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the wisdom (Juana) which reflected itself in the Vrittis attains its real 
state-Svaritpa-wisdom. Then there remains the non-dual reality of 
Atma alone. Thus is Ajuana destroyed through j liana. 

Such a kind of (real) wisdom arises through an enquiry into Atma ~ 
alone, but not through Karmas, religious austerities or the practice of " 
Yoga. Juana (spiritual wisdom) is of (or proceeds from) Atma. 
Therefore it is impossible to add to or take from it, or change it into \ 
another. Yoga, invocation, and worship of deities and others are of 
(or originate from) men. Therefore it is possible to add to or take 
from them or change them into another. Through these a man is able 
to keep in the same state (or at one spot) his Chitta (or fluctuating 
thought), and to acquire the eight-fold psychical powers, such as 
Anima (making oneself small), etc., but he is not able to acquire jliana 
through them. As Yoga, etc., are merely the actions of the lower mind 
(internal organ), they are of the form of Karmas and do not therefore 
pertain to Atma. Therefore jl1ana (wisdom) which flows from Atma 
does not arise through Karmas, but only through the spiritual intuitive 
enquiry (into Atma). The excellence of Shalagrama 1 stones, rubies, 
gold, etc., can be tested only by an examination of their qualities and 
by a touchstone, and not by ablutions, performance of daily rites or 
Pranayama (control of breath), etc. Likewise the Juana (wisdom) of 
Atma can be obtained only through the discrimination of Atma and 
Non-Atma, and not through Yoga and other Karmas. Therefore an 
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relinquished all other duties, should 
1 alwayLUs devote hLUCIFERiLUCIERmself to thLUe piscrimination of Atma and Non-Atma 
\ through the three methods of Shravana (hearing the Vedas), etc. 
Wh~eve~ pursues this line 'of enquiry alone,' is 'released ~ven in this 
life from all bonds of mundane existence, and becomes emancipated in 
an embodied state, and (then) in a disembodied one. Thus do all the 
Vedantas proclaim with one unanimous voice. Having heard and 
clearly understood all these with a willing mind he should be Absolute 
Consciousness itself. He should never arrogate to himself the functions 
of agent (or doer). 

VARUNAKA VII. 

OM. In this seventh chapter will be treated the true discrimi
nation of Atma and Non-Atma, the spiritual wisdom of Atma which 
flows from it and the Kaivalya (isolation or emancipation) of Brahma 
which results from the latter. 

Now it has been stated that the spiritual wisdom of Atma results 
from the discrimination of Atma and Non-Atma. What is the Atma 
(mentioned herein)? 

1 These are spherical stones found in the ri"er Gandaki and imparting a very pure magnetic 
influence. They are used by the Hindils in their Puja or worship. These stones have a .mall hole 
through which may be seen two spiral convolution. overlapping one another withi" and meeting , 
at their centre. ' 
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LUCIFER. 

A tma has not the characteristics of the three bodies. It is witness 
to the three Avasthas (states). It is other than the five Koshas (or 
sheaths). It has the characteristic of Sachchidananda. Non-Atma. on 
the contrary, is only the three bodies. Its characteristics are unreality, 
inertness and pain. It is differentiated by (the two divisions of) the ma
crocosmic (or collective) and the microcosmic (or segregate). Though 
these two divisions were exposed in the first chapter, they are again 
exposed here (for a better understanding of the text). A forest is col
lective while a tree in it is segregate. All together are collective while 
each separately is segregate. Similarly the three bodies are co\1ective 
and segregate (or macrocosmic and microcosmic). There are six kinds 
of bodies (in all); the macrocosmic Gross, Subtle and Karana (Causal) 
Bodies, also the microcosmic Gross, Subtle and Karana Bodies. The 
state of Atma as ishvara through the vehicle of the macrocosm, and 
as Jiva through the vehicle of the microcosm, is not real, inasmuch as 
Atma is one only. It is only through th"e vehicle of Maya (matter) that 
Atma manifests itself as ishvara, and through the vehicle of A,idy§ 
that Atma manifests itself as Jiva (Ego). So long as one labours under 
the delusion that such manifestations are real, he is not liberated from 
the bondage (of worldly existence). The Shrutis. the mother of all 
men, inculcate as follows: "Himself (Atma), becoming Maya and 
Avidya, causes himself to be made Jivas (Egos) and ishvara." There 
is no Abhimana (the identification of self with all objects) for ishvara 
in his macrocosmic Causal Body, inasmuch as in Maha-Sushupti (the 
Great" Deluge") the notion of" I" perishes. This ishvara who presides 
over the macrocosmic Causal Body goes also by the names of A\'yakrita 
(the actionle!'s) and Antaryanu (the latent). He is worshipped by the 
best of devotees among men. Those who are unable to devote them
selves to contemplation upon ishvara in this state are enjoined by the 
Vedas to worship him in his macrocosmic Subtle Body. Then he is 
called Hiranyagarbha, Sutratma and Maha-Prana. Then has ish\'ara 
(now called Hiranyagarbha) any Abhimana in this macrocosmic 
Subtle Body? No. Though the notion of "I" which generates 
Abhimana is then present, 'Ishvara has 110 Abhimana in this Subtle 
Body, as it is then a Svapna (dreaming) state, and the Gross Body which 
is the seat of Abhimana is then not existent. On those that are unable 
to concentrate their mind on ishvara in this Subtle Bodv the Shrutis 
enjoin that they should worship him in his macrocosmi~ Gross Body. 
ishvara in this Gross Body goes by the several appellations of Vi rat, • 
Vi raj a and Vishvanara. Now if we enquire into the question as to 
whether he has Abhimana in this macrocosmic Gross Bod" there \\i\1 
be no reply, as he is the wle embodiment of the bodies of ~ll men and 
as there is no compeer of him in the field. 

Further, it is enjoined by the Shrutis that those who are unable to 
devote themselves to contemplation upon ishvara in the macroco!'mic 
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bodies referred to before, should devote themselves to worshipping 
Ishvara in his incarnation in the physical forms of (Matsya) Fish, 
(Kurma) Tortoise,l etc., for the purpose of extirpating the vicious and 
preserving the virtuous-which incarnations took place through the 
three Gunas, Rajas, Sattva and Tamas, as Brahma, Vishnu and Rudra 
(the thrt!e aspects of ishvara), who are respectively the creators, pre
servers and destroyers (or regenerators) of the Universe. Now ishvara 
that assumes to itself the several bodies of Brahma, etc., has Abhimana 
in the respective bodies it takes. Should he have no Abhimana in 
those bodies, he would not be able to perform the functions of creation 
etc., in them. Hence Abhimana does exist in them (the three bodies, 
Causal, etc.) for Ishvara. 

Then how are we to distinguish between the Abhimana of Jivas 
(Egos) and ishvara if it is to be found in both of them? The difference 
is as follows. In the case of men the conception or''' I" and "mine" 
is always existent in their bodies, but in the case of Ishvara, he 
assumes Abhimana through his own will whenever it is necessary for 
the preservation of the world, like as an opera dancer the dress he puts 
on. Thus there is a great difference between the Abhimana of Ishvara 
and of Jivas (Egos). 

Then again those that are unable to concentrate thus are asked to 
worship him in his embodied form of idols made of copper and other 
metals. Therefore, all who worship idols, do so thinking them to be 
ishvara himself. That sole and supreme Lord (Ishvara), who is latent 
in all forms and in all idols, bestows fruits on all devotees (according to 
their deserts). But fome ignorant persons not knowing the power of 
ishvara to manifest himself under all forms, make all sorts of wrangling 
disputations,9 as if there were many ishvaras in different places. 
ishvara that is latent in all is only one. 

If ishvara is one and the same, how are we to account for the 
differences of form and worship of Ishvara as ordained by the Shastras 
(and obtaining in the world)? The distinctions are made simply for 
the purpose of training the minds of people by slow' degrees from 
external sight (on idols, etc.) to introvision (of Atma), whereby they 
may be led on at last to cognize the identity of Jivatma and Paramatma 
(the lower self and the higher self). Therefore it is that the Hindu 
religious books, admitting (at first) the differences of form exist
ing in the minds of men from a very remote period, enjoin upon 
them the different forms of worship, according to their capabilities, 
and not on the ground that they should conform for ever to such a 
cOU'Tse. 

1 This refers to the ten incarnations of rtlaha Yishnu, or the Logos, as a Fish, Tortoise, Boar, 
Man.lion. "amana 'Dwarfl. Parashur;;ma. Rama, Krishna. Buddha and Kalki. of which the first 
nine have already taken place. 

2 The arguments in this chapter on idol worship by the author will dispel all the wrong notions 
entertained by persOIlS of the Hindus being idolaters. 
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Thus has been described the ways by which ish,"ara,l the Param
atma, attained the three states through the vehicles of the three bodies. 

N ow we shall describe how the one Paramatma attains the state 
ofJiva (the Ego) through the three microcosmic bodies. Paramatma 
associated with the microcosmic Karana (Causal) Body goes by the 
names of Praj~a, Paramarthika (the real), Avidya and Avachchhinna 
(lit., the cut off). When he (Paramatma) is associated with the micro
cosmic Subtle Body he goes by the names of Taijasa, Svapna-Kalpita 
(dream-maker), and Pratibhasika (the reflected, or the unreal). When 
he is associated with the microcosmic Gross Body, he goes by the 
names of Visva, Vyavakaraka (the worldly) and Chidabhasa (reflected 
consciol1sness ). 

Then of what avail are these three bodies to Jiva (the Ego)? They 
avail it much. That which is reflected in Antahkarana (the internal 
organs or the lower mind) is Jiva only. Therefore it is quite necessary 
that Jiva should at first possess a Subtle Body. Then (physical) actions 
have to be performed to gratify the desires emanating from the Subtle 
Body. Hence the necessity for a Gross Body wherewith to act. And 
as these two bodies which produce effects should have their cause, the 
Karana (or Causal Body) is inevitable. Thus it is necessary that Jh'a 
should possess these three bodies. 

Then comes the question. Does the Jiva possess any Abhimana 
in these three microcosmic bodies? On enquiry we find it does. (As 
has been proved before), if Jiva has 110 Abhimana for body in the per
formance of actions, no agency can arise to it; if no actions and agency 
are generated, then there can be no formation of body; and without 
hody the state of Jiva is impossible. Hence Jiva has Abhimana. Thus 
we find that the one Paramatma manifests itself as Jivas (Egos or men) 
and ishvara through the vehicles of the microcosm and macrocosm 
respectively. 

For instance, the same person going by the name of Devadatta is 
called father and grandfather through the vehicle of (his begetting) 
children and grandchildren; so also Atma through the vehicles of 
Maya and Avidya attains the state of ishvara and Jiva. This example 
only illustrates the fact that one may pass through many forms. 

Now we shall give an illustration exemplifying the universal 
wisdom (of ishvara) and the limited wisdom (of Jiva). The large 
expanse of water in a lake posses~es the power of preserving the 
inhabitants of a whole village, whereas the same water, though less in 
quantity, in a vessel, possesses the lesser power of preserving a family. 
Again the light of a large torch is able to illuminate a vast area, 
whereas the light from the small wick of a"lamp is able to illuminate 
only a house. In the same way the universal wisdom of ishvara arose 

I It is not ishvara in the fourth or Turiya state ("poken of by T. Subba Rowl. (or the author dots 
not take that state into consideration in this book. 
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through the vehicle of Maya, the grand cause, and the limited wisdom 
of Jiva through the vehicle of Avidya, the lesser effect. But it 111ust 
not be supposed that there are really two Atmas, one of universal 
wisdom and another of limited wisdom. Therefore it is that Vedantic 
books affirm the partless nature (or identity) of the terms "Tat" (That 
or ishvara) and "Tvam" (Thou or Jiva) through the three kinds of 
relationship. The three kinds of relationship (as. stated in Sanskrit 
logic) are the relationship of identity (or equality) of two (words or 
objects) in a sentence, the relationship of the existence of the qualifier 
and the qualified of two substances, and the relationship of Lakshya 
(that aimed at) and Laksha'~a (the characteristics) of Brahma to two 
words or two substances. Thus there are three- kinds of relation
ship. 

Take for example "Soyam Devadattah." Analyzing the sentence 
we get as its meaning "That (is) this Devadatta." Here the identical 
object conveyed by the two terms "that" and "this" is the body of 
Devadatta (a certain personaA"e). Therefore there is in this sentence 
the state of relationship (of identity pointing) to the same object 
between the two words. Likewise (in the sacred sentence, "Tattvam
asi," or "That art thou"), as the one consciousness is common to the 
terms "That" (Tat) and "thou" (Tvam), therefore there is here the 
state of relationship (of identity) between the two words. Coming to 
the second kind of relationship we find from the same sentence-"That 
(is) this Devadatta"-that'there is a contrast brought out between the 
meaning of the word "that," which stands for the Devadatta that was 
seen at one time and place and the meaning of the word "this," which 
stands for the Devadatta seen at another time and pllice. Therefore 
there is here the relationship of the existence of the qualifier and the 
qualified. Likewise (in "Tattvamasi "), when the difference in mean
ing between "That," which signifies the consciousness having uni
versal wisdom and direct cognition, and "thou," .which signifies the 
consciousness having limited wisdom and indirect cognition, is shown 
in relief, there is, then, here the relationship of .the existence of the 
reciprocity of the qualifier and the qualified. 'Coming to the third 
kind of relationship, we find we have to take into. consideration the 
whole mass of Devadatta alone which represents-the two words "that" 
and "this" in the sentence' or the meaning of those words, and to 
reject all dissimilars (or contraries) in the same sentence. This process 
of aiming at Devadatta alone, which is the one 09j~ct aimed at, is the 
third kind. So also (in "Tattvamasi") the third kind of relationship 
exists. As in taking into consideration the one partless Sachchid
ananda (of Brahma) which represents the two words "That" and 
"thou," or the signification of these two words, the one consciousness 
alone is considered without the dissimilars (or contraries) ("That" and 
"thou ") in the (above) sacred sentence. This third kind of relation-
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ship goes also by the names of Bhaga-tyaga-LakshaniP or Jaha-ajaha
Lakshana. 

(Now we shall dwell upon this more fully.) In Sanskrit logic, in 
order to truly understand the meaning of a sentence, there are three 
ways (Vrittis)-the Primary, the Guna (quality) and Lakshana (charac
teristics). In illustration of the first we may cite the sentence-"The 
King goes." Here when elephants, soldiers, flags, etc., are passing 
along, one man asks another-"What is all this?" The other replies
"The King goes." As the King is the chief of all these and represents 
them all, therefore the King is the primary or important Vritti (in this 
sentence.) As regards the second we may cite as example "Nilotpala" 
(blue lotus) and" Agni-manavaka" (shining lad). Here Nilotpala is 
compounded of the two words "Nila" and "utpala" which mean blue 
flower. Instead of this general signification this term should be taken 
to mean only a particular kind of flower which is blue, viz., the blue 
lotus, taking into consideration the Guna. So also in Agni-manavaka. 
it merely means-the lad (who is) fire itself. Instead of that we should 
take the Guna (or quality) of fire and mean by that word a lad who is 
shining like fire. The third kind is again subdivided into three, Jaha 
(giving up), Ajaha (not gh-ing up) and Jaha-ajaha (a mixture of both)_ 
In illustration of these three may be cited the following three sentences 
respectively-"There is a hamlet on the Ganges"; "The red runs"; and 
"That is this Devadatta." In the first case the hamlet cannot be on 
the current Ganges itself, but only on the bank near which the current 
flows. Hence there is the first Lakshana (characteristic) in- the sen
tence which gives up the current when referring to the real position of 
the hamlet. In the second case-when a question is asked by one as 
to whether a red cow or a black horse runs, another replies by saying. 
"The red runs." Here "the red" meaning only the red cow. the 
Lakshana is not gh-en up. In the third case there is both the gi,;ng 
up and the not giving up. \Ve first do not give up the difference in 
thought between "that" person whom we saw at one time and place. 
and "this" person whom we see now at another time and place. and 
then as it is impossible to identify those two as the one DevadaUa 
alone without giving up the conception of that difference, we am ,-e 
through such gh;ng up at the identical one only. Applying these 
tests (to the sentence before us), as there will ensue a contradiction by 
taking only the primary meaning (viz., the first means) we shall ha'-e 
to take up the last means only (viz., Lakshana). 

Now what are the expressed meaning (Vachyartha), and the indi
cated meaning (Lakshyartha) of the words "That" and "thou" in the 
above sacred sentence? Maya, that which is reflected in it (or ishvara), 
and Brahma the seat of Maya. are all the expressed meaning of U;e 

-------
1 A kind of Lak.hana or secondary use of a word by which it partly loses aud partl~· retains its 

primary meaning (vide Apte's Dictionary\. 
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word "That," while Brahma alone is its indicated meaning. AvidyA, 
that which is reflected in it (or Jiva), and the witness intelligence 
(Atma) that is the seat of AvidyA, is the expressed meaning of the 
word "thou," while the witness intelligence (SAkshi) AtmA alone is its 
indicated meaning. Therefore in the true understanding of the mean
ing of the words "That" and "thou," the sacred sentence ("Tatvam
asi") inculcates the identity of Brahma and Kutastha 1 (AtmA in man 
and others), through the indicated meaning of the oneness of the con
sciousness of them both, leaving aside all conception of dissimilarity 
betwe,en them which arises through their expressed meaning. Just as 
a person when he is freed from the vehicle of (or his connection with) 
son and grandson ceases to be called father or grandfather and remains 
the pure Devadatta (the personage he was born); just as water when it 
is freed from its vehicle (or environment) of a large lake or pot, remains 
the pure water having the qualities of cold, taste and volatility; just as 
fire when it is freed from the vehicle of a large torch or small wick, 
remains that pure fire, being red, hot and bright, so .also when one is 
freed from the vehicle MAyA or AvidyA, he becomes that pure AtmA 
which is SachchidAnanda. That exalted person in whom dawns the 
self-cognition that the "All-full Pratyagatma (Higher Self) is of my 
(viz., his) nature; I alone am, Brahma; Brahma alone is myself"-he is 
an emancipated per!'on. He alone has performed what ought to be 
done. He only is a BrAhman. Thus do all the Vedas. proclaim as with 
a trumpet. 

(To be conti1lued.) 

~btrtu()db. , 
TRANSLATOR',S L1\lTRODUCTOR\'. 

HERETOFORE I. have withheld from p~bHc:~tion such single ex
amples of ZUi'l1 folk-lore as tJle followmg, ~n order that a com

pleter serie!', only a part of whi~h is now accessIble to me, might be 
brought forth in the form of: atl unbroken cb1i~~tion, \~ith ample 
introductory as well as supplementary chapters, 'llbsplutely essential, 
it has seemed to me, for the proper understanding ,O)' .. ourselves of the 
many distinctively Zuni meanings and conceptions:; it1volved in the 
various allusions with which anyone of them teems: . 

Without such introduction or explanations the"sh~rtest tale must 
prove both misleading and obscure, however freely or fully translated. 

I KGtastha llit., that which remain. fixed) is defined in Sa,., asar(}pa"i, ".ad thU8-" Kulastha i. 
he who;s found animating \\;Ihout exception the mind of all creatures from Ilrahma to ants. who is 
the Atma which is the seat of the Sakshi (witness) of all (creatures). mind and who is (selfi shining." 
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tlnsu'btbmnnnana; tlt, tht ~ibitntion qf thlSUbtbu. 
Translated by Two Members of the Kumbakonam T.S. 

(Colltiuued from p. -lor.) 

VARUNAKA VIII. 

OM. The four attributes of Paramatma, as mentioned in the preced
ing chapter, (viz.,) that it has not characteristics of the three 

bodies, that it is a witness (simply) to the three Avasthas (states), 
that it is other than the five Koshas (sheaths), and that it has the attri
bute of Sachchidananda will be expatiated upon in (the) four chapters 
(beginning with this one). Of these (four) the first and the third come 
under the characteristics called Atadhvya Vritti (the process of know
ing the truth through a thing opposed to it). The second comes under 
the characteristic called Tatastha (the process of knowing the truth 
through a thing different from it and through which alone the truth 
should be known). The fourth comes under the characteristic called 
Svarupa (the process of arriving at truth through itself). The first 
characteristic is (that process of) arriving at a knowledge of Atma 
after discarding all things from Akasha down to body through the holy 
sentences, "This is not it (Atma); this is not it," and so on. The 
second is (the process of) arriving at a knowledge of Atma that it is 
the seat of the universe. The third is (the process of) arriving at a 
knowledge of Atma as Sachchidananda (Be-ness, Consciousness and 
Bliss), the all-full and unconditioned. 

In this eighth chapter, we shall show that Atma has not the 
characteristics of the three bodies. We shall first describe the three 
bodies (themselves), since without a knowledge of them the sentence, 
II Atma has not their characteristics," will not be understood. Now 
there are three bodies, Gross, Subtle, and Karana (Causal). Of course 
people need not be told about the Gross Body, which they perceptibly 
see as being with hands, legs, etc., and as visible as a pillar. The 
Subtle Body is composed of seventeen organs. Ajfilina (or Avidya) 
alone constitutes the Karana Sharira (Body). The term Sharira is 
applied to the body as it comes from (the word) "Shiryathe" (meaning) 
II perishes." This Gross Body perishes without food. Even with food 
it dies also of disease or old age. The Subtle Body grows and dies like 
a tender leaf. With the growth of desires and the actions of the 
internal organs (the lower mind) this body also grows; and with their 
contraction (or lessening) this body also ceases to live. For the Karana 
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Body, its growth is through the thought, .. I am Jiva (Ego)"; but when 
the" I" is identified with Brahma then this body contracts and perishes. 
The (ever-increasing) growth of the actions as described herein of the 
Subtle and Karana Bodies, is found only in the ignorant, but the 
spiritually wise have them not. As thus the three bodies described 
above are subject to dissolution, hence the word Sharira is applied to 
them. 

The (Sanskrit) word "Deha" is also applied to body as it comes 
from the root" Deh," to burn. Now we find that the Gross Bodies are 
(generally) burnt by fire. But can we apply that word to the other 
two bodies which cannot be burnt by fire? Because they are burnt 
by the three kinds l of heart-burnings (pains) which are far more 
destructive than fire. Thus all the three bodies are really burnt. 
Hence the word Deha is applicable to them. The Gross Body, as it is 
like a pillar and composed of the five elements, is gross. The Subtle 
Body, as it is the result of the composition of the subtle elements and 
is not gross like the Gross Body, is subtle. It is also called Linga 
Body (Sharira),' as it enables one to hear the (subtle) sounds. words, 
etc., which become (hence) absorbed (with reference to the gross ear). 
That which is the cause of the Gross and Subtle Bodies is said to be 
the Karana (Causal) Body. 

It was stated before that the Gross and Subtle Bodies arose out of 
the five elements. Now it is stated that these two bodies have as 
their cause the Karana (Causal) Body. How are these statements to 
be .reconciled? There are two standpoints from which .Atma can be 
viewed: (I) from the standpoint of Adhyaropa evolution, where matter 
is evolved to different successive stages and is yet declared to be Maya 
or illusionary; (2) from that of Ugapat evolution, where .Atma is looked 
upon as subject to the limitations of matter (or bodies). According 
to the Adhyaropa evolution theory (otherwise called regular evolution) 
it was stated that the Gross and Subtle Bodies were made out of 
the five elements. Thi!' is true (from this standpoint). According 
to the Ugapat 9 (lit., conjoint) evolution theory all the bodies and 
the universe are said to have arisen out of Ajnana. Hence (ac
cording to this standpoint) it must be understood that Ajnana (or 
Avidya which forms the covering for the Causal Body) is the cause of 
the two bodies (Gross and Subtle). The first or the regular evolution 
is thus--Mulaprakriti, Maya, Avidya. .Avarana (centripetal force). 
Vikshepa (centrifugal force), .Akasha, Vayu, Agni (Fire). Water and 

1 The three kinds of pains are Adhyatmika, Adldalvika and Adlbautika, i~., from body, devu 
and animals, or from (I) disease, etc., incidental to the Gross Body; (.j pasalous, etc., pertaining to 
the Subtle Body; (3) AvidyA, etc., pertalnlng to the Causal Body. 

2 This I,inga Sharira should not be confounded with the second principle of the septenary clallsifi· 
catiou, as it (the second principle) is not dealt with here. This I,inga Body here staDds ODly for the 
Subtle BodY. m .• the fourth principle and the lower portiou of the fifth. 

8 It la called Ugapat (conjoint). ainee AtmA or spirit becomes veiled by matter by conjoining 
with It. 
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Earth. According to the other theory the whole universe arose only 
through (our) not knowing Atma (or through the limitation of matter). 

(Now coming to the bodies) there is no doubt about the Gross 
Body as it is perceptibly enjoyed by us. But the Subtle Body is not 
so perceptible. How then can we postulate its existence? Its exist
ence should be known (or inferred) from the effects produced by the 
seventeen organs.1 But those effects are not produced by the Gross 
Body, inasmuch as in dreamless sleep, trance and death, the effects (or 
functions) of the seventeen organs are not found (or manifested) 
through the Gross Body, though then existent, and inasmuch as those 
effects are found in the waking and dreaming states only. Therefore 
it should be known that a Subtle Body having the seventeen organs 
does exist irrespective of the Gross Body. 

May it not be argued that as the Gross and Subtle Bodies are not 
seen acting separately they both perform conjointly the functions of 
hearing, seeing, etc.? On a careful enquiry we find it is not so. It is 
only the Subtle Body that performs then the functions and not both 
together. Take for example fire. It is only with the aid of fuel that 
it boils food and does other actions; without fuel it is not able to do 
any action itself. And yet such operations of boiling. etc., are due to 
the fire and not to the fuel. Similarly the functions of seeing, hearing, 
etc., performed by the Subtle Body, which depends upon the Gross 
Body (for its manifestation). are due to the Subtle Body and not to 
the Gross. Hence it must be presumed that a body called the Subtle 
Body exists having the seventeen organs. The seventeen organs are 
the five organs of sense, the five organs of action, the five Prdnas 
(vital airs), and Manas and Buddhi. That which is composed of these 
is the Subtle Body. Ear, skin, eye, tongue, and nose are the five 
organs of sense. Their objects are sound, touch, form, taste, and 
odour. They are called Jiuinendriyas, since they are the means of 
producing Jndna (spiritual wisdom) (through their control). Since 
they are the effects of Sattvaguna, they are stated to be the means of 
producing spiritual wisdom. Mouth, hands, legs, anus, and the 
genital organ are the five organs of action. Their functions are 
talking, lifting, walking, excreting and secreting, and enjoying. As 
these are serviceable to the performance of (bodily) actions, they are 
called Karmendriyas. As Rajoguna produces perturbation and im
purity, the organs'of action which are composed of them subserve the 
purpose of the performance of Karmas. Pranas are five: PrAna. 
Apiina, VyAna, UdAna, and Sam Ana. They are called PrAnas as they 
support and strengthen the body through such acts as inspiration and 
expiration. They are able to perform these functions only through the 
Rajas Guna (quality), of which they are composed. That action of the 

1 The lleVeateea orgaas, as atated herellfler-the five orgaa. of sease, the five organ. of '"'tlon, 
the five Priau aad MaaRS aad Buddhi. We fiad the fuactioas of these orgaas goiag on In dreama. 
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internal organ (or lower mind) which is engaged in enquiring (into 
things) is Manas, while that which determines is Buddhi. Thus the 
Subtle Body has seventeen organs. 

In order to understand an object (thoroughly) in this world, there 
are three tests (or means): (viz.,) by approximation, by its charac
teristics, and by an enquiry into its characteristics. By the first means 
we know the name only of the object sought to be known; by the 
second, we understand its real nature; and by the third, we enquire 
into (such) characteristics. Now (with reference to the Subtle Body) 
the first means, viz., the names of the se\'eral organs of the Subtle 
Body, has already been dwelt upon. We shall apply the other two 
tests (to the Subtle Body). According to the second test, the charac
teristics of an object should 110t be subject to the faults of Avyapti 
(non-inclusion or exclusion of part of a thing defined), Adhivyapti 
(redundancy) and Asambbava (impossibility), and should thus not 
be found in another. 

A vyapti arises when the characteristics are found in one part of 
an object only and not in the rest. Illustration: the cow is of a tawny 
colour. (Here the object cow is subject to the fault of Avyapti, as the 
tawny colour is an attribute of one class of cows only and not of the 
whole class. Hence cow cannot be properly known through th~ 
description of it alone.) 

Adhivyapti arises when the characteristics pointed out are found 
in (or are common to) other objects also. For instance: the four
legged cows. (Here not only cows but also other animals have four 
legs. Hence redundancy.) 

AsambhAva is where the characteristics given out are not (at all) 
found ·in the object (stated). For instance: one-hoofed cow. (All 
cows have two hoofs and not one. Hence impossibility.) 

That which is not subject to these stains has not the properties 
that are found in (or are common to) another. For instance: a cow 
having the characteristics of neck, dewlap, back and hump. (Here 
these characteristics are found in the bovine genus only.) 

Applying these tests to the Subtle Body, the characteristics of the 
Subtle Body will be described in regular order. 

The organ of sound is that which, being localized in the Akasha 
that is in the orifice of the ear, and acting under the directions of the 
Devatas (Gods) that preside over the Dikhs (quarters), hears the 
eighteen languages and sounds. On enquiry into the characteristics 
of this organ, we ha\'e to conclude that such a perception does not 
take place through the Akasha in the orifice of the ear, but through 
another only, inasmuch as we find that in dreamless slumber, swoon 
and other states, there does not arise the perception of sound even 
with the presence (of such an Akasha in the orifice of the ear). 

The organ of touch is that which, pen'ading the skin all over the 
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body, and acting under the directions of the Devatas that preside 
over Vayu, feels heat or cold, smoothness or roughness, and so on. 
On enquiry into its characteristics we have to conclude that such a 
perception does not take place through the skin, as in dreamless 
sleep, etc., there is no perception of touch even in the presence of 
the skin. 

The organ of sight is that, which being localized in the pupil of the 
eye, and acting under the directions of its presiding deity, the sun, is 
able to perceive forms, as long, broad, gross, subtle, etc., and colours, 
as blue. white, red. yellow, green, etc. But it is not through the pupil 
of the eye that such a perception takes place, for even with its existence 
there is no such perception in dreamless sleep, etc. 

The organ of taste is that which. acting under the directions of its 
presiding deity, Varuna, and being localized in the tip of the tongue, 
perceives the six kinds of taste-sweetness, bitterness, astringency, 
saltishness, acidity and pungency. But it is not the tongue that per
forms the perception of taste, a~ the tongue, though present in dreamless 
sleep and other states, is not able to feel the sensation of taste. 

The organ of smell is that which, acting under the directions of its 
presiding deity, called the Ashvins. and centring itself at the tip of the 
nose, is able to sense good and bad odours. But it is not the nose that 
feels such a sensation, as the nose, though present in dreamless slumber 
and other states, does not perform such function. 

Thus should be known the characteristics of the organs of sense. 
N ow we shall proceed to those of the organs of action. 

The organ of Vach (speech) is that which, acting under the 
directions of Agni (fire), its presiding deity, and centring itself at the 
base of the palate, the upper and lower lips, teeth, neck, heart, navel 
and other places, causes the articulation of different sounds. But it 
is not the base of the palate. etc., that cause the pronunciation of 
words, as, though present in dreamless sleep, etc., they do not pro
duce articulation. 

The organ of taking is that which, acting under the directions of 
Indra, its presiding deity, and centring itself in the hand, performs the 
functions of lifting, etc., but these functions cannot be performed by 
the hand itself, as, though present in dreamless sleep and other states, 
it does not perform its fUllctions. 

The organ of walking is that which, having Uvendra for its pre
siding deity and centring itself in the legs, performs the function of 
walking; but this function cannot be performed by the leg itself, as, 
though present in dreamless sleep and other states, it is not able to 
do so. 

The organ of excretion is that which. having Mrityu (the God of 
death) as its presiding deity, and centring itself in the anus, performs 
the functions of excretion, etc.; but such actions cannot be performed 
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by the anus itself, as, though present in dreamless sleep and other 
states, it is not able so to do. 

The organ of generation is that which, acting under the directions 
of Prajapati, its presiding deity, and localizing itself in the male or 
female sexual organs, performs the functions of secreting Shukla (male 
sperm) or Shonita (female sperm) and urine; but such functions can
not be performed by the sexual organs themselves, as, though present 
in dreamless sleep and other states, they are not able to discharge such 
functions. 

Such are the characteristics of the organs of action. Now we shall 
proceed to those of the five Pranas (vital airs). 

Prana is he who, acting under the directions of Vishishtha, the 
presiding deity, and localizing himself in the heart, performs the func
tion of inhalation. 

Apiina is he who, acting under the directions of Vishvashrishta, 
the presiding deity, and localizing himself in the anus, performs the 
function of exhalation. 

Vyana is he who, acting under the directions of Vishvayoni, and 
being within and without the body, imparts strength (or vitality) to 
the body. 

Udana is he who, acting under the directions of Aja, the presiding 
deity, and localizing himself in the throat, causes the organs to be 
merged in their respective (original) seats during dreamless sleep, and 
to again manifest themselves in their external seats, and conveys these 
organs after death to higher worlds. 

Samana is he who, acting under the direction of Jaya, the presid
ing deity, and localizing himself in the navel, digests in the gastric 
fire the four kinds of food, bitten, swallowed, sucked and licked, and 
thus nourishes the body. 

Thus should the five Pranas be known. 
Besides these there are said to be five Sub-pranas called Naga, 

Kurma, Krikara, Devadatta and Dhananjaya. These five Sub-pranas 
are (no doubt) included under the above-mentioned five Pranas. 

The function of Naga is vomiting, that of Kurma is opening and 
closing the eyelids and lips; that of Krikara is coughing; that of Deva
datta is yawning; and that of Dhananjaya is causing the body to swell. 

Now will be described the (Antahkarana) Internal Organs (the 
lower mind), which are divided into four-Manas, Buddhi, Chitta and 
Ahankara. 

Of these, Manas,1 having the moon as its presiding deity, and 
localizing itself in the throat, performs the functions of thought and 
fancy. 

1 The Stats of Manas and Buddhi are, according to the UpRnimacis, the very ~ of what the 
author here atatea them to be. Buddhi here beJou ... to the lower mind and should not be confounded 
with the sixth principle oCthe aepteuary c:tauific:atlou. 
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Buddhi, having for its presiding deity the four-faced Brahma, and 
localizing itself ill the face, produces certainty of knowledge. 

Ahankara, having Rudra for its presiding deity, and localizing 
itself in the heart, produces Egoism. 

Chitta, having for its presiding deity Vishnu, the lord of body 
(Kshetra-yajna), and localizing itself in the navel, generates memory. 

Some Vedic texts maintain that the Subtle Body, described above, 
is composed of sixteen organs, while others say seventeen. In the 
former case the Internal Organs should be counted as one, whereas in 
the latter case it should be counted as (two) Manas and Buddhi, under 
which should be included Chitta and Ahankara. Wherever the Subtle 
Body is stated to be composed of nineteen organs, the Internal Organs 
should be taken as four. 

Thus should be known the characteristics of the Subtle Body. 
Now to the Karana (Causal) Body. 

Ajnana (or Avidya) itself is the Karana (Causal) Body. As this 
Body is the cause of the two Bodies, the Gross and Subtle, there
fore it is called the Causal Body. This Causal Body being the first 
Body taken by Jivas (Egos) and fshvara (the Lord) becomes the 
cause of the other two Bodies. The evidence bearing upon this is as 
follows: 

The Vedas say: "Aji'tana alone is the Causal Body." According 
to logic, the cause should be inferred from the effects. According to 
experience we find (men saying): "I (am) a person of AjIiiina (non
wisdom). 

In order to prove that Atma has not the characteristics of the three 
Bodies, the characteristics of the three Bodies have till now been dwelt 
upon. Now we shall proceed to give out the (positive) characteristics 
of Atma itself. 

All the Upanishads lay down that Brahma is all-full and pervading 
everywhere, and that each indiddualized Atm50 (in man) is no other 
than Brahma itself. Therefore Atma should be known to have the 
characteristics of Sachchidananda (Sat, Chit, and Ananda). 

Then what are Sat, Chit,. and A.nanda? That which is unaffected 
(during the three periods of time by anything) is Sat (Beness). Self
light (or illumination) is Chit (or consciousness). Self-enjoyment (or 
bliss) is Ananda. Thus Atma is of the nature of Sachchidananda. 

Non-Atma is of the nature of non-reality, inertness and pains. 
The manner in which the characteristics of A.tlll5o and Non-A.tma may 
be contrasted is thus. 

Just as the characteristics of a male are not found in a female, and 
vice versa, so also the characteristics of Sat are not found in Asat (un
reality, and zdce ,,'crsa). Just as the characteristics of light are not 
found in darkness and 1'ice 7'ersa, so also the characteristics of Chit are 
not found in Jada (inertness), and vice versa. Just as the characteristics 
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of moonlight are not found in heat (or sun's light), and vice versa, so 
also the characteristics of bliss are not found in pains, and vice versa. 

We shall (next) proceed to expatiate upon the characteristics of 
Sat, Chit, and Ananda, and their antitheses, non-reality, inertness and 
pains. 

Sat is that (reality) which is unaffected by anything during the 
three periods of time, while Asat is that which appears as real though 
unreal during the three periods of time, and which on due enquiry by 
us becomes affected. 

(It can be illustrated thUS.) In the midst of a faint gloom a person 
mistakes a rope lying on the ground for a serpent, garland, low ground 
or a drain; or so on. The rope maintains its real state during (the 
three periods of) the time of delusion (even), after it and before it. 
The mistaken idea (or delusion) of serpent, etc., appears (then) as 
real to the person seeing the rope, however false and unreal such an 
idea may be. But the moment the discrimination of the true state, 
viz., the rope, is brought home to his mind, the false idea is affected 
(or vanishes). The attributes of a serpent, etc., are not to be found in 
rope and 'i'icc 'i'crsa. Just as objects (in this world) are dissimilar to 
one another in their sound, meaning, qualities, appearance aud worldly 
actions, so also the characteristics of Sat are totally dissimilar to 
those of the Body and the Universe, and the characteristics of Asat 
are not found in the individual Atma (which is no other than Sat, ,dz., 
Brahma). With these differences of characteristics, Sat and Asat 
should be differentiated. 

N ext we shall proceed to contrast the differences between Chit 
( consciousness) and inertness. Chit ( consciousness) shines through 
its inherent light without the aid of the sun or other lights, and 
illuminates all inert matter which is falsely ascribed to it. Therefore 
Chit is that light (of consciousness) which illuminates the sun and 
other resplendent objects, as also earth and other non-resplendent 
objects. Inertness is that which has neither light of its own, nor is 
able to illuminate other objects. 

To illustrate both these. The sun (as we now see with our physical 
eyes) without needing any other light illuminates itself, as also the pot 
and other objects on which it falls. Similarly should be known the 
light (of consciousness) of Chit. Pot and other objects are not able to 
illuminate themseh'es or other objects; so inertness should be known. 
'Therefore as the sun and pot differ from one another in the five ways 
mentioned before, viz., sound, etc., so should be known the difference 
in characteristics between Chit and inertness. The result of these 
investigations will convince any person that all the changes arising in 
objects illuminated in this world do not at any of the three periods 
affect the one substratum (viz., Spirit) which illuminates all. No loss 
or gain occurs to the sun through its rays penetrating into a pot's 
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mouth or shining on the pot itself. Neither is he defiled nor rendered 
pure by coming in contact with foul or pure objects. Neither 
is he pleased or pained through the beauty or deformity of a thing. 
Neither is he surprised nor not surprised at the peculiarity or non
peculiarity of an object. All changes in objects do not affect the 
sun at all. 

Similarly names, form, caste, orders of life, entrance into or free
dom from worldly bondage, prohibitory or mandatory rules, the six 
kinds of change (growth, etc.), the six infirmities (hunger, thirst, etc.), 
the six sheaths, blindness, deafness, idiocy, activity and others-all 
these changes in the body and the organs illuminated by Atma do not 
in the least affect Atma at any of the three periods of time. It should 
be known that this spiritual wisdom would be (soon and) easily acquired 
if persisted in. 

Thus is the difference betw~en Chit (consciousness) and inertness. 
Then as to bliss and pains. 

Bliss (Ananda, spiritual) is that happiness which is vehicleless, 
surpriseless and eternal. Pains should be known as the opposite of 
happiness. 

Pains are of three kinds'; Adhiatmika (arising in the body), Adhi
bautika (from the elements, etc.) and Adhidaivika (arising from the 
Devas, etc.). 

The first kind includes diseases and other bodily pains generated 
in men, through the variation of Vayu, bile and phlegm in the Gross 
Body, brought about by the gratification of the senses. 

Adhibautika are those pains which arise in men from the elements, 
and from serpents, tigers, etc., composed of the elements. 

Adhidaivika are those pains brought about by floods, drought, the 
falling down of thunderbolts, and such like, caused by the Gods. Now 
we shall illustrate bliss and pains. 

Nectar, being always in its inherent state of bliss, imparts bliss to 
those that absorb it; but deadly poison, being always in its natural 
state of burning (or painsgiYing), produces burning sensation in those 
that absorb it. Just as nectar and poison are found to vary in their 
characteristics in the five ways meutioned above, beginning with 
sound, etc., so the characteristics of bliss should be known as not 
found in the three kinds of pains and '{lice <'crsa, through the five ways 
mentioned above, viz., sound, etc. 

The conclusion we arrive at from all these (im'estigatiolls) is 
this. The nature of Sat is like the rope (the real one); the nature 
of Chit is like the (self-shining) sun; the nature of Bliss is like 
nectar. 

The true significance of the word .. I" is only Atma. Whoever 
cognizes through his spiritual instructor, Atma, as not having the 
attributes of the body, organs and other objects in this uuiverse 
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which are as illusorv as a rope, as inert as a pot, and as pain
producing as poison-he is a person that has separated himself from 
all worldly ties; he is one that has done all that should be done. 
It is the settltd conclusion of Vedanta that he alone is an emancipated 
persou. 

(To be cOlltilllli'd.) 

~he ~s!]clwlogp' of the J\,sh,tl !lob~. 
THEOSOPHISTS are frequently asked for some proof of the 

existence of the Astral Body which shal1 rest on other eyidence 
than that which is accessible only to the few, as in the case of those 
sensitives who are able to see it and therefore to \'ouch for its reality 
as an actual experience; and because we have not formulated our 
philosophy in accordance with the accepted methods of western epis
temology we lie under the accusation of being loose in our assertions 
and dev~id of strict philosophicalmcthod. The mental confusion with 
reference to the real yalue of Theosophical assertions which these 
accusations manifest is. I think, due to the fact that in some cases (as 
in dealing with the Astral Body) no attempt has been made to show 
the agreement which paral1el lines of thought in the world of western 
psychology bear to our own conclusions. So that though as an ex
planation of many wel1 ascertained facts in nature, such as wraiths and 
apparitions of various kinds, the Theosophical tenet of the Astral Body 
is admittedly plausible, still many capable thinkers seem to imagine 
that it has no other claim to recognition than as being a wel1 imagined 
theory. Yet the psychologists of the modem school have amongst 
their own ranks one who has affirmed the absolute necessity for the 
existence of this astral substance which Theosophists belie\'e in, though 
his intuitions haye not carried him so far as to enable him to deyelop 
the full meaning which attaches to his admissions. I allude to the 
great associationist, Prof. Bain, of whose earlier works the late J. S. 
Mill said that they were the most complete and genuinely analytical 
exposition of the human mind which Ii posteriori psychology has 
produced. 

Prof. Bain says that the phrase" Association of Ideas" expresses 
the prevailing fact at the foundation of our intelligence, and he illus
trates what is meant by it as follows: 

When we see the sky becoming overcast we think of rain as about to follow. 
the notion of rain not having been previously present to our mind. \\'hen we 
hear church bells we are apt to think of other circumstances of public worship. 
'Vhen we see a mountain we may be reminded of some other scene which we have 
formerly seen. 
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A n d  beneath us, under those hollow -sounding floors, w hat m ysteries  

m ight not be hid, w hat labyrinths and unknow n recesses! T h e  sm all 

cham bers to our left and right looked m ysterious in the gloom , and w e  

h a lf expected to see som e procession o f w hite-robed priests em erge  

therefrom and advance towards the altar. T h e  n igh t grew  stiller and  

stiller, and the influence o f  the place grew  more overpowering, so 

much so that w e exchan ged remarks alm ost in a h alf whisper. A s  

I  pen these lines the influence again comes over me, and I fancy  

m yself back in th at sacred m oonlit cave-tem ple listenin g to the flutter

in g  o f the gh ost-like bats, and anon gazin g on the calm, im passive  

features o f  the central O ne o f the “ H o ly  Three.*’

B u t a hard day's w ork la y  behind us, and the w ooings o f M orpheus 

could no longer be denied, and gradually our surroundings m elted  

from our gaze, and we slept.

S y d n e y  V . E d g e , F .T .S .

Dastttittoiimimtmt; ov, th* Jttetotatum  of Uasaiittot.
Translated by Tteo Members o f the Kum bakm am  T .S .

(C ontinued from  p . 48$ .)

V a r u n a k a  IX ,

T H E  preceding Chapter was devoted to the exposition o f  the  

doctrine that am ong the four attributes o f Atrnd, Atm& has not  

the characteristics o f the three Bodies. In this Chapter w ill be e x 

pounded the doctrine that A tm  S. is a witness to the three Avasth&s 

(states o f consciousness). M anas (the lower m ind or ego) has a pre

dominance o f Sattva G un a (quality), though composed o f Sattva, Rajas, 

and Tam as (Gunas). It is only through pure Sattva G u n a that it (the  

mind) can cognize Atm d, but not through Rajo or Tam o Gunas. O f  

these Sattva is (very) subtle, Rajas is ever in a perturbed state, and 

Tanias is very gross. Therefore ju st as it is im possible for a large  

pillar to enter a sm all chink (or hole) through which sm oke o n ly  can  

pass, ju st as it is im possible for one to decipher small characters w ith  

the aid o f a ligh t constantly flickering in the wind, so it is im possible  

for a mind o f gross T am o Guna, or o f perturbed Rajo Guna, to cognize  

th ereat nature o f A tm  3 ; but it is on ly the pure subtle Sattvic mind  

that can cognize it. H a vin g premised thus m uch o f the composition o f  

the mind and the means by w hich it can cognize A tm  I, we proceed to 

the subject in hand, viz., that A tm l is a witness to the three states o f  

consciousness.



T here are three states o f consciousness, J lgrata  (waking), Svapna  

(dreaming), and Sushupti (dreamless sleeping). T h e  w aking state is 

that in w hich there is a perception o f all the external worldly affairs 

through the medium o f the (gross) organs. T h e  dream ing state is that 

in which through the affinities o f the w aking state the Antahkarana  

(internal organ) manifests itself in the form o f the enjoyer and the 

enjoyed. T h e  dreamless sleeping state is that in which after the gross 

and subtle worlds have merged in their cause AjA&na (non-wisdom), 

there remains AjASna alone to be discerned by the witness (Atmd, the 

H igh er S e lf in us). T o  these three states Atm& is a witness. A  witness 

is one who observes another person, or his states, or his doings in those 

states, without him self being affected thereby. A  witness m ay be likened  

to an ascetic who, havin g abandoned all w orldly concerns and being  

in the state of habitual silence, looks unconcernedly on a person 

visitin g  him, or on his states, or his actions in those states. So also 

Atm & though observing all the three states o f men, or their actions in 

those states, or those en joying these three states, is not affected b y  

them .

W e  shall exem plify this state o f being a witness thus. T h e  w aking  

state m ay be likened to a large town; the dream ing state m ay be 

likened to the rampart walls o f the said town; and the dreamless 

sleeping state to the central palace within. T h e  Jiva that presides over 

the three states m ay be likened to the k in g  who presides over these 

three places. T h e  k in g  h avin g stepped out from his palace within, to  

the town beyond the walls o f the fort and enjoyed all things to his  

taste or distaste in that town, feels happy or miserable. T h en  crossing  

the ramparts of the fort he returns to his (central) palace, where h avin g  

abandoned all actions (of royalty) he passes his time in quiet diversion 

along w ith his queen. Likew ise is the case with Jiv&tmft (the E go). 

Presiding over the Gross Body in the w aking state and performing the  

functions therein through the three organs, it goes by the name o f  

V ish v a; then this same E g o  presiding over the Subtle Body and 

p la yin g w ith the affinities o f the w aking state o f the three (subtle) 

organs, w ith the lower mind, etc., in the dream ing state, goes b y  the 

nam e o f T aijasa; then again this same E go, presiding over the Causal 

Body, in the dreamless sleeping state, and suppressing all the m ani

festations o f the three organs, is called b y  the name o f Prajfla and is 

enjoying unconditioned bliss. T h u s this A tm  si should be known  

through experience, inference and testim ony as Kutastha (the Brah

man), as one that is unaffected like Ak&sha, and as the one indivi

dualized consciousness that is a witness to the three states. T h e  

Vedas say: “ It (A tm i) is witness, A bsolute Consciousness and the  

G una-less One." Illustrations as regards the proof (for the existence 

o f the three states) through inference, are town, A k is h a , etc., as men

tioned above.



N ow , as regards the proof (for the existence o f the three states) 

through experience. W e  remember daily the three states w e have  

passed through the previous day. It is an actual fact (as stated b y  the  

Vedas) that w ithout experience there can be no remembrance o f it. 

M oreover it is sure we experience every day the three states. T h u s as 

the E g o  experiences regularly the past and the future states, eternity  

m ust be predicated o f (Atm fi) the E g o  which enjoys it. T h u s have w e  

explained that Atmft (the E g o ) is a witness to the three states.

In this world we find that a person who is a*witness to the states 

is also an experiencer o f  them. W h ile so, how  can the witness (the  

H igh er Self, or Brahma) to the three states be quite different from the  

experiencer o f them ? H e  w ho m anifests him self in these states is 

only the consciousness that is reflected in the internal organs. H e  is 

unreal. H e goes by the nam e o f Jiva. A s  in the dreamless sleepin g  

state he disappears ow ing to the absorption o f the internal organs  

(which should reflect him), how can he be a witness to that state ? A s  

it is the rule (laid down b y  the Vedas) that there is only one w itness to  

all the three states, Atmft, w hich reflects itself in the internal organs, 

should alone be known as witness to the dreamless sleeping state. But 

it is quite evident that Atmft is a w itness to the w aking and dream ing  

states. A s  the E g o  (Jiva) is subject to changes he cannot be termed a 

witness, whereas the term witness is quite applicable to Atmft, w hich  

is im mutable. T h a t Jiva (the E go ) is subject to changes is clear from 

such conceptions, as “ I  am happy, I  am miserable,” since he (Jiva)  

assumes to him self the functions that are not legitim ately his own b u t  

pertain to the internal organs. A s  Jiva (the E g o ) is subject to changes  

who is that witness the A tm  S. that is different from the E g o ? W h a t  

are its characteristics? W hat is the evidence for its existence? W h at  

are the means o f kn ow in g it?

T h a t changeless indivisible one alone is the witness. H e on ly is 

Atmft. H e is all-pervading like Akftsha. H e  is o f the nature o f  

Sachchidftnanda. H e on ly h avin g entered the internal organs in the  

form o f a Jiva becom es subject to m undane existence. • A ll  the Vedas 
testify to the fact (of the real existence) o f such a Paramftrthika (real) 

Atmft. T h e  reflected consciousness o f the E g o  that presides over the  

(different) states (of consciousness) is now  aw ake; now  dreams; and is  

now lured b y  Ajflftna into the dreamless sleeping state; now feels 

happy or miserable, and then indifferent. A n  intelligent person w ho  

cognizes (as a witness) these differences o f  states (of consciousness) o f  

the E g o — he alone is Atmft. H e  alone should be know n as a w itness  

to the three states.

T h en  how does Atm ft know  itself to be changeless? T h o u gh  one  

is unable to see for him self the beauty o f his face yet he is able to see 

it through a mirror. So Atm ft can know  its changeless state throu gh  

the mirror o f the internal organs. A s  neither the mirror nor th e



reflected im age (in the glass) is able to discern the original (figure), 

so neither the internal organs nor the im age reflected in it (Jiva) is 

able to cognize (Atm S) that is reflected. Then  by whom is A tin i  

cognized? N ot by any, since Atm ft is self-light alone, all the things  

in the universe being o f the form o f the seen and A tm S being the seer. 

H e is not one that can be known b y  another (than himself). T o  illus

trate: a pot that is seen (in this earth) is not able to know the person 

that sees it, whereas the person that sees it knows him self (too) since  

he is self-light (or intelligence). A fter nine persons have died, the  

tenth person who is supposed to be dead (but who is really alive) 

knows him self but is not known by the nine persons (previously dead).1 
So Atm& (supposed to be non-existent) should be known by one-to be 

the enjoyer and not the enjoyed through the (four) kinds o f evidence. 

T h ese are Pratyaksha (perception), Anum Sna (inference), Upam&na 

(similitude), and Shabda (word or authority). T here are four other 

evidences, A rtM p atti (a kind o f inference), Sam bhava (equivalence), 

Id h ik ya (PurSna-proof), and A nupalabdhi (knowledge o f the exist

ence o f the non-existent or negative), but it has been held that these 

four are generally included under the four above mentioned. But some 

VedSntins hold that the evidences are six in number.

It would take a great deal o f space were we to dwell upon them in 

full here. Therefore we shall explain so much as is necessary for our 

present purpose. (In  Pratyaksha), A ksh a means the organs. T h ere

fore Pratyaksha evidence is that w hich is derivable from the organs. 

T h e  inference derivable from sm oke (which indicates fire) and other 

instances comes under the evidence o f inference. T h a t which arises 

through comparison is the evidence o f similitude. T h e  sacred Scrip

tures alone constitute the evidence o f Shabda. A s  Atm& cannot be 

perceived through the organs, it is not subject to the evidence o f per

ception. N or is it subject to the evidence o f inference, as Atm d is

partless. N or is it subject to the evidence o f similitude, as Atm S is

secondless. Therefore, in the case o f A tm i, Shabda (W ord or au

thority) is the only evidence. T h e  W ord (or authority) only is the

A p ta  V fikya (the sacred Scriptures); since he who speaks the Truth is 

an A pta. A s  Ishvara (the Lord) only is the speaker o f Truth, the 

Vedas w hich are alone his utterances are the W ord. Therefore, it is 

the sacred Scriptures alone that constitute the evidence in the case of

Atmd.
In the exam ple stated before o f an ascetic (in his state o f habitual 

silence), ju st as he, bein g m erely a witness, is not affected b y  any  

person he sees, or his states, actions or stains, so Atm& that is only  

a witness is not affected b y  Ahank&ra (Egoism ) or its states, actions 

or stains. W hatever fortunate person cognizes through the Vedas 
Atm d as a witness, as unaffected by E goism  and as Absolute Con

* [ T h e  c o p y  i a  p e r f e c t l y  d e a r ! — E d s . ]



sciousness itself, is an em ancipated person. So say the V edic texts.

O  w ise men, in the case o f Atm& it is the sacred Scriptures that con

stitute the (true) evidence. P lacin g faith on it, one should know  that 

Atm & is the witness to the three states as mentioned therein.

V a r u n a k a  X .

N o w  in this Chapter w ill be considered the (third) characteristic o f  

Atm&, viz., that it is other than the five Koshas (or Sheaths). T h ere  

are five Sheaths, A nnam aya (Food-full), Pr&namaya (PrSna-full), M ano

m aya (M anas-full), VijAanam aya (Buddhi-full), and A nandam aya  

(Bliss-full). T h e  first Sheath is this gross body, which, being generated  

b y  the com bination o f Shukla and Shonita (m ale and female sperm), so 

transformed from the food taken in, is nourished by food and is subject 

to the s ix  changes (o f growth, etc.). T h e  second Sheath is (composed  

o f) the P rinas (vital airs), associated with the organs o f action. T h e  

third Sheath is (composed o f) Manas, associated with the organs o f  

sense. T h e  fourth Sheath is (com posed of) Buddhi along with them  

(or the organs o f sense). T h e  fifth Sheath is (associated w ith) divine  

wisdom, havin g Priya (anticipatory happiness), Moda (happiness 

arising from the acquisition o f an object), and Pramoda (happiness 

arising from its enjoym ent). Priya is the happiness arising in one from  

the mere sigh t o f a desired object. Moda is the happiness arising in  

one through the acquisition of such an object. Pramoda is the happi

ness arising from the enjoym ent o f such an object. T h u s these are 

said to be the five Sheaths.

T h e y  are called (K oshas) Sheaths, because these five envelop Atm fi 

like the sheath or case o f  a sword, the receptacle o f S h iva-lin ga (or the  

pentagonal form o f Sh iva seen in tem ples) or other idols in it, the outer 

rind o f a m ango fruit, or the coat o f a person. H ence the word K osha  

(Sheath) is applied to them.

(H ere comes a difficulty.) But sword and others, as also the  

sheath and others, are found to exist separately. A s  the five Sheaths  

have no existence separate from Atm&, and as, therefore, there is 

difference between the sheath o f a sword, etc., and the five Sheaths  

(of man), how can the five Sheaths have the power to screen Atm &? 

T h e  clouds w hich arise through the transformation o f the rays o f the  

Sun have no real existence separate from (the rays of) the Sun, and  

yet those very clouds screen the Sun. Sm oke which arises from fire 

has its existence in the fire itself, and yet that sm oke screens the fire. 

Sim ilarly the Sheaths w hich have their existence in Atmft alone, en

velop A tm i. N ow  the sword and the sheath, etc., though they appear 

as one, are in effect different. So Atmft and the five Sheaths are 

different, though they appear as one. Y e t as Atmft and the five Sheaths  

are stated to be actin g as one, some kind o f relationship must be predi

cated between them. W h ile so, how can the term N iranjana (stainless)


