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I am without hands and legs, yet I am of incomprehensible power. I see without
eyes, hear without ears. I am different from all. I know everything, but none

knows me. Of the nature of pure knowledge I am. (21)

Apanipadah aham; 1 am without hands and legs. Acintyasaktih, I am endowed with
incomprehensible power. We know that our power is in our hands and legs, yet
how many hands and legs should one have to be all powerful? That the self is all
powerful even without any hands or legs means that its mere presence causes
whatever is required to happen automatically. Since everything functions in ac-
cordance with the laws and in perfect harmony, we assign the agency of that func-
tioning to somebody, and say that God does everything. Since the world seems to
be created, we assign creatorship to God and call him the creator. The omniscience
of 7Svara is manifest as the whole universe. It is knowledge alone that manifests as
this universe of names and forms. There is knowledge and intelligence or omnis-

cience everywhere. Yet we are told that the self is of the nature of this omniscience




without a mind. Pasyami acaksuli, I see everything without eyes. Srnomi akarnah, 1

hear everything without ears.

The idea is that 7Svara is omniscient and omnipotent in the primary sense, in the
upadhi of maya. Omniscience and omnipotence are the attributes of mayi, and with
maya as his upadhi, iSvara becomes creator, sustainer, omniscient, and so on. How-
ever, from the standpoint of the intrinsic nature of 7$vara, he is brahman, the abso-
lute reality, transcending all the attributes. In the upadhi of maya, isvara is imma-
nent, whereas, as brahman, isvara transcends all the attributes. The identity of the
self is with the transcendent isvara, one that transcends all attributes. Therefore, in

this mantra and others, we see the negation of all attributes.

In the Kenopanisad, the aspirant asks of the teacher, ‘Oh revered Sir, by whose
command does the mind perform its functions? By whose command does the
prana or the vital air perform its various functions? Directed by whom or willed
by whom do these people speak words? Who makes the eyes see? Who makes the
ears hear?’ The teacher replies, srotrasya Srotrarit manaso mano yadvaco ha vacari sa u
pranasya pranah, he is the ear of the ear, the mind of the mind, the speech of the
speech, the vital air of the vital air. What does the reply mean? Does it mean that
there is another ear inside this ear and another eye inside this eye and another
mind inside this mind? No. The teacher’s reply indicates or points to that because
of which the mind thinks, that because of which the eyes see, that because of

which the ears hear, and that because of which the vital airs sustain life.

Figuratively, we do say that the self breathes and sees and hears, but there is no
agency of hearing or seeing in the self. It is in its presence that hearing, seeing,
and everything else takes place. You could also say that the self sees through all
the eyes, hears through all the ears, and walks through all the legs without itself
having eyes, ears, or legs. In short, it is in the presence of the self that all the or-
gans of perception function and all the organs of action act. It is in its presence
that the mind thinks and in its presence that everything happens. All that is neces-
sary is its mere presence. Aharm vijanami means I indeed know everything.

Viviktariipah, I am endowed with a distinct nature, different from all. Different




from all of what? The nature of the self is distinct from the mind, the organs of ac-
tion, and the organs of perception; distinct from everything. Vijanami, I know eve-
rything because I illumine everything. Na casti vettd mama, nobody knows me. ‘I
know everything yet nobody knows me,” means that the self cannot become the
object of knowledge or be objectified by anybody; it is not knowable in the con-
ventional sense. A flower can become the object of our knowledge, but the self or
consciousness cannot become the object of knowledge in that sense. It cannot be
objectified with organs of perception or the mind, because it is that which illu-
mines them. The self does not need to be illumined. It is self effulgent; cit sada
aham, I am consciousness, ever self-effulgent. What does it mean when you say
nobody knows you? Do you mean there is no way of knowing the self? No, there
is a means of knowing the self. The next mantra tells us of the means to attain the
knowledge.
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I alone am to be known through all the Vedas. I alone am the author of Vedanta,
as well as the knower of the Vedas. I am not subject to the results of good and bad

actions and I suffer no destruction. I have no birth, and no body, senses, or mind.
(22)




Vedaih anekail aham eva vedyah, I am the only subject matter of all the Vedas. The
Vedas are dedicated to revealing just one entity, namely, 7$vara or the self. Aham
eva means ‘I alone am that which is to be known through all the Vedas.” Therefore,
the self or the ‘I’ is the subject matter of all the Vedas. The Vedas are the means of
knowing the self, not in the manner of knowing a pot or clay or cloth, but as our

own nature.

The collective reference to all the Vedas can either mean all the four Vedas or all
the sections of the Veda. There are two main sections in the Vedas, the karma-
kanda and the jiiana-kanda. The karma-kanda contains descriptions of all the rituals;
although indirectly, they also reveal the self, because they are meant for worship-
ping isvara. The jiiana-kanda means the Upanisads, which reveal the nature of the
self directly. So the Vedas present the self as either the object of worship or the ob-
ject of knowledge. Vedantakrt, I am the very revealer or initiator of Vedanta; this
indicates the Upanisads. Vedavit eva ca aham could mean, I am the revealer of the

Vedas, as well as, I am also the knower of the Vedas.

When we are told, ‘I am the one to be known through the Vedas,” someone might
say, “Oh! Then the Vedas are greater than you. That you are to be known through
Vedas means that without the Vedas you cannot be known!” Therefore, the mantra
says, I am also the revealer of the Vedas, vedavit; the knower of the Vedas also I
am. Vedantakrt can mean revealer of Vedanta and also the teacher of Vedanta. I am
the subject matter of the Vedas, I am the revealer of the Vedas, I am the teacher of
the Vedas, and I am also the knower of the Vedas. I am the student, I am the
teacher, I am the text, and I am also that which should be known through the
transaction between the teacher and the taught. [svara claims the authorship of

everything; nothing remains, for which anybody else may claim authorship.

Here the Veda or Vedanta is presented as the means of knowledge. The Vedas are
in the form of words, and words generally provide indirect knowledge. But that
rule applies to objects that are remote or unseen. Yet it is true that words can give
rise to immediate knowledge, when the object of knowledge is being experienced

but not recognized, as in case of the tenth man. Because brahman is our very self, it




exists and is self-effulgent, which means that it is always experienced; therefore,
the words of Vedanta can generate aparoksa-jfiana or immediate knowledge. That

is done through the process of removing the false notions about the self.

It is not only the Vedas that have a single subject matter, which is the knowledge
of the self or brahman, but also all the other scriptural texts and even the texts deal-
ing with the material sciences, simply because the self is the only reality. Vedanta
reveals the nature of truth directly, whereas, the other texts talk about it indirect-

ly, by revealing its glories.

Further, this verse negates all the visesas or attributes that may be associated with
the self. Na punya-pape mama asti, no punya or papa, no virtue or vice, attaches to
me. Mama nasti nasah, I am not subject to nasa, destruction or death. Na janma,
there is no birth; I am never born. Na dehendriyabuddhirasti, I have no body, no
sense organs, and no mind. The meaning is that all of these attributes belong to
the upadhi. The self simply transcends the upadhi; it is that which illumines the
very upadhi.

The verse says that I am vedyah, to be known through the Vedas. This also means
that the self is to be known or must be known. As the Kenopanisad says, if the self
is known in this lifetime, there is truth or fulfillment. Otherwise there is only great
destruction. The self must be known and can only be known through the Vedas. If
brahman is the self of all, should all good and bad actions performed everywhere
also be credited to brahman? The answer is no. The self transcends even virtue and
vice. Punya and papa attach to the doer or one who has the notion of doer-ship.
There is no doer-ship in the self, who is, therefore, ever free from virtue and vice.
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evarit viditoda paramatmariparn

guhasayarit niskalamadvitiyam
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For me there is neither earth nor water, or fire, and no air, or space. One attains
the very limitless self knowing thus the exalted nature of the self, as the one that
resides in the cavity of the heart, that is partless, nondual, the witness of all, de-

void of cause and effect, and pure. (23)

Na bhitmirapo na ca vahnirasti. The five elements I am not. Both the body and the
universe are made of the five elements; that I am not. What this means is that, in-
spite of being the material cause and thus pervading everything, the self trans-

cends everything.

Evari1 viditva means upon knowing the self in this way. What is the way in which
the self must be known? Na punya-pape mama asti, I have no punya or papa; it must
be known that virtue and vice do not touch me. As Lord Krsna says in the Gita, na
kartrtvam na karmani lokasya srjati prabhuh, “The Lord does not create agency or any
actions for anyone.”1 Lord Krsna says that the self does not have kartrtva, it does
not take on the role of the doer or one who experiences, nor does it cause anything
to be done or experienced. It is ever free from kartrtva, doership, and bhoktrtva, en-
joyership.

Evari viditva means upon knowing the self to be such that one is free from doer-
ship and therefore does not accrue punya and papa; knowing that one is free from
enjoyership and is therefore not affected by them either; knowing that one is not

the five elements; knowing that the body, which is made of the five elements, nei-




ther describes one nor belongs to one; knowing that the sense organs do not de-
tine one or belong to one; knowing that one is not even the mind, and knowing

that birth and death do not attach to one.

As Adi Sankaracarya has said, manobuddhyahankaracittani naharit na ca srotrajilve na
ca ghrananetre, na ca vyomabhiimirna tejo na vayuscidanandariipah Sivo’harit sivo’ham,
the mind, intellect, ego and memory I am not. The faculties of hearing, tasting,
smelling, or sight I am not. The elements of space, earth, fire, and air I am not. I

am of the nature of consciousness and fullness. I am siva.”

Evari viditva means knowing the self in the manner in which it is unfolded in this
Upanisad. We are told that one is the witness of all the three states, the illuminator
of everything; that one is the material cause of everything, the self of all, and that
one is nondual, ever changeless, and ever auspicious. Evari viditva, knowing the
self in this manner; we learn that one is of the nature of paramatma, the limitless

self, the supreme self.

Guhasayarm niskalam advitiyam indicates that which is partless and nondual and re-
sides in the cavity of the heart. It is the body that has parts, and the the mind that
has parts; the self is partless, nondual, and ever pure, shining in the cave of the
heart as the I-thought, aham. Knowing the self in this manner, as paramatma, as the
samastasaksi or witness of all, as being sadasadvihinam, ever devoid of sat and asat,
cause and effect, prayati suddham paramatmariipam, one attains paramatmariipam,
the nature of the supreme self. Upon knowing the paramatma, one becomes

paramatma.

In the very first mantra of this text, the student requests his teacher, Paramesthi,
for the knowledge. “Please teach me that brahma-vidya by which the wise, destroy-
ing all the sins, attains the purusa, the paramatma that is beyond maya.” The entire
Upanisad is in reply to that request. The teacher concludes his teaching with the
words, prayati Suddharii paramatmariipam, “Oh Asvalayana, knowing the self in this

manner, one indeed attains paramatma, the supreme self.”

To be continued...




