the Self is the source of
knowledge, and that it is unattached and ever free. The reply is that it is compatible. If it be
asked, "How?" the reply is that the differentiation in the Self is due to ignorance alone like the
snakeness of the rope. Therefore, when ignorance is removed, the evil of duality ceases to be.
Also, its removal takes place only through [the knowledge obtained from] the scriptural text to
one who has understood the words [of the text] and their meanings. So this chapter is begun
for the purpose of the explanation of the scriptural text.
Here one who has applied, in the manner in which it has been stated, the method of anvayavyatireka to the words and their meanings contained in the texts such as "That thou art"
[attains the knowledge of Brahman]. [Introduction – Chapter 3 – Verse 1]
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Chapter 3 - Verse 1

When a person knows "I am Brahman" from texts such as "That thou art", then being free
from the notions of "I" and "mine" he does not attain the path of mind and speech. [Chapter 3
– Verse 1]
Chapter 3 - Verse 2 - Introduction

When a person understands that the meaning of the word "that" is identical with the meaning
of the word "thou", then itself he attains the non-sentential sense and goes beyond the realm
of mind and speech. How is this [identity] established? For this reason. [Introduction – Chapter
3 – Verse 2]
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Chapter 3 - Verse 2

The Word "that" refers to the topic under discussion. The word "thou" means the Self. As in
the case of the sentence "the blue lotus," "being subject to suffering" and "not-being-the-Self"
are removed by these two words. [Chapter 3 – Verse 2]
Chapter 3 - Verse 3 - Introduction

It has been stated that a person who thus makes use of the method of anvaya-vyatireka [with
regard to the words of the text as well as their meanings] comprehends the non-sentential
sense from the sentence itself. For the explanation of this, the following is, therefore, stated in
an aphoristic way. [Introduction – Chapter 3 – Verse 3]

184

Chapter 3 - Verse 3

Grammatical coordination, the relation of the qualification and the qualified, the relation of
the implication and the implied - these are the relations applicable to the [two] words, their
meanings, and the word - meanings and the inward Self. [Chapter 3 – Verse 3]

185

Chapter 3 - Verse 4 - Introduction

When this aphoristic statement is made, someone raises the following objection : "Is this way
of reasoning through the method of anvaya-vyatireka preceded by the renunciation of all
action which has been spoken of in the previous chapter for the purpose of understanding the
meaning of the Sruti text, based on scriptural injunction? Or, does a person of his own natural
inclination pursue it? If it be asked, "What does it matter" then listen. If this way of reasoning
is enjoined by scripture for the purpose of realizing the Self. then a person by giving up the
whole series of good and bad actions and with a concentrated mind should pursue Selfrealization through the method of anvaya-vyatireka as stated earlier. However, if, on account of
not being able to attain Self-realization he lapses, he falls down, If, on the other hand, he
pursues it of his own natural desire, then such a defect will not arise." We reply that because
of scriptural injunction [one practises the discipline]. So the following is said. [Introduction –
Chapter 3 – Verse 4]
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Chapter 3 - Verse 4

A person who possesses qualities such as control of the mind should, in the proper
perspective, see the Self in the self through the method of anvaya-vyatireka, after abandoning
the entire world of objects. [Chapter 3 - Verse 4]
Chapter 3 - Verse 5

To one who has renounced objects by following the reasons stated earlier and who is desirous
of knowing, "Who am I?" Sruti out of affection declares, "You are that". [Chapter 3 – Verse 5]
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Chapter 3 - Verse 6 - Introduction

Here again the Sankhyas raise an objection: "The unobstructed false cognition of the body, the
senses, the mind, and the intellect as the Self is ignorance. The association of the Self with
many evils [such as birth and death] is, indeed, dependent on it. Since this ignorance is
removed through the reasoning based on the method of anvaya-vyatireka, sentences such as
"Tat Tvam Asi" will have to work to do. Therefore, [with a view to providing scope for such
sentences] it may be said that the greatness of this sentence consists in the discrimination
between the Self and the not-Self (brought about by it). To refute this the following is said.
[Introduction – Chapter 3 – Verse 6]
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Chapter 3 - Verse 6

That [discriminative] cognition is cognition of difference; but in the Witness-self there is no
difference. This [cognition of difference] is an effect of ignorance. The sentence removes it by
[generating the knowledge of the non-dual] through consciousness. [Chapter 3 – Verse 6]
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Chapter 3 - Verse 7 - Introduction

Hearing that the sentence removes [the cognition of difference] by [generating knowledge of
the non-dual] through consciousness, someone argues as follows: "Since there is no ignorance
of the Self other than false cognition, what is it that is removed by the sentence? What is
called ignorance is, indeed, absence of knowledge. And, since it is not something existent, how
can it be the cause of bondage? From the non-existent, how can it be the cause of bondage?
From the non-existent, the origination of anything existent can never be thought of; that is
why Sruti asks: "But how, indeed, my dear, could it be thus?... how could anything existent
arise from the non-existent?" We reply as follows. [Introduction – Chapter 3 – Verse 7]
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Chapter 3 - Verse 7

Before the rise of knowledge, all objects are but unknown. Through that one Being alone
everything exists. So Being remains as unknown. [Chapter 3 - Verse 7]
Chapter 3 - Verse 8 - Introduction

That Being remains unknown has been stated in the previous verse. Anticipating the question,
"What is that Being which remains unknown?" the following is said with a view to set forth its
nature. [Introduction – Chapter 3 – Verse 8]
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Chapter 3 - Verse 8

That which shines by itself in the cognizer and the source of cognition when there is the desire
to know objects, and that which shines by its greatness [even in the absence of cognizer and
the source of cognition in condition such as susupti] - that should be understood as the
unknown. [Chapter 3 – Verse 8]
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Chapter 3 - Verse 9 - Introduction

In this connection some argue as follows : "Every sentence, be it scriptural or secular, conveys
only a relational sense as its meaning. So after getting the relational knowledge of "I am
Brahman" from sentences such as "tat tvam asi," one must meditate on that [relational
knowledge] till one attains the non-sentential knowledge of the inward Self as "I am
Brahman." From that knowledge alone does one attain liberation." With a view to refuting this
argument the following is said. [Introduction – Chapter 2 – Verse 9]
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Chapter 3 - Verse 9

The non-sentential sense dawns on us directly [from the sentence] with the removal [of the
incompatible determinants] in the meanings of the words "Tat" and "tvam" by following the
principle of gramatical coordination, etc., in the same way as [the oneness of ether is realized]
with the removal of the incompatible determinants of the pot-ether and the other ether.
[Chapter 3 – Verse 9]
Chapter 3 - Verse 10 - Introduction

If it be asked, "How is the non-sentential sense known?" the capacity of the relation between
the qualification and the qualified is explained to facilitate the understanding of this point.
[Introduction – Chapter 3 – Verse 10]
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Chapter 3 - Verse 10

Being free from suffering is said of the jiva which is the meaning of "tvam", since it is qualified
by [Brahman which is] the meaning of "tat". Inwardness is said of Brahman which is
the meaning of "tat" through the proximity of [the jiva which is] the meaning of "tvam".
[Chapter 3 – Verse 10]
Chapter 3 - Verse 11 - Introduction

The relation of grammatical coordination as well as the relation of the qualification and the
qualified has been explained briefly. Then, with a view to explain the relation of the
implication and the implied, the following is said. [Introduction – Chapter 3 – Verse 11]

195

Chapter 3 - Verse 11

Immutable consciousness and inwardness constitute the nature of the Self always. The Self
[through its consciousness and inwardness] is the cause of the cognizership as well as the "I"sense of the intellect. Through this relation [of cause and effect], the Self is indicated by these
two [characteristics of the intellect]. [Chapter 3 – Verse 11]
Chapter 3 - Verse 12 - Introduction

The difference of the cognizership and the inwardness which are the specific qualities of the
intellect and which are caused by the immutable consciousness and inwardness [of the Self]
will now be explained. [Introduction – Chapter 3 – Verse 12]
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Chapter 3 - Verse 12

The cognizership of the intellect is its being the subject [of knowledge through the
modifications it undergoes], and through the "I" - sense it becomes an object [of
consciousness]. Just as these two [characteristics] co-exist in the intellect, even so the two
aspects of the Self [which are their cause] co-exist in the Self. [Chapter 3 – Verse 12]
Chapter 3 - Verse 13 - Introduction

Since the Self is said to be similar to the intellect through the analogy contained in the
statement, "Just as these two [characteristics] co-exist in the intellect, even so the two aspects
of the Self [which are their cause] co-exist in the Self," there is scope for plurality. With a view
to denying it, the following is said. [Introduction – Chapter 3 – Verse 13]
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Chapter 3 - Verse 13

The distinction between substance and attributer arises only for the intellect. But never does it
arise for the Self. So the Self which is inward light is undifferentiated, as there is no reason for
differentiation in it. [Chapter 3 – Verse 13]
Chapter 3 - Verse 14 - Introduction

Showing why there is no reason for differentiation [in the Self], the following is said.
[Introduction – Chapter 3 – Verse 14]
Chapter 3 - Verse 14

The distinction between consciousness and inwardness, or the existence of the one without
the other, is never seen in any state, just as it is always seen in respect of the "I" and its
knower. [Chapter 3 – Verse 14]
198

Chapter 3 - Verse 15 - Introduction

Since the [above-mentioned] distinction arises for the intellect alone, which is a product of
ignorance, and not for the Self, this is established. [Introduction - Chapter 3 – Verse 15]

Chapter 3 - Verse 15

The non-duality as well as immediacy of the inward Self is the Self is of the nature of
immutable consciousness. The intellect is the cognizer because of the immutable
consciousness. By itself it is, indeed, perishable. [Chapter 3 – Verse 15]
Chapter 3 - Verse 16 - Introduction

Then, the definitions of that which is subject to modification and that which is immutable,
which have been spoken about in the present context, are now given. [Introduction –
Chapter 3 – Verse 16]
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Chapter 3 - Verse 16

That which is known by means of recognition as the identical factor persisting through
different states - that is the changing factor, like the body. [Chapter 3 – Verse 16]
Chapter 3 - Verse 17

That which transcends the universal and the particular and remains by its own greatness alone
- that is immutable, like the ether enclosed by pot and other objects. [Chapter 3 – Verse 17]

200

Chapter 3 - Verse 18 - Introduction

Consciousness and inwardness were spoken of in respect of the Self and the intellect.
The following is said with a view to set forth their specific nature. [Introduction –
Chapter 3 – Verse 18]
Chapter 3 - Verse 18

The inwardness of the intellect is relative to objects such as the body. But the inwardness
of the Self is its essential nature, as openness is the essential nature of ether.
[Chapter 3 – Verse 18]

Chapter 3 - Verse 19

In the same way, the cognizership of the intellect arises from its being the cause of the
origination of cognitions. But the cognizership of the Self is its essential nature, as
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stationariness is the essential nature of the mountain. [Chapter 3 – Verse 19]

Chapter 3 - Verse 20 - Introduction

The cause of the relation between the immutable Self and the changing intellect is the
ignorance of the Self alone. No real relation whatsoever [between them] is tenable. So it is
said. [Introduction – Chapter 3 – Verse 20]
Chapter 3 - Verse 20

This intellect alone undergoes differentiation as valid, doubtful, and erroneous cognitions.
Their appearance and disappearance are superimposed on the consciousness due to delusion.
[Chapter 3 – Verse 20]
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Chapter 3 - Verse 21 - Introduction

If it be asked : "How is the immutability of the Self established?" it is for the following reason.
[Introduction – Chapter 3 – Verse 21]
Chapter 3 - Verse 21

The disappearance [of a mode of the intellect] cannot be established just by its disappearance.
Nor can its appearance be established just by its appearance. They are established by the
Witness-consciousness which neither appears nor disappears and which is devoid of the
intellect and its modes. [Chapter 3 – Verse 21]
Chapter 3 - Verse 22

Thus : [Introduction]
After a person has discarded the entire not-self for the reason that it appears and disappears,
the sentence, "That thou art", destroys his ignorance about the Self. [Chapter 3 – Verse 22]203

Chapter 3 - Verse 23 - Introduction

In this way, the same point has been stated again and again for the purpose of easy
understanding by rendering the text simple. Now, even though the sense of inward Self and
non-duality which is the intended meaning has been obtained from the sentence, "That thou
art," the sense of mediacy and duality is also comprehended from it. However, this [idea of
mediacy and duality] is not the sense intended to be conveyed as its import by the Sruti text,
for it is already known to us. Thus, to convey this idea we say the following. [Introduction –
Chapter 2 – Verse 23]
Chapter 3 - Verse 23

In ordinary discourse the word "that" is used to convey many meanings without
abandoning the sense of mediacy. This sense of mediacy arises from the word ["that"] itself.
[Chapter 3 – Verse 23]
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Chapter 3 - Verse 24

In the same way, the word "thou" without abandoning the sense of transmigratoriness refers
primarily only to a person who is immediate. [Chapter 3 – Verse 24]

Chapter 3 - Verse 25 - Introduction

Since the primary meanings are contradictory, it is said that mediacy and being subject to
suffering are not the meanings intended to be conveyed. [Introduction – Chapter 3 – Verse 25]
Chapter 3 - Verse 25

What is signified by the subject in the sentence, associated as it is with the quality [of suffering],
does not admit of a relation with what is signified by the predicted. [Chapter 3 – Verse 25]
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Chapter 3 - Verse 26 - Introduction

This being the case, it should be concluded that the relation of the qualification and the
qualified between the meanings of the two words "tat" and "tvam", which is not intended, is
for the purpose of indicating the sentence sense which is devoid of difference as well as
relation. [Introduction – Chapter 2 – Verse 26]
Chapter 3 - Verse 26

The word "that" is used in the sense of qualification, and the word "thou" is used in the sense of
the qualified. The two words come to have the relation of the implication and the implied by the
inward Self [which is the import of the sentence]. [Chapter 3 – Verse 26]
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Chapter 3 - Verse 27 - Introduction

An objection may be raised: "How can that which is not intended, which is opposed, and which
has [therefore] to be discarded be the indicator?“ [Introduction – Chapter 3 – Verse 27]
Chapter 3 - Verse 27

Just as the [illusory] snake indicates the rope, even so the "I" indicates the inward Self. One
understands the meaning of the sentence ["The snake is the rope"] through the snake and by
sublating it. Even so, one understands [the meaning of the sentence "That thou art" through
the intellect and by sublating it]. [Chapter 3 – Verse 27]
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Chapter 3 - Verse 28 - Introduction

This comprehension of the non-sentential sense is possible only for one who has known the
method of anvaya-vyatireka [and discriminated and Self from the not-Self]. [Introduction Chapter 3 – Verse 28]
Chapter 3 - Verse 28

As much as a person rejects objects such as the body [as not-Self] and moves towards
the Self, so much does the meaning of "that" tend to enter into the meaning of "thou".
[Chapter 3 – Verse 28]
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Chapter 3 - Verse 29 - Introduction

Why is it that the Self becomes one with the meaning of "that" only when the body and other
objects are apprehended as not-Self, and not otherwise? We reply as follows. Since the
ignorance of the inward Self is of the nature of not-Self, all these objects from the intellect
down to the body are the products of ignorance. The cognition of these objects as the Self is
due to ignorance alone. Just as the cognition of these objects as the Self [is due to ignorance],
even so the cognition of them as not-Self is also due to ignorance. Since the man of wisdom,
free from ignorance, remains alone as the non-sentential import, the following is said.
[Introduction – Chapter 3 – Verse 29]
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Chapter 3 - Verse 29

Even though what is signified by the word "that" constitutes his very nature, a person thinks of
it only as remote because of the intervention of objects such as the body. However, when
these objects are known as the not-Self, that which is signified by the word "that" becomes
immediate. [Chapter 3 – Verse 29]
Chapter 3 - Verse 30 - Introduction

The following example is given with a view to facilitate easy comprehension of what has been
stated. [Introduction - Chapter 3 – Verse 30]
Chapter 3 - Verse 30

Just as [the yellowness] of bilious matter which is in one's own body appears as the yellowness
of an external object, even so the consciousness which constitutes the nature of the inward
Self is seen as something external. [Chapter 3 – Verse 30]
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Chapter 3 - Verse 31 - Introduction

This being the case, the true meaning of the sentence should be determined. [Introduction –
Chapter 3 – Verse 31]
Chapter 3 - Verse 31

By separating words from sentences [in which they occur], by knowing the meaning of words
through observing the repetition and change of words, and by noticing the use of words
[by the elders], one understands in the proper perspective the meaning of a sentence.
[Chapter 3 – Verse 31]
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Chapter 3 - Verse 32 - Introduction

It may be asked : "How can a word which signifies the universal lead to the cognition of
[something specific or particular] as the meaning of a sentence? Be it so. [Introduction –
Chapter 3 – Verse 32]
Chapter 3 - Verse 32

Indeed, a word signifies the universal. But a particular (i.e. the specific meaning which is the
purport) is conveyed by a sentence. A word [coming into relation with other words] conveys a
specific meaning, controlled as it is by principles such as direct assertion. [Chapter 3 –Verse 32]
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Chapter 3 - Verse 33 - Introduction

Following the reasoning of anvaya-vyatireka, the sentence itself, when interpreted through
grammatical coordination etc., establishes the seeker after liberation in the realm of selfsovereignty by destroying the veil of ignorance. This we say, cannot be achieved through the
reasoning of anvaya-vyatireka alone. [Introduction - Chapter 3 – Verse 33]

Chapter 3 - Verse 33

The not-Self nature of the intellect and other objects can be established through reasoning
also. However, the removal [of ignorance] does not take place through it. So the sentence
should be sought after [for destroying ignorance]. [Chapter 3 – Verse 33]
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Chapter 3 - Verse 34 - Introduction

One who depends on mere inference (i.e. reasoning) not only does not reach the desired goal,
but also attains the evil. So it is said. [Introduction – Chapter 3 – Verse 34]
Chapter 3 - Verse 34

Disrespecting Sruti because of delusion, the ignorant Buddhists who made use of inference as
their sole guide got the no-Self doctrine. [Chapter 3 – Verse 34]
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Chapter 3 - Verse 35 - Introduction

There is no reason to disrespect Sruti. For, the reason to disregard a source of knowledge
anywhere must be that it establishes what is known through another source of knowledge, or
that it establishes what is opposed to another source of knowledge, or that it establishes what
is doubtful, or that it does not establish anything at all. None of these reasons holds good [in
the present case]. Therefore, it is said. [Introduction – Chapter 3 – Verse 35]
Chapter 3 - Verse 35

On what ground can it be said that Sruti, which teaches truly the non-suffering nature of the
Self, not conveyed by other sources of knowledge, is not a Pramana? [Chapter 3 – Verse 35]
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Chapter 3 - Verse 36 - Introduction

Nor does it convey what is doubtful. For : [Introduction – Chapter 3 – Verse 36]
Chapter 3 - Verse 36

When the not-Self, the cause of all doubt, has been removed, how can any doubt arise at all
from the sentence in respect of the Self? [Chapter 3 – Verse 36]
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Chapter 3 - Verse 37

Moreover : [Introduction]
That which is open to doubt should not be considered to be the Self by the learned;
for there is no scope for doubt in the Self since it is of the nature of consciousness.
[Chapter 3 – Verse 37]
Chapter 3 - Verse 38 - Introduction

The argument that nothing is revealed [by Sruti] is thrown off far away. [Introduction –
Chapter 3 – Verse 38]
Chapter 3 - Verse 38

How can scripture teach one [who is] a mould of clay in the human form, who is not at all
capable of understanding the subject, though it is fit enough for easy comprehension?
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[Chapter 3 – Verse 38]

Chapter 3 - Verse 39 - Introduction

To strengthen the view that subsequent to the reasoning of anvaya-vyatireka, the sentence
itself reveals the Self which is the non-sentential import, the Sruti text is cited in the sequel as
illustration thereof. [Introduction – Chapter 3 – Verse 39]

Chapter 3 - Verse 39

There is the statement of the Upanishad : The Person who knows "I smell this smell" - that
unchanging Person is the Self, the highest Light. [Chapter 3 – Verse 39]
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Chapter 3 - Verse 40 - Introduction

Just as the Sruti passage beginning with "The Person that is seen in the eye..." and ending with
"Now he who knows "I smell this", which discriminates the Self from the not-Self, is subsidiary
to the text "That is the real; that is the Self; that thou art," even so the Sruti text "I am
Brahman" has the following as its subsidiary. [Introduction – Chapter 3 – Verse 40]
Chapter 3 - Verse 40

Sruti, which is supported by reasoning, says repeatedly through texts like "This Person that is
[identified with the intellect...]“ that the word “I“ signifies the inward Self which is free from
the entire not-Self. [Chapter 3 – Verse 40]
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Chapter 3 - Verse 41 - Introduction

It may be asked : How is this idea that the Self is sought to be conveyed by means of "I"
arrived at? It is as follows. [Introduction – Chapter 3 – Verse 41]
Chapter 3 - Verse 41

This Self is self-luminous. When the sun, the moon, fire, and speech set, it alone remains as
the Seer illumining the activities of the mind. [Chapter 3 – Verse 41]
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Chapter 3 - Verse 42 - Introduction

The sage, when questioned, answered by specifying its nature. [Introduction – Chapter 2 –
Verse 42]

Chapter 3 - Verse 42

Having heard the words, "By the Self alone," the king asked: "What is the Self?" The sage [in
the reply] spoke of the Self which is beyond the intellect and which is free by its very nature.
[Chapter 3 – Verse 42]
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Chapter 3 - Verse 43 - Introduction

Since in the present context the inward Self is sought to be comprehended by means of the
"I", the "I"-notion through its own dissolution becomes the cause of the comprehension of the
sentence-sense. [Introduction – Chapter 3 – Verse 43]
Chapter 3 - Verse 43

Since a person understands that Brahman by means of the "I"-notion alone, it follows,
therefore, that the "I"-notion becomes the cause thereof through its own disappearance.
[Chapter 3 – Verse 43]

222

Chapter 3 - Verse 44 - Introduction

Thus, since what was stated as a proposition to be proved in verses such as "naham-grahye na
taddhine" (II.5) has been established by many a reasoning, it is now concluded as follows.
[Introduction – Chapter 3 – Verse 44]
Chapter 3 - Verse 44

If a person has known the meaning of "I", why should he not understand the import of the
sentence ["I am Brahman"]? If it be said that because of conflict with pramanas such as
perception [the import is not comprehended], it is not so, because the Sruti text has its
purport in the inward Self and not in external objects. [Chapter 3 – Verse 44]
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Chapter 3 - Verse 45 - Introduction

To clarify further the meaning of the previous verse, the following is said. [Introduction –
Chapter 3 – Verse 45]

Chapter 3 - Verse 45

Pramanas like perception are concerned with external objects and not with the Self.
But the scriptural statement "You are that Being," relates truly to the inward Self alone.
[Chapter 3 – Verse 45]
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Chapter 3 - Verse 46 - Introduction

Hence, just as one differentiates a stalk from munja grass, even so, after differentiating the
Self, which is the witness to the entire modification of the intellect, from the not-Self
comprising cognizer, cognitum, and the source of cognition which are fit enough for
acceptance and rejection, through the reasoning of anvaya-vyatireka, one should know the Self
which is without cause, etc. from sentences such as "That thou art." This we convey as follows.
[Introduction – Chapter 3 – Verse 46]
Chapter 3 - Verse 46

That is my Self-that by which these impermanent mental states such as "I am miserable" and "I
am happy" are revealed till the attainment of knowledge - such is the knowledge which arises
from the sentence. [Chapter 3 – Verse 46]
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Chapter 3 - Verse 47 - Introduction

It has been stated many times that sentences such as "That thou art" and "I am Brahman"
establish directly and immediately, like an amalaka fruit in the palm of the hand, the Self which
is real, consciousness, and bliss by its very nature, which is free from the entire world of
duality consisting of objects as cause and effect, and which is not within the range of other
pramanas, by destroying doubt, erroneous cognition, and ignorance. Here some raise an
objection as follows : "It will not be possible to convey the abovementioned meaning by…..226

…..sentences like "That thou art," which seek to convey the real nature of the object as it
exists, since these sentences are existential. Indeed, it is known in our experience that
existential sentences like "There are fruits [in the trees] on the river bank" are not accepted to
be valid if they convey their meaning independently of another pramana. So it is proper to say
that the validity of existential Sruti texts is only through injunctive texts [to which they are
subservient], since an injunctive sentence is independent of another pramana." To answer this
objection, it has to be said that existential Sruti texts, which deal with a subject matter not
knowable through all these pramanas such as perception and which is, therefore, beyond
these senses, have validity in the same way as a sentence which awakens a person from sleep
has validity. So the following is commenced. [Introduction – Chapter 3 – Verse 47]
Chapter 3 - Verse 47 and 48

Since the Self is of the nature of eternal consciousness, since it is not dependent on another
pramana, since it is devoid of qualities such as sound, since its nature is such that there cannot
be any doubt about it, since it is inward, since it is an end in itself, and since it is not an object
of knowledge, it cannot be known through perception, etc., which function impelled by
worldly desires. [Chapter 3 – Verse 47 & 48]
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Chapter 3 - Verse 49 - Introduction

Sruti, too, speaks of this point. [Introduction – Chapter 3 – Verse 49]
Chapter 3 - Verse 49

The Self is different from objects which are perceived due to desire, which are limited and
outward, and which are the substrata of colour and other qualities. So one cannot see the Self,
which is of the nature of consciousness through [perceptual] cognition. [Chapter 3 – Verse 49]
Chapter 3 - Verse 50

So, Sruti which is authoritative and supported by reasoning says with great care
that "You cannot see the Seer of seeing," i.e. you cannot see your own inward Self.
[Chapter 3 – Verse 50]
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Chapter 3 - Verse 51 - Introduction

Another reason for its not being an object of inference is now stated. [Introduction –
Chapter 3 – Verse 51]
Chapter 3 - Verse 51

Since perception is concerned with external objects, it cannot comprehend the invariable
relation [of the Self and the hetu]. so the experience of the Self can never be obtained from
inferential knowledge. [Chapter 3 – Verse 51]
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Chapter 3 - Verse 52 - Introduction

Thus, the entire empirical analysis in terms of cognizer, source of cognition, and cognitum is
concerned with external objects, but it is not competent enough to comprehend the inward
Self. This being the case, the point stated above can be concluded as follows. [Introduction –
Chapter 3 – Verse 52]
Chapter 3 - Verse 52

Since the entire empirical analysis of pramana (and other factors) relates to external objects,
one will desire to perceive only external objects by perception, etc., even after proper inquiry.
[Chapter 2 – Verse 52]
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Chapter 3 - Verse 53 - Introduction

Since the import of the sentence "I am Brahman" cannot be known through perception and
other empirical means of knowledge, therefore it is said. [Introduction - Chapter 3 – Verse 53]

Chapter 3 - Verse 53

To the enquirer who, after rejection of all objects upto the vital breath [as not-Self] by the
reasoning of anvaya-vyatireka, is desirous of knowing "Who am I?" Sruti replies, "You are that".
[Chapter 2 – Verse 53]
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Chapter 3 - Verse 54 - Introduction

The reasoning of anvaya-vyatireka goes so far as the ascertainment of the import of the
sentence. To one who has comprehended this, the knowledge of "I am Brahman" manifests.
The distinction between the Seer and the seen, as well as the distinction between what
appears and disappears and the witness thereof, which is accepted by Sruti, will be stated
briefly in the sequel. [Introduction – Chapter 3 – Verse 54]
Chapter 3 - Verse 54

The body, since it is seen, is like a pot. The senses, too, are in the same way as the body. The
mind also must be understood in the same way as the senses. Like the mind, the determinative
instrument (i.e. the intellect) must be understood. [Chapter 3 – Verse 54]
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Chapter 3 - Verse 55 - Introduction

In the same way [the other kind of anvaya-vyatireka reasoning can be stated] by the distinction
between the entire realm of objects related as cause and effect, which come and go, and their
witness. [Chapter 3 – Verse 55]

Chapter 3 - Verse 55

What is non-existent earlier becomes existent later. Like-wise, what is [now] existent becomes
non-existent [later]. This is the nature of the not-Self. Different from this is the Self which is
knowledge by its very nature. [Chapter 3 – Verse 55]
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Chapter 3 - Verse 56 - Introduction

Now, knowing by means of perception alone that objects such as pot which are seen are notSelf inasmuch as they presuppose the Seer (to be seen); ascertaining the special qualities of
the not-Self; rejecting the body, the senses, the mind, and the determinative modes of the
intellect as not-Self by the qualities such as being perceived and being subject to origination
and cessation; it is decided that the internal organ also, which has the "I"-notion, presupposes
the Seer, since it does not differ from other objects [such as the body] in respect of being
perceived. This we state as follows. [Introduction – Chapter 3 – Verse 56]
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Chapter 3 - Verse 56

Just as objects such as pot successively serve as the reason for inferring the existence of the
"I", even so the "I", since it is seen, serves as the reason for inferring the existence of the SeerSelf. [Chapter 3 – Verse 56]
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Chapter 3 - Verse 57 - Introduction

There may be an objection : "Since the triple factors of cognizer, cognition, and cognitum are
found to have origination and cessation in the states of waking, dream, and deep sleep, that
which is the witness to their origination and cessation is the Self, which is devoid of origination
and cessation, in the same way as the day and the night of the world are dependent on the
sun which is itself free from day and night. This being the case, it follows that since the Self,
which is of the nature of consciousness alone that neither rises nor sets and which is said to be
known through the Sruti text, can be known through inference itself, the Sruti text, once again,
has nothing to convey." This objection is untenable, because in [inference] one gets knowledge
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for the Self through the mediation of reason.

There is again the Object : "Since the not-Self which is accepted as well as rejected is
apprehended in relation with the Self which is direct and immediate, what more could the
Sruti text accomplish?" Do not say so, because [in the case of inference] knowledge of the Self
is dependent on the reason. Indeed, knowledge of the Self obtained through the mediation of
the reason is not immediate knowledge, for there is the Sruti text, "That [Self] indeed this
[aspirant] prays to, by that [Self which constitutes the nature of the seeker, the Self] is known."
Therefore, the following is said. [Introduction – Chapter 3 – Verse 57]
Chapter 3 - Verse 57

Since the reason can prove only the existence of the Self, it cannot establish what is signified
by the sentence. So, the Self, which is different from the existent and the non-existent, is
known through the sentence. [Chapter 3 – Verse 57]
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Chapter 3 - Verse 58 Introduction

It may be argued: "It is desired by you that knowledge of reality which is free from the
distinctions of the existent and the non-existent is obtained from the Sruti text, and [when this
reality is known] the desire to know what is conveyed by the sentence comes to an end.
However, since even without hearing the sentence reality which is free from the entire…
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….range of distinctions is attained by everyone, from cowherds and shepherds to learned men,
in the state of sleep, there is nothing to be gained by the hearing of the sentence." We reply :
it is no so. "Why is it no so?" Because ignorance of the Self which is the root cause of all evil
exists in the state of sleep. If ignorance were not present in sleep, then even without hearing
the Vedanta text, reflection on it, and meditation upon it, one should be able to have
knowledge "I am Brahman"; in that case, since all living beings naturally have the experience
of sleep, it would result in the destruction of bondage in its entirety [then itself]. Returning to
the waking state from the condition of liberation [which one is supposed to attain in sleep] is
not proper as it will make liberation impermanent. Nor can it be said, "The person who wakes
up is different from the one who was asleep [and attained liberation], "for the person who
wakes up has he recognition, "I did not see anything whatsoever in sleep." Hence, the
existence of ignorance in sleep has to be accepted.
It may be argued: "If ignorance were present in the state of sleep, then it should have been
directly known in the same way as we directly know our desire and aversion as well as our
ignorance about objects such as pot [in the waking state]; here in our day-to-day experience
there is direct perception of ignorance in the form, "I do not know the pot." This argument, we
reply, cannot be accepted. [The presence of ignorance in the state of sleep is not known at
that time] because of the absence of the manifester (viz. the internal organ then). If you ask:
"How is the manifester absent [at the time]?" then listen. [Chapter 3 - Verse 58 - Introduction]
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Chapter 3 - Verse 58

Just as the "I" does not manifest itself without originating the modes of the external objects,
even so there is no direct manifestation of ignorance in the absence of the internal organ.
[Chapter 3 – Verse 58]
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Chapter 3 - Verse 59 - Introduction

Someone remembering what was stated earlier, viz. "Even so the "I", since it is seen, serves as
the reason for inferring the existence of the Seer-Self" (II.56) says that it is untenable. Why?
Because the distinction between the "I" and its knower, he says, cannot be established. Just as
in our day-to-day experience the distinction between a pot and Devadatta is very clearly
established as that between the known object and its knower, even so there is no such
distinction between the "I" and its knower, and so what was stated earlier is not correct. We
reply as follows. [Introduction - Chapter 3 – Verse 59]
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Chapter 3 - Verse 59

Just as in the case of fire and wood, the burnt object and the burning agent exist together in
the same place [in an indistinguishable form], even so, in the case of the "I" and its knower,
what is known and its knower exist together in the same place being mutually
indistinguishable. [Chapter 3 – Verse 59]
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Chapter 3 - Verse 60 - Introduction

Thus, the internal organ, which is a product of avidya, undergoes modification due to its
relation with external objects, and there arises the "I" -notion in it for delimiting its
modification [as such-and such]. the internal organ, being delimited by the "I"-notion,
becomes an object directly to the reflected consciousness (i.e. cidabhasa) of which the
immutable inward Self is the cause. Now, no relation except the relation of the revealer and
the revealed is tenable between the "I" and its knower. Appropriating the internal organ as its
own and putting on the mask of the "I", the Self becomes fit enough for the helped-helper
relation, and comes to be related with the external object, helpful or harmful as the case may
be, claiming it its own. this is stated now. [Introduction – Chapter 3 – Verse 60]
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Chapter 3 - Verse 60

To the knower-Self there arises the cognition as "this" [in respect of the internal organ
delimited by the "I"] and to the "I" there arises the cognition as "mine" [in respect of pot, etc.].
The cognition as "this" is through cidabhasa which has ajnana for its adjunct, and the cognition
as "mind" is from the "I" of the internal organ which is subject to modification [because of its
relation with external objects]. [Chapter 3 – Verse 60]
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Chapter 3 - Verse 61 - Introduction

It has been stated that two kinds of cognition, the cognition of "this" and the cognition of
"mine", arise in respect of the same object for one and the same knower due to the difference
between what is internal (i.e. the cidabhasa conditioned by ajnana) and what is external (i.e.
the modification of the internal organ developing a pragmatic attitude towards objects) which
are their causes. Here it may be asked: "How is it known that to the knower there arises the
cognition of "mine" in respect of objects which are thought of as helpful or harmful, and on
the contrary there arises the cognition of "this" [when there is known ajnana alone as the
adjunct]?" The reply is that it is known through the reasoning of anvaya-vyatireka. To explain
how it is known, the following is said. [Introduction – Chapter 3 – Verse 61]
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Chapter 3 - Verse 61

Because nothing can make any contribution to the Witness, the "I" is not adopted by it with
the feeling "mind". On the contrary, it is a "this", just like a pot (or any other object), because
its basis is just ignorance. [Chapter 3 – Verse 61]
Chapter 3 - Verse 62 - Introduction

Earlier it has been shown that the knower and the "I" get cognition of "this" and "mind"
respectively, since they have ajnana and its effect (i.e. the mutable internal organ) as their
respective adjuncts. Now the following is said with a view to show that these two cognitions
are absent when these two adjuncts are absent. [Chapter 3 – Verse 62]
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Chapter 3 - Verse 62

Neither the cognition of "this" nor that of "mine" arises to the Self [in deep sleep], since it is
bereft of the mutable internal organ and ajnana [at that time]; for, only when a person wakes
up he knows his ignorance [through recollection] in the form, "I did not know [anything
them].“ [Chapter 3 – Verse 62]
Chapter 3 - Verse 63 - Introduction

To show the limit of the discrimination between the Self and the not-Self, the following is said.
[Introduction – Chapter 3 – Verse 63]
Chapter 3 - Verse 63

From the [subsidiary] scripture text and perceptual evidence, this much is known. But the
destruction of ignorance which is the cause of evil to the real Self takes place only from the
[principal] text. [Chapter 3 – Verse 63]
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Chapter 3 - Verse 64 - Introduction

At the beginning of the second chapter, four classes of disciples were mentioned. Of these, a person
[like Viraj], having rejected the entire not-Self, comprehends the non-sentential import in respect of
the inward Self; since he has removed the cause of all impediments, there is nothing else which
remains to be communicated to him. Also, a person [like Pisacaka] who comprehends the truth by
the merely hearing the text does not require anything more, as he is in possession of extra power.
Further, a person [like Svetaketu], who, hearing the text, "That thou art," etc. resorts to the
reasoning of anvaya-vyatireka on his own and comprehends the import of the text at the end of this
reasoning process, he too can be left alone like the [two] previous ones for the reason that he too
has known the truth as it is. But in the case of a person who, even after being made to go through
the reasoning of anvaya-vyatireka repeatedly, has to hear the text again and again in order to know
reality as it is - for him who has already applied the reasoning of anvaya-vyatireka [to the text], why
is the text heard [again and again]? The reply is as follows. [Introduction – Chapter 3 – Verse 64] 248

Chapter 3 - Verse 64

It is just like the case of the tenth man who, even though looking at the nine people, does not
know "I am the tenth man," being overwhelmed by the number "nine" due to delusion.
[Introduction – Chapter 3 – Verse 64]
Chapter 3 - Verse 65 - Introduction

Now, applying the meaning sought to be conveyed by the example to the exemplified, the
following is said. [Introduction - Chapter 3 – Verse 65]
Chapter 3 - Verse 65

In the same way, though the Self is free from duality, one does not know the only Self without
texts like "That thou art." The reason for this need not be searched. [Chapter 3 – Verse 65]
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Chapter 3 - Verse 66 - Introduction

If it be asked: "It has been stated that the reason for this need not be searched. Why is it so?"
we reply that it cannot stand the search. To the question, "How is it so?" we reply as follows.
[Chapter 3 – Verse 66]
Chapter 3 - Verse 66

This ignorance is without any support. It is opposed to all logic. It cannot enquire inquiry in the
same way as darkness cannot endure the sun. [Chapter 3 – Verse 66]
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Chapter 3 - Verse 67 - Introduction

The removal of this illusion of ignorance takes place through the rise of the right knowledge.
[Introduction – Chapter 3 – Verse 67]
Chapter 3 - Verse 67

From text such as "You are that Being," which remove the desire for further inquiry, certain
knowledge about the inward Self does arise, and this [knowledge] cannot be obtained from
other sources. [Chapter 3 – Verse 67]
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Chapter 3 - Verse 68 - Introduction

If it be asked again: "How could it be said with certainty that the sentence conveys this
knowledge?" the following example is given [to answer the question]. [Introduction –
Chapter 3 – Verse 68]
Chapter 3 - Verse 68

Just as the sentence "you alone are the tenth" [conveys the desired knowledge] to the
suffering inquirer who wants to know the tenth man after counting nine persons, even so does
the [scriptural] sentence produce [the desired] knowledge. [Chapter 3 – Verse 68]
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Chapter 3 - Verse 69 - Introduction

This knowledge which arises from the hearing of texts such as "That thou art" [does not suffer
sublation] just because it has come into existence [after destroying all duality]. No other
cognition to the effect "It is not so" arises [subsequently]. This is established by the example
[given below]. [Introduction - Chapter 3 – Verse 69]
Chapter 3 - Verse 69

His knowledge which arose from the sentence "You are the tenth man" does not suffer
sublation. He has no doubt in respect of the nine persons [whom he has counted] before, or
during, [or after], the rise of knowledge. [Chapter 3 – Verse 69]
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Chapter 3 - Verse 70

Thus, from the sentence "That thou art" there does arise firm knowledge of the inward Self,
which dispels duality to one who has correctly understood the meaning of "Thou".
[Chapter 3 – Verse 70]
Chapter 3 - Verse 71 - Introduction

It has been stated that knowledge of the Self arises [from the sentence]. Now an objection is
raised [with regard to this knowledge:] "Does it arise like the knowledge of pot and other
objects without removing the distinctions of the factors of action such as the agent? Or, does it
arise in the Self of the agent by destroying the entire set of the factors of action?" We reply as
follows. [Introduction – Chapter 3 – Verse 71]
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Chapter 3 - Verse 71

Inwardness is the intrinsic nature of the Self which is non-dual and which is free from action,
factors of action, and the fruits of action. The intellect, being illumined by it, is designated as if
it is the inward Self. [Chapter 3 – Verse 71]
Chapter 3 - Verse 72

Hence it follows. [Introduction]
So even the wise look upon the intellect as the Self [in their day-to-day life]. However, in
respect of the distant senses and their objects, the notion of the Self decreases successively
indeed [as one moves outward from the intellect]. [Chapter 3 – Verse 72]

255

Chapter 3 - Verse 73 - Introduction

One may argue : "If the sentence itself conveys knowledge of reality as it is, then why should
agency of the Self, etc., which are caused by avidya, be taught?" To this, we reply as follows.
[Introduction – Chapter 3 – Verse 73]
Chapter 3 - Verse 73

By restating the object of erroneous perception, the sentence "It is not so" teaches the truth
of it by negating erroneous perception. Likewise, the sentence "You are that" [teaches the real
nature of the jiva by negating what is superimposed on it]. [Chapter 3 – Verse 73]
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Chapter 3 - Verse 74 - Introduction

This point can be brought home by an example. [Introduction – Chapter 3 – Verse 74]
Chapter 3 - Verse 74

The repeated utterance "Post, post" does not remove the wrong notion of man in the absence
of the restatement [of the wrong notion]. In the same way, the statement [about the real
nature of the Self] does not sublate the person's erroneous notion [about it in the absence of
the restatement of the wrong notion about it]. [Chapter 3 – Verse 74]
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Chapter 3 - Verse 75 - Introduction

Since the word "thou" only recalls what is already known to the hearer, subjection to suffering,
etc., which belong to the subject term, are not intended to be conveyed at all. Indeed, only if
they were predicated [of the subject], would there be contradiction [with the import of the
Sruti text]; but there cannot be any contradiction between what is restated and what is
predicated. Surely, there is scope for contradiction between two words both of which are
principal, since they retain primary general meanings, but it is not so, when this is not the
case. [Introduction - Chapter 3 – Verse 75]
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Chapter 3 - Verse 75

Since the two words "that" and "thou" do not purport to convey what is to be given up,
they do not retain their primary general meanings. Therefore, transcending [the incompatible
elements contained in their primary meanings], they show their mutual expectancy.
[Chapter 3 – Verse 75]
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Chapter 3 - Verse 76 - Introduction

It may be argued : "Since the primary general meanings of the two words ["tat" and "tvam"]
are discarded, and since the sense of subjection to suffering, etc. [signified by "tvam"] is of the
nature of restatement and comes into conflict with what is predicated, let there be no relation
between the [primary] meanings of these two words, which have to be given up. However,
there could be relation between the [implied] meanings of "tat" and "tvam", as in the case of
the "blue lotus", since the defect [of conflict between the meanings of subject and predicate
terms] mentioned above cannot arise [in this manner of synthesizing the implied meanings of
the two words]." This too, we reply, is untenable. Hence we say. [Introduction –
Chapter 3 – Verse 76]
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Chapter 3 - Verse 76

The meanings of the two words [“Tat” and “Tvam”] terminate in the self which is devoid of
both duality and mediacy. The non-duality [of Brahman] is not possible without [identity of
Brahman with] the self. The self cannot be [eternal] without the eternal consciousness (i.e.
Brahman). [Chapter 3 - Verse 76]

261

Chapter 3 - Verse 77 - Introduction

Here one may ask : "What aspect [of the meaning of "thou"] has to be rejected and what
aspect of it has to be accepted?" We reply as follows. From the word "thou" which signifies the
inward Self, a twofold sense is known - the sense of "I am the sufferer" as well as the sense of
"I am the inward Self". The relation of the inward Self with the notion of "I am a sufferer" is
caused by ignorance of the real nature of the Self alone. Hence, it is quite obvious that the "I"
has to be rejected because it is connected with evil and also because it is a product of ajnana.
Again, one may ask: "It is not known as to what aspect [of the meaning of "that"] has to be
rejected and what aspect of it has to be accepted." So the following is said. [Introduction –
Chapter 3 – Verse 77]
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Chapter 3 - Verse 77

Mediacy, which is a part of the meaning of "that", has to be rejected just as the "I" [which
is a part of the meaning of "thou"] has be to rejected. Just as the "I" is identified with
the inward Self [due to ignorance], even so my supreme Self is identified with mediacy.
[Chapter 3 – Verse 77]
Chapter 3 - Verse 78

"That", when related to the meaning of "thou," removes plurality. Similarly, "thou" will have no
relation with the meaning of "that" which is not divested of mediacy. [Chapter 3 – Verse 78]
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Chapter 3 - Verse 79 - Introduction

"How is it, then," one may ask, "that the meaning of 'that', which is the non-dual Brahman and
which is not different from the inward Self which is signified by 'thou', destroys the notion of
having-a-second caused by ignorance?" The reply is that it is because of contradiction. This is
explained as follows. [Introduction – Chapter 3 – Verse 79]
Chapter 3 - Verse 79

Since transmigratoriness is opposed to non-duality, and since mediacy is opposed to [the
immediacy of] the Self, the removal of these two (i.e. transmigratoriness and mediacy) takes
place necessarily from the two words "that" and "thou". [Chapter 3 – Verse 79]
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Chapter 3 - Verse 80 - Introduction

Yet another reason is given to show why the meanings of "that" and "thou" set aside [What is
opposed to them]. [Introduction – Chapter 3 – Verse 80]
Chapter 3 - Verse 80

Since what is signified by "that" and "thou" is the good of human life not already known and is
the import of Sruti, their meanings [which qualify each other] sublate what is opposed to
them, without giving up their meanings. [Chapter 3 – Verse 80]
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Chapter 3 - Verse 81 - Introduction

Thus, according to the method of inquiry which has been followed here, no conflict
whatsoever with other sources of knowledge such as perception arises. However, if someone
holds that "In spite of all efforts, we do not get at this import of the text only because of
conflict with other sources of knowledge such as perception," the following is said in
connection with this standpoint. [Introduction – Chapter 3 – Verse 81]

Chapter 3 - Verse 81

If the text in some places conveys a meaning which is opposed to pramanas such as
perception, it is surely for the purpose of enjoining meditation like the sentence, "Women is
the [sacrificial] fire.“ [Chapter 3 – Verse 81]
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Chapter 3 - Verse 82 - Introduction

Since Sruti texts such as "That thou art", though considered from all points of view, having
nothing whatsoever to do with action, it is not possible to show that they enjoin action such as
meditation. This is explained as follows. [Introduction - Chapter 3 – Verse 82]
Chapter 3 - Verse 82

If the sentence has its purport only in the existent reality, then it does not have it purport in
action. Since the reality is of one nature, there is no possibility of alternatives [thereto].
[Chapter 3 – Verse 82]
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Chapter 3 - Verse 83 - Introduction

Further, because of the difference in the subject matter, there is no conflict with another
pramana. If it is asked, "How?" we reply as follows. [Introduction – Chapter 3 – Verse 83]
Chapter 3 - Verse 83

What produces new knowledge is a pramana. What does not do this is not a pramana. So
there is no conflict [between Sruti and other Pramanas] as they give knowledge of different
objects. [Chapter 3 – Verse 83]
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Chapter 3 - Verse 84 - Introduction

If anyone still speaks of conflict between pramanas, which have different subject matter, let
him speak of conflict here also. [Introduction – Chapter 3 – Verse 84]
Chapter 3 - Verse 84

"This is not sound". "Why?" "Because I see colour with my eyes." Like this is the conflict
between what is conveyed by perception and Sruti. [Chapter 3 - Verse 84]
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Chapter 3 - Verse 85 - Introduction

There is no conflict between two sources of knowledge which are valid, since they have
different subject matter like the auditory sense, etc. [have different subject matter]. However,
if they have the same subject matter, then they are necessarily related as the sublated and the
sublator like the rat and the mongoose. So this is stated as follows. [Introduction –
Chapter 3 – Verse 85]
Chapter 3 - Verse 85

If a thing is known through perception, then it is not known [or Sublated] by verbal testimony.
Again, if an Object is known through Verbal testimony, how can it be known [or Sublated] by
perception? [If a thing is cognized] by perception. [Then what cognizes it differently must be]
Pseudo-perception. [in the same way, if an Object revealed] by scripture, [Then what reveals it
differently must be] Pseudo-scripture. [Chapter 3 - Verse 85]
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Chapter 3 - Verse 86 - Introduction

Since verbal testimony, etc., are each one of them pramanas, the inferential argument
containing pratijna, hetu, and drstanta cannot be brought in here [for refuting Sruti], [or, the
principle of mutual dependence applicable to pratijna, hetu, and drstanta does not apply
here]. So the following is said. [Introduction – Chapter 3 – Verse 86]
Chapter 3 - Verse 86

Pramanas, by their own strength, convey knowledge of their respective objects. If they depend
on one another [in doing their work], the independent validity [of each pramana] is not cared
for. [Chapter 3 – Verse 86]
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Chapter 3 - Verse 87 - Introduction

The connection between the Self which is of the nature of consciousness and pleasure, pain,
etc. is not comprehended by source of knowledge such as perception. If that were the case,
then the question of conflict with perception and other sources of knowledge could be raised.
If it is asked "Why?", then listen. [Introduction – Chapter 3 – Verse 87]
Chapter 3 - Verse 87

If misery, etc. are inherent in the Self, they cannot be known in the same way as the Self
cannot be known. It is proper to speak of knowledge of the subject. [Chapter 3 – Verse 87]
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Chapter 3 - Verse 88 - Introduction

And even if it be admitted [that the Self is connected with pain, etc.] you will not be free from
the defects that would arise even by a hundred meditations. So the following is said.
[Introduction – Chapter 03 – Verse 88]

Chapter 3 - Verse 88

If the suffering nature of the Self is supported by a Pramana, how could it be removed like the
heat of fire? If it could be removed, it would, indeed, be the extinction of the Self as in
buddhism. [Chapter 3 – Verse 88]
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Chapter 3 - Verse 89

Then there is another view. [Introduction]
If it be said that well-performed meditation can remove the suffering nature [of the Self], how
could it give rise to valid knowledge, since what it conveys is opposed to perception and other
sources of knowledge? [Chapter 3 – Verse 89]
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Chapter 3 - Verse 90, 91 - Introduction

It may be argued : "It is said that meditation is the repeated application of the mind to the idea
which is conveyed by sentences such as "That thou art" and which has been made intelligible
by the reasoning of anvaya-vyatireka. When it is practised, it produces complete knowledge by
strengthening valid cognition, and not by increasing the concentration of the mind. It is not like
the imaginary notion of a man - the notion that the corpse of a woman full of filth is a lovely
woman - which arises because of his own mental excreation." This cannot be accepted, for :
[Introduction – Chapter 3 – Verse 90, 91]
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Chapter 3 - Verse 90

From the accumulation of repletion, what takes place is the concentration of mind. Indeed,
pramanas do not reveal their objects as a result of repletion. [Chapter 3 – Verse 90]
Chapter 3 - Verse 91

If it be said that meditation based on the accumulation of repetition removes all entire
bondage, we reply that it cannot be the final removal, because it is the result produced by
meditation. [Chapter 3 – Verse 91]
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Chapter 3 - Verse 92

Moreover, the following has to be said. [Introduction]
If the notion of "I am a sufferer" accumulated during crores of aeons can be destroyed by
meditation, what is the proof that the [contrary] conviction arising from meditation performed
for a while be permanent? [Chapter 3 – Verse 92]
Chapter 3 - Verse 93 - Introduction

It may be argued: "Permanence there will be because of scripture." We reply : it is not so,
because scripture can do the work of only revealing the real nature of the object as it is.
Indeed, scripture cannot bestow any power on an object. And this is well-known in our life.
[Introduction - Chapter 3 – Verse 93]
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Chapter 3 - Verse 93

It should not be thought that the result of meditation as well as that of action is permanent
like relation among the Dravidians. [Chapter 3 – Verse 93]
Chapter 3 - Verse 94 - Introduction

Even if the suffering nature of the Self is known through pramanas such as perception, still it is
certain that only the cognition which arises from texts such as "That thou art" is stronger,
because it is obtained from texts which have invariable validity and also because it is known
that the Self which is the cognitum is by its very nature devoid of suffering. By contrast,
perception, etc. are liable to err; also, the supposition of the suffering nature [of the Self] rests
merely on the imagination of the person. [Introduction – Chapter 3 – Verse 94]
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Chapter 3 - Verse 94

Freedom from suffering is self-established. But the suffering nature [of the Self] is shown by
perception, etc. Who will, indeed, accept the evidence of the external source disregarding the
revelation of one's own Self? [Chapter 3 – Verse 94]
Chapter 3 - Verse 95 - Introduction

What has been stated in the sambandhokti [of the previous verse] is now supported.
[Introduction – Chapter 3 – Verse 95]
Chapter 3 - Verse 95

Further, that the Sruti text reveals the Self by sublating perception is known from the
utterance, "The senses which are outgoing...“ [Chapter 3 – Verse 95]
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Chapter 3 - Verse 96 - Introduction

This has been stated for the sake of argument. However, we have already stated many times
that one pramana does not come into conflict with another pramana. Wherever there is the
supposition that there is conflict between Sruti and perception, there it arises because of the
delusion of the person alone; there is really no conflict [between them]. So the following is
said. [Introduction – Chapter 3 – Verse 96]

Chapter 3 - Verse 96

If the scripture sentence produces knowledge which is opposed to what is conveyed by
perception, etc., a wise man should say that what is conveyed by perception is secondary,
since the primary sense is not possible. [Chapter 3 – Verse 96]
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Chapter 3 - Verse 97 - Introduction

For the easy understanding of this point, the following examples are given. [Introduction –
Chapter 3 – Verse 97]

Chapter 3 - Verse 97

For the easy understanding of this point, the following examples are given. [Introduction –
Chapter 3 – Verse 97]
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Chapter 3 - Verse 98 - Introduction

"Why is it," it may be asked "that the Self is not directly expressed [by a word]? What is the
reason for resorting to indirect indication [of it]?" To this, we reply as follows. [Introduction –
Chapter 3 – Verse 98]
Chapter 3 - Verse 98

There is no other way of conveying knowledge of the Self except through the word "thou".
Here even the word "thou" is competent to signify [the Self] on the basis of some similarity.
[Verse 98]
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Chapter 3 - Verse 99 - Introduction

Again, why is it that the word "I" signifies [the Self] only on the basis of some similarity, but not
directly? The answer is that the nature of Self is such that it is free from the reasons for the
use of words. Therefore, the following is said. [Introduction – Chapter 3 – Verse 99]

Chapter 3 - Verse 99

Just as dull-witted people superimpose smoke, mist, cloud, and dirt on the sky, even so the
ignorant superimpose [the reasons for the use of words signifying] transmigratory existence on
the inward Self. [Chapter 3 – Verse 99]
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Chapter 3 - Verse 100 - Introduction

It may be argued: "If all characteristics without any distinction whatsoever are totally
untenable in the Self, what is the reason for this partiality in respect of the "I" - mode such
that, discarding all other modes, it is held that the Self is secondarily indicated by the "I"-mode
alone?" the reply is as follows. [Introduction – Chapter 3 – Verse 100]
Chapter 3 - Verse 100

This "I"-mode is like consciousness. It is as if inward to all other objects different from the Self.
For the reasons already stated, the Self is, therefore, [indirectly] signified by this [world].
[Chapter 3 Verse 100]
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Chapter 3 - Verse 101

If the supreme consciousness were to be indirectly indicated by words which signify external
objects, then it would become the not-Self. Also, the utterance of Sruti would be futile.
[Chapter 3 - Verse 101]
Chapter 3 - Verse 102

As stated earlier : [Introduction]
That [Self] is secondarily signified by the "I"-mode, which is at once both the subject and the
object, due to some similarity. It is not directly signified [by the "I"]. [Chapter 3 – Verse 102]
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Chapter 3 - Verse 103 - Introduction

If it be asked, "What is the reason for saying that it is not directly signified?" [we reply as
follows]. [Introduction – Chapter 3 – Verse 103]
Chapter 3 - Verse 103

The reason for the use of words [for signifying objects] are relation, quality, action, class
feature, and convention. Not one of these exists in the Self. So the Self is not directly signified
by a word. [Chapter 3 – Verse 103]
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Chapter 3 - Verse 104 - Introduction

It may be asked : "If words cannot be applied to the Self through the relation of the word and
its meaning, then how does the right knowledge "I am Brahman" arise from words?" We reply
as follows. [Introduction - Chapter 3 – Verse 104]
Chapter 3 - Verse 104

Through a means, which is false, that [Self] which transcends all means is attained.
We know that it is secondarily signified through similarity because of its self-luminous nature.
[Chapter 3 – Verse 104]
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Chapter 3 - Verse 105 - Introduction

Again, it may be asked: "How can a word, being unrelated to its meaning, produce knowledge
about what is not signified [by a word]?" We reply: Listen as to how a word, even though
unrelated to its meanings, awakens a person to that which is not signified, through the
removal of ignorance [in respect of that thing].“ [Introduction – Chapter 3 – Verse 105]
Chapter 3 - Verse 105

Just as in the world those who ae asleep are generally awakened at once [when called] by their
names, even so [is a person awakened to] the inward Self. [Chapter 3 – Verse 105]
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Chapter 3 - Verse 106

Indeed, for one who has transcended the body [in sleep] there is no relation with the name
[by which he is called]. Even then, just as he is awakened by it, even so is a person awakened
to the reality [by the Sruti text]. [Chapter 3 – Verse 106]
Chapter 3 - Verse 107

Moreover, it is like this. [Introduction]
Just as there are right and wrong cognitions, related as the sublator and the sublated, about
the ether which is the object of the cognition "blue", which do not affect the ether in any way,
even so in respect of the Self [there are right and wrong cognitions, related as the sublator and
the sublated, which do not affect the Self in anyway]. [Chapter 3 – Verse 107]
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Chapter 3 - Verse 108 - Introduction

Hearing the statement, "Through a means which is false," someone, being greatly surprised,
raises the following objection under utter confusion. [Introduction – Chapter 3 – Verse 108]
Chapter 3 - Verse 108

In ordinary experience, what is false is not the means for determining what is real, for no one
attains fire by inferring it from mist, etc., which are false reasons. [Chapter 3 – Verse 108]

Chapter 3 - Verse 109

One who objects in this way may be pleased by [the examples of] pot, etc. (i.e pot) as not
different from the real and the non-real. Nor can these [latter] be successively predicated of
it]. [Chapter 3 – Verse 109]
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Chapter 3 - Verse 110 - Introduction

Thus, after rooting out a bad objection, the main topic is taken up. And the main topic is : How
does the assertive Sruti text destroy ignorance and produce knowledge of the Self which
cannot be named? Regarding this, another reason is stated [to show how it can do so].
[Introduction – Chapter 3 – Verse 110]
Chapter 3 - Verse 110

Here ignorance [About the self] Is very precarious. Indeed, it is only in appearance. This
[ignorance] drops off, like badara fruit kept on the tip of the nose, just for the reason [That
Sruti reveals the nature of the self] [Chapter 3 – Verse 110]
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Chapter 3 - Verse 111 - Introduction

If it be said that since the Self is of the nature of the immutable consciousness which neither
rises nor sets, the existence of avidya is not possible at all, [we say] it is not so, because its
existence is known by the mere experience of it, like the night [experienced] by the owl [even
during the day-time]. [Introduction - Chapter 3 – Verse 111]
Chapter 3 - Verse 111

Oh, no one is beyond the impudence of avidya. Disregarding pramana and the reality, it exists
as if it were the supreme Self. [Chapter 3 – Verse 111]
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Chapter 3 - Verse 112 - Introduction

Since we say that avidya exists on account of its being experienced, it follows that it can in
no way be justified at all, considering the nature of the Self. So the following is said.
[Introduction – Chapter 3 – Verse 112]

Chapter 3 - Verse 112

By what reason can be possibility [of the existence] of avidya in that [Self], which is
of the nature of knowledge and which is devoid of the factor of action, be justified?
[Chapter 3 – Verse 112]
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Chapter 3 - Verse 113 - Introduction

Even though the Self is of the nature of mere consciousness, which never rises and sets, it is
seen differently from what it is, since it is veiled by avidya, which exists due to want of inquiry.
Hence, the following. [Introduction - Chapter 3 – Verse 113]
Chapter 3 - Verse 113

This [Self], which is differentiated from the existent [body] through reasoning, appears to be
non-existent. The removal of this [false notion about the Self] takes place from the Sruti text
itself in respect of one who is desirous of knowing. [Chapter 3 – Verse 113]
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Chapter 3 - Verse 114 - Introduction

If it be asked why reasoning itself cannot achieve the differentiation [of the Self] from the nonexistent, as it does from the existent, and then listen. [Introduction – Chapter 3 – Verse 114]
Chapter 3 - Verse 114

Just as [the Self as something existent] cannot be distinguished from the existent [body], since
they are not different at all as existent objects, even so it cannot be distinguished from the
non-existent (i.e. as what-is-different from-the-body). [Chapter 3 – Verse 114]
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Chapter 3 - Verse 115 - Introduction

Since one cannot be enthroned in the kingdom of Self-sovereignty which is devoid of the
entire [aggregate of] action, factors of action, and the fruits of action through reasoning,
therefore, [the following is said]. [Introduction - Chapter 3 – Verse 115]
Chapter 3 - Verse 115

One who is fast asleep due to ignorance, which cannot be removed through discrimination
[arising from any other pramana], is awakened by Sruti alone, which discards both the existent
and the non-existent. [Chapter 3 – Verse 115]
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Chapter 3 - Verse 116 - Introduction

Now it may be argued, "Since the Self is of the nature of knowledge alone which neither rises
nor sets, avidya is impossible." But this is not so. If it be asked, "Why?" we reply [as follows].
[Introduction – Chapter 3 – Verse 116]
Chapter 3 - Verse 116

Before [the rise of knowledge] the question, "How is avidya possible?" cannot arise at all,
because there is no reason [to raise this question]. In addition, after [the rise of knowledge],
there is no possibility for the question, because its existence is denied in the three periods of
time. [Chapter 3 – Verse 116]
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Chapter 3 - Verse 117 - Introduction

Inasmuch as sentences such as "That Thou Art" destroy without remainder all ignorance about
the Self, therefore, the following [is said]. [Introduction – Chapter 3 – Verse 117]
Chapter 3 - Verse 117

Those who, ignoring the most certain pramana, (viz. the Sruti text) which says, You are Being,"
seek to know it from other means, may as well attain the knowledge of taste through the
visual sense. [Chapter 3 – Verse 117]
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Chapter 3 - Verse 118 - Introduction

If it is the view that even though Sruti texts such as "That thou art" convey uncontradicted
knowledge, "I am Brahman," they do not give rise [to such knowledge], then this knowledge
cannot be obtained from any other source. Therefore, the following is said. [Introduction –
Chapter 3 – Verse 118]
Chapter 3 - Verse 118

If, in spite of getting knowledge [from the Sruti text], a person should say that it is false, then
he cannot have faith in other sources as well, because there is no difference in knowledge at
all [whatever be the source]. [Chapter 3 – Verse 118]
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Chapter 3 - Verse 119 - Introduction

[Disregarding] the [given] meaning of the sentence, which is desirable, it is not proper to
suggest another meaning [for it]. This being the case, [we say the following]. [Introduction –
Chapter 3 – Verse 119]
Chapter 3 - Verse 119

If the purport does not arise from it (i.e. from the sentence) even after knowing the meanings
of the words, it might be construed as an injunction. But no other meaning can be construed
here. [Chapter 3 – Verse 119]
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Chapter 3 - Verse 120 - Introduction

It cannot be said that the desired meaning cannot be obtained [from the text] by following the
method of reasoning as stated earlier. If it be asked, "What is that method of reasoning?" we
reply. [Introduction – Chapter 3 – Verse 120]
Chapter 3 - Verse 120, 121

If a person who is devoid of possessions, who is free from desires for external objects, and
who observes self-control, etc. as enjoined, having differentiated [the Self], which is signified
by "I", from "name", etc. and having destroyed the five sheaths such as the sheath of food,
which are hindrances [to Self-realization] inasmuch as they appear as the Self, realizes "I am
Brahman," which is the import of the Sruti text - to such a person through effort [such as
prasankhyana], nothing is to be gained. [Chapter 3 – Verse 120, 121]
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Chapter 3 - Verse 122 - Introduction

If this is not admitted, the sruti text, which is a pramana, will cease to be a pramana. So, it is
said. [Introduction – Chapter 3 – Verse 122]
Chapter 3 - Verse 122

If a sentence, which intends to convey a certain sense, does not produce knowledge when it is
heard, by what reason can it be accorded validity? [Chapter 3 – Verse 122]
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Chapter 3 - Verse 123

Now, you may think [like this] : [Introduction]
If it be said that [the immediacy of the Self] is known from prasankhyana, then how can verbal
testimony, [we ask], be true utterance? The opponent replies : "To us, verbal testimony
[produces] mediate knowledge; but from prasankhyana, certain knowledge [is obtained].“
[Chapter 3 – Verse 123]
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Chapter 3 - Verse 124 - Introduction

We cannot accept the tenability of the view that knowledge of the reality as it is will arise from
prasankhyana, which consists of the repetition of both reasoning and verbal testimony. This
being the case [we say]. [Introduction]

If the reasoning and the verbal testimony do not produce immediate knowledge [of the Self]
to him even earlier, what new result will accrue by their repetition? [Chapter 3 - Verse 124]
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Chapter 3 - Verse 125 - Introduction

If it be said that you cannot live without prasankhyana, we will provide a place for it only in
respect of hearing, etc. How? [Introduction – Chapter 3 – Verse 125]
Verse 125 :
Let the principle of repetition [which operates] in prasankhyana find a place in respect of the
hearing of the text. A person [fully] understands after perfectly hearing what was partially and
half-heard. [Chapter 3 – Verse 125]
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Chapter 3 - Verse 126 - Introduction

It may be argued, "If the injunction about prasankhyana is not accepted, then the conduct of
the supreme renunciate, like that of the Buddhist and others, will not have the sanction of
scripture. Consequently, this will result in spiritual lapse. Also, one cannot be free from all
karmas." We reply as follows. [Introduction – Chapter 3 – Verse 126]
Chapter 3 - Verse 126

Since injunction has also been accepted for understanding the meaning of "thou",
the defects alleged to arise in the absence of injunction do not take place for want of cause.
[Chapter 3 – Verse 126]
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CHAPTER 4
78 Verses

Chapter 4 - Verse 1

Now I will state briefly for the sake of easy understanding what was stated elaborately and
clearly in the previous chapters. [Chapter 4 – Verse 1]
Chapter 4 - Verse 2

Indeed, what is stated briefly as well as elaborately gets into the minds of slow-witted and
intelligent persons. Hence, [a brief exposition] is attempted. [Chapter 4 – Verse 2]
Chapter 4 - Verse 3

The Self and the not-Self are well-known through perception and other sources of knowledge
in our daily life. Of these two, the not-Self, however, is always dependent on the Self.
[Chapter 4 – Verse 3]
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Chapter 4 - Verse 4

That objects external to the body are not-self is self-evident. In the same way, that the nower
is the Self is also self-evident. There is doubt in respect of what is in the middle [between
them]. [Chapter 4 – Verse 4]
Chapter 4 - Verse 5

Having known the uncommon characteristics of each of these two [categories], a wise man
should, then, know the objects ending with the intellect as not-Self through inference in the
same way as one knows the fire from smoke. [Chapter 4 – Verse 5]

Chapter 4 - Verse 6

External objects are known only as "this". The knower is, indeed, known as "I".
Since both ways of knowing are seen in respect of the body [etc.], people are deluded.
308
[Chapter 4 – Verse 6]

Chapter 4 - Verse 7 - Introduction

It may be asked : "By what principle is the distinction between the Self and not-Self made,
as [it is made] between a horse and a buffalo?" The reply is as follows. [Introduction –
Chapter 4 – Verse 7]
Chapter 4 - Verse 7, 8

The principle which differentiates the Self from the not-Self has already been stated by us.
That, indeed, which remains in the "I" after the "this" aspect is discarded by this principle, that
which always reveals the existent and the non-existent, that which has nothing inside and
nothing outside, and that which is inward - a discerning person should know that directly from
the sentence "That thou art". [Chapter 4 – Verse 7, 8]
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Chapter 4 - Verse 9 - Introduction

[If it be asked:] "Then, let the method by which the meaning of the sentence has
to be understood be stated," we reply that it is by the method of anvaya-vyatireka.
[Chapter 4 – Verse 9]
Chapter 4 - Verse 9

[A seeker after liberation] thinks, "I have been eliminated, since the entire not-Self [with which
I identified myself] has been discarded [by the method of anvaya-vyatireka]; the reason for this
is that I do not know my real Self apart from the not-Self.“ [Chapter 4 – Verse 9]
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Chapter 4 - Verse 10 - Introduction

It may be asked : "Why is it that a person does not put an end to his inquiry after knowing
from the pramana that all objects from the body to the intellect are not-Self?" Listen.
[Introduction – Chapter 4 – Verse 10]
Chapter 4 - Verse 10

[It may be asked:] "Since the Self which is of the nature of eternal consciousness, on account
of being the Self [of the enquirer], is always in proximity [to him], why is it that the person who
is desirous of knowing it does not know it?" It is for this reason. [Chapter 4 – Verse 10]
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Chapter 4 - Verse 11 - Introduction

[It may be asked:] "Since the Self which is of the nature of eternal consciousness, on
account of being the Self [of the enquirer], is always in proximity [to him], why is it that the
person who is desirous of knowing it does not know it?" It is for this reason. [Introduction –
Chapter 4 – Verse 11]
Chapter 4 - Verse 11

What he knows [now] as not-Self, he saw that earlier as the Self by [the sense-organs], and he
desires to know the Self which is the seer of the sight by the well-known [sense-organs].
[Chapter 4 – Verse 11]
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Chapter 4 - Verse 12 - Introduction

It may be asked : "Why does he not see the Self, as he sees the not-Self, by the out-going
cognitions which apprehend sound and other objects?" The reply is as follows. [Introduction –
Chapter 4 – Verse 12]

Chapter 4 - Verse 12

Just as the visual sense does not perceive sound because it is derived from a different
element [whose quality is colour], even so the physical vision does not see the Self.
[Chapter 4 – Verse 12]
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Chapter 4 - Verse 13 - Introduction

Considering the nature of pramanas such as perception, the reason for the non-perception
of the Self has been stated. Now, considering the nature of the object (i.e. the Self)
to be known, we deny [the possibility of knowing it through perception, etc.] [Introduction –
Chapter 4 – Verse 13]
Chapter 4 - Verse 13

The ego cannot see the Self, which is always the witness to the thousand modifications,
favourable as well as unfavourable, of the intellect because the Self is inward.
[Chapter 4 – Verse 13]
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Chapter 4 - Verse 14 - Introduction

[It may be asked:] "Is this discriminating cognition located in the Self or in the not-Self?" "What
does it matter?" "If it is in the Self, then it contradicts the immutability [of the Self], for the
reason that the Self perceives the not-Self. If, on the other hand, it is in the not-Self, the latter
cannot have any relation with discrimination, since it is insentient." We reply that this
[objection] has already been answered by saying "The burnt object and the burning agent exist
together in the same place."
Chapter 4 - Verse 14

This discrimination, by which [the intellect] is differentiated [from the Self] as not-Self, takes
place in the intellect alone. It destroys the intellect itself in the same way as the [plantain] fruit
destroys the plantain tree. [Chapter 4 – Verse 14]
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Chapter 4 - Verse 15 - Introduction

Such a one [who makes use of the discriminating cognition] sees the real in the unreal.
[Introduction – Chapter 4 – Verse 15]
Chapter 4 - Verse 15

Having rejected the entire not-Self through the light of inference, one desires to achieve the
removal of that [dualistic wolf of bondage] through the [discriminating] intellect which is
dependent on [the dualistic of world of] bondage alone. [Chapter 4 – Verse 15]
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Chapter 4 - Verse 16 - Introduction

This cognition of the differentiation between the Self and the not-Self, which arises from the
reasoning of anvaya-vyatireka rests in the not-Self (i.e. ignorance). It should be understood like
the doubtful cognition of the post and the erroneous cognition of the mirage as water,
because it is not the knowledge of the reality as it is. [Introduction – Chapter 4 – Verse 16]
Chapter 4 - Verse 16

This person desires to attain liberation through the cognition which is embedded in
the seed of bondage. He is like a hare which desires to overcome death by closing its eyes.
[Chapter 4 – Verse 16]
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Chapter 4 - Verse 17 - Introduction

With a view to strengthen this idea, the following Sruti texts are given as illustration.
[Introduction - Chapter 4 – Verse 17]
Chapter 4 - Verse 17

Keeping this idea in view, it has been well illustrated by Sruti when it says firmly and
clearly, "That which is not seen by the eye," and "You cannot see the seer of seeing.“
[Chapter 4 – Verse 17]
Chapter 4 - Verse 18

To one who, having rejected all objects up to the intellect, is desirous of knowing "Who am I?"
Sruti, which is competent to reveal what is beyond other pramanas, says, "That thou art.“
[Chapter 4 – Verse 18]
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Chapter 4 - Verse 19 - Introduction

Thus, the teaching of the three earlier chapters has been summarized. This teaching of
Vedanta, though intelligible in the light of reasoning, has to be obtained through scripture and
the grace of the preceptor. However, it exists independent of scripture and the grace of the
preceptor, because its nature is such that it exists on its own, independent of others. Still, it is
not accepted by those who have faith [in scripture and preceptor, if it is not supported by
them. For the sake of their acceptance, illustrative passages from the recognized authority will
be cited [in the sequel]. [Introduction – Chapter 4 – Verse 19]
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Chapter 4 - Verse 19

What we have stated has been very clearly illustrated by the revered Teacher of worshipful
feet, the well-wisher of all beings. [Chapter 4 – Verse 19]
Chapter 4 - Verse 20 - Introduction

[It may be asked:] "Is this teaching for the supreme Self or for the lower self?" "What does it
matter?" "If it is for the supreme Self, the teaching is useless, because it is already free even
without the teaching. If, on the contrary, it is for the lower self, the teaching is equally useless,
because it is by its very nature bound." Thus, since both the alternatives are defective, the
following is said. [Introduction – Chapter 4 – Verse 20]
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Chapter 4 - Verse 20

"If it be said that Sruti addresses one who does not discriminate between the two (i.e. the Self
and the "I"), then it is acceptable:" - following such a position, the prima facie view is refuted
[by Sankara]. [Chapter 4 – Verse 20]
Chapter 4 - Verse 21 - Introduction

And this teaching "That thou art" is imparted to one who by himself has discriminated the Self
from the not-Self, but who is still ignorant. [Introduction - Chapter 4 – Verse 21]
Chapter 4 - Verse 21

This utterance is meaningful to one who has known the distinction between the Self and the
not-Self; for, in the case of one who is ignorant [of this distinction] this sentence will be like
music before deaf persons. [Chapter 4 – Verse 21]
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Chapter 4 - Verse 22 - Introduction

[It may be asked:] "What is the reasoning which serves as the means for knowledge of the
distinction between the Self and the not-Self?" Listen. [Introduction – Chapter 4 – Verse 22]
Chapter 4 - Verse 22

"Indeed, for ascertaining the meaning of the word "I" in the present case, reasoning alone in
the form of anvaya-vyatireka as applied to the words and their meaning will do". [Chapter 4 –
Verse 22]
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Chapter 4 - Verse 23 - Introduction

How does this reasoning [show the distinction between the self and the not-self]? The reply is
as follows. [Introduction – Chapter 4 – Verse 23]
Chapter 4 - Verse 23

"By the statement, "I did not see anything at all in that state of sleep," one does not deny
one's own consciousness [in that state], but denies only the cognition [of objects in that
state].“ [Chapter 4 – Verse 23]
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Chapter 4 - Verse 24

"Thus, to one who has understood the meaning of the word through Sruti as well as through
the worldly experience [of sleep], the Sruti text says, "That thou art", for the purpose of
removing the delusion of the hearer.“ [Chapter 4 – Verse 24]
Chapter 4 - Verse 25 - Introduction

Then, what is conveyed by the word "thou" through secondary sense is stated [as follows].
[Introduction – Chapter 4 – Verse 25]
Chapter 4 - Verse 25

"That which is signified by the word "I", viz. the inward Self which is self-luminous –
this itself is conveyed by the text, "You are that Being." Thus, the result is liberation.“
[Chapter 4 – Verse 25]
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Chapter 4 - Verse 26 - Introduction

Also, another example for anvaya-vyatireka reasoning is given. It is thus. [Introduction –
Chapter 4 – Verse 26]
Chapter 4 - Verse 26

"Just as the Self itself is not qualified by an arm which has been cut off and thrown away, even
so it is not qualified by any of the remaining things by which it is [wrongly thought to be]
qualified.“ [Chapter 4 – Verse 26]
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Chapter 4 - Verse 27

"It is reasonable that all these, like ornaments, are qualifications of the Self superimposed on it
through ignorance. When the Self is known, they turn out to be unreal.“ [Chapter 4 – Verse 27]
Chapter 4 - Verse 28

"So, all the qualifications are similar to the arm (cut off and) thrown away, as they are not-Self.
Therefore, the knowing Self is free from all the qualifications.“ [Chapter 4 – Verse 28]
Chapter 4 - Verse 29

"After rejecting what is known, one should accept the Self which is always the knower, free
from all qualifications. Indeed, what is known as "I" is also like the part of the body cut off.“
[Chapter 4 – Verse 29]
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Chapter 4 - Verse 30

"What is called the "I" is not an attribute of the Self, because it is seen like objects such as pot.
In the same way, all other mental modes and impurities [are not the attributes of the Self]. So,
the Self is, indeed, free from impurities.“ [Chapter 4 – Verse 30]
Chapter 4 - Verse 31 - Introduction

The summary of the entire reasoning [is now given]. [Introduction – Chapter 4 – Verse 31]
Chapter 4 - Verse 31

"The knowledge that the Self is ever-free arises from the sentence, and not from any other
source. And, apprehension of the import of the sentence takes place through remembering
the meaning of the words.“ [Chapter 4 – Verse 31]
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Chapter 4 - Verse 32

"The meanings of the words are surely understood through the method of anvaya-vyatireka.
Thus, one knows the Self which is free from suffering and action. [Chapter 4 – Verse 32]
Chapter 4 - Verse 33

"Just as knowledge arises from the sentence, "You are the tenth," even so the knowledge of
the Self imparted by sentences such as "Being alone" becomes immediate [when a teacher
utters the sentence, "That thou art".]“ [Chapter 4 – Verse 33]
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Chapter 4 - Verse 34 - Introduction

The enquirer who is desirous of knowing is illustrated. [Introduction – Chapter 4 – Verse 34]
Chapter 4 - Verse 34

"Just as a person whose mind has been overwhelmed by the number 'nine' is desirous of
knowing [the tenth man] without seeing himself as completing the ten, even so is the person
who is desirous of knowing the Self [though forgetful about it].“ [Chapter 4 – Verse 34]
Chapter 4 - Verse 35

"As in the case of the tenth man, a person does not see the Self which is of the nature of
knowledge and which always remains separate [from objects], as his vision is obstructed by
ignorance and as his intellect is captivated by desires.“ [Chapter 4 – Verse 35]
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Chapter 4 - Verse 36, 37 - Introduction

How this person whose vision is concealed by the veil of ignorance is awakened is explained [in
the sequel]. [Introduction – Chapter 4 – Verse 36, 37]
Chapter 4 - Verse 36, 37

Just as a person who sees a dream, when awakened from sleep [by frightful dream-objects]
does not see the agent, the object, and the instrument connected with the dream, even so the
person who is ignorant of the Self, when properly awakened by Sruti, sees nothing other neither the teacher, nor the scripture, nor himself as ignorant [as he was before] - than the
Self. [Chapter 4 – Verse 36, 37]
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Chapter 4 - Verse 38 - Introduction

[It may be asked :] "Does this enlightened man know from the scriptural sentence the Self as
different from the entire world of bondage or not?" To this we reply that he knows that the
immutable consciousness alone is what remains. [Introduction – Chapter 4 – Verse 38]

Chapter 4 - Verse 38

Just as the snake imagined in a stick ends up in the stick [when the stick is known], even so the
world surely ends up in the eternal consciousness [when the Self is known] from the scriptural
sentence. [Chapter 4 – Verse 38]
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Chapter 4 - Verse 39 - Introduction

How is this? It is for this reason. [Introduction – Chapter 4 – Verse 39]
Chapter 4 - Verse 39

The Self, inward, unborn, and imperishable, which Sruti emphatically speaks about as "seeing",
is infinite, without an earlier and without a later. It is this that is implied by the word "thou".
[Chapter 4 – Verse 39]
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Chapter 4 - Verse 40 - Introduction

[Avidya] is sublated only by the knowledge which arises from sentences such as "That thou
art". This being the case, [the following is said]. [Introduction – Chapter 4 – Verse 40]
Chapter 4 - Verse 40

That there is no other [World of duality] besides this [Self in the state of sleep] is alone
established. Because there is no misapprehension [In the state]. However. The cause of both
dream and waking [exists in that state] [Chapter 4 - Verse 40]
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Chapter 4 - Verse 41 - Introduction

With a view to strengthen this idea, [the following passages are quoted] for illustration.
[Introduction – Chapter 4 – Verse 41]
Chapter 4 - Verse 41

"These two, viz. Visva and Taijasa, are said to be bound by cause and effect.
But Prajna is bound by cause alone. These two {i.e. cause and effect) do not exist in Turiya.
[Chapter 4 – Verse 41]
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Chapter 4 - Verse 42

"Dream belongs to one who mis-apprehends, and sleep to one who does not know reality.
When these two errors are removed, one attains the state of Turiya.“ [Chapter 4 – Verse 42]
Chapter 4 - Verse 43 - Introduction

The same idea can be illustrated by a text of the revered Teacher. [Introduction –
Chapter 4 – Verse 43]
Chapter 4 - Verse 43

"What is called sleep, or darkness, or ignorance, is the seed of the waking and dream states.
When it is completely burnt by [the fire of] Self-knowledge, it is [no more potent], like a burnt
seed.“ [Chapter 4 – Verse 43]
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Chapter 4 - Verse 44

Thus, this idea that the supreme Self, with ajnana alone as its adjunct, becomes the witness of
the ego, etc. has been taught by a Gauda (i.e. Gaudapada) and a Dravida (i.e. Sankara)
worshipped by us. [Chapter 4 – Verse 44]
Chapter 4 - Verse 45 - Introduction

Now we say that like misapprehension, non-apprehension, which is the cause of
misapprehension, is an attribute of the not-Self. [Introduction – Chapter 4 – Verse 45]
Chapter 4 - Verse 45

The darkness (i.e. ignorance) is but external to the immutable Self which reveals
the three factors, viz. "This is cognition," "I am the cognizer," and "This is the cognized.“
[Chapter 4 – Verse 45]
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Chapter 4 - Verse 46 - Introduction

This being the case, it is only ignorance, qualified by the attributes of the mind that is related
to duality, which is its projection, but not the immutable Self. And this idea is conveyed
through an example. [Introduction – Chapter 4 – Verse 46]

Chapter 4 - Verse 46

Just as color and light come into relation [with the visual sense] which is subject to change,
even so pleasure and pain come into relation with the mind alone which is subject to change.
[Chapter 4 – Verse 46]
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Chapter 4 - Verse 47 - Introduction

With a view to convey the same idea by the reasoning of anvaya-vyatireka the following is said.
[Introduction - Chapter 4 – Verse 47]
Chapter 4 - Verse 47

When the mutable mind sets in the state of sleep, no second entity whatsoever touches at all
the seeing Self, because the latter is immutable. [Chapter 4 – Verse 47]
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Chapter 4 - Verse 48 - Introduction

This Self is of the nature of immutable consciousness. [Introduction – Chapter 4 – Verse 48]
Chapter 4 - Verse 48

As in the case of sleep, so also in the states of dream and waking, the Self, though seeing,
never sees a second entity because it is immutable. [Chapter 4 – Verse 48]
Chapter 4 - Verse 49

For one who has the knowledge [of the Self] thus, there is no sense of "I" and "mind", in the
same way as there is no darkness in front for one who is carrying a lighted lamp in his hand.
[Chapter 4 – Verse 49]
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Chapter 4 - Verse 50

Here is an example. [Introduction]
Just as before enlightenment the Self which is different from [the world of] duality
is not known, even so after enlightenment of the Self intellect, etc. are not known.
[Chapter 4 – Verse 50]
Chapter 4 - Verse 51 - Introduction

This man of enlightenment, seeing within himself the Self, not subject to acceptance or
rejection, [conducts himself as follows]. [Introduction – Chapter 4 – Verse 51]
Chapter 4 - Verse 51

This man of enlightenment] accepts everything and rejects everything. Acceptance is
admission of the world of duality [from the empirical standpoint] and rejection is [its denial]
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on account of its not being real. [Chapter 4 – Verse 51]

Chapter 4 - Verse 52 - Introduction

Since everything has been stated, we come to the conclusion. [Introduction –
Chapter 4 – Verse 52]
Chapter 4 - Verse 52

The knowledge of the real Self, which has been ascertained as the purport of the
entire Vedanta and which destroys the darkness of ignorance, has been stated by me.
[Chapter 4 – Verse 52]
Chapter 4 - Verse 53 - Introduction

So much has been stated here [Introduction]
“Here, there is no other knower of the self than I; there is no other ignorant person than I” He who realises thus without knowing it [Through Subject Object distinction] is the best
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among the knowers of Brahman. [Chapter 4 – Verse 53]

Chapter 4 - Verse 54 - Introduction

[The opponent asks] "That having known the Self, should he perform deeds [enjoined by
scripture] or abstain from them? Or is he free from all restraints?" We reply as follows.
[Introduction – Chapter 4 – Verse 54]
Chapter 4 - Verse 54

Since this [knowledge], not being different from what is known, is in conformity with the
known reality, [the man of wisdom] does not even glance at the path of action or that of
renunciation. [Chapter 4 – Verse 54]
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Chapter 4 - Verse 55 - Introduction

[It may be asked:] "How is this [knowledge] not different from its object?" It is for this reason.
[Introduction – Chapter 4 – Verse 55]
Chapter 4 - Verse 55

Before the attainment of Self-knowledge, this knowledge is directed to external objects. But
after the destruction of the entire world of bondage through Sruti, the Self alone is its support.
[Chapter 4 – Verse 55]
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Chapter 4 - Verse 56 - Introduction

Thus, for one who has known the highest reality, there is no subservience to scriptural
injunction, because the cause thereof has been removed. This is what is stated. [Introduction –
Chapter 4 – Verse 56]
Chapter 4 - Verse 56

Since right knowledge, by revealing the reality as it is, destroys Transmigratory existence, it
removes the path of abstinence also in the same way as [it removes] the path of action.
[Chapter 4 – Verse 56]
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Chapter 4 - Verse 57

[This knowledge], even as it arises once, destroys the entire transmigratory existence by
removing ignorance completely. Misapprehension does not exist as something separate from
it, [and so it is also removed at the same time]. [Chapter 4 – Verse 57]
Chapter 4 - Verse 58

Since place and time are the effects of delusion (i.e. ignorance), [the Self] is not related to
place and time; and so there is no knowledge which is unoriginated and there is no ignorance
which is not yet burnt. [Chapter 4 – Verse 58]
Chapter 4 - Verse 59

What remains to be done by a person who has burnt ignorance and its effects through the
fire of right knowledge, inasmuch as what has to be sublated has been removed at once?
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[Chapter 4 – Verse 59]

Chapter 4 - Verse 60 - Introduction

Just as the trembling caused by the illusory snake does not leave the person even though [the
illusion of] the snake has been removed, even so the effect of delusion (i.e. avidya) does not
leave the knower of the Self even though all delusion has been destroyed. [Introduction –
Chapter 4 – Verse 60]
Chapter 4 - Verse 60

Just as the trembling caused by the illusory snake does not leave the person even though
[the illusion of] the snake has been removed, even so the effect of delusion (i.e. avidya)
does not leave the knower of the Self even though all delusion has been destroyed.
[Chapter 4 – Verse 60]
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Chapter 4 - Verse 61 - Introduction

Since the seed of further action has been destroyed, therefore [we say the following]
[Introduction – Chapter 4 – Verse 61]

Chapter 4 - Verse 61

Just as the destruction of an uprooted tree takes place only through the process of withering
away, even so the destruction of the body of the one who has known the Self takes place only
through the removal [of prarabdha-karma]. [Chapter 6 – Verse 61]
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Chapter 4 - Verse 62 - Introduction

Now in order to refute the view that the knower of Brahman is free from sin [even if he a
performs sinful act], the following is said. [Introduction – Chapter 4 – Verse 62]
Chapter 4 - Verse 62

If a person who has realized the non-dual reality could behave as he liked, then what is the
difference between a dog and the seer of truth in respect of eating what is prohibited?
[Chapter 4 – Verse 62]
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Chapter 4 - Verse 63 - Introduction

[It may be asked:] "Why is it not possible?" It is for the following reason. [Introduction –
Chapter 4 – Verse 63]
Chapter 4 - Verse 63

From demerit arises ignorance, and from the latter, unrestrained conduct. How is unrestrained
conduct possible in the state which is the result of merit, wherein even righteousness is not
desired? [Chapter 4 – Verse 63]
Chapter 4 - Verse 64

So, the omniscient Hari who has repudiated unrestrained conduct has said, "He whose all
works," and "Light.“ [Chapter 4 – Verse 64]
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Chapter 4 - Verse 65

Apart from the states of knowledge destructive of the cause of all activities, even in the state
of longing for liberation, unrestrained conduct does not take place. This is stated as follows.
[Introduction - Chapter 4 – Verse 65]
"A person does not try to attain anything in which he has lost interest. Why should a person
longing for liberation make any effort at all, as he has lost interest in all the three worlds?“
[Chapter 4 – Verse 65]
Chapter 4 - Verse 66

In this context the following example [may be given]. [Introduction]
"Indeed, no one likes to eat poison even if tormented by hunger. So, none but an idiot
will knowingly wish to eat it when his hunger has been appeased by eating sweetmeats.“
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[Chapter 4 – Verse 66]

Chapter 4 - Verse 67 - Introduction

Since unrestrained conduct is not at all possible in the case of one who has known the ultimate
reality and also in the case of one who is the seeker of liberation, therefore [we say the
following]. [Introduction - Chapter 4 – Verse 67]
Chapter 4 - Verse 67

Desire for objects which fatigue the mind, is the index of ignorance. How can a tree which has
fire in the hollow of its trunk grow with green foliage? [Chapter 4 – Verse 67]

351

Chapter 4 - Verse 68 - Introduction

[It may be asked:] "When does this knowledge of the Self, which brings about the fulfilment of
all human ends, originate?" We reply as follows. [Introduction – Chapter 4 – Verse 68]

Chapter 4 - Verse 68

To him who is established in virtues such as humility and who practises disciplines such
as non-enmity, knowledge originates, but not to one whose mind is turned outward.
[Chapter 4 – Verse 68]

352

Chapter 4 - Verse 69 - Introduction

[It may be asked:] "When knowledge of the Self has arisen, do the negative virtues such as
absence of conceit cease like the positive ones, since they [too] are the products of avidya, or
do they not cease?" We reply, "They do not cease." "What is the reason?" It is because the
nature of the Self is such that it is not opposed to scripture which enjoins the cultivation of
negative virtues, and not because of any scriptural injunction [requiring cultivation of these
negative virtues]. "How is this?" Listen. [Introduction – Chapter 4 – Verse 69]
Chapter 4 - Verse 69

But, in the case of one who has attained knowledge of the Self, virtues such as
non-enmity make their appearance spontaneously. They are no longer the means [for an end].
[Chapter 4 – Verse 69]
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Chapter 4 - Verse 70 - Introduction

This being so, it follows. [Introduction – Chapter 4 – Verse 70]

Chapter 4 - Verse 70

A person who wants to study this work should, with effort, cultivate virtues like humility and
should avoid bad conduct, for this work seeks to convey knowledge of the Self as it is.
[Chapter 4 – Verse 70]
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Chapter 4 - Verse 71 - Introduction

This work should not be imparted [to those who are not qualified]. [Introduction –
Chapter 4 – Verse 71]
Chapter 4 - Verse 71

To one who has not developed dispassion to the worldly life, who has not given up desire, and
who does not practise restraint, this introduction to the meaning of the Vedanta should not be
given. [Chapter 4 – Verse 71]
Chapter 4 - Verse 72

Having properly known what has been stated [in this work], there remains nothing
to be known. So, one who has not renounced actions cannot rightly understand it.
[Chapter 4 – Verse 72]
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Chapter 4 - Verse 73

The ascetics who are calm and desireless, who have renounced all actions, and whose minds
are turned inward, understand this teaching as it has been taught. [Chapter 4 – Verse 73]
Chapter 4 - Verse 74

Having properly served the lotus feet of Sri Sankara and having obtained from his this pure
knowledge of the highest ascetics capable of destroying one's inner darkness, I have conveyed
[this teaching]. Let there be no hostility [to this view]. Let this be examined by the wise
and the good. This view is for all-round purification. The wise are the ultimate authority.
[Chapter 4 – Verse 74]
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Chapter 4 - Verse 75

What is well-spoken and pleasing does not illumine the minds of the ignoble in the same way
as the pure sun does not shine to the animals of the night. But it is certainly illuminating to
men of pure minds, even as the golden treasure shines to those who have renounced their
desire for wealth. [Chapter 4 – Verse 75]
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Chapter 4 - Verse 76

Just as Sankara (Siva) obtained through His power of yoga Ganga which emanates from the
feet of Visnu and which purifies the entire world, even so Sankara obtained through his power
of yoga the knowledge which reveals the abode of Visnu and which destroys the entire world
of bondage. Having duly worshipped with devotion the omniscient Sankara, who is everestablished in Brahman, who is surrounded by a host of sages, I obtained from him a treasure
of excellent qualities, the knowledge revealed by the Vedanta, even as bhagiratha obtained
from Sankara (Siva) the Ganga spoken about in Sruti; and I have declared it out of compassion
for the benefit of the suffering people so that the course of innumerable births and deaths
may be put an end to. [Chapter 4 – Verse 76]

358

Chapter 4 - Verse 77

I offer obeisance to the revered Teacher of teachers who, by the stick of reasoning alone,
removed ignorance which is the seed of the entire transmigratory existence and who revealed
to us the knowledge bright and pure which abides in the interior of the Vedanta, which
destroys the darkness in our intellects, which is self-luminous, and which is nowhere sublated
inasmuch as it reveals the supersensible reality. [Chapter 4 – Verse 77]
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Chapter 4 - Verse 78

The Sambandhokti (i.e. the prose elucidation which explains the link
between the verses) which is attached to every verse is good. After studying
it, one may, undoubtedly, become a commentator on the Naishkarmya
siddhi. [Chapter 4 – Verse 78]
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