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PREFACE TO THE FIRST EDITION

The present attempt aims at making the thoughts
of the great saint and philosopher Sri éaﬁkaricﬁrya
available to thosc readers who are either unfamiliar with
Sanskrit or, though fairly acquainted with it, prefer the
medium of another language for a better understanding.
It is very difficult to present such an abstruse philosophy
through translation, when the language into which it is
rendered differs so widely in form and in spirit from the
original. We havc still tried to be as literal and as true
to the spirit and scquence of the sentences, as the English
language would permit, without compromising com-
prehension.

In the translation of the commentary we have pre-
sented 1n italics the words quoted from the text by
Sankaracarya. These arc followed by commas and thg
English cquivalents, the cxplanatory words and passing
remarks being separated from thc synonyms by semi-
colons or dashes. The words of the text along with their
synonyms, arec separated by semi-colons from other words.
A full-stop marks the end of a group of connccted words
in the text. Readers unfamiliar with Sanskrit may skip
ovcer these italicised words; and still they will get fairly
self-contained sentences to convey the ideas of the com-
mentary in full.

The present volume contains only four of the principal
Upanisads. And we hope to publish in the near future
another volume containing four others, viz. Aitareya,
Mundaka, Mandikya, and Prasna.!
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We have been laid under a deep debt of gratitude
by Swami Omkarananda, who kindly edited the I$a
Upanisad. Our thanks are also due to many others who
helped us in various ways in executing this work.

In transliteration we have followed the interna-
tional system with which the readers of the masterly
translation of the Brhadaranyaka Upanisad by Swami
Madhavananda are familiar.

September 1957 GAMBHIRANANDA
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o a o in son
3T 2 in master
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ISA UPANISAD
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Om. That (supreme Brahman) is infinite,
and this (conditioned Brahman) is infinite. The
infinite (conditioned Brahman) proceeds from the
infinite (supreme Brahman). (Then through
knowledge), taking the infinite of the infinite
(conditioned Brahman), it remains as the infinite
(unconditioned Brahman) alone.

Om! Peacc! Peace! Peace!



ISA UPANISAD

Introduction: The (Vedic) mantras (verses) beginning
with Isgvasyam have not been utilised in karma (rituals
etc.), for they serve to reveal the true nature of the Self,
which is not an appendage to karma. The real nature of the
Self consists in Its purity, sinlessness, onencss, eternity, in-
corporeity, omnipresence, etc., which will be indicated later
on (IS. 8). As that (nature) would conflict with karma, it is
but natural that the verses are not applied to karma; for
neither is the Self in Its real nature, as defined, a thing to be
created, transformed, achicved, or purified, nor is It of the
nature of an agent or enjoyer, whereby It could become a
factor in karma. Moreover, all the Upanisads exhaust
themselves simply by determining the true nature of the
Self, and the Gita and the scriptures dealing with moksa
(the emancipation of the soul) have only this end in view.
Accordingly all karmas have been enjoined by assuming
such qualities for the Sclf as multiplicity, agentship, en-
joyership, etc., and impurity, sinfulness, etc., which com-
mon sensc takes for granted. For people who are versed in
the science dealing with competence (of people treading this
path) say that a man is qualified for karma when he hankers
after the results of karma, be they of this world in the form
of spiritual eminence etc., or of the hereafter in the form of
heaven etc., and thinks of himself thus: “I am a twice-born
man and am free from such defects as being one-eyed or
hump-backed which stand in the way of one’s competence
for karma.”” Therefore these verses remove inherent igno-
rance through the revelation of the true nature of the Self,
and thereby produce the knowledge of the oneness etc. of
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the Self, which is the means for the uprooting of sorrow,
delusion, etc., incidental to mundane existence. We shall
briefly explain these (Vedic) verses for which have thus been
determined the competent students, the subject matter, the
relation between the Vedic text and the subject matter and
the purpose.!

3% &1 areafagy gdf gafF== srar ST |
AT FAT ST AT T FEafeagaq n g

1. Om. All this—whatsoever moves on the
earth—should be covered by the Lord. Protect
(your Self) through that detachment. Do not
covet anybody’s wealth. (Or—Do not covet,
for whose is wealth?)

One who lords it over is It;2 I$a, by It, by the Lord. He
who is the supreme Ruler and supreme Self of all is the
Lord. For as the indwelling soul of all, He is the Self of all
beings and as such rules all. (So) I$a@(means) by that Lord, in
His true form as the Self’; vasyam, should be covered. What
(is to be covered) ? Idam sarvam yat kim ca, all this whatso-
ever; jagat, moves; jagatyam, on the earth. All this is to be
covered by one’s own Self, the Lord, through His supreme
reality (present in the realisation): ‘‘As the indwelling Self
(of all), I am all this”’: all that is unreal, whether moving or

1 One who wants emancipation is the compctent student; the
identity of the individual self and the absolute Self is the subject matter;
the relation of the Vedic text and the subject matter consists in the

former being the revealer of the latter; and the purpose is the removal
of ignorance and the attainment of supreme Bliss.
2 It is derived from the root #¢, meaning “to rule” or “to have

power”’.
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not moving, is to be covered by its own supreme Self. As
the adventitious bad odour of sandal, agaru, etc., resulting
from moisture etc., because of their contact with water etc.,
is covered up by their natural smells through the process of
rubbing those woods themselves, just so, (whatsoever
moves on the earth will be abandoned through the contem-
plation of the Self which is the supreme Truth). ‘“Whatever
moves’’ means the apparent duality, the effect of ignorance,
which is characterised by such ideas as doership, enjoyer-
ship, etc., and which is superimposed on one’s own Self;
and the phrase “‘on the earth” having been used illustrative-
ly (for all the worlds), it follows that all the bundle of modi-
fications known as name, form, and action will be aban-
doned through the contemplation of the Self which is the
supreme Truth. He, who is thus engaged in the thought of
the Self as God, has competence only for renouncing the
three kinds of desire for son etc.,! and not for karma. Tena
tyaktena, through that detachment. Tyaktena means
through detachment, (and not ““by any abandoned thing”’);
for a son or a servant, when abandoned or dead, does not
protect one, since he has no connection with oneself. So
the meaning of the Vedic word (tyaktena) is ‘‘through
renunciation”. Bhufijithah, protect. You who have re-
nounced desires, ma grdhah, do not covet, do not cherish
any desire for wealth. Do not long for kasya svid, any-
body’s—either your own or somebody else’s; dhanam,
wealth—this is the meaning. The word svit is a meaningless
particle. Or the meaning is this: Do not covet. Why?
Kasya svid dhanam, whose is wealth ?—this (question) is
used in the sense of a denial, because nobody has any
wealth which can be coveted. The idea is this: All this has

1 For son, wealth, and worlds (vide Br. 1V. iv. 22).
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been renounced through this thought of the “Lord”, “All
this is but the Self”’, so that all this belongs to the Self, and
the Self is all. Therefore do not have any hankering for
things that are unreal.

So far as the knower of the supreme Self is concerned,
the purport of the Vedic text (i.e. of the first verse) is this,
that the Self is to be saved through firm devotedness to the
knowledge of the Self after the renunciation of the threefold
desire for sons etc. As for the other person who is unable
to cognisc the Self because of his mental preoccupation
with the non-Self, the Vedic text (i.e. the second verse)
imparts this instruction:

Fawag FAior fastifaq=sas qqr |
ug @fy aragasfea @ 9 fewga at un

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

Kurvan eva iha, verily by doing here—only by accom-
plishing; karmani, karmas—Agnihotra (sacrifice) etc.; jiji-
viset, one should wish to live; satam samah, a hundred
years. That much has been ascertained to be the longest
span of human life. So through a restatement of that well-
known fact, it is being enjoined that if one would desire to
live a hundred years, one should do so by performing
karma only. Evam tvayi, for you, such as you—as you
have this kind of hankering for life; nare, for a man—for
one identifying oneself only with one’s human personality;
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itah, other than this—than the present mode of life, viz of
performing rituals like Agnihotra etc.; na asti, there is not,
any other mode by which method, karma na lipyate, bad
karma may not cling, i.e. one may not get attached to
karma. Therefore, one should desire to live by doing only
such karmas as Agnihotra etc., which are enjoined by
scriptures.

Objection: But how is it known that the previous verse
teaches the pursuit of knowledge for the man of renuncia-
tion, and the second one (teaches the path of) karma for one
who is unable to renounce?

The answer is: Do you not remember what was point-
ed out (in the introduction) that the antithesis between
knowledge and karma is irremovable like a mountain?
Here also it has been said: ‘“He who would desire to live
should do so by performing work’’; as also ““All this should
be covered by the Lord; protect (the Self) through that
dectachment; do not covet anybody’s wealth.”” Moreover,
the Vedic conclusion is this: “One should not hanker after
life or death, and should repair to the forest.”” Renuncia-
tion has been ordained by saying, ‘‘He shall not return from
there” (Sannyasa). And the difference between the results

" of these two (paths) will be spoken of (in verses 7 and 18)
seriatim. Following on the creation of the cosmos, these
two paths did emerge out: the path of karma being the
earlier one; and the other being renunciaticn, consisting in
the giving up of the three kinds of desire (for son etc.), in
accordance with the latter path of detachment. Of these,
the path of renunciation is the more excellent. And in the
Taittiriya Aranyaka it is said, “Renunciation did, indeed,
excel”. “These then are the two paths on which the Vedas
are established: the one consists of duty characterised by
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attachment, and the other is clearly marked out by detach-
ment” (Mbh. éintiparva, 241.6)—this and similar ideas
have been declared, after much deliberation, as his firm
conviction to his son (S’uka) by Vyasa, the teacher of the
Vedas. The distinction between the two we shall show
hereafter.

Now begins the verse for decrying the man who is

devoid of knowledge:
FGAT ATH T ST F=GT JHATSSTAT: |
qreey Sagrhw=sfra T & IrHgHr SF I 13

3. Those worlds of devils are covered by
blinding darkness. Those people that kill the
Self go to them after giving up this body.

Asuryah, of devils; as compared with the attainment of
the non-dual state of the supreme Self, even gods are asuras,
devils; and the worlds belonging to them are asuryah. The
word nama is a meaningless indeclinable. Te, those; lokah
(lit. worlds)—(derived) from the root luk—means the births
in which the results of karma are perceived or enjoyed;
avrtah, are covered ; andhena, by blinding—characterised by
blinding—characterised by the inability to see; ramasa, by
darkness—in the form of ignorance. Tan, to them—that
extend up to the motionless (trees etc.); pretya, after depart-
ing, giving up this body ; gacchanti, go—in accordance with
their karma and meditation (on gods etc.); armahanah,
those that kill the Self. Who are they? Janah, (the common
people) those that are ignorant. How do they kill the
eternal Seif? Because the Self, which eXxists, is concealed
through the fault of ignorance. The experience of the Self
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as free from decrepitude and death (present in the realisa-
tion, “I am free from decrepitude and death”), that comes
as a result of the existence of the Self, remains concealed,
as is the consciousness of a person who is killed. So the
ordinary and ignorant persons are called the killers of the
Self. Because of this fault of slaying the Self, they are sub-

ject to birth and death.
What is the nature of the Self by slaying which the

ignorant people transmigrate, and contrariwise, the men
of knowledge, the non-killers of the Self, become freed?
This is being answered now:

FATLF TG TAAT FALAT ATHIIAAGT |
geraalsara g fassafersaqy grafear g=anfa uvn

4. It is unmoving, one, and faster than the
mind. The senses could not overtake It, since
It ran ahead. Remaining stationary, It outruns
all other runners. It being there, Matari$§va

allots (or supports) all activities.

Anejat, unmoving. The root ejr implies shaking. Shak-
ing is motion, deviation from one’s own condition. It is
devoid of this, i.e. It is ever of the same form. And It is
ekam, one, in all beings. It is javiyah, faster, manasah, than
the mind, characterised by volition etc.

Objection: How can there be such contradictory state-
ments that It is constant and motionless, and yet faster than
the mind ?

Answer: There is no inconsistency, for this is possible
from the standpoint of the conditioned and the uncondi-
tioned. As such, It is spoken of as ‘‘unmoving, one”, in
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respect of Its own unconditioned aspect. And by reason of
Its following the limiting adjunct, the mind, the internal
organ characterised by volition and doubt, (It appears to be
subject to modifications). The mind though encased in the
body in this world, is able to reach such distances as the
world of Brahma in a single moment, at one volition; and
hence the mind is well known as the fastest thing in the
world. When that (speedy) mind travels fast to the world
of Brahma etc., the reflection of the conscious Self is per-
ceived to have reached there, as it were, even earlier; and
hence It is said to be (manaso javiyah) faster than the mind.
Devah, the gods—the senses, the organs of knowledge such
as eyes etc., are the devas because of illuminating (dyotana)
their objects, na apnuvan, could not overtake; enat, It, the
reality of the Self that is under discussion. The mind is
faster than these (senses). Because of the interposition of
the activity of the mind, (between the Self and the senses),
even a semblance of the Self does not become an object of
perception to the senses; since, being all-pervasive like
space, It parvam arsat, ran ahead—reached the goal even
before the swift mind. Though the all-pervasive entity of
the Self, in Its real unconditioned state, is devoid of all
worldly attributes and is subject to no mutation, yet (by
reason of following the limiting adjunct, the mind), it
appears, in the eyes of the non-discriminating people, to
experience all empirical modifications brought about by the °
limiting adjuncts, and It also appears to be diverse in rela-
tion to the individual bodies. Hence the verse said so. Tat,
That; atyeti, outruns—as it were; dhavatah anyan, all other
fast moving ones (runners), viz the mind, speech, the senses,
etc., which are distinct from the Self. The sense ‘‘as it were”’
is suggested by the verse itself by the use of (the expression)
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tisthat, remaining stationary, which implies, *“Itself remain-
ing unchanged’. Tusmin, It being there—while the entity
of the Self endures, which by Its nature is everlasting con-
sciousness; matarisva, Air—so called because it moves (§va-
yati) in space (matari)—which sustains all life, which is of
the nature of activity, on which depend all bodies and
senses, in which all inhere, which is called Sutra! (thread),
and which holds together the whole world. That Matarisva,
dadhati, allots; apah, the activities2—consisting in the
efforts of creatures, as well as flaming, burning, shining,
raining, etc. in the case of fire, sun, cloud, etc. Or dadhati
many mean supports, in accordance with such Vedic texts
as ““From His fear the wind blows’’ (Tai. II. viii. 1). The
meaning is that all these modifications of causes and effects
occur so long as the eternally conscious reality of the Self,
the source of everthing, endures.

Since the Vedic mantras are untiring in their emphasis,
the idea imparted by the previous verse is being stated
again':

qawfa qawfa agge qgfas
qIFAIET QAT qg QATATET Fragad: Wy 1

5. That moves, That does not move; That
is far off, That is very near; That is inside all,
and That is outside all.

1 Hiranyagarbha, who is possessed of the twofold power of action
and knowledge, is called Siitra when conceived of as the principle of
action.

2 Since all Vedic sacrifices are performed with liquids like soma,
ghee, milk, etc., and life, too, is dependent on liquids, dpah (water) is
figuratively used for action—the cause for the effect, i.e. activities

of life.
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Tat, That, the entity of the Self that is under considera-
tion. That ejati, moves: and That again, by Itself, na ¢jati,
does not move. The meaning is that, though in Itself It is
motionless, It seems to move. Moreover, tat diire. That is
far off—That seems to be far away, since It is unattainable
by the ignorant even in hundreds of millions of years;
tadvantike is split into tat u antike, That is very near in-
deed—to the men of knowledge—It being their Self, that is
not only far off, but is near too; tat antar, That is inside;
asya sarvasya, of all—in accordance with the Vedic text:
*The Self that is within all”> (Br. 1II. iv. 1)—-of all this
world, consisting of name, form, and activity; rat, That; u,
also; sarvasya asya bahyatah, is outside all, because It is all-
pervasive like space; and It is inside because It is extremely
subtle. Besides, It is without interstices, (It is continuous),
in accordance with the Vedic text: “Pure intelligence alone”
(Br.IV.v. 13).

geg FATf waEaRHEaT IR |
FIAAT, STeAT adt A fasEreE 1 g

6. He who sees all beings in the very Self,
and the Self in all beings, feels no hatred by
virtue of that (realisation).

Yah, he who—the mendicant who wants to be freed;
anupasyati, sees; sarvapi bhitani, all beings—beginning
from the Unmanifested and ending with the immobile; (as
existing) atmani eva, in the very Self—i.e. he does not see
them as different from the Self, sarvabhitesu ca, and in all
those beings; sees armanam, the Self—sees the Self of those
beings as his own Self thus: *‘Just as I, the soul of the body
which is an aggregate of causes and effects, am the witness
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of all perceptions, and as such I am the source of its con-
sciousness, and am pure and unconditioned, similarly in
that very aspect of mine am I the soul of all, beginning
from the Unmanifested and ending with the immobile’’; he
(who realises the unconditioned Self in all beings thus),
tatah, by virtue of that vision; na vijugupsate, feels no
hatred, does not hate. This is only a restatement of a
known fact. For this is a matter of experience that all revul-
siofl comes to one who sees something as bad and different
from oneself, but for one who sees only the absolutely pure
Self as a continuous entity, there is no object that can be
the cause of revulsion. Therefore he does not hate.
Another verse also expresses the same purport :

FfeFR AT qArATEaT e a: |
T F1 AIG: F: WMF GH@AATTAT: 119 1)

7. When to the man of realisation all
beings become the very Self, then what delusion
and what sorrow can there be for that seer of
oneness? (Or—In the Self, of the man of reali-
sation, in which all beings become the Self, what
delusion and what sorrow can rcmain for that

seer of oneness?)

Yasmin vijanatah, when to the man who has realised,
(Or—in ‘the aforesaid Self of the man of realisation in
which); sarvani bhiitani, all those beings; atma eva abhiit,
have become the Self alone—as a result of the realisation of
the supreme Self; ratra, at that time (or to that Self); kah
mohah, kah S$okah, what delusion and what sorrow can
there be? Sorrow and delusion happen to the ignorant
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man who does not perceive the seed of desire and actions,
but not anupasyatah ekatvam, to the man who realises the
oneness, of the Self which is pure like space. The impossi-
bility of grief and delusion, the effects of ignorance, having
been indicated through the question, ‘“what delusion and
what sorrow can there be ?”’, the total eradication of world-
ly existence, with its cause, has been shown ipso fucto.

This verse indicates what the Self, that was spoken of
in the previous verses, really is in Its own nature:

q THSTFARIARA -
wETtae ygHarafaaT |
FfadATdr afor: @aey-
A TTATISA T SAIATBRAAN: AT L1 <1

8. He is all-pervasive, pure, bodiless, with-
out wound, without sinews, taintless, untouched
by sin, omniscicnt, ruler of mind, transcendent,
and self-existent; he has duly allotted the (re-
spective) duties to the eternal years (i.e. to the
eternal creators called by that name).

Sah, He the aforesaid Self; paryagat, is all-pervasive,
like space—(the word) being derived from pari, on all sides,,
and agar, went. He is sukram, pure, bright, resplendent,
akayam, bodiless, i.e. without the subtle body; avrapam,
without wound, scatheless; asndviram, without sinews—
one in whom there is no sinew. By the two expressions,
“without wound™” and “‘without sinews”, the gross body is
negated. éuddham, taintless, devoid of the dirt of igno-
rance; thereby is negated the causal body. Apapaviddham,
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untouched by sin in the form of merit and demerit etc.!
The expressions beginning with sukram are to be converted
into masculine because the introduction is made with sah
paryagar and the conclusion with kavih manisiin the mascu-
line form. Kavik (omniscient) means the seer of the kranta,
past,? i.e. seer of all, as the Vedic text says, “There is no
other seer but this”” (Br. 1Il. viii. 11). Manisi means the
ruler of the mind, i.e. omniscient God. Paribhiih is one who
cxists above all (transcendent). Svayambhizh means he who
exists by himself. He, the all, becomes by Himself all, viz
all that is transcended as well as all that is transcendental;
and hence He is self-existent. He, the ever-free (all-power-
ful) Lord, because of His omniscience, yarharathyatah,
duly, as it should be, in consonance with actual result and
endeavour; arthan, the duties; vyadadhat, has allotted, i.e.
distributed in the proper way (according to individual
competence); sasvatibhyah sumabhyah, to the cternal years,
to the Prajapatis (creators) called the years.

Here the first purport of the Vedas is devotedness to
knowledge after rcnouncing all desires; and this idea has
been expressed by the first verse thus: *“All this should be
covered by the Lord. . . . Do not covet anybody’s wealth.”
And the second purport of the Vedas is that, in case this
devotedness to knowledge is impossible for the man of
ignorance, there should be continuance in the path of duty,
which fact is stated in the second verse thus: ‘By doing
karmas, indeed, should one wish to live.”” This division of
paths of life, as shown in these verses, has also been indi-

1 The idea is that the Self transcends morality, though a man of

knowledge never acts immorally, his past training being a sufficient
guarantee against this.

2 By implication, past, present, and*future.
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cated in the Brhadaranyaka Upanisad. Thus from the text,
‘‘He desired, ‘Let me have a wife’,”” etc. (Br. I.iv. 17), it can
be clearly understood that works are meant for a man who
is ignorant and hankers after results. And from the sen-
tence, ‘“The mind is his soul, and speech his wife,”’ etc. (ibid.
1. iv. 17), it can be clearly understood that ignorance and
desires are the characteristics of a man devoted to work.
So the result of this work is the creation of seven kinds of
fruits! and continuance in a state of identification with
them under the idea that they are the Self. And by the text,
‘“What shall we achieve through children, we to whom the
Self which we have attained is the goal ?”” etc. (Br. 1V. iv.
22), it has been shown that for those who have realised the
Self by renouncing the threefold desire for wife etc. (i.e. for
son, wealth, and heavens), there can only be continuance
in the Self Itself, as opposed to the continuance in the path
of karma. After the condemnation of the ignorant man by
the verse, ““Those worlds of the devils™ etc. (IS. 3), the true
nature of the Self has been revealed by the verses ending
with, ‘““He is all-pervasive,” etc. (I$. 8), to those men of
renunciation who are steadfast in knowledge, so as to show
that they alone are qualified for this and not those who
have desires. So also in the Svetdévatara Upanisad (VI. 21)
this has been separately spoken of thus: ‘‘To those (men of
complete renunciation) who had gone beyond all (the four)
stages of life,2 he spoke this holiest of things which is fully

1Br. I. v. 1-3. (1) The common human food; (2-3) huta and
prahuta or Darsa and Pirnamdsa, which are foods for gods; (4-6) mind,
speech, and vital force, which are foods for the soul; (7) milk, which
is food for animals.

2 The student, the householder, the man who has repaired to the
forest, and the formal anchorite, as distinguished from the man who
renounces either after or for the sake of God-realisation.
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adored by the seers as a class.”” But the present verse is
meant for those men of activity who have desires and want
to live by doing karma.

Objection: How is it, again, known that it is not meant
for all?

The answer is: None but a fool will wish to combine
with any work, or with any other knowledge (i.e. medita-
tion), that knowledge of the oneness of the Self that has
been imparted to the passionless man after the eradication
of the distinction of all ends and means, by the text, “When
to the man of realisation all beings become the very Self,
then what delusion and what sorrow can there be for such a
seer of oneness?” (IS. 7). But the condemnation of the
ignorant etc. is done here with a view to achieving a com-
bination (of vidya, i.e. worship or meditation, and karma).
And as to that, not the knowledge of the supreme Self, but
the thing—viz the divine possession (i.e. the meditation on
the gods)—that can possibly be combined with the other
factor (viz karma), has been spoken of here as the associate
of karma, since for this vidya (meditation or worship) a
result, different from the knowledge of Brahman has been
declared thus: ‘“Through vidya is attained the world of the
gods” (Br. 1. v. 16). The denunciation of the separate pur-
suit of either of these two—vidya and karma—is not merely
for the sake of denunciation, but for the sake of bringing
them together, for a distinct result is declared for each by
the Vedic texts: ‘“They ascend to this through vidya”;
*“The world of gods (is attained) through vidya” (Br. I. v.
16); *“The people following the Southern Path do not reach
there”; “The world of the Manes through rites” (Br. 1. v.
16); and this is so because nothing enjoined by the scrip-
tures can be unworthy of performance.
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9. Those who worship avidya (rites) enter
into blinding darkness; but into greater darkness
than that enter they who are engaged in vidya

(meditation).

Of these two, they pravisanti, enter; into andham
tamah, blinding darkness, characterised by absence of per-
ception. Who? Ye avidyam, those who (worship) avidya.
Avidya is different from vidya, i.e. it is karma, since karma
is opposed to vidya; (they) upasate, worship; that avidya in
the form of Agnihotra etc., alone. The import is that they
perform this whole-heartedly. 7arah, than that darkness,
characterised as blindness; bhiiyah iva tamah, into greater
darkness; te, they; enter. Who? Ye, they, who giving up
rites; vidyayam u ratah, are engaged only in vidya, arc
always bent on the meditation on (and worship of) gods.

With regard to that matter, again, the separate secon-
dary results of meditation and rites are advanced as reasons
for the combination of the two, as otherwise, if one of thcse
two closely associated factors bore fruit, while the other
did not, they would be related as the part and the whole,
(which is absurd).!

ERECIAECRINSHERE SR
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10. ““They say that by vidya a really differ-

Y Vidyi and karma are very often enjoined to be performed sepa-
rately by men of different tendencies; and separate results are enjoined
for them. This would not have been so, if either formed part of the other.
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ent result (is achieved), and they say that by
avidya a different result (is achieved)”, thus have
we heard the (teaching of) those wise men who
explained that to us.

Anyat eva, a really different (thing); is produced as a
result; Vidyaya, by vidya (worship or meditation)—(this)
ahuh, they say, because of the Vedic texts: ‘“The world of
gods is (won) through meditation™ (Br. I. v. 16); ‘“They
ascend there through meditation™. /'fhu[t, they say; anyat
avidyaya by avidya, karma (rites), a different (result) is
produced, because of the Vedic text: *““The world of the
Manes (is won) through karma™ (Br. 1. v. 6). [Iti, thus;
susruma, we have heard; dhiranam, (the tcaching) of the
wisc men, those teachers, who vicacaksire, explained to us;
rat, that —karma and meditation, The purport is that this
is their knowledge traditionally received.

faer =anfaar o awagarvaas 93 |
sfagar geg dieat faaarsgasTa g

11. He who knows these two, vidya and
avidyd, together, attains immortality through
vidya, by crossing over death through avidya.

Since this is so, therefore vidya and avidya, i.e. medita-
tion on deities and rites; yah tad veda ubhayam saha, he who
knows these together, knows them as things to be perform-
ed by the same person; for that man alone, who thus com-
bines (the two), there occurs the successive acquisition of
the two goals in the same individual. This is being said:

Avidyaya, through avidya, through rites such as Agni-
hotra; mrtyum, death—rites and meditation induced by
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one’s nature;! firtva, crossing over—over both these which
are called death; vidyaya, through vidya, the meditation on
the deities; (one) asnute, attains; amytam, immortality,
identification with the deities; that very fact of becoming
one with the gods being called immortality.

Now, with a view to combining the worship of the
Manifested and the Unmanifested, each is being denounced
separately :

s qu: staafa Fsaeafaqarad |
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12. Those who worship the Unmanifested
(Prakrti) enter into blinding darkness; but those
who are devoted to the Manifested (Hiranya-
garbha) enter into greater darkness.

Ye, those who; (worship) asambhitim:  Sambhiti
means the fact of being born, as also the effect that has this
(quality of being born); other than that is asambhiiti, called
Prakrti (primal material cause), avidya (ignorance), and
avyakrta (the Unmanifested). Those who upasate, worship;
this asambhiiti—known as the unmanifest Prakrti, cause,
and avidyd, which is the seed of desire and work, and is
blinding by nature; re, they; pravisanti, enter into; andham
tamah, blinding darkness, which is of a similar nature.
Tatah than that; bhiiyah, greater; iva, as it were; tamah,
darkness; pravisanti, enter; ye, those who; sambhityam
ratah, are devoted to sambhiiti—to the manifested Brahman
called Hiranyagarbha.

1 *“The impression (created on the mind) by merit, demerit, etc.,
acquired in a previous birth, as manifested at the time of death, is
called nature.”—Sankara’s commentary on the Gita, XVII. 2.
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Now in this verse are being stated the results of the two
constituent worships, which (results) necessitate the com-
bination of those worships:
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13. “They spoke of a different result from
the worship of the Manifested, and they spoke of a
different result from the worship of the Unmani-
fested”—thus we have heard (the teaching of)
those wise men who explained that to us.

Anyat eva, a different result indeed; ahuh, they spoke
of; sambhavat, from sambhiri, the Manifested; the idea is
that they spoke of the result, comprising supernormal facul-
ties such as becoming subtle etc., accruing fromt the worship
of the manifested Brahman (Hiranyagarbha). Similarly
too, they anyat ahuh, spoke of a different result; asambha-
vat, from asambhiiti, avyakrta—from the worship of the
Unmanifested—that which has been referred to in the text,
“They enter into blinding darkness’’ (I$. 12) and is called
absorption into Prakrti (Primordial Nature) by the paurani-
kas. Iti, thus; susruma dhiranam, we have heard the speech
of the wise; who vicacaksire, explained that to us, i.e. ex-
plained the result of the worship of the Manifested and the
Unmanifested.1

1 “Maya, depending on Consciousness and acting as a himiting
adjunct of the supreme Lord, is well known in the other Vedic text:
‘Know Maya as Prakrti (material cause) and the great Lord as the
possessor of Miya’ (Sv. 1V. 10)—that Maya and not Brahman is spoken
of here by the word Unmanifestexl, for it is not possible for the unchang-
ing Brahman to be directly the materiil cause.”—A.G.
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Since this is so, and since both are meant for the same
human goal, it is proper to combine the worship of the
Manifested and the Unmanifested. This is being said by
the verse:
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14. He who knows these two—the Unmani-
fested and Destruction (Hiranyagarbha)—together,
attains immortality through the Unmanifested by
crossing death through Destruction.

He who knows these two—the Unmanifested and
Destruction—together; vinasena, through Destruction;
though vinasa (destruction) is an attribute of the evolutes of
its substantive, it is spoken of as identical with the substan-
tive itself (i.e. manifested Brahman or Hiranyagarbha), of
which, too, it (vinasa or destruction) is a characteristic; by
that, by the worship of that (vinasa); mriyum rirtva, crossing
over death—the bundle of faults such as absence of super-
normal faculty, and demerit, desire, etc.; for through the
worship of Hiranyagarbha is obtained such results as
powers of becoming subtle; mrtyum tirtva, crossing over
death, consisting in the non-possession of supernormal
faculties; asambhiitya, through the worship of the Unmani-
fested; amptam asnute, (he) attains immortality—charac-
terised as absorption in Prakrti. It is to be noted that in
sambhiitim ca vin@sam ca there is a presentation by omission
of the letter a (before sambhiiti) which should be asambhiti
in conformity with the mention of the fruit, viz absorption
in Prakrti (i.e. asambhiiti).



14] "1 UPANISAD 23

It is indicated by the scriptures that absorption into
Prakrti is the highest result attainable through human and
divine wealth.! Up to this is the course of worldly exist-
ence. Beyond this is the identification with the Self in all, as
indicated earlier in the verse: ‘““When to the man of realisa-
tion all beings become the very Self’’ (IS. 7), which is the
result of devotion to knowledge after renouncing all desires.
Thus has been revealed the twofold purport of the Vedas
consisting}in desire for and desisting from activily. As to
this, the (Satapatha) Brahmana, ending with the Pravargya
ritual, is devoted to the revelation as a whole of the Vedic
purport indicated through injunction and prohibition of
activity. And the Brhadaranyaka thereafter is devoted to
the revelation of the Vedic purport characterised by desist-
ing from activity. In this connection, the verse, ““He who
knows these two—vidya and avidya—together, attains im-
mortality through vidya, by crossing over death through
avidya” (I$. 11), has been cited for the person who wants to
live by doing rites—beginning from conception and ending
in death—in conjunction with meditation on the lower
Brahman. Now, then, the question, ‘By what route will he
achieve immortality ?”’ is being answered. ‘‘Now, That
which is the Truth (Brahman), is the Sun—who is the
Person in the solar orb, as also the Person in the right eye’”
(Br. V. v. 2)—he who has meditated on both these (Persons)
as the Truth (Brahman) and performed the rites as men-
tioned (in the scriptures), prays at the time of death, to the
Self, for the door leading to the Self, in the verse: ‘“The
face of Truth is concealed with a golden vessel’ etc.

1 “Cattle, land, gold, etc, are human wealth; meditation on gods
1s divine wealth.”—A.G. il
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15. The face of the Truth (Brahman in the
solar orb) is concealed with a golden vessel. Do
thou, O Sun, open it so as to be seen by me who
am by nature truthful (or am the performer of
rightful duties).

Hiranmaya means golden, appearing as though made
of gold, i.e. resplendent; by that; patrena, by the vessel,
which is like a lid that hides from view; apihkitam, is con-
cealed, covered; mukham, the face, the door, satyasya, of
Truth, of that very Brahman who is in the solar orb. Tat
tvam piisan, that thou, O Sun; apavranu, do open, i.e. remove.
1 who have got the quality of Truth, by meditating on you
as Truth, am satyadharma; so satyadharmaya means, for my
sake who am of that kind (truthful); or it means, for the
sake of one (i.e. me) who performs the rightful duties.
Drstaye, so as to be seen; so that you yourself, who are the
Truth, may be realised.

qUHFY a9 I 9"
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16. O, thou, who art the nourisher, the
solitary traveller, the controller, the acquirer, the

son of Prajapati, do remove thy rays, do gather
up thy dazzle. I shall behold that form of thine
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which is the most benign. I am that very Person
that is yonder (in the sun).

Piasan, O Sun! The sun is the pisa, nourisher, because
he nourishes the world. Similarly he travels alone (ekarsat);
hence he is ekarsi. Ekarse, O solitary traveller. So also he is
yama, controller, because of controlling (sarmyamanat) all;
O controller. Likewise he is si@rya, acquirer, because of
securing to himself (svikaranar) all rays, vital forces, and
liquids; O acquirer. The son of Prajapati is prajapatya; O
son of Prajapati. Vyitha, remove; thy own rasmin, rays;
samitha, gather up, withdraw; thy tejah, heat, the oppress-
ing dazzle. Yat te, that which is thy; rzpam kalyanatamam,
most benign, most graceful, form; rat, that; pasyami, I shall
see; by re, thy—thy grace, who art the Self. Moreover, I do
not entreat thee like a servant; yah asau, the Person who is
there, in the solar orb—whose limbs are the vyahrtis,! and
who is called a Person (Purusa) because he has the figure of
a person; or betause by him, in the form of the vital forces
and intelligence, the whole world is filled; or because he
resides in the city (of the heart)—sah aham asmi, that
Person am 1.

iR aAdd WENTaL TR |
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17. Let (my) vital force now attain the
(all-pervading) immortal Air; (and) now let this
body be reduced to ashes. Om, O my mind,?

1 Bhahk (earth) is his head; Bhuvak (sky) his hands; svah (heaven)
his legs (Br. V.v. 34, Tai. L. v-vi, f.n., p. 254).

2 “Om, O my mind”’ means—O Fire (1.e. Brahman) who is indenti-
fied with the mind and whose symbol is Om.
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remember—remember all that has been done.
Remember—remember all that has been done.

Atha, now; as 1 am dying, let my vayuh, vital force:
give up its physical limitation and attain its divine nature
which is the all-pervading, amrtam anilam, immortal Air,
i.e. siitratma (Hiranyagarbha). The word “‘attain” has to be
supplied to complete the sentence. The idea, ‘‘And let this
subtle body, purified by rites and meditation, ascend”, is
also understood, by virtue of the solicitation for the path
(to ascend by). Atha, now; idam sariram, this body; being
offered as an oblation to fire; bhasmantam, may be reduced
to ashes. Since Brahman has Om as Its symbol, therefore,
consonantly with the meditation followed (by the dying
man), Brahman, which is called Firc and is Truth by nature,
is presented here as identical with Om. Krate, O mind,
whose characteristic is volition; smara, (you) remember;
the time has arrived when all that has to be remembered by
me should be remembered; therefore (you) remember all
that has been thought of so long. And O Fire, smara, re-
member; krtam smara, whatever work has been done from
my childhood, that too, thou remember. Krato smara,
krtam smara—this repetition implies solicitude.

He prays for the path again through another verse:
SN T GIAT WA FEATT
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18. O Fire! O god! Knowing, as thou do,
all our deeds, lead us by the good path for the
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enjoyment of the fruits of our deeds; remove
from us all crooked sins. We offer thee many
words of salutation.

Agne, O Fire; deva, O god; vidvan, knowing; visvani
vayunani, all deeds or meditations; naya, lead; asman, us—
who are endowed with the aforesaid fruits of virtue; supa-
tha, by the good path. The attribute ‘‘good path” is used
for eschewing the Southern Path (Pitz-yana). I am disgust-
ed with the Southern Path which is characterised by going
and coming; hence I entreat thee again and again, ““‘Lead
by the good path which is free from going and coming.”
Raye means, for the sake of wealth, i.e. for the enjoyment
of the fruits of decds. Moreover, yuyodhi, remove, destroy;
asmat means asmattah, from us; juhuranam, crooked, deceit-
ful; enas, sin. The idea is this: Becoming purified thereby,
we shall achieve our desired object. But (as) at present we
cannot render any service to thee, (so) te, to thee; bhiyis-
tham, many; namah uktim, words of salutation; vidhema,
we offer —i.c. we serve thee with salutations.

(A doubt): Some people are filled with doubt at hear-
ing the texts: ‘““‘Crossing over death, through avidya, attains
immortality through vidya’ (I. 11), and ‘‘Crossing over
death, through Destruction, attains immortality through
the Unmanifested” (IS. 14). Hence, to remove that doubt,
wc shall discuss (the topic) in brief. Now, then, the reason
why the doubt arises is being stated: By the word vidya,
why should not the knowledge of the supreme Self itself be
understood; and so also (why should not) immortality (be
taken in the primary sense)?”’

Answer: 1s it not a fact that by reason of the opposi-
tion between the knowledge of the supreme Self and
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karma, mentioned earlier, there is no possibility of combi-
nation ?

Objection: True. But the opposition is not compre-
hended, because opposition or agreement rests on the
authority of scriptures. Just as the performance of karma
and the pursuit of knowledge rest on the authority of the
scriptures, so also do their opposition and agreement. Just
as the prohibition, ““Do not kill any living thing”, learnt
from scripture, is overridden by the injunction, ‘“‘One
should kill an animal in a sacrifice™, so also it is possible in
the case of karma and knowledge that karma and know-
ledge are to be combined.

Answer: WNo (they cannot be combined), because of
the Vedic text: ‘“What are known as vidya (knowledge) and
avidya (karma) are entirely different, and they follow differ-
ent courses’ (Ka. I. ii. 4).

Objection: Suppose we say that there is no antagonism
because of the text: ‘‘He who knows vidya and avidya
together” (IS. 11).

Answer: WNo, because of the opposition involved in
(their) causes, natures, and results.

Objection: Since (on the one hand) it is impossible to
accept either alternative when there is both opposition and
non-opposition between karma and knowledge, and since
(on the other hdnd) their combination is enjoined (here),
may we not argue that there is (really) no contradiction
(between them) ?

Answer: No, since their co-existence is absurd.

Objection: Suppose we say that knowledge and karma
may cohere in the same person successively.
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Answer: No.! For when knowledge arises, karma
vanishes, since in the person in whom knowledge exists,
karma cannot remain. For it is a fact that when the know-
ledge, “‘Fire is hot and effulgent”, has arisen in a person,
then in that very person there cannot arise the ignorance or
doubt or error (of the form), “Fire is cold or non-illuminat-
ing”. The impossibility of sorrow and delusion (for a man
of knowledge) is declared by the Vedic text: ‘“When to the
man of realisation all beings become the very Self, then
what delusion and what sorrow can there be for that seer of
oneness?”’ (IS. 7). And we have already said that since
ignorance is impossible (for such a man), karma, which
originates from ignorance, is also impossible.

As for the text, ‘‘He attains immortality”’, (IS. 14) the
immortality is a relative thing. If the knowledge of the
supreme Self is understood by the word vidya, the prayer
for the path etc. in the text, *“The face of the Truth (Brah-
man) is covered” etc. (IS. 15) becomes irreconcilable.2
Accordingly, the combination (of karma) is with meditation
and not with the knowledge of the supreme Self. Thus we
conclude by remarking that the meaning of the verse is just
as we have interpreted.
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1Jf the succession consists In ignorance being earlier and know-
ledge later, then it 1s certainly admistted. But if ignorance 1s later
(than knowledge), then i1t 1s impossible ”—A G.

2 For there can be no going or coming for a knower of Brahman
who becomes all by becoming Brahman Itself
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May my limbs, speech, vital force, eyes, ears,
as also strength and all the organs, become well
developed. Everything is the Brahman revealed
in the Upanisads. May I not deny Brahman;
may not Brahman deny me. Let there be no
spurning (of me by Brahman), let there be no
rejection (of Brahman) by me. May all the
virtues that are (spoken of) in the Upanisads
repose in me who am engaged in the pursuit of
the Self; may they repose in me.

Om Peace! Peace! Peace!
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PART 1

Introduction: Since the Upanisad commencing with
Kenesitam and revealing the supreme Brahman has to be
spoken of, the ninth chapter! begins. Earlier than this, rites
have been exhaustively dealt with, and the (different) medi-
tations on the vital force as the basis of rites, as also the
meditations on the (various) Samas,? forming parts of rites,
have been spoken of. After that is stated the meditation on
the Gayatra Sama, (thought of as the vital force), which ends
with a succession of teachers and pupils and which relates
to effects of action. If all thesc rites and meditations, as
enjoined, arc properly observed, they become the cause for
the purification of the mind of one who is frce from desires
and longs {or emancipation. But in the case of one who
cherishes desires and has no enlightenment (i.e. meditation
on or knowledge of gods), the rites by themselves, as en-
joined in the Vedas and the Smrtis, become the cause for
the attainment of the Southern Path and for return to this
world. But through activity prompted by natural impulses
that are repugnant to the scriptures, there will be degrada-
tion into lower beings ranging from beasts to the motion-
less ones (trees etc.), in accordance with the Vedic text: “(If
one does not perform rites or meditation), then one does

1 The Kena Upanigad forms part of the Upanisad Brahmana of the
Talavakéira branch of the Sima-Veda.

2 A Sama song is divided into parts—five or seven. This Sima
as also each of its parts bas to be thought of variously. For such
meditation see Ch. I and II
2
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not proceed by either of these Paths (Northern or Southern).
They become these little creatures (mosquitoes ctc.) that
are constantly subject to birth and death following the
(divine) order ‘Be born and die.” This is the third state”
(Ch. V. x. 8); and in accordance with the words of the other
Vedic text: ““Three kinds of beings! followed a course that
deviates (from these Northern and Southern Paths)’’2 (Ai.
A.11.1i. 1.4). The longing for the knowledge of the indwell-
ing Self arises only in that desireless man of pure mind who
has renounced all transitory, ¢xternal means and ends by
virtue of the emergence of a special kind of tendency (in
his mind) created by works done in this life or in previous
ones. This fact is being shown in the form of questions and
answers by the Vedic text beginning with Kenesitam. In
the Katha Upanisad, too, it is said, *‘The self-existent Lord
destroyed the outgoing senses; therefore one sees the outer
things and not the Self within. A rare discriminating man,
who desired immortality, turncd his eyes away and then saw
the indwelling Sclf” (Ka. I1. i. 1) ct¢. And in the (Mundaka)
Upanisad of the Atharva-Veda it is said, **Having examined
the worlds attainable by work thus: ‘The unproduced
(everlasting emancipation) is not to be produced by work’,
the Brahmana should resort to renunciation. In order to
know that fully, he must approach, with sacrificial faggots
in hand, a teacher who is versed in the Vedas and is estab-
lished in Brahman™ (Mu. L. ii. 12). In this way alone, does
a man of detachment acquire the competence to hear, medi-
tate on, and realisc the knowledge of the indwelling Self,
and not otherwise. Besides, as a result of this realisation of
the indwelling Self as Brahman, there comes the total cessa-

1 Born from the womb, egg, or earth.
2 And thereby they tread a path of sorrow.
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tion of ignorance which is the seed of bondage and the
cause of the emergence of desire and activity, in accordance
with the verse: ‘“What sorrow and what delusion can there
be for that scer of oneness?’ (IS. 7); and also in accord-
ance with the Vedic texts: ““The knower of the Self tran-
scends sorrow” (Ch. VII. 1.3); ““When the One that is both
cause and effect is seen, the knots of the heart of the (seer)
are cut, all (his) doubts are resolved, and all karma is
consumed”’ (Mu. IL ii. 8). ctc.

Objection: May it not be argued that this 1esult can be
attained even from knowledge! coupled with rites and
duties?

Anmswer: No, because in the Vajasaneyaka (Brhada-
raniyaka) Upanisad that (combination of rites and medita-
tion) has been spoken of as the cause of a different result.
Starting with the text, “Let me have a wife™ (Br. L. iv. 17),
the Vajasancyaka shows in the text, “"This world of man is
to be won through the son alone, and by no other 11tc; the
world of the Manes through rites; and the world of the
gods through meditation™ (Br. L. v. 16), how rites and duties
lead to the attainment of the three worlds that are different
from the Self. And there (1n that Upanisad itself), again,
the rcason for embracing renunciation is adduced thus:
*“What shall we achieve through childten, wec to whom the
Self we have attained is the goal?” (Br. IV. iv. 22). The
explanation of that reason is this: What shall we do with
progeny, ritcs, and meditation combined with rites, which
are the means for the attainment of worlds other than that

1 The word jAgna occurs in two senses: (1) Vedintic knowledge
and (ii) knowledge about gods or meditation on them. JAdna in the
second sense can be combined with rites and duties, but not Vedantic

JRana,
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of the Self, and are the causes for the attainment of the
three worlds of men, Manes, and gods? Nor arc the three
worlds—transitory and attainable by means as they are—
desirable to us, to whom is desirable the world that is
natural, “birthless, undecaying, immortal, fearless™ (Br.
IV. iv. 25), that ‘“‘neither increases nor decreases through
work™ (Br. 1V. iv. 23), and is eternal. And being eternal, it
is not to be secured by any means other than the cessation
of ignorance. Hence the only duty is to renounce all desires
after the realisation of the unity of the indwelling Self and
Brahman. Besides, the knowledge of the identity of the
indwelling Self and Biahman militates against its co-exist-
ence with work. For the realisation of the identity of the
Self and Brahman, which eradicates all dual ideas, cannot
reasonably co-exist with work which presupposes the ideas
of the difference of agent and results; for the object (of
knowledge) being the deciding factor, the realisation of
Brahman is not determined by human effort.!

Therefore this desire to know the indwelling Self, in
the case of a man who has renounced all seen and unseen
results attainablc by external means, is being shown by the
Vedic text beginning with Kenegsitam. But the object (of the
inquiry)- being subtle, the presentation in the form of ques-
tions and answers of the student and teacher leads to easy
comprehension; and it is also shown that the object is not
realisable through merc dialectics. Moreover, in accord-
ance with the Vedic text, “This knowledge is not attainable

~ 1%“An object of injunction is that which has to be achieved by
effort consequent on the injunction. Knowledge is not of that kind”’—
A.G. The object is the determining facior as regards the content of
any valid knowledge. Neither injunction nor any accessory has any
effect here.



1. 11 KENA UPANISAD 37

through dialectics’ (Ka. I. ii. 9), and the obligation about
taking a teacher implied in the Vedic and Smrti texts, “‘One
who has a teacher knows’ (Ch. VI. xiv. 2), “Such know-
ledge alone as is acquired from a teacher becomes the
best”’1 (Ch. IV. ix. 3). ““Learn that through obeisance” (G.
1V. 34), it can be imagined that someone, having found no
refuge in anything other than the indwelling Self, and hav-
ing a longing for the fearless, eternal, auspicious, and un-
shakable (Brahman), approached a tcacher who is establish-
ed in Brahman, and asked:

3% Ffgg qafg afud =

F AT gow: qfg 7w
aafwar arafgar azfa

el A F I AT gafra oo

1. Willed by whom does the directed mind
go towards its object? Being directed by whom
does the vital force, that precedes all, proceed
(towards its duty)? By whom is this speech
willed that people utter? Who is the cflulgent
being who directs the cyes and the cars?

Kena, by what agent; being isitain, willed, directed;
manah, the mind; patati, goes, goes towards its own object—
this is the construction. Since the root ig cannot be taken
here to imply either repetition or going,2 it must be under-

1 “Yeads to the acquisition of the best result.”—A.G.
2 *“Since the intention here is not to make the mind an object of

the concept of either repeated occurrence or going, and since the desire
is for knowing some special director of the mind.”—A.G.



38 EIGHT UPANISADS [r. 1

stood that the present form of the root is in its sense of
desiring. The form in which the suffix it is used in the word
isitam is a Vedic licence.! Pregsitam is a form of the same
root, with pra prefixed to it, in the sense of directing. If the
word presitam alone were used (without isitam) there would
arise such an inquiry about the particular kind of director
and the direction as: ‘‘By what particular director? And
how is the direction?”” But the attribute isitam being there,
both the questions are set at rest, because thercby is ascer-
tained a special meaning, viz “directed (presitam) through
whose mere will ?°*2

Objection: If this be thc meaning intended, the pur-
pose is served by the expression willed by alone, and the
expression directed need not be used. Moreover, since it is
reasonable that an additional word should imply an addi-
tional meaning, it is proper to understand somc special
sense such as: By what is it directed—by will, act, or
speech?””

Answer: This cannot be so because of the trend of the
question. For the reasonable conclusion derived from the
trend (of the question) is that the inquiry is made by a man
who has become disgusted with the ephemeral works and
their results, such as the assemblage of the body, senses,
etc., and secks to know something other than these, which
is unchangcable and cternal. If it were not so, the question
would be surcly meaningless, since the directorship of the
group of body etc. (over the mind) through will, word, and
act is a familiar fact.

Objection: Even so, the sensc of the word directed is
not certainly brought out.

1 The correct form should have been *‘esiram.”—-A.G.
2 “By mere presence that involves no effort.”"—A.G.
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Answer: No, since the word directed can reasonably
convey a special sense, viz that it is thc question of a man
in doubt. Both the adjectives isitam (willed) and presitam
(directed), in the sentence willed by whom the directed mind
goes, are justifiable as implying: “‘Does the directorship
belong to the aggregate of body and senses, which is a well-
known fact; or does the directorship through mere will,
over the mind etc., belong to some independent entity
is different from the aggregate ?”

Objection: 1s it not a well-known fact that the mind is
free and goes independently to its own object? How can
the question arisc with regard to that matter ?

The answer is this: If the mind were independent in
engaging or discngaging itself, then nobody would have
contemplated any evil. And yet the mind, though conscious
of consequences, wills evil: and, though dissuaded, it does
engage in deeds of intensely sorrowful result, Hence the
question, kenesitam patati etc., is appropriate.

Kena, by whom: pranah, the vital force; being yuktah,
engaged, directed; praiti, goes, towards its own activity?
Prathamah, first, should be an adjective of the vital force,
for the activities of all the organs are preceded by it. fmam
vacam, this speech, consisting of words; as ordinary peoplc
vadanti, utter; kena isitam, by whom is it willed (during
that utterance)? Similarly, Aah w devah, which effulgent
being: yunahkti, engages, directs towards their respective
objects: caksult srorram, the eyes and the cars?

To the worthy disciple who had asked thus, the teacher
said, ‘‘Hear what you have asked for in the question, ‘Who
is that effulgent being who is the director of the mind and
other organs towards their own objects, and how does he
direct?*
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2. Since Hc is the Ear of the car, the Mind
of the mind, the Spcech of speech, the Life of life,
and the Eye of the cye, therefore the intelligent
men, after giving up (sclf-identification with
the senscs) and renouncing this world, become
immortal.

Srotras ya Srotram, the Ear of the car. The srotram is
that by which one hears, the instrument for the hearing of
sound, the organ of hearing which reveals the words. He
about whom vou put the question, “Who is the effulgent
being who directs the eyes and the ears ?”" —-is the Lar of the
ear.

Objection: ls it not incongruous to answer, “‘He is the
Ear of the ear”, when the reply should have been ‘““So-and-
so, with such and such attributes, directs the ears etc.”” ?

Answer: This is no fault, because His distinction can
not be ascertained otherwise. If the director of the ears etc.
can be known as possessed of His own activity, indepen-
dently of the activities of the ears etc. just as it is in the case
of the wielder of sickle etc., then this answcr:will be incon-
gruous. But as a matter of fact, no director of ears etc.,
possessed of his own activity, is apprehended here like a
mower possessed of a sickle etc. But He can be known, (as
existing unmixed with the ear etc.), from the logical neces-
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sity that such activities as deliberation, volition, determina-
tion, of those very composite things, viz the ear etc., must
be meant for some one’s benefit. Just as in the case of a
house, so also (in this case) therc does exist some one,
standing outside the conglomeration of ears etc., by whose
necessity is impelled the group of ears etc. Thus from the
fact that composite things exist for the need of some one
else, a director of the ears etc. can be known (i.e. inferred).t
Hence the reply, “He is the Ear of the ear™, is quite appro-
priate.

Objection: What, again, can there be the significance
here of the expression, ““The Ear of the ear™ etc.? For just
as a light has no need for another light, so in this context
the ¢ar can have no need for another car.

Answer: There is no such fault. The significance here
is this: The ear, to wit, is secen to be able to reveal its own
object. This ability of the ear to reveal its own object is
possible only when the eternal non-composite, all-pervad-
ing light of the Self is there, but not otherwise. Hence the
expression, “"Lar of the ear™ etc., is justifiable. To the same
cffect there are other Vedic texts: ‘It is through the light
of the Scif that he sits™ (Br. 1V. iii. 6), “Through His light
all this shines™ (Ka. Ii. ii. 15; Sv. VL. 14: Mu. 1L ii. 10),
“kindled by which light the sun shines™ (Tai. B. 1. xii.
9.7), etc. And in the Gita, “(Know that light to be mine),
which is in the sun and which illumines the whole universe”

1 “Ears etc., are subsidiary Lo some one different from themselves,
for they are composite things, like a house etc.’— by this inference the
master of the ears etc. can be known. If he, oo, should be a part of
the combination, then he will be insentient like the house etc. Then
we shall have to imagine another master for him, and so also a third
for this. Thus to avoid an infinite regress, a Consciousness that is not
a part of the combination is apprehended " —A.G.
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(XV. 12), and ‘““(As the one sun illumines the whole uni-
verse), so does He who resides in the body, O descendant of
Bharata, illumine the whole body” (XIII. 33). So also in
the Katha Upanisad, “the permanent among all that is
impermanent, the conscious among all that is conscious”
(I1. ii. 13). It is a commonly accepted belief that the ears
etc. constitute the Self of all, and that these are conscious.
This is being refuted here. There docs exist something
which is known to the intellect of the men of realisation,
which dwells in the inmost recesses of all, which is change-
less, undecaying, immortal, fearless, and unborn, and which
is the Ear etc. of even the car etc., i.c. the source of their
capacity to act. Thus the answer and significance can be
justified.

Similarly, manasah, of the mind, of the internal organ;
(He is) the manah, Mind; because the internal organ is not
able to perform its own functions— thinking, determina-
tion, etc.—unless the radiance of the light of consciousness
is there. Therefore He 1s the Mind of the mind, too. Here
the mind and the intellect are jointly mentioned by the
word manah (mind). Yad vaco ha vacam: the word yal,
used in the sense of because, is connected with all such
words as Srotra (ear) in this way: because He is the Ear of
the ear, because Hc 1s the Mind of the mind, and so on.
The objective case in vdaco ha vacam is to be changed into
the nominative in consonance with the expression pranasya
pranah (the Life of life).

Objection: In conformity with vdaco ha vacam, why
should not the conversion be into the objective case thus:
pranasya pranam?

Answer: No, for it is reasonable to conform to the
majority. So in consonance with the two words, (safi and
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pranah), in sah u pranasya pranah (where they are in the
nominative case), the implication of the word vacam is vak,
for thus is the reasonable conformity with the majority
maintained. Moreover, a thing asked about should proper-
ly be denoted in the first (nominative) case. He, of whom
you ask, and who 1s the Life of prapa— of that particular
funcuion called life; by Him, indeed, is ensured the capacity
of the vital force to discharge its functions of sustaining
life, and this is because there can be no sustaimng of life by
anything that is not presided over by the Self, in accordance
with the Vedic texts: ““Who, indeed, will inhale, and who
will exhale if this Bliss (Brahman) be not there in the su-
preme Space (within the heart)?” (Tai. I1. vii. 1), “Who
pushes the prana upward and impels the apana inwards”
(Ka. II. ii. 3), etc. Here, too, 1t will be said, “That which
man does not smell with prana (the organ of smell), but
that by which prana 1s impelled, know that to be Brahman”
(Ke. 1.9).

Objection: 1s 1t not proper to understand prana as the
sense of snielhing (and not hife)! in a context which deals
with the senses ears ete.?

Answer: This 1s true. But the text considers that by
the mention of prana (meaning the vital force), the sense of
smell is referted to ipse fucto. The meaning intended in the
context is this: That for whose purpose occurs the activity
of all the motor and sensory organs is Brahman.

So also He is the caksusah cahsuh, the Eye of the cye;
the capacity Lo perceive colour that the eye, the organ of
sight, possesses is merely by virtue of its being presided over
by the consciousness of the Self. Hence He is the Eye of

1The word prdna 1s used in different senses in different contexts,
It may mean vital force, exhaling, sensg of smell, etc,
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the eye. Since a questioner’s desire is to know the thing he
asks for, the expression, ‘*having known’” has to be supplied
thus: ‘“‘Having known Brahman, as the Ear ctc. of the ear
etc., as indicated before.” This (addition) is also necessary,
because the result is stated thus, “*They become immortal™
(Ke. 11.5), and because immortality is attained through
realisation. From the fact that a man becomes free after
getting realisation, it follows (that he becomes immortal) by
giving up, (through the strength of knowledge), the group
of organs beginning with the ear; that is to say, since by
identifying the Self with the car etc. a man becomes condi-
tioned by these and takes birth, dies, and transmigrates,
therefore having realised, as once’s Self, the Brahman that is
defined as the “*Ear of the ca1™ etc.. and atimucya, giving up
self-identification with the ear ¢tc. —(he becomes immortal).
Those who give up sclf-identification with the ear etc. are
the dhirah, mtelligent, because the self-identification with
the ear etc. cannot be given up unless onc is endowed with
uncommon ntellect.  Prerya, desisting; asmat lokat, from
this world of empirical dealings involving ideas of “I and
mine’” with regard to sons, friends, wives, and rclatives: i.c.
having renounced all desires; (they) bhavanti, become:
amptah, immortal, immune from death. This is in accord-
ance with the Vedic texts: ‘*Not by work, not by progeny,
not by wealth, but by renunciation some (rare ones) attain-
ed immortality” (Kaivalya Upanisad 1.2). “The self-exist-
ent Lord destroyed the outgoing senses hence one per-
ceives the external things and not the Self within. A rare,
discriminating man, longing for immortality, turned his
eyes away and then saw the indwelling Self”” (Ka. II. i. 1),
“When all desires that cling to one’s heart, fall off . . . then
one attains Brahman here™ (Ka. T1. iii. 14), etc. Or renun-
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ciation of desires being implied in the expression atimucya
(giving up) itself, pretya means separating from this body,
dying.

T Fepssfa T arrssfa a1 a9 )
7 fast 7 fasrrar adazfrea oz

3. The cye does not go there, nor speech,
nor mind. We do not know (Brahman to be
such and such): hence we are not aware of any
process of instructing about It.

Since Brahman, as the Ear etc. of the ear cte., is the
Self of thosc organs, therefore, ratra, there, to that Brah-
man; caksuh, the eye; nu gacchati, does not go; for it is not
possible to go to oncsell. Simularly nae vak gacchati, speech
does not go. When a word, as expressed by the organ of
speech, 1eveals its own wdea, speech is said to go to its object.
But Brahman is the Self of that word, as also of the organ
that utters it; therefore speech does not go. Just as fire,
which burns and illumines, does not burn or illumine itself,
similarly is this so. No manal, nor the nind. Though the
mind thinks and determines other things, it does not think or
determine itself; for of it, too, Brahman is the Self. A thing
is cognised only by the mind and the senses. As Brahman
is not an object of perception to these, therefore, na vidmah,
we do not know. “That Brahman is of this kind”. Hence
na vijanimah, we arc not aware of; yatha, the process by
which; etat, this Brahman, anusisyat, should be taught, in-
structed to a disciple-—this is the significance. For a thing
that is perceived by the senses can be taught to another
through categories denoting class, quality, and action.
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Brahman is not possessed of these categories, viz class etc.;
hence it is very difficult to convince the disciples about It
through instruction. In this way the Upanisad shows the
necessity of putting forth great effort in the matter of im-
parting instruction and comprehending its meaning.

The contingency of the total denial of any process of
instruction having arisen from the text, “We do not know
Brahman, and hence we are not aware of any process of
instructing about It”", and exception to this is being stated
in the next verse. Tiue it 15 that one cannot impart know-
ledge about the Highest with the help of such means of
valid knowledge as the cvidence of the senses; but the
knowledge can be produced with the help of traditional
authority. Therefore tradittonal authority! s being quoted
for the sake of imparting instruction about It:

wegeg qfgfearzat sfafzarafa

zfa W qEat & AEAgsaTIAtaT 1w

4. “That (Brahman) is surely diftferent from
the known; and again, It is above the unknown”- -
such was (the utterance) we heard of the ancicent
(teachers) who explained 1t to us.

Anyar eva, different indeed; is far, that, which is the
topic under discussion and which has been spoken of as the

Ear etc., of the ear etc., and as beyond their reach. It is,
indeed, different {rom the known. The known is that which

1 The word used by Sankara is dgama which literally means tradi-
tional knowledge which has come down through the line of teachers
and pupils. By quoting traditional teaching one does not expose one-
self to the charge of speaking about something that defies speech.
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is very much within the grasp of the act of knowing, that
which is the object of the verb, “‘to know”. Inasmuch as
everything is known somewhere by somcbody, all that is
manifeste®is certainly known. The idea is that, It (Brah-
man) is different from that. Lest, i that case, It should be
unknown, the text says, atho, again; aviditat, from the un-
known, {rom what is opposed to the known, from that
which consists of the unmanifested ignorance, which is
the seed of the manifested. The word adhi, used in the
sense of “‘above”, means “different™ by a figure of speech;
for it is well known that anything that exists above another
is different from that other. Whatcver 1s known is limited,
mortal, and full of misery: and hence it is 10 be rejected.
So when 1t is said that Brahman is different from the known
it amounts 1o asserting that It is not to be rejected. Similar-
ly, when it is affirmed that It is diffierent from the unknown,
it amounts to saying that It 1s not a thing to be obtained.
Itis for the sake of getting an effect that somebody acquires
something different from himself to seive as a cause. For
this reason, too, nothing different from the Self necd be
acquired to scrve any purpose distinct from the knower
(Self). Thus the statement, that Brahman is different from
the known and the unknown, having amounted to Biahman
being denied as an object to be acquired or rejected, the
desire of the disciple to know Brahman (objectively) comes
to an end, for Brahman is non-different from the Seif. (Or,
according to a different reading --the desire of the disciple
to know a Brahman, different from the Self, comes to an
end).! For nothing other than one’s own Self can possibly
be different from the known and the unknown. Thus it

1 The expression concerned 18 svdrnmano'nanyatvat brahmavisaya
JijRdasd, or svatmano'nyabralimavi «ayd jiiRasd.
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follows that the meaning of the sentence is that the Self is
Brahman. And this also follows from such Vedic texts as;
“This Self is Brahman™ (Ma. 2; Br. 1. v. 19, 1V. iv. 5),
“‘that Self which is untouched by sin’” (Ch. VIII.#ii. 1), “the
Brahman that is immediate and direct—the Self that is
within all” (Br. III. iv. 1), ctc. In this way, the text, **Thus
we heard’ etc., states how through a succession of precep-
tors and disciples was derived the purport of the sentence
which establishes as Brahman that Self of all which is
devoid of distinguishing features, and is the light of pure
consciousness. Morcover, Brahman can be known only
through such a traditional instruction of preceptors and
not through argumentation, nor by study (or exposition),
intelligence, great learning, austerity, sacrifices, etc.—iti,
such (was what); susruma, we heard; pirvesam, of the
ancicnt teachers, i.e. the utterance of those ancient tecachers;
ye, who; nah, to us; fat, that Brahman; vyacacakgsire,
explained, spoke cleaily.

The 1dea that the Self is Brahman having been estab-
lished through the sentence, ““That is surely different from
the known, and, again, that is above the unknown”, the
hearer has this doubt: ‘‘How can the Self be Brahman?
For the Self is familiarly known to be that which is entitled
to undecrtake rites and meditation and which, being subject
to birth and death, seeks to attain cither the gods headed by
Brahma (Creator) or heaven through the performance of
rites or meditation. Therefore some adorable being other
than that (Self), c.g. Visnu, I$vara (Siva), Indra, or Prana
(vital force or Hiranyagarbha) may wcll be Brahman, but
not so the Self; for this is opposed to common sense. Just
as other logicians say that the Self is different from the
Lord, so also the ritualists worship other gods saying,
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‘Sacrifice to that one’, ‘Sacrifice to that one’. Thercefore it is
reasonable that, that should be Brahman which is known
and adorable; and the worshipper should be one who is
different from this.”” Having noticed this doubt either from
the looks or the words of the disciple, the teacher said,
“Don’t be in doubt™-

agrarsTyafad aq AWTRIA |
gea o271 &5 fafg 7= afaarrqmﬁ nun

5. 'Thai which 1s not uttered by speech that
by which speech is revealed. know that alone
to be Brahman, and nct what people worship
as an object.

Yat. that which, whosc essence consists ol Conscious-
ness alone.  Vah (speech) 1s the organ which, clinging to
the cight localities! and being presided over by (the god ol)
Fare, expresses the letters. The letters, too, as hmited n
their number and as subject to a certain sequence, in con-
formity with the meaning intended to be conveyed, arc also
called vak.> Thus also the sound expressible by them, which
is the pada (sphota),? i1s called vah. This is i accordance

1 Chest, throat, head, 1oot of the tongue, teeth, nose, lips, and
palate

2The word gau (cow), for instance, consists of the letter ¢ and
ar which are fixed as regards their scqguence so as to be able to express
the meaming cow. This is the view of the Mimmiimsaka school.

3 This is the view ol the Sphotavadi grammarnians.  ““Sphota 1s
derived from the root sphat in the sense of that which s manifested by
letters, i.c. that which imparts definite knowledge of word (parfa),
sentence, etc. Their idea is that this (pada-) sphotu has to be admitted
sice a unitied 1dea (conveyed by the word) cannot be contingent on a
multiplicity of letters.”——A.G.

3
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with the Vedic text: *The letter «, indeed, is all specch.!
And that speech, being manifested as the sparsa letters, the
antahstha letters (semi-vowels), and usma letters (aspi-
rates),2 becomes many and multifarious™ (Ai. A. 11. iii. 7.13).
Vaca, by vak, by speech, which has these modifications, viz
rcgulated (metrical, RA) non-regulated (prose, Yajuh),
musical (Sama), true, and falsc-—by that vak which becomes
defined as words and to which the organ of speech is sub-
ordinate.3 (Yat, that which) is anabhyuditan, not express-
ed, not uttered; yena, that by which, by Brahman, by thc
light of Consciousness; vak, speech, together with its
organs; abhyudyate, is uttered, is expressed, that is to say,
is engaged. That which has been spoken of here as ‘‘the
Speech of speech™ (Ke. 1. 2), and as ““When It speaks, It is
called the organ of speech™ (Br. 1. iv. 7) and “*He who con-
trols the organ of speech from within™ (Br. I11. vii. 17), ete.,
in the Brhadaranyaka Upanisad, and about whom the
question has been raised thus, “The (power of) speech, that
is found in men, is cstablished in sounds. Does any Brah-
mana know it?” and the answer has been given by saying,
“That by which onc¢ speaks in dream is specch’—that
eternal power of specch that a speaker has is vak which is
in essence the tight of Consciousness. And this follows
from the Vedic text, “‘For the speaker’s power of spcech
can never be lost” (Br. I'V. iii. 26). Tut eva, that indeed, that
Seclf in its true nature; tvam, you; viddhi, know; as brahima,

L *“That Power of Consciousness is v@h which is indicated by Om,
m which ¢ predominates, (Om being a combination of «, #, m), and
this Om is called sphota.”—A.G.

% Sparéa—?25 consonants from k to m; antakstha—y, r, 1, v; usma—
4,8, 5 h.

3 “The power of speech that human beings have, is established in
sounds and letters, for 1t is expressed by these.”
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Brahman—(so called) because of its extensity (or unsur-
passability)—that which is all-surpassing and is called
Bhuma, great (Ch. VII. xxiii. 1). The significance of the
word eva is this: Know the Sclf alone to be the uncondi-
tioned Brahman after eradicating all such things as speech
becausc of which adjuncts there occur such empirical expres-
sions, with regard to the transcendental, unconditioned,
unsurpassing, and equipoised Brahman, as ““It is the Speech
of speech”, ““the Eyc of thceye™, “‘the Ear of the ear”, “the
Mind of mind”, the agent, the cnjoyer, the controller, the
knower, governor. ‘‘Consciousness, Bliss, Brahman’ (Br.
1. ix. 28.7), etc. Na idam, this is not; hrahma, Brahman;
yat, which; people upasate, meditate on; as idam, this, (as a
limited object) possessed of distinctions created by limiting
adjuncts-—-as a non-Self ¢.g. God ctc. Although in the
sentence, “‘know that alone to be Brahman it has already
been stated that the non-Self is not Brahman, still with a
view to enunciating an cxplicit rule (that leaves no scope
for option) the idea is repeated in the sentence, “This is not
Brahman®’; or this may bec with a view (o excluding the
identification of Brahman with what is not Brahman.!

FEAAT T AT TATGHAT AT |
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6. That which man does not comprehend
with the mind, that by which, thcy say, the

L In Mimamsa philosophy Niyama-vidiu pins one down to one
thing only when alternatives arc possible. lterc the possibilities are,
thinking of both Brahman and non-Brahman as Brahman. And the
rule fixes us to the persuit of Brahman only. Parisankhyd-vidhi merely
excludes something--here the thought of non-Brahman as Brahman.
So the text may be interpreted from either point of view.
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mind is encompassed, know that to be Brahman
and not what people worship as an object.

Manas means the internal organ, mind and intellect
being taken as one entity. The word manas, derived from
the root man in the sense of that by which one thinks, is
common to all organs, since it embraces all objects. In
accordance with the Vedic text, “Desire, deliberation,
doubt, faith, want of faith, steadiness, unsteadiness, shame,
intelligence, and fear—all these are but thc mind” (Br. I. v.
3), mind is that which has desire etc. as its functions. Yuf,
that which—the light of Consciousness which illumines the
mind; onc na manute, does not think or determine, by that
mind, because It rules the mind by virtue of being the en-
lightener of the mind. Since the Self, indeed, constitutes
the esscnce of everything, therefore the mind cannot act
with regard to its own Self. The mind can think only when
it is illumined by the light of Consciousness within. That
Brahman, yena, by which—they, the knowers of Brahman,
ahuh, say——manas, the mind, together with its modes;
matam, is thought of, encompassed. Therclore viddhi,
know, tat eva, that very one, the Sell’ of the mind, the inter-
nal ittluminator; as Brahman. N« idam, etc, is to be under-
stood as before.

F=aeqaT A qeafa a7 ey azafa
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7. That which man docs not sce with the
eyes, that by which man perceives the activities
of the eye, know that alonc to be Brahman and
not what people worship as an object.
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Yat, that which; caksusa, with the eye, as associated
with the functions of the internal organ; na pasyati, (man)
does not see, does not make an objcct of perception; yena,
that by which; man pasyati, sees, perceives, encompasses,
through the light of Consciousness; cakgirngi, the activities
of the eye—diversified in accordance with the modes of the
internal organ. Tuat eva, etc., as before.

T=IR T e I AAfad T |
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8. That which mun does not hear with the
car, that by which man knows this ear, know
that to be Brahman and not this that people
worship as an object.

Yat $rotrepa na srpoti, that which man does not hear
with the ear, that is presided over by the deity of the quar-
ters, that is produced from akasa, and that is connected
with the activity of the mind; yena, that by which. by the
light of Consciousness; idam S$rorram Srutam, this well-
known ear is encompassed; Tuf eva, cte., as before.

Ao T Srfor a7 qor: yefia |
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9. That which man does not smell with the
organ of smell, that by which the organ of smell
is impelled, know that to bc Brahman and not
what people worship as an object.
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Pranena, by the organ of smell, produced from earth,
existing in the nostrils, and associated with the activities of
the internal organ and the vital force; yat, that which; man
na praniti docs not smell, does not comprehend like smell:
yena, that by which light of the Self: pranah, the organ of
smell--being illumined as an object; praniyate, is impelled—
towards its own object. All the rest, rar eva etc., is just like
what has gone before.



PART II
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1. (Teacher): If you think, “I have known
Brahman well enough™, then you have known
only the very little expression that Tt has in the
human body and the little expression that It has
among the gods. Therefore Brahman is still to
be deliberated on by you. (Disciple): *1 think
(Brahman) is known.”

Fearing that the disciple, to whom has been brought
home the conviction, ““You arc the Self, which 1s opposed
to the acceptable and the unacceptable, and which is Brah-
man’’, may jump to the conclusion, I know myself well
enough that I, indeed, am Brahman®™, the teacher, with a
view to dispelling that notion of the disciple, savs, “If you
think” etc.

Objection: Is not such a firm conviction as, I know
well enough™, destrable ?

Answer: True, a firm conviction 1s desirable but not
such a onc as, “‘I know It well enough.” That knowable
thing alone that falls within the range of cognition can be
known thoroughly, just as an inflammable substance be-
comes consumable to a fire that burns it, but not so the
essence itself of the fire. The well-ascertained purport of
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all the Upanisads is that the personal Self of each Rnower is
Brahman. Here, too, the same fact has been established in
the form of an answer to questions, in the text beginning
with, “That which is the Ear of the ear™ etc. (1. 2); and the
same has been specifically affirmed in the text, ‘““That which
is not uttcred by speech™ (1. 5). Besides, the positive con-
clusion of the (traditional) line of knowers of Brahman has
been adduced in the text: ‘“That is surely different from the
known; and again, It is above the unknown™ (I. 4). And
the topic will be concluded thus: ‘It is unknown to those
who know well, and known to those who do not know™ (II.
3). Hence it is proper to dispel the disciple’s notion: I
know well enough.” For the knower cannot be known by
the knower, just as fire cannot be consumed by the consum-
ing fire; and there is no other knower different from Brah-
man to whom Brahman can become a separate knowable.
A separate knower is denied by the Vedic text: ““Therc is
no other knower but this™ (Br. IH. viii. 11). Therefore the
conviction, “‘I know Brahman well enough™, is certainly
false. Hence the teacher has justifiably said, “If you think™
etc.

Yadi, if perchance; manyase, you think; Su veda iti,
“I] know Brahman well enough.’”” Although the entity may
be inscrutable, yct some one who is posscssed of real
wisdom and who is free from defects, may at some time
comprehend It, whereas some one else may not; hence the
teacher says with hesitation, *““If you think’ etc. And it has
been noticed that when it was declared, ** ‘The person that is
perceived in the eye—this is the Self’, so said he (Prajapati).
‘This is immortal, fearless—-this is Brahman’ >° (Ch. VIIIL.
vii.4). Virocana, though he was a son of Prajapati, and a
scholar, and a king of the demons, still, owing to his natural
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defects, understood, contrary to what was taught, an oppo-
site object, viz the body, to be the Self. Similarly, Indra,
the king of the gods, who could not comprehend when
instructed once, twice, and thrice, did, at the fourth stage,
when his natural defects had been removed, realise the
same Brahman that was spoken of at the very initial stage
(Ch. VIII. vii-xii). In ordinary life also it is seen that, of the
disciples hearing from the same teacher, some one under-
stands accurately, some one inaccurately, some one con-
trarily, and somec one nothing at all. What more nced one
speak with regard to (the knowledge of) the real nature of
the Self which is beyond the senses? In this matter, indeed,
all dialecticians, whether they believe in (the) existence or
non-¢xistence (of the Sclf), have got their misconceptions.
Therefore though the statement, **8rahman has been real-
iscd”,  has been made with firm conviction, still the
teacher’s apprehensive remark, ““If you think™ etc., is quite
appropriate in view of the unwairanted comprehensions.
Tvam, you: veltha, know. ninam, certainly: daharam!
rigpam eva api, the very little form (i.c. cxpression); brah-
manah, of Brahman.

Objection: Are there many forms of Brahman, great
and small, becausc of which it is said, “very little form”
cte.?

Answer: Quite so. Many, indeed, arc the aspects of
Brahman created by conditions of name and form, but not
naturally. From Its own standpoint, forms, together with
words, arc denied thus: “‘That which is without sound,
touch, form, and destruction; likcwise tasteless, everlasting,
and odourless’ (Ka. 1. iii. 15; Nr. 9: Muk. II. 72).

1 A different reading is dabh:am, having the same sense.
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Objection: s it not a fact that the very attribute by
which a thing is determined is its own nature? Therefore
that very distinctive feature by which Brahman is defined
must be Its nature. Hence it is argued that since conscious-
ness cannot be an attribute of any one of (the clements)
carth ctc., nor can it be of all of them in their transforma-
tion (as body), and as it is not an attribute of cither of (the
senses such as) the ear etc., or of the internal organ (mind),
therefore it is a feature of Brahman; and thus is Brahman
defined by consciousness. Thus it has been said, “*Know-
ledge, Bliss, Brahman™ (Br. I11. ix. 28.7) “Pure intelligence
only (Br. Il. iv. 12), “Brahman is Truth, Knowledge,
Infinite™ (Tai. I1. i. 1), ““Brahman is consciousness™ (Ai. V.
3) —thus, too, is the feature of Brahman determined in the
Vedic texts.

Answer: Truly this is so. But even so, that aspect is
indicated, not from the intrinsic point of view, but merely
with reference to the himiting adjuncts --mind, body, and
senses ; and this is because of Its correspondence with thosce
things, in accordance as the body ctc. undergo expansion,
contraction, disruption, ctc., or are destroyed. But in real-
ity, the conclusion will be: ‘“‘unknown to those who know
well, and known to those who do not know™ (Ke. Il. 3).

The expression, yat asya, should be construed with the
cxpression, brahmanah rigpam (the aspect of Brahman), that
preceded it, (meaning thereby: that form of Brahman
which). Not only do you know little of the cxpression of
that Brahman that is conditioned by the human personal-
ity, but the expression of Brahman as conditioned by
divine adjuncts, which you devesu vertha, know among the
gods, that too, as known to you, is very little indeed. This
is how I think. Whether the expression be in the human
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personality or whether it be among the gods, it does not
become frced from insignificance, since it is conditioned by
adjuncts. The purport is that the Brahman, that is free
from all distinctions, that is one without a second, and that
known as Bhiima (great) and cternal, cannot be known as
a fully comprchended object. Since this is so, atha nu,
therefore; manye, 1 think; re, for you; even now, Brahman
is mimariisyam eva, certainly to be deliberated on. The
disciple having been told so by the teacher, sat in solitude
with his mind concentrated, discussed the traditional teach-
ing, as imparted by the teacher, together with its purport,
ascertained it by a process of rcasoning, made it a matter
of peisonal experience, appioached the teacher, and said,
“Muany e, (now) T think ; (Brahman) is viditam, known.™
(Teacher): “*How (s Brahman known to you)?”
(Disciple): “Listen!™ —

1z weF gaafa 91 7 3afq a3 9.1
Matagz age M aa=mfaaza T uzn
2. 1 do not think, *I know (Brahman) well

cnough™: (i.c. I consider) *Not that 1 do not
know: 1 know and I do not know as well.” He
among us who understands that utterance, ‘Not
that 1 do not know: 1 know and I do not know
as well’, knows that (Brahman).”

Na aham n. mye suveda iti, 1 do not think, ‘1 know
Brahman well enough.”™ Being told (by the teacher), *“Then
Brahman is not certainly known by you™, (the disciple)
replies, “No nua veda iti, veda ca, not that I do not know
Brahman: and I know, t00.”” From the use of the word ca
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(and), in the expression veda ca, we are to understand, “Na
veda ca, and I do not know, as well.™

(Teacher): Is it not contradictory (to say), ‘I do not
think, ‘I know (Brahman) well enough,” ™ and “*Not that [
do not know: I know and I do not know as well”? 1f you
do not consider, “I know well enough™, then how can you
consider, I know to0”? Again if you consider, 'l do
know™, then why do you not consider, ‘I know well
enough”? Leaving out of consideration doubt and false
knowledge, it is a contradiction to say that the very same
thing which is known by a man is not known well enough
by him. Nor can a restrictive rule be laid down to the effect
that Brahman is to be known as an object of doubt or false
knowledge. For doubt and false knowledge are, indced,
everywhere known to be the causes of harm.

Though the disciple was thus given a shaking by the
teacher, he remained unmoved. Moreover, revealing his
own firm conviction in the knowledge of Brahman, he bold-
ly declared with the strength derived from the traditional
knowledge as imparted by the teacher in the sentence, It is
different from the known and is also above the unknown™,
as also from the strength derived from reasoning and
(personal) realisation. How (did he declare)? That is being
said: ‘‘ Yuh, anyone who: nah, among us, among my co-
disciples: veda, knows in reality; tat, that, that sentence
uttered by me; he veda, knows; rar, Brahman.” (Teacher):
“What again is your assertion?” To this he answers: ‘*No
na veda iti veda ca, not that I do not know: I know and I do
not know as well.”” With a view to showing his concurrence
with the idea of the tcacher and counteracting the compre-
hension of people of dull intellect, the disciple repeated
with conviction in another language, viz “Not that T do not
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know: T know and I do not know as well”’, the very same
thing which was presented in the sentence, “It is different
from the known and it is above the unknown”; and in
doing so, he associated with this his own inference and
realisation. Thus the exclamation, “He among us who
understands that uttecrance knows that Brahman™, becomes
Jjustifiable.

Stepping aside from the dialogue between the teacher
and the taught, the Upanisad, speaking for itself, presents
in these words, yasyamatam etc., the whole of the conclu-
sion arrived at thiough the dialogue:

JEATAT q€T A 9 T 7 a5 T |
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3. It is known to him to whom It is un-
known: he does not know to whom It 15 known.
It is unknown to those who know well, and
known to those who do not know.

To that knower of Brahman, yas) a, to whom; amatam,
unknown; whose view, conviction, is that Brahman is not
known; tasya, to him; matam, is known, Brahman is fully
known —that is the meaning. Again, yasya, he to whom;
matam, known; he who has the conviction, “Brahman is
known to me™; sah, he: na veda, does not know; to be sure.
The two views of the man of knowledge and the man of
ignorance, which are thus presented, arc bemng distinctly
affirmed (in the second line), avijiatam vijanatam elc.
Avijiatam, not known; Brahman is in fact unknown to
vijanatam, to the people who know that is to say, to those
who have fully realised. Brahman, is vijfiaram, known;
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avijanatam, to those who do not know, to those who have
-not got full realisation —that js to say, to those who identify
the Self merely with the senses, the mind, and the intellect,
but not to those whose intelligence is extremely primitive,
(these latter being left out of consideration), for the latter
do not have the consciousness, ‘“‘Brahman is known by us™.
The error involved in the idea, ““Brahman is known to us”,
is possible for those, however, who, by reason of non-dis-
crimination between Brahman and the limiting adjuncts
and because of their familiarity with the limiting adjuncts
such as the intellect, consider the senses, the mind, and the
intellect as the Self. Hence the incomplete knowledge is
presented as a view to be refuted in the text, “‘known to
those who do not know™. Or the latter half (of the veise,
viz) avijridaram etc., is adduced as a reason (for the first
half).t

It has bcen ascertained that Brahman is unknown to
those who know. If Brahman be wholly unknown, then
there remains no distinction between the ordinary pcople
and the knowers of Brahman. Besides, the statement, *“un-
known to those who know’™, is sclf-contradictory. How
then can Brahman be known adequately ? To ¢xplain this
the Upanisad says:

sfaarafafes sawqaca fg farza o
wreRAT fared i fagan fasedsgag v v n

L “Just as in common cxpericnce it s well known that to the
people, aware of the nature of thec mother of pearl, the silver superim-
posed on it remains unknown (on that mother of pearl) but to the
ignorant alone the superimposed silver is known (as silver), similarly,
knowableness being a thing superimposed on Brahman, the men of
realisation do not consider that Brahman as known.”-—A.G.
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4. It (i.e. Brahman) is really known when
It is known with (i.e. as the Self of ) each state of
consciousness, becausc thereby one gets immor-
tality. (Since) through onc’s own Self is acquir-
ed strength, (thercfore) through knowledge is
attained immortality.

Pratibodha-viditan, known with reference to each state
of intelligence. By the word bodha arc meant the cognitions
acquired through the intellect. The Scif, that encompasscs
all ideas as Its objects, is known in relation to all these
ideas. Being the witness of all cognitions, and by nature
nothing but the power of consciousness, the Self is indi-
cated by the cognitions themselves, in the midst of cogni-
tions, as non-different from them. There is no other door
to Its awareness. Thereforec when Brahman is known as the
innermost Self (i.c. witness) of cognitions, then is 1t matam,
known, that is to say, then there is 1ts complete realisation.
Only by accepting Brahman as the witness of all cognitions
can it be established that It is by naturc a witness that is
not subject to growth and decay, and is eternal, pure in
essence. the Self, unconditioned, and one in all beings,!
just as it is in the casc of gkasa (space) because of the non-
difference of its characteristics despite its existence in pots,
caves, etc. The purport of that very traditional text, “Itis
diffcrent from the known, and again It is above the un-
known™ (Ke. 1. 4) which is thus clarified, is concluded here.

1 “Since the reality of my consciousness, by virtue of which I am
the witness, exists equally in all, I am not a mere witness in a single
body. And since difference, origination, etc. do not inhere in the
witness, therefore the non-duality, eternality, etc. of the witness are
also established.”—A.G.
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For (in support of this) there is the other Vedic text: “*The
Witness of vision, the Hearer of hearing, thc Thinker of
thought, the Knower of knowledge™ (Br. 111. 1V. 2).

On the other hand, the explanation may run like this:
*The Self being the agent of the act of knowing, one infers
It to be the agent of the action from the fact of the cognitive
act itself, just as onc knows that to be the wind which
moves a tree”; if this be the explanation, then the Self is a
substance possessed of the power of knowing, but It is not
the knowledge itself; and as for knowledge, it originates
and dies; when knowledge originates, the Seclf becomes
modified by it; and when knowledge dics, the Sclf becomes
nothing but an unmodificd substance with s intelligence
destroyed. In such a casc, onc cannot avoid the objection
that the Self (thereby) becomes changeable, composed of
parts, non-eternal, impure, ctc.

As for the (following) view of the school of Kanada,
“Knowledge, arising from the contact of the soul and the
mind, inheres in the soul; hence is the soul endowed with
knowership. But it is not changeable; it is mercly a sub-
stance just likc a pot in which colour inheres™ -since
according to this view, too, Brahman is a mere substance
without consciousness, it contradicts such Vedic texts as,
“Knowledge, Bliss, Brahman’* (Br. 111. ix. 28.7), “*‘Brahman
is Consciousness’ (Ai. V. 3). And as the soul is partless and
hence has no locality in it, and as the mind is ever in con-
tact with it, the consequent illogicality of admitting any law
regarding the origination of memory becomes insurmount-
able. Besides, one has to imagine that the Self can have the
attribute of coming in contact with others, which idea is
repugnant to the Vedas and the Smrtis; for such are the
Vedic and Smrti texts: ‘‘Unattached, for It is never at-
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tached™ (Br. I1I. ix. 26), “‘It is unconnected, and is the sup-
porter of all’” (G. XIII. 14). Moreover, since logic demands
that a thing that has attributes, and is not of a different
category, can come into contact with another having attri-
butes, therefore it is illogical to hold that the Self which is
attributeless, undifferentiated, and distinct from everything
else, can come into contact with anything whatsoever that
does not belong to the same category. Hence if the Self is
the witness of all cognitions, then and not otherwise is
established the idea that the Self, which is an effulgence
that is in reality eternal and undecaying knowledge, is
Brahman. Therefore the expression pratibodha-viditam has
the meaning as explained by us.

As for the explanation, *‘The expression, pratibodha-
viditarn means that the Self is known to oneself”, it 1s
possible in a context where the Self appears as a condition-
ed thing through identification with the limiting adjunct,
intellect, so as to have such apparent activities as knowing
the Self by the seif (referred to in the texts): ‘‘Sees the Self
in his own self” (Br. IV. iv. 23), ““O Purusottama, (lit.
Supreme Purusa, i.e. Being) you yourself know your Seif
through the self” (G. X. 15). But in a context where the un-
conditioned Self is one, there can neither be knowing by
oneself nor by another. Besides, It being by nature Consci-
ousness Itself, there can be no dependence on another con-
sciousness, just as a light does not depend on another light.

If the fact of being known to oneself is held in accord-
ance with the Buddhist theory, then knowledge becomes
momentary and is left without a Self (Reality); and this will
contradict such Vedic texts as: “‘For the knower’s function
of knowing can never be lost, because it is immortal”™ (Br.
IV. iii. 30), “Eternal, multiformed, all-pervading” (Mu. 1. i.
5
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6), ‘““That great birthless Self is undecaying, immortal, un-
dying, fearless’” (Br. V. iv. 25).

Others, again, imagine that by the word pratibodha is
meant uncaused knowledge, as in the case of a sleeping
man, while according to still others it is the knowledgc that
flashes but once.l (To this we say): Whether it be caused
or uncaused, and whether it flashes once or twice, it is
pratibodha to be sure.

Hi, because; vindate, (onc) attains; amyptatvam, im-
mortality, existence in one’s own Self, emancipation -by
virtue of the aforesaid pratibodha, i.e. from the knowledge
of the Self as appearing with reference to (i.e. as the witness
of) each state of consciousness, therefore the Self is truly
known when It is known along with each state of conscious~
ness. Besides, consciousness, as having the indwelling Self
as its content, is alone held to be the cause of immortality.
Immortality does not surely consist in the Self becoming a
non-Self. Immortality being the very naturc of the Self, it
is certainly without any cause. And thus mortality consists
in the Self being perceived as the non-Self through igno-
rance.

How, again, is immortality attained through the afore-
said knowledge of the Self? This is being answered. Armana
through one’s own Self; vindate, (one) attains; viryam,
strength, capacity. The strength got from wealth, friend,
incantation, medicine, austerity, or Yoga cannot conquer
death, for it is produced by impermanent things. But the
strength, consequent on the knowledge of the Self, is

I “Once the unchanging Self is realised, therc can no more be
any knowership and therefore no possibility of further knowledge.
Hence thc knowledge that flashes but once and becomes the cause of
1 mmediate emancipation is called pratibodha.”—A.G.
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acquired through the Self alone and not through anything
else. Thus, since the strength resulting from the knowledge
of the Self is independent of any means of acquisition, that
strength alone is able to conquer death. Since the strength
produced by the knowledge of the Self is thus attained
through the Self, therefore, vidvaya, through knowledge
about the Self; (one) vindate, attains; amrtam, immortality.
In the Upanisad of the Atharva-Veda it is said, ‘“This Self
is not to be attained by one who has no strength, (resulting
from steadfastness in the Self)’ (Mu. III. ii. 4). Therefore
the statement of the reason, ‘‘becausc thereby onc attains
immortality™, is quite appropriate.

Pitiable, indeed, it is to suffer through ignorance, birth,
old age, death, disease, etc., among multitudes of beings
such as gods, men, animals, ghosts, etc., in whom there is
an abundance of misery natural to transmigratory existence.
Therefore,
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5. If one has realised here, then there is
truth; if he has not realised here, then there is
great destruction. The wise once, having real-
ised (Brahman) in all beings, and having turned
away from this world, become immortal.
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Cet, if—a man having scriptural sanction and ability;
avedit, has known—the Self as defined and in the manner
already explained; iha, here, indeed; atha then; asti satyam,
there is truth, there subsist in this human birth the values
consisting in long life, wealth, and holiness,! or supreme
reality. Iha, here, even while living, cet, if; a competent
man na avedit, has not realised; then there is imahati, great,
interminable; vinastih destruction, transmigratory existence
consisting in non-cessation of a continuous succession of
birth, old age, death, etc. Therefore the dhirah, wise, Brah-
manas (the knowers of Brahman), who are thus familiar
with merits and demerits; vicirya, having known, realised,
the one reality of the Self; bhittesu bhatesu, in all beings
moving and unmoving; pretya, turning away from, desist-
ing from this world of ignorance —the world consisting of
*I and mine”’—i.e. having attained the non-dual state con-
sisting in becoming identified with the Self of all; amrrah
bhavanti, become immortal, become Brahman indeed—this
is the idea; as it has been said in the Vedic text: ‘“He who
knows that supreme Brahman becomes Brahman indeed”
(Mu. IIL. ii. 9).

L “This 15 said by way of eulogy. (The idea is that) even worldly
reality (or value), comprising long life (avindéa), wealth (arthavarta),
holiness (sadbhava), and fame, comes to the knower of Brahman (as a
by-product). In reality, the result consisting in being established in
Brahman follows as a necessary consequence.”—A.G.
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& g aavar fafssg qea g ago oo
JAAETT 1 ¢ 1|

1. It was Brahman, indeed, that achieved
victory for the sake of the gods. In that victory,
that was in fact Brahman’s, the gods became elated.

After hearing the text, “‘unknown to those who know
well, and known to those who do not know” etc.
(Ke. 11. 3), some people of dull intellect may have this
kind of delusion: ‘It is scen that whatever exists is known
through the valid means of cognition; and whatever does
not exist remains unknown, is like the horns of a hare,
and is absolutely non-cxistent. Similarly, this Brahman,
being unknown, is certainly non-existent™ ; lest there be
this delusion, this story is begun. For the subsequent
passages are seen to be leading to this conclusion: *‘Since
that very Brahman is the ruler in every way, the supreme
Deity of even the deties, the supreme Lord over the
lordly beings, inscrutable, the cause of victory of the gods,
and thc causc of the defeat of the devils, therefore, how
can It be non-existent?”” Or the story is meant to eulogise
the knowledge of Brahman. How? By saying that it was
surely by virtue of the knowledge of Brahman, that Fire
and other gods attained supremacy over the gods, and
Indra got greater pre-eminence still. Or (through the
story) it is shown that Brahman is inscrutable, inasmuch
as Fire and others, powerful though they are, knew
Brahman with sheer difficulty, and so also did Indra,
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even though he is the ruler of the gods. Or the whole
thing is meant to enjoin an injunction regarding the secret
teachings (about meditations) that will follow! (Ke.1V.4-7).
Or the story is meant to show that apart from thc know-
ledge of Brahman all notions ol agentship etc. that crea-
tures posscss, as for instance the conceit of the gods with
regard to victory etc., are false.

Brahman, the supreme Brahman already spoken of ; Za,
verily; devebhyah, for the sake ol the gods; vijigye, achieved
victory. In a fight between the gods and the devils, Brah-
man, after conquering the devils, the enemies of the world
and transgressors of divine rules, gave to the gods the
victory and its results for ensuring the stability of the
world. Tasya ha Brahmanah vijaye, in that victory which
was, indeed, Brahman’s; devah the gods, Fire etc.; amahi-
yanta, became elated.

q nereqreaTRRary fasArsemanarg afgafa
ggai fastst Avar g grgdua aw sgwAq fefag
gerfafa nun

2. They thought, “Ours, indeed, is this
victory; ours, indeed, is this glory.” Brahman
knew this pretension of theirs. To them He did

1 “The realisation of the Self as Brahman, which is mcant for the
most advanced ones and which 1s not an object of knowledge, has
been spoken of earlier. Later will be stated the meditation on the
qualified Brahman which is for the less advanced peoplc. The following
passages present that meditation, for the injunction for it is clearly to
be seen (in IV. 6-7). So the real significance lies in this.  As for the
other interpretations (advanced by Sankara), they are merely by way
of showing possibilities.”—A.G.
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appear. They could not make out about that
thing," as to what this Yaksa (venerable Being)
might be.

Then not knowing that this victory and this glory
belonged to God who sits in the hearts as the indwelling
Self—ommniscient, dispenser of the fruits of all works of
all creatures, omnipotent, and desirous of encompassing
the stability of the world-- re, they, those gods; aiksanta,
thought ; ““Ayam Vijayah, this victory, achieved by those
who identify themselves with such limited beings as Fire
etc.; is asmakam eva, ours indeed. Asmakam eva, ours
indeed, and not of God who is our indwelling Self; is
ayam mahima, this glory evidenced by such states as of Fire,
Air, Indra, etc., which are experienced by us as the result
of victory. This has not been achieved by God who
is our indwelling Self.”” Brahman ha, surely; vijajfau,
knew ; tat, that, that deliberation of those whose thoughts
were being directed by a false self-conceit; for Brahman
is omniscient by virtue of being the director of the senses
of all creatures. Noticing this false pride of the gods,
and thinking, “In order that the gods may not be thus
defeated hike the devils, as a consequence of their vain-
glory, I shall, out of grace for them, favour the gods by
removing their presumptuousness’”; tebliyah, to the gods,
for their sake; ha, indced; through an unprecedentedly
wonderful and astonishing form created by Brahman’s
own power of Maya;2 pradurbabhiiva, appeared as an

I Could not solve this riddle about the Brahman, appearing in the
form of Yaksa.

2 “The yoga, or the combination, of attributes—Sartva, Rajas. and
Tamas is Miaya. Through the power of that.”—A.G.
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object of perception to the senses of the gods. The gods
na vyajanata, did not comprehend; rat, that, the Brah-
man, as appearing; kim iti, as to what; idam yaksam,
this venerable great Being, might be.

ashangassnaas gafgarife frfad awfafa

gafa nan

3. They said to Fire, *“O Jataveda, find out
thoroughly about this thing as to what this
Yaksa 1s.”” He said, “*So be it.”

Te, they—those gods who failed to know It, and
were desirous of knowing It, but had fear in their hearts;
agnim, to Fire, (lit.) who goes ahead (of all); and who is
jataveda, almost omniscient ;! abruvan, said: O Jitaveda,
you being powerful among us vijanthi, thoroughly find
out about; erat, this Yaksa that is in our view; Aim etat
yaksam iri, as to what-this Yaksa (venerable Being) is.

FATIARFIAIHISHII TG IgHEHTITAN -

SSATqAaT ar AgaEHIfT 1 x¥

4. To It he went. To him It said, “Who
are you?’ He said, “I am known as Fire, or
I am Jataveda.”

Saying, ‘‘Tatha, so be it”’, iri, this much; Fire tat,
towards that Yaksa; adravat, approached; Fire moved
towards It. Tam, to him, to Fire, who had approached

1 Agni precedes all other deities (agre gacchati) in receiving obla-
tions at sacrifices; and Jataveda is one who knows (veda) all that is
created (Jata).
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and was desirous of asking, but had become silent because
of absence of arrogance in Its presence, the Yaksa,
abhyavadat, said; ‘“‘Kah asi iti, who are you?’ Thus
being asked by Brahman, Fire said, “Agnili vai, 1 am Fire
(agni) by name, and am also familiarly known as Jata-
veda”, showing thereby his self-importance consisting in
his being well known through the two names.

aferseafa fF dafaoodiay a9 339 afed
gfasarfafa ny

5. (It said), ““What power is there in you,
such as you are?” (Fire said), ‘I can burn up

all this that 1s on the carth.”

To him, who had spoken thus, Brtahman said, ‘‘Tasmin
tvayi, in you who are such, who possess such famous
names and attributes, kwun viryam what power, what
ability, is there?” He replied, doheyam, 1 can burn up,
reduce to ashes. idam sarvam, all this creation that moves
and does not move: prithivyam, on this earth. The
word prithivyam is used illustratively (to indicate every-
thing), for even things that are in the region above the
carth are surely consumed by fire.

aed gur fazamaaeefa | agadary gESET aw
IAH Y g a7 uF fAagy Facmw famg a3-
Feerfafa n<

6. (Yaksa) placed a straw for him saying,
“Burn this.”” (Fire) approached the straw with
the power born of full enthusiasm. He could
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not consume it. He returned from the Yaksa
(to tell the gods), ‘I could not ascertain It fully
as to what this Yaksa 1s.”

Tasmai, for him, who had such presumption: Brah-
man trpam nidadhau, placed a straw, in front of Fire. Being
told by Brahman, ‘Etar, this, mere straw; daha, burn,
in my front. If you are not able to burn it, give up your
vanity as a consumer everywhere.” (Fire) rat upapreyaya,
went near that straw: sarvajavena, with the speed born
of the fullest enthusiasm. Going there, rat, that thing;
na sasaka dagdhum, he could not burn, That Fire being
unable to burn the straw and becoming ashamcd and
foiled in his promise, tarah eva, from that Yaksa ; silently
nivavrte, withdrew, and went back towards the gods (to
tell them), “Na asakam, I did not succeed; vijfiatum, in
knowing fully, erar, this Yaksa: yat etut Yaksam, as to
what this Yaksa is.”

s FIgRFAqrAAatgaite friqaatafs afa
1191

7. Then (the gods) said to Air, O Air,
find out thoroughly about this thing as to what
this Yaksa is.” (Air said), “So be it.”

AIFATAAAVIATAH ST ATqAT AGHEH AT -

Faratear ar ggmedAfa 1<

8. To It he went. To him It said, “Who
are you?’ He said, “l am known as Air, or
1 am Matarisva.”
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aforewcaty fe fafacadiae gaqrdy afzg
gfrsarfafa u e n

9. (It said), ““What power is there in you,
such as you are?” (Air said), “I can blow away
all this that is on the earth.”

aed gu fFzarEqaeeafa agawa gasaT
g9 wATHIIIG | dd vd fAagT daemd sy

geagerfafa ngon

10. (Yakse) placed a straw for him saying,
“Take 1t up.” An approached the straw with
all the strength born of enthusiasm. He could
not takc it up. He returned from that Yaksa
(to tell the gods), T cHruld not ascertain It fully
as to what this Yaksa is.”

Arha, after that, they said to Air, “O Air, find out”
ctc. bears thc same meaning as before. Vayu (air) is so
called because it blows, goes, or carries smell. Matarisva
means that which travels (Svayati) in space (matrari).
Idam sarvam api, all this. adadiya, 1 can take up, blow
away. Yad idam prithivvam etc., 1s just as explained
carlier.

gz ARanatgsAtte raaaenfafy axfa
TFFAACHITATHT 1 99 1l

11. Then (the gods) said to Indra, “O
Maghava, find out thoroughly about this thing,
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as to what this Yaksa is.”” (He said), “So be it.”
He (Indra) approached It (Yeksa). From him
(Yaksa) vanished away.

Atha indram abruvan, maghavan etat vijanihi etc.,
is to be explained as before. Indra who is a great Lord,
and is called Maghava, because of strength ; rat abhya-
dravat, approached that Yaksa. Tasmat, from him, from
Indra who had approached Itself (Yaksa): that Brahman,
ttrodadhe, vanished from sight. Brahman did not so
much as grant him an interview, so that Indra’s pride at
being Indra might be totally eradicated.

g aferdam feEgasrre agRaRTATATS
gradl aregrara waggatata n g n

zfa Fmafafafs gda: s

12. In that very space he approached the
superbly charming woman viz Uma Haimavatl.!
To Her (he said), “What is this Yaksa?”

The space, or the part of the space, where that Yaksa
vanished after revealing Itself, and the space where Indra
also was at the time of the disappearance of Brahman,
tasmin eva akase, in that very space; sah, he, Indra,
stayed on, deliberating in his mind, ‘“What is this Yaksa ?”
He did not return like Fire etc. Understanding his
devotion to Yaksa, Knowledge (of Brahman) made Her
appearance as a woman, in the form Uma. Sak. he,
Indra; djagama, approached; bahusobhamanam, superbly

1 The superbly fascinating (haimavari) knowledge of Brahman
(Uma), or the daughter of Himalayas, whose name was Uma.
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charming; tam, Her, Uma; Knowledge being the most
fascinating of all fascinating things, the attribute ‘superbly
charming’ is appropriate for it—he approached haima-
vatim, one who was as though attired in dress of gold,
i.e. exquisitely beautiful. Or Uma Herself is Haimavati,
the daughter of Himavat (Himalayas). Thinking that,
since She is ever in association with the omniscient God,
She must be able to know, Indra approached Her; (and)
tam, to Her, to Uma; wuvaca, said, “Tell me, kim etat
yaksam iti, what is this Yaksa—that showed Itself and
vanished ?”’



PART IV

qt ggifa gara agon ar vafgsd wdasafafa
aar g9 fagrsw=re g@d@ifa v n

1. “It was Brahman,” said She. ‘‘In Brah-
man’s victory, indeed, you became elated thus.”
From that (utterance) alone, to be sure, did
Indra learn that It was Brahman.

Sa, She; uvaca ha, said, *‘Brahma iti, It was Brahman;
Brahmanah vai vijaye, in the victory of God, indeed. The
devils were conquered only by God, and you were mere
instruments there. In the victory that was really His, you
mahiyadhvam, became elated, you attained glory.”” The
word etat, in this way, is used adverbially (to modify the
verb). “But yours is this vaingloriousness: ‘Asmakam eva
ayam vijayah, asmakam eva ayam mahima—ours is this
victory, ours is this glory,” (Ke. I11. 2). Tatah ha eva, from
that, from Uma’s words alone, to be sure; Indra, vidar-
cakara, learned; Brahma iti, that It was Brahman. The
emphatic limitation implied in fatah ha eva, from that alone
to be sure, implies that (he came to learn) not independently.

TR @ AT AfqaafrararRarasfiaaty-
feaey gasfess geagey gaeraAl fagrsaHiT
Fgifga un

2. Therefore, indeed, these gods, viz Fire,
Air, and Indra, did excel other gods, for they
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touched It most proximately, and they knew It
first as Brahman.

Since these gods—Fire, Air, and Indra—approached
Brahman through conversation, visualisation, etc., tasmat,
therefore, ete devah, these gods; atitaram iva, surpassed
greatly, through their own excellence, i.e. good luck com-
prising power, quality, etc; anyan devan, the other gods.
The word iva is meaningless or is used for the sake of
emphasis. Yat agnih vayuh indrah, (the gods) viz Fire, Air,
and Indra. Hi, since; te they, those gods; nedistham pa-
sparsuh, most proximately, intimately, touched; enat, this
Brahman; through the process of conversation etc., as
described earlier. Hi, because, because of the further reason
that; te, they; being prathamah (should be prathamal) first,
being prominent; enat, this Brahman ; vidaricakara, (shoudl
be vidarcakruh), knew, knew [t to be Brahman.

geargt  geRisfaaufaarearRarg @awfass
qeqs]  gAeTAT fagrsawme agfa n3n

3. Therefore did Indra excel the other deities.
For he touched It most proximately, inasmuch
as he knew It first as Brahman.

Since even Fire and Air knew from the words of Indra
alone, and since Indra heard first from Uma’s words that
It was Brahman, tasmat vai indrah atitaram iva, therefore
Indra did excel (the other deities). Hi sah enat nedistham
pasparsa, inasmuch as he touched It most proximately,
because sah hi enat prathamah vidarcakara Brahma iti—this
sentence has been already explained.
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THEY ARAT AIAMGYA sAYAIT3 TAA -
fawars geafadaay uwn

4. This is Its instruction (about meditation)
through analogy. 1t is like that which is (known
as) the flash of lightning, and It is also as though
the eye winked. These are (illustrations) in a
divine context.?

Tasya of the Brahman under discussion, esah adesah,
this is the instruction through analogy. That analogy
through which the instruction about the incomparable
Brahman is imparted is called adesah. What is that? Yat
etat, that fact, which is well known among people as the
flash of lightning. Since vidyutah vyadyurat, cannot mean
that Brahman (vyadyutat) flashed (by borrowing Its light)
(vidyutah) from lightning,? therefore the meaning has to be
assumed to be “the flash of lightning”. A, like, is used in
the sense of comparison. The meaning is: ‘It is like the
flash of lightning”’; and (this meaning is acceptable) since it
is seen in a different Vedic text, ‘“‘comparable to a single
flash of lightning’ (Br. II. iii. 6); for Brahman disappeared
after revealing Itself but once to the gods like lightning.

1 Analogies with regard to Brahman as It exists in [ts divine, but
conditioned, form in the solar orb. Cf. Gita VIII.4 Brahman in Its
form as Hiranyagarbha resides tn the solar orb and presides over all
the deities that are but Its different manifestations.

2 “The meaning, ‘It flashed from lightning’, is inadmissible, for
Brahman being self-effulgent, Its effulgence cannot be dependent on
others. The meaning, ‘It performcd the flashing of lightning,” is
unacceptable, since the flash that belongs to something cannot be
produced by another.”’—A.G.
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Or the word tejah (brilliance) has to be supplied after the
word vidyutah (of lightning). Vyadyutat (in this case) means
flashed; (and) a means as it were. The purport is: It was,
as though, the brilliance of lightning flashed but once. The
word iti is meant to call back to memory the word adesa;
(so the meaning is): This is the ddesa, the analogy. The
word it is used for joining together. (So the sense is): Here
is another analogy for It. What is that one? Nyamimisat,
winked, as the eye did the act of winking. The causative
form (in nyamimisat) is used in the same sense as the root
itself. The & is used here, too, in the sense of comparison.
The meaning is: And it was like the opening and shutting
of the eye with regard to its object. Iti adhidaivatam, this is
by way of showing analogies of Brahman in a divine con-
text.

FATEATH FRAT=BAE T AAISAT FAGIEHL-
AHIETe FFIT: 1Y

5. Then is the instruction through analogy
in the context of the (individual) self: This known
fact, that the mind seems to go to-It (Brahman),
and the fact that It (Brahman) is repeatedly
remembered through the mind; as also the thought
(that the mind has with regard to Brahman).

Atha, after this; is being told the analogical instruction
adhyatmam, in the context of the soul, with regard to the
indwelling Self. Yat etat, that which is a known fact, viz
that etat, to this Brahman; gacchati iva ca manah, as though
the mind goes, as though the mind enters into Brahman,
encompasses It as an object. And the fact that anena, by
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that mind; the spiritual aspirant; abhiksnam, repeatedly,
upasmarati, remembers intimately ; efat, this Brahman; and
the sankalpah, thought of the mind with regard to Brah-
man. Since Brahman has got the mind as Its limiting ad-
junct, 1t seems to be revealed by such states of the mind as
thought, memory, etc., by which It seems to be objectified.
Therefore, this is an instruction about Brahman, through
analogy, in the context of the soul. In the divine context,
Brahman has the attribute of revealing Itself quickly like
lightning and winking;! and in the context of the soul, It
has the attribute of manifesting Itself simultaneously with
the states of the mind.2 This is the instruction about Brah-
man through analogy. The need for this teaching about
Brahman through analogy is that It becomes easily com-
prehensible to people of dull intellect when instruction is
thus imparted. For the unconditioned Brahman, as such,
cannot be comprehended by people of dull intellect.

qg qgd A1 qgafacgatfadsys g 7 gaad agrfy
g2 gatfor warfy garssfa nen

1 “The winking of the eye 1s rapid—this 1s well known; similar is
Brahman’s power of acting quickly. Its attribute in the divine context
15 the power to act quickly with regard to creation etc., since there is
an absence of obstruction and effort. ...The light of lightning covers
the whole world at once, similarly Brahman is unsurpassingly bright
by nature, It accomplishes creation etc. of everything quickly, and
It is possesscd of supreme glory.”—A.G.

2 “One should meditate thus: ‘Towards this Brahman, that is
of the nature of light, my mind proceeds and there it rests.” The
instruction in this form is the instruction in the context of the
individual soul. The indwelling Brahman becomes revealed to one who
meditates thus: ‘The thoughts in my mind constantly revolve round
Brahman.’ "—A.G.
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6. The Brahman is well known as the one
adorable to all creatures: (hence) It is to be
meditated on with the help of the name tadvana.
All creatures surely pray to anyone who meditates
on It in this way.

Tat, that Brahman; is ha, certainly; tadvanam nama:
tadvanam is derived from the words fasya, his, and vanam,
adorable; 1t is adorable to all creatures, since It is their in-
dwelling Self. Therefore Brahman is tadvanam nama, well
known as the one to be adored by all beings. Since it is
tudvana, therefore tadvanam iti, through this name, tadvana,
which is indicative of Its quality; It is upasitavyam, to be
meditated on. The text states the results of meditation
through this name: sah yah, anyone that; veda meditates
on: etat, the aforesaid Brahman; evam, thus, as possessed
of the qualities mentioned above; sarvani bhitani, all
beings; /a, certamly; enam, to him, this meditator; ab#hi-
sarvaiichanti, pray, as (they do) to Brahman.

Sufrgd W gEcgEar @ Iafagarad aTa q
gafrgzagafa non

7. (Disciple): “Sir, speak of the secret
knowledge.”” (Teacher): ‘1 have told you of
the secret knowledge; 1 have imparted to you
that very secret knowledge of Brahman.”

After being instructed thus, the disciple said to the
teacher, “Bhoh, sir; brithi, speak of; upanisadam, the secret
thing, that is to be thought about.” iti. To the student who
had spoken thus, the teacher said, te, to you; upanisat, the
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secret knowledge; ukta, has been spoken of. ‘*What is that,
again ?”’—to such a question he answers, ‘““Te, to you; upa-
nisadam vava abriima iti, 1 have spoken the very secret;
brahmim, relating to Brahman, to the supreme Self—since
the knowledge already imparted relates to the supreme
Self.”” For the sake of (distinguishing) what follows, the
teacher delimits (his teaching) thus: “The Upanisad that I
have told you consists of nothing but what has already
been presented as the Upanisad of the supreme Self.”

Objection: What motive could have prompted the
disciple, who had heard the Upanisad about the supreme
Self to put this question: “‘Sir, speak of the Upanisad”?
If, now, the question related to what had been already
heard, then it is useless, inasmuch as it involved a repetition
like the grinding over again of what had already been
ground. If, again, the carlier Upanisad was incomplete,
then it was not proper to conclude it by mentioning its
result thus: ‘‘Having turned away from this world, the
intelligent ones become immortal”™ (Ke. 1I. 5). Hence the
question is improper even if it relates to some unexplaired
portion of the Upanisad already presented, inasmuch as no
remainder was left over. What then is the intention of the

question?

Answer: We say that this is the in'_.tion (of the dis-
ciple): “Does the secret teaching already imparted need
any accessory, or does it not need any ? If it does, tell me of
the secret teaching with regard to that neceded accessory.
Or if it does not, then like Pippalada make the clenching
assertion: ‘There is nothing beyond this’ (Pr. VI. 7)."” Thus
this clencher of the teacher, ““I have told you the Upanisad”
is justified.
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Objection: May it not be urged that this is not a con-
cluding remark, inasmuch as the teacher has something
more to add in the statement: ‘“Concentration, cessa-
tion from sense-objects, rites, etc. are its legs” etc.
(Ke. IV. 8).

Answer: It is true that a fresh matter is introduced by
the teacher; but this is not done either by way of bringing
in something as an attributive constituent (Scsa) of the
Upanisad or as an accessory (sahakar?) to it,! but rather as
a means for the acquisition of the knowledge of Brahman,
because rapas (concentration) etc., occurring as they do in
the same passage along with the Vedas and their supplc-
mentaries, are given an equal status with the latter, and
because neither the Vedas nor the science of pronunciation
and euphony ($iksa) etc., which arc their supplementaries,
can directly by either attributive constituents of the know-
ledge of Brahman or its helpful accessories.

Objection: Should not even things that occur in the
same passage be put to separate uses according to their
appropriateness ? Just as the mantras, occurring at the end
of a sacrifice, in the form of a hymin meant for the invoca-
tion of (many) deities, are applied with respect to the (indi-
vidual) deities concerned, similarly it can be imagined that
concentration, self-control, rites, truth, etc., will either be
attributive constituents of the knowledge of Brahman or be
helpful accessories (in accordance with their respective

1 “By the word dega is implied an attributive part contributing to
the producuon of the effect (of the main 1ite). By the word sehakdrt
1s implied sometlung that need not necessarily be a constituent, but can
be combined (with the principal rite).”—A.G. Both have a bearing
on the result." b
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appropriateness).! As for the Vedas and their subsidiarics,
they are means for either knowledge or rites by virtue of
their respective meanings (ideas). In this way this division
becomes appropriate when significance of words, rclation
(of things denoted), and reason are taken into considera-
tion. Suppose we advance such an argument?

Answer: No, because this is illogical. This division
does not certainly accord with facts, becausc it is not
reasonable that the knowledge of Brahman, which repels
all ideas of distinction of deeds, doers, and results, should
have dependence on any attributive constituent, or any
relation with any helpful accessory, and because the know-
ledge of Brahman and its result, freedom, are concerned
only with the Self which is unassociated with any object.
“He who wants emancipation should for cver give up all
works together with their instruments, because it is known
only by the man of renunciation. The state of the supreme
Reality that is the same as the indwelling Self is attained by
the man of renunciation.”” Therefore knowledge cannot
reasonably have work either as an accessory or as a comple-
ment. Therefore the division (of concentration etc.) on the
analogy of the invocation through hymn, occurring at the

1¢“At the end of all sacrifices, the deities are invoked with the
hymn bcginning with:

sfaftd gfaquardiaya a8 saraissa |
srTfag gfaqaameagat 9t sarftswary

Now, although in this hymn many deities are mentioned, still, since
it is proper to invokc at the end the deity to whom any particular
sacrifice is made, the hymn itself has to be applied in accord with that
propriety. Similarly concentration- etc., will themselves be used as
attributive constituents of knowledge.”—A.G.
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end of a sacrifice, is quite inappropriate. Hence it is proper
to say that the question and the answer are meant for fixing
a limit thus: “The secret teaching that has been imparted
extends thus far only; it is adequate for the attainment of
knowledge without depending on anything else.”

qeq qa qA: FAf Sfqesr Far: qatgfy qe-
ATATAE 11 < 1N

8. Concentration, cessation [rom sense-
objects, rites, etc., are its legs; the Vedas are all
its limbs: truth is its abode.

Concentration etc. arc the means for the acquisition;
tasyai, (should be tasyah) of that secret teaching (Upani-
sad), regarding Brahman which T thus spoke before you.
Tapah, the concentration of the body, the senses, and the
mind; damah, cessation (from sense-objects); karma, rites,
Agnihotra etc. (are the means); for it is found that the
knowledge of Brahman arises in a man who has attained
the requisite holiness through the purification of the heart.
For it is a matter of experience that, even though Brahman
is spoken of, there is either non-comprehension or mis-
comprehension in the case of one who has not been purged
of his sin, as for instance, in the case of Indra and Virocana
(Ch. VIII. vii-xii). Therefore knowledge, as imparted by
the Vedas, dawns on one whose mind has been purified by
concentration etc., either in this life or 1n many past ones,
as is mentioned by the Vedic verse: ‘These things get
revealed when spoken to that high-souled man who has
supreme devotion towards the Effulgent One, and thg same
devotion to his teacher as to the-Effulgent One’ (Sv. VI.
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23). And this is borne out by the Smrti, ‘“Knowledge dawns
on a man on the eradication of sinful acts” (Mbh. $a. 204.8).
The word ifi is used to draw attention to a synecdoche;
that is to say, by the word iti are suggested other factors,
beginning with these, which are helpful to the rise of know-
ledge, such as ‘“Humility, unpretentiousness,” ctc. (G. xiii.
7). (Concentration etc. are the) pratistha, two legs, stands
as it were, of that Upanisad; for when these exist, know-
ledge of Brahman stands firm and becomes active, just as a
man does with his legs. Veddh, the four Vedas; and sarvarn-
gani, all the six subsidiaries beginning with the science of
pronunciation and euphony (siksa) (are also the legs). The
Vedas are the legs because they reveal the rites and know-
ledge; and all the angani, subsidiaries, are so because they
are meant for the protection of the Vedas. Or since the
word pratistha has been imagined to imply the two legs (of
the knowledge), the Vedas are its sarvaigani, all the limbs
beginning with the head. In this case, the subsidiaries, such
as the science of pronunciation and euphony, are to be
understood to have been mentioned by the word Vedas;
because when the principal factor is mentioned, the sub-
sidiaries are mentioned ipso facto, they being dependent on
the principal. Satyam ayatanam, satya is the ayatana, the
dwelling place where the secret teaching resides. Satya
means freedom from deceit and crookedness in speech,
mind, and body; for knowledge abides in those who are
free from deceit and who are holy, and not in those who
are devilish by nature and are deceitful, as the Vedic text
says, ‘‘those in whom there are no insincerity, falsehood,
and deceit’ (Pr. I. 16). Therefore Satya (truth) is imagined
as the abode. Although by implication, truth has already
been mentioned as legs, along with concentration etc., still
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its allusion again as the abode is for indicating that as a
means (for the acquisition of knowledge) it excels others, as
the Smrti says. “A thousand horse sacrifices and truth are
weighed in a balance: and one truth outweighs a thousand
horse sacrifices’ (Visnu Smrti, 8).

A1 AT TATAE AZGET TICHTAHAA T Fh
sag gfafqesfa gfafassfa 1121

zfa &mafaafs Fgd: gee:

9. Anyone who knows this thus, he, having
dispelled sin, remains firmly seated in the bound-
less, blissful, and highest Brahman. He remains
firmly seated (thcre).

Yul vai, anyone who; veda evam, realises thus—-as
spoken: etam, this thing, this blessed knowledge of Brah-
man which has been alrcady spoken of in the text beginning
with “Willed by whom™ (Ke. 1. 1), which has been eulogis-
ed in the text beginning with, “It was Brahman indeed”
(Ke. I11. 1), and which is “‘the foundation of all knowledge™
(Mu. I. i. 1). Notwithstanding the presentation of the fruit
of the knowledge of Brahman in ““because thereby one gets
immortality” (Ke. I1. 4), it is mentioned at the end by way
of a formal conclusion. (Such a knower) apahatya papma-
nam, dispelling sin, shaking off the seed of mundane exist-
ence constituted by ignorance, desire, and work; pratitis-
thati, remains firmly seated anante, in boundless, svarge
loke: Svarge loke means in Brahman who is all Bliss.
Being qualified by thc word ananra, boundless, the word
svarga does not mean heaven. Lest the word boundless
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(ananta) be taken in any secondary sense, the text says
jyeye, in the higher, that which is greater than all, in one’s
own Self which is boundless in the primary sense. The
purport is that he does not again return to this world.

% STeATARY AT ATRATTZAE: ATAAAT
gafafamin = g3ift | & aanafqaz arsg a7
frzgat w1 a1 aa faEQafuswmeE s
gseg | gareafa faww 7 safqueg awiea @i
g AT geq 11
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May FHe protect ue both (the teacher ard the
taught) tegether (by rcvealin g knowledge). May
He protect us both (by vouchsafing the results
of knowledge). Nuy we atrcin vigour together.
Lot what we stuiy be invigoratinz.  May we 1t
cavil at cach odher.

GCm Foxed! Peace! Poace!



KATHA UPANISAD

PART 1
CANTO I

Introduction: Salutation to Bhagavan! Yama (Death),
son of the Sun and the imparter of the knowledge of Biah-
man, and salutation to Naciketa.

Now then, a bricf exposition of the can? s of the Katha
Upanisad is begun for the sake of making their import
easily comprehensible. The word wupanisad is derived by
adding upa (near) and ni (with certainty) as prefixes and
kvip as a suffix to the root sad, meaning to split up (des-
troy), go (reach, attain), or loosen. And by the word upani-
sad is denoted the knowledge of the knowable entity,
presented in the book that is going to be explained. By
virtue of what relation with (any particular) significance (of
the word upanisad), again, is knowledge denoted by the
word upanisad? This is being stated. Knowledge is called
upanisad by virtue of its association with this significance;
It (viz knowledge) splits up, injures, or destroys the seeds of
worldly existence such as ignorance etc., in the case of those
seckers of emancipation who, after becoming detached
from the desire for the seen and unseen? objects, approach
(upa sad) the knowledge that is called wupanisad and that
bears the characteristics to be presented hereafter, and who

1 One who has knowledge of creation and dissolution, of birth
and death of cieatures, and of ignorance and knowledge.

2 Anuéravika (unseen objects) “revealed in the scriptures (Vedas),
such as enjoyment in heaven etc.”—A.G.
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then deliberate on it with steadiness and certainty (ni).!
Thus it will be said later on, ‘“knowing that, one becomes
freed from the jaws of Death” (Ka. 1. iii. 15). Or the know-
ledge of Brahman is called wupanisad because of its con-
formity to the idea of leading to Brahman, inasmuch as it
makes the seekers after emancipation, who are possessed
of the qualities already mentioned, attain the supreme
Brahman. Thus it will be said later on, “Having become
free from virtue and vice, desire and ignorance, (he) attain-
ed Brahman (Ka. II. iii. 18). And even the knowledge
about Fire, who preceded all the worlds, who was born of
Brahman and is possessed of enlightenment, and whose
knowledge is prayed for (by Naciketa) through the second
boon (Ka. I. i. 13), is also called upanisad by virtue of its
bearing the meaning (to loosen) of the root (sad), inasmuch
as by leading to the result, achievement of heaven, it weak-
ens or loosens such multitude of miseries as living in the
womb, birth, old age, etc., continually recurring in lives
hereafter. Thus it will be spoken, ‘“The dwellers of heaven’
get immortality,”” etc. (ibid).

Objection: TIs it not a fact that by the word wpanisad,
the readers refer to the book in such sentences as: ‘“We
read the upanisad,” and “We teach the upanisad”?

Answer: Though, from this point of view, the mean-
ings of the root sad—such as loosening the causes of the
world, viz ignorance etc.—are inapplicable with regard to a
mere book, and applicable to knowledge, still this is no

.* ¥ Approaching means “receiving through the instruction of the
teacher,” and ‘*‘deliberate” means “‘eliminate the idea of impossibility
ctc. with regard to such things as the unity of the individual Self and
the transcendental Self.”—A.G.
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fault, since the book, too, being meant for that purpose,
can justifiably be denoted by that word, as for instance (in
the sentence) “‘Clarified butter is indeed life’’. Thus with
regard to knowledge, the word upanisad is used in its pri-
mary sense, while with regard to the book it is used in a
secondary sense.

Thus from the very derivation of the word upanisad,
it is suggested that one who is possessed of special attributes
is qualified for knowledge. And the subject matter of the
knowledge is also shown to be a unique thing, viz the su-
preme Brahman‘that is the indwelling Self. And the purposc
of this upanisad is the absolute cessation of the transmugra-
tory state, which consists in the attainment of Brahman.!
And the connection (between knowledge and its purpose)
has been mentioned ipso fucto through the enunciation of
such a purpose.2 Thus these cantos themselves are (meant)
for special persons (competent for their study), and have a
special subject matter, a special purpose, and a special
connection, inasmuch as they reveal, like an apple (lit.
emblic myrobalan) placed in the hand, the knowledge that
is (meant) for a man of special competence and has a special
subject matter, a special purpose, and a special connection
as already explained. Hence we shall explain these cantos

1 Total cessation of the world (1e rotation of tirth and death)
follows the eradication of ignorance. And since the non-existence of a
supetimposed thing is identical with the thing on which the superim-
position occurs, the cessation of the world 15 the same as the attainment
of Brahman. Or Brahmapraptilaksapa 1 the commcentary may mean
that the cessation (of the world) 1s indicative of the realisation of the
supreme Bliss that is Brahman.

2 “Knowledge is needed for the removal of ignorance which cannot
be eradicated through work So the goal of knowledge 18 connected
with itself as an end 1s with means.””—A.G.
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to the best of our understanding. The siory there is by way
of eulogising the knowledge.

3% I g 7 ATIHAY: gIA7G K& |
qEg g afasar 19 g /1@ u

1. Once upon a time, the son of Vajasrava,
being desirous of fruit, gave away everything.
He had, as the story goes, a son named Naciketa.

Usan, being desirous of; ha and vai (equivalent to—
once upon a time) are two indeclinable particles, recalling
to mind what happcned before. Vajaérava is he whose
Sravah, fame, is consequent on the giving of vaja, food. Or
it is a proper name. His son, Vajasravasa, being desirous
of the fruit of the sacrifice, performed the Visvajit sacrifice
in which all is given away. In that sacrifice, he dadau, gave
away ; sarvavedasam, all (his) wealth. Tasya, of him, of that
performer of sacrifice; asa, there was; ka, as the story goes;
naciketa nama putrah, a son named Naciketa.

T g FARL g ferong Aawraryg gifaaw

FISHAT NN

2. As the presents were being carried (to the
Brahmanas) faith took possession of him who was
still a boy. He thought:

Tam, into him, into Naciketa; kumarari santam, while
still in the prifpe of life, still not adolescent, still a mere boy;
sraddha, faithl {in the verity of the scriptures), induced by a
desire to do good to his father; avivesa, entered. At what
time? This is being stated: daksinasu niyamangsu, when
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gifts were being carried, when cows meant for presents
were being led separately, to the priests and the assembled
Brahmanas; sah, he, that Naciketd who had an influx of
faith; amanyata, thought.

How he thought is being stated in pitodaka etc.

Frra®T seeqon e fafefaan
ST ATH A SIFEAT § Tafd AT &I U3 0

3. He goes to those worlds that are known
as joyless, who gives away the cows that have
drunk water and eaten grass (for good), whose
milk has been milked (for the last time), and
which have lost their organs.

The cows meant for presents to the Brahmanas are
being described: Those by which udakam, water, has been
Ditam, drunk, are pitodakah;! those by which trnam, grass,
has been jagdham, eaten, are jagdha-trnah; those whose
dugdhah, milk, has been dohah, milked, are dugdha-dohah;
nirindriyah, those that are devoid of the power of their
organs, incapable of bearing calves; that is to say, the cows
that are decrepit and barren. Dadat, giving; tah those, the
cows that are of this kind; to the priests as rewards for
their service; gacchati, (he, the performer of sacrifice) goes;
tan, to those (worlds); anandah nama te lokah, which
worlds are known as devoid of happiness, joyless.

1 Water has been drunk earlier only; but later on, even the power
to drink water 1s absent.”—A.G. Similarly there is no power to eat
grass or give milk.—Ed.

7
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g g fqa qa Fu7 a7 qreadifa
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4. He said to his father, “Father, to whom
will you offer me ?” He spoke to him a second
time and a third time. To him (the father) said,
“To Death I offer you.”

“The evil result thus accruing to my father as a conse-
quence of the imperfection of the sacrifice should be ward-
ed off by me, who am a good son, by perfecting the sacrifice
even through an offering of myself”, thinking thus, sa#,
he—approached his father; and uvaca ha, said; pitaram, to
the father—‘Tata, (is the same as tata), O father; kasmai,
to whom, to which of the priests; man dasyasi, will you
offer me, that is to say, offer me as a present ?”’ iti. Though
ignored by his father who was addressed thus, dvitiyam
trtiyam uvaca, he spoke even a second time and a third
time, thus: “To whom will you offer me?”” “To whom will
you offer me ?’ Incensed at the thought, ‘“This one is not
behaving like a boy”’, the father uvaca ha, said, tam, to him,
to his son—“Mrtyave, to Death, to the son of the Sun;
dadami, 1 give away ; tva, you, being the same as tvam’, iti,
(this much).

That son, having been spoken to thus, sorrowfully
cogitated in a solitary place. How? That is being said:

Fgarafa TIHT FgaTRfT 7w o
fre. feaamer adsd avaaisa sfesafa g

5. Among many 1 rank as belonging to the
highest; among many I rank as belonging to the
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middling. What purpose can there be of Death
that my father will get achieved today through
me ?

Bahiinam, among many—of many sons or disciples;
emi, I go (rank); prathamah, as first, that is to say, through
the foremost conduct of a disciple etc. And bahanam,
among many—many middling ones; madhyamah emi, 1
move (count) as a middling one, I behave through the mid-
dling conduct. But never do I behave as the worst.! Though
I am a son possessed of such quality, still to me my father
has said, “To Death I shall offer you,” Kim svit, what;
kartavyam, purpose; yamasya, of Death—can there be;
which purpose he (my father) adya, today; karisyati, will
achieve ; maya, through me, by sending me?

“My father must have certainly spoken so out of anger
without any consideration of purpose. Still the words of
that father must not be falsified”, thinking thus, he said
sorrowfully to his father, remorseful as the latter was
because of the thought, ‘“What a thing I have uttered!”

FTTRA AT g FfTTd qETSaR |
geafaa 96 g=qq geafaarsrad g4 |0 g

6. Consider successively how your fore-
fathers behaved, and consider how others behave
(now). Man decays and dies like corn, and
emerges again like corn.

1 “The foremost conduct consists in engaging in the service of the
teacher by ascertaining his wishes at the proper time. The engagement
through an order is middling conduct. And disobedience to such
orders is the worst.”—A.G.
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Anupasya: anu, successively, pasya, consider, have
a look at; yatha, how; your, pirve, forebears, dead father,
grandfather, etc. behaved. And seeing them, it behoves
you to tread in their footsteps. Tatha, similarly too; as
apare, others—other holy men, behave; them also; you
pratipasya, consider. Not that in them there ever was, or
is, any falsification. Opposed to that is the behaviour of
bad people, which consists of paltering with truth. Besides,
not by prevarication can anyone become free from death
and decrepitude. For martyah, man; sasyam iva, like corn,
pacyate, decays and dies; and after dying, punah, again;
sasyam iva ajayate, reappears (is born) like corn. Thus
what does one gain in this impermanent human world by
breaking one’s own words? Protect your own truth and
send me to Death. This is the idea.

Having been addressed thus, the father sent (him) for
the sake of his own veracity. And he, having gone to
Death’s abode, lived for three nights (i.e. days), Death
being out. When Death returned from his sojourn, his
councillors or wives said to him by way of advice:

aram<: gfazreatataaigron a1 |
qegare Aifed Fafra g FaaaEsmy v

7. A Brahmana guest enters the houses like
fire. For him they accomplish this kind of
propitiation. O Death, carry water (for him).

Brahmanah, a Brahmana; as atithih, guest; pravisati
enters, like vaisvanarah, fire itself; as though burning grhan,

the houses. Since tasya, for his sake—for the guest; the
good people kurvanti, accomplish; eram, this kind of;
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Santim, propitiation—consisting in offering water for wash-
ing feet, a seat, etc., just as people do for allaying the con-
flagration of fire—and since evil consequences are declared
in case of not doing so (Mu. L ii. 3), therefore vaivasvata,
O Death; hara, carry, udakam, water—for Naciketa for
washing his feet.

TS Fae gAqd
JsTTYd TATA T I, |
UAZIS R qETEATeTaIET
FETARAAG T FATRIUT 3 1 < 1

8. If in anyone’s house a Brahmana guest
abides without food, that Brdahmana destroys
hope and expectation, the results of holy associa-
tion and sweet discourse, sacrifices and charities,
sons and cattle—all thecse—of that man of little
intelligence.

Alapratikse: asa is the hope for a desirable thing
which is attainable though unknown; pratiksa is expecta-
tion for something that is attainable and known; these two,
hope and expectation, are asapratikse; sarngatam is the
fruit derived from the association with the holy people.!
Sitnrtam ca: sianrta is sweet discourse—the fruit of that
also. Ista-pirte: ista is the fruit of sacrifice and piirtais that

1 We read this portion of the commentary as ‘‘samgatam. sat-
sarhyogajam”. But some read it as ‘“sarhgatam, tarsarhyogajam”, which
means “the fruit resulting from association with that, viz the objects
of hope and expcctation”.
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of (charitable) work. Putra-pasin ca, sons and cattle.
Sarvan etat should be sarvam etat, all this, as described;
(he) vrikte, excludes (from) i.e. destroys; purusasya alpa-
medhasah from (i.e. of) a man of little intelligence; yasya,
in whose; grhe, house: hrahmanah, a Brahmana: anasnan,
fasting; vasati, abides. Therefore a guest should not be
neglected under any condition. This is the idea.

Having been warned thus, Death approached Naciketa
with adoration and said:

fasn TdEaRENE &
sz g fafadaer: |
AREASE T Tafeq Aseqg
qearegfa Aeaageiisg 1 n

9. O Brahmana, since you have lived in my
house for three nights without food, a guest and
an adorable person as you are, let my salutations
be to you, and let good accrue to me (by averting
the fault arising) from that (lapse). Ask for three
boons—one in respect of each (night).

Brahman, O Brahmana; yat, since; avatsth, you have
lived; grhe me, in my house; tisrah ratrih for three nights;
anasnan, without eating, atithih, a guest; and namasyah,
worthy of being saluted (venerable)—as you are; therefore
namah te astu, let salutations be to you; Brahman, O Brah-
mana; let there be svasti, good fortune; me, for me; through
the aversion of the evil accruing rasmat, therefore, from the
lapse caused by your abiding in my house without food.
Although all good will befall me through your favour, still
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for your propitiation all the more, vrpisva ask for; trin
varan, three boons—any particular three things you like;
prati, one in respect of—each night you have spent without
food.

As for Naciket@ he said:

ATFIHFTT: FAAT TIT T~
fram=raaT Aisha qear |
cazagse Arshraedra
T FATOH FIH a0 11 Qo |l
10. O Death, of the three boons I ask this
one as the first, viz that (my father) Gautama may
become freed from anxiety, calm of mind, freed

from anger towards me, and he may recognise
me and talk to me when freed by you.

If you want to grant boons, then, mrtyo, O Death; (I
pray so) yarha, as; my father gautamah, Gautama; syat,
may become; santa-sarkalpah—he whose mind is freed,
with regard to me, from the anxiety, ‘“‘How may my son
behave after reaching Death,” that man is Sanrasamkalpah;
sumanah, calm of mind; and also vitamanyuh, free from
anger; ma abhi, towards me; moreover, he abhivadet, may
talk to; ma, me; tvatprasrstam, freed by you—sent towards
home; pratitah, getting his memory revived—i.e. recognis-
ing (me) thus, “That very son of mine is come’!;—traya-

1‘“Favour me in such a way, that my father may not avoid me
under the 1dea, ‘This one has returned after becoming a ghost; he is
not to be looked at.” ’—A.G.
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nam, of the three boons; vrne, I ask for; prathamam, as the
first boon; etat, this one—that has this purpose, viz the
satisfaction of my father.

Death said:

TAT qREJTE Afaar sara
MErsfrusfriosgse: |
gae (AT wfgar faaeg-
SCIECEEIR R ECISECESEEIEEA]
_11. Having recognised (you), Auddalaki
Aruni will be (possessed of affection) just as he
had before. Secing you frced from the jaws of
Death, he will get over his anger and will, with
my permission, sleep happily for many a night.

Yatha, as—the kind of affectionate feeling that your
father had towards you; purastat, before; your father
auddalakih, Auddalaki; pratitah, having recognised (you);
bhavira, will become—possessed of affection, in that very
same way. Uddalaka and Auddalaki refer to the same
(person). And he is Arupih, the son of Aruna; or he bears
two family names.! Matprasrstah, being permitted by me;
(your father) Sayira, will sleep; during ratrih, nights—other

1 The suftix in auddalaki may not add any meaning to the original
word wuddalaka or it may signify the son of Uddalaka. In the latter
case, he becomes a scion of the Uddalakas as also of the Arunas.
This was possible when a brotherless girl was given in marriage with
the stipulation that her son would be counted as belonging to either
family, so that the offering of rice balls etc. to the departed of both
the lines might be guaranteed.
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(future) nights, too; sukham, happily—with a composed
mind; and he will become vitamanyuh, free from anger—as
well; tvam dadrsivan, having seen you—his son; myrtyu-
mukhat pramuktam, as having been freed from the jaws—
from the grasp—of Death.

Naciketa said:
= F 7w e
T ax & 7 s faafa
3W dreatsyrararfaara
A qied @S 10 N

12. In heaven there is no fear—you are not
there, (and) nobody is struck with fear because of
old age. Having transcended both hunger and
thirst and crossed over sorrow, one rejoices in the
heavenly world.

Svarge loke, in the heavenly world; bhayam kimcana
na asti, there is no fear whatsoever—fear arising from
disease etc.; and tvam, you, O Death; na ratra, are not
there—you do not exert your might there all of a sudden;
so unlike what happens in this world, there jaraya, because
of old age; na bibheti, nobody shudders—at you. Moreover
ubhe asanaya-pipase tirtva, having transcended both hunger
and thirst; and Sokatigah, having crossed over sorrow—
being free from mental unhappiness; (one) modate, rejoices;
svargaloke, in the heavenly world.

§ @AfiTe Egaaafy ga
sxfg @2 AgemaTg AW |
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TS HT AHAE Wole
qag fgdda g avow ng3n

13. O Death, such as you are, you know
that Fire which leads to heaven. Of that you
tell me who am full of faith. The dwellers of
heaven get immortality. This I ask for through
the second boon.

Myrtyo, O Death; since sah tvam, you, such as you are:
adhyesi, remember, i.c. know; svargyam agnim, the Fire
that is the means for the attainment of heaven-—heaven
that is possessed of the qualities aforesaid; (therefore)
tvam, you; prabrihi, speak ; mahyam $raddadhanaya, to me
who am full of faith, and who pray for heaven—(tell me of
that Fire) by worshipping which; svarga-lokah, the dwellers
of heaven, those who have got heaven as their place of
attainment, the sacrificers; bhajante, get; amrtatvam,
immortality, divinity. That fact which is erar, this know-
ledge of Fire; vrue, 1 seek for; dvitiyena varena, through the

second boon.
This is the promise of Death:

¥ ¥ FErfT ag & faa
s afasa: g |
g e gfasst
fafe and fafed TEmET newn

14. O Naciketa, being well aware of the Fire
that is conducive to heaven, I shall tell you of it.
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That very thing you understand, with attention,
from my words. That Fire which is the means
for the attainment of heaven and which is the
support of the world, know it to be established
in the intellect (of the enlightencd ones).

Naciketas, O Naciketa; te, to you; pra-bravimi, 1 shall
say—what was prayed for by you. Me, from me, from my
words ; nibodha, understand with attention; rar u, that very
thing, viz svargyam agnim, the Fire that is conducive to
heaven—that is the means for the attainment of heaven;
I shall tell you, prajanan, being well aware of (it)—this is
the idea. The expressions, “‘I shall tell you” and ‘‘under-
stand with attention” are meant for fixing the attention of
the disciple (on the subject). Now he praises the Fire: That
(Fire) which is anantalokaptim, the attainment of infinite
world—that is, the means for the attainment of the result,
viz heaven; atho, and also; pratistham, the support—of the
universe in the form of Virat! (Cosmic Person)—eram, this,
this Fire which is being spoken of by me; viddhi, you know;
(as) nihitam guhayam, located in the hidden place—i.e.
placed in the intellect of men of knowledge.

These are words of the Upanisad itself:

SFIfeRiT qarT aed
qT IEEHT JTaral 9T 4T |

11n the Brhadaranyaka Upanisad we read: ‘“He (Virat—the
Cosmic Person, embodied in the gross universe) differentiated himself
n three ways,” (I. 1. 3)—from which Vedic text 1t follows that it 1s
the cosmic Viray who exists as fire, air, and the sun. Fire as consitu-
ting that aspect of Virat, is the support of the universe.” —A.G.
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g =1fq aeacaasadiaa-
TR qH: FARATE IO 1 4 1

15. Death told him of the Fire that is the
source of the world, the class and number of
bricks, as also the manner of arranging for the
fire. And he (Naciketd), too, repeated verbatim,
with understanding, all these as they were spoken.
Then Death, being satisfied with this, said again:

Tasmai, to him, to Naciketa; Death wvaca, spoke of’;
tam lokadim agnim, that Fire—that is being dealt with,
and that was prayed for by Naciketa—the Fire which (as
Virat) preceded the world—since it was the first embodied
being. Moreover, yah istakah, the class of bricks,that are
to be collected (for the sacrificial altar); yavarihh va, how
many (the bricks are to be) in number; yatha va, or how—
how the firc is to be arranged ;1-—all this he said, this is the
significance. Sah ca api, and he, Naciketa, too; pratya-
vadat, repeated verbatim, with understanding; far, all that;
yathoktam, just as Death had spoken. Atha, then; tustah,
being satisfied, by his repetition; mrtyuh, Death, punah eva
aha, said over again—desiring to offer another boon beside
the three.

TAFAT FrAATON ALTHT
aX Jage ga1fw wa: |
g AT wfaarsaafia:
T AATAATEIT 10T 11 L]

1 How the sacrificial wood is to be piled up, how the fire 1s to be
procured, and how 1t is to be lit up.
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16. Feeling delighted, that high-souled one
said to him, “Out of favour towards you, I now
grant again another boon. This fire will be
known by your name indeed. And accept this
multiformed necklace as well.

How did he say? Priyamanah, being delighted—
feeling highly pleased at the fitness of the disciple, maharma,
the high-souled one, one who was not narrow-minded;
tam, to him to Naciketa; abravit, said: ‘‘Iha, here, out
of delight; rava, for you; a fourth boon;! adya, now;
dadami,, 1 offer; bhiiyah, again. Ayam agnih, this fire
—the fire that is being spoken of by me; bhavita will be-
come—famous; fava eva namna, by your name indeed.
Ca, moreover; grhana, accept; imam, this; srakam,
necklace; (which is) anekariipam, multiformed and varie-
gated—resounding, set with jewels, and of various hues.
Or srakam (may mean) the course—that consists of rites
and is not ignoble; you accept. The idea is this: You
accept an additional knowledge about (variegated) karma
—(multiformed) because it leads to various results.”

He (Yama) praises the karma itself again:

fronfaaafeafaen afe
Fraagafa seage |

warars ey fafaaar
fr=aregare mifraaaeanfa 1 ge

1 The other three being, his father’s composure, knowledge about
‘Fire, and knowledge of the Self. .
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17. “One who getting connection with the
three, piles up the Naciketa fire thrice, and
undertake three kinds of work, crosses over death.
Getting knowledge of that omniscient One who is
born of Brahma, and realising Him, he attains
this peace fully.

Sandhim etya, getting connection; tribhih, with the
three-——with mother, father, and teacher, i.e. getting his
instruction from mother etc., properly — for that is known
as a source of valid knowledge from another Vedic text:
“As one who has a mother, father, and teacher should
say” etc. (Br.1V.i.2). Or (sribhih may mean) through
the Vedas, the Smrtis, and the good people; or through
direct perception, inference, and the scriptures; for it is a
matter of experience that clarity! follows from them.
Trinaciketah, one who has piled up the Naciketa fire
thrice; or one who is possessed of its knowledge, studies
it, and performs it; and trikarmakrt, one who under-
takes three kinds of karma—sacrifice, study (of the Vedas),
and charity; tarati, crosses over; janmamytyii, birth and
death. Moreover, viditva, knowing—from scriptures;
brahmajajfiam: one that is born from Brahma, i.e. Hiranya-
garbha is brahmaja (Virit), and one who is brahmaja
and jfia, illumined, is brahmajajria—for He (i.e. Virat)
is omniscient; (knowing) that devam, deity, who is so called
because of his effulgence (which is the derivative mean-
ing), i.e. One who is possessed of such attributes as know-
ledge; and who is idyam, praiseworthy (adorable); (and)
nicayya, looking (meditating) on (that Virat)—as one’s

1 “Comprehension of duties etc.”—A.G.
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own Self 1; (one) eri, gets; imam, this (palpable), that is
patent to one s understanding; $antim, peace, cessation
(from objects); atyantam, thoroughly. The idea is that
through a combination of meditation and rites he attains
the state of Virat.2

Now he concludes the results of the knowledge about
the Fire, and of its piling up, as also the topic under dis-
cussion:

Promfadaeraaatsfaca

7 g fagrfeaaa arfasdan
SRR G RGH Srofer

SR ARy e | ZAL

18. “‘One who performs the Naciketa sacrifice
thrice after having known these three (factors),
and he who having known thus, accomplishes
the Naciketa sacrifice, casts off the snares of
Death even earlier and crossing over sorrow
rejoices in heaven.

1 ““The number of bricks (in this sacrifice) is 720; the days and
nights in a year (identified with Virat Prajapati) have also the same
number. Because of this similarity of number the Fire (Year-Prajapati)
constituted by those days and nights, am 1’—meditating on the Fire
(Virat) in this way as identified with oneself.”—A G.

2 Balagopalendra’s interpretation: “‘Just as one who undertakes
three kinds of work after getting connected with the three crosses over
death, so does he who performs the Naciketa sacrifice three times.
Moreover, geiting knowledge of that omniscient One who 1s born of
Brahma and realising that One (as his Selt; ), he attains this peace fully.”
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Viditva, after knowing; etat trayam, these three—
described earlier, “‘the kind and number of bricks, as also
the manner of arranging the fire” (Ka. 1.i.15); he who
becomes frinaciketah, a performer of the Naciketa sacri-
fice thrice; and yah, who; evam vidvan, having known
the Fire (Virat) thus—as identified with oneself; cinute,
accomplishes; naciketam, the Naciketa fire, performs the
sacrifice called Naciketa;! sah, he; pranodya, casting off;
myrtyupasan, the snares of Death —consisting in vice,
ignorance, desire, hatred, etc.; puratah, even earlier—i.e.
before death; Sokatigah, crossing over sorrow-—i.e. mental
discomfort; modate, rejoices, svargaloke, in heaven, in the
world of Virat, by becoming identified with Him.

uy JsFaafasa: @t
Fuaeitar fgdiad avom |
uaufi q9a wasafa sa1g-
et a3 afsaar quisa 11 g’ i
19. *““O Naciketa, this is for you the boon
about the Fire that leads to heaven, for which you
prayed through the second boon. People will
speak of this Fire as yours indeed. O Naciketa,
ask for the third boon.”

Nac;'ketab, O Naciketa; te, to you; esah, this is;
svargyah agnih, the Fire—the boon about the Fire—
that leads to heaven; yam, which—which Fire as a boon;

1 “Undertakes meditation on the Naciketa Fire (i.e. Virat)”
according to Balagopalendra, the word Kratu in the commentary being
taken in the sense of “meditation’’.
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avrnithah, you prayed for; dvitiyena varena, through
the second boon. That boon about the Fire is granted
to you. This is only a conclusion of what was said
earlier. Moreover, janasah (is the same as jarnah), people;
pravaksyanti, will speak of; eram agnim, this Fire; tava
eva, as yours—by your name—indeed. This is the fourth
boon that I have given out of my satisfaction. Naciketah,
O Naciketa; vrpisva, ask for; trtiyam varam, the third
boon. The idea is this: ‘‘unless that is given, I shall
remain indebted.”

This much only, as indicated by the two boons,
and not the true knowledge of the reality, called the Self,
is attainable through the earlier mantras and brahmanas
(of the Vedas) which are concerned with injunction and
prohibition. Hence for the elimination of the natural
ignorance, which is the seed of mundane existence, which
consists in superimposing activity, agentship, and enjoy-
ment on the Self, and which has for its contents those
objects of prohibition and injunction (the subject matter
of the scriptures), it is necessary to speak of the know-
ledge of the unity of the Self and Brahman; which know-
ledge is opposed to this ignorance, is devoid of any tinge
of superimposition (on the Self) of activity, agentship,
and enjoyment, and has for its object absolute emancipa-
tion. Therefore the subsequent text is begun. Through
the story is being elaborated the fact as to how in the
absence of the knowledge of the Self, which is the subject
matter of the third boon, there cannot be any content-
ment even after getting the second boon. Since one who
has desisted from the impermanent ends and means that
are comprised in the abovementioned rites becomes
qualified for the knowledge of the Self, (therefore) with a

8 -
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view to decrying those ends and means, Naciketa is being
tempted through the presentation of sons etc. Having
been told, “O Naciketd, you ask for the third boon”,
Naciketa said:

ad gy fafafecar aasa-
sedftedaS qramEta 9% |

gafgarafrsewaarsg
FUMTAY FEIAT: 1 o 1

20. This doubt that arises, consequent on
the death of a man—some saying, ‘It exists”, and
others saying, “It does not exist”—I would know
this, under your instruction. Of all the boons,
this one is the third boon.

Ya iyam vicikitsa, this doubt, that arises; prete
manugye, when a man dies; eke, some (say); asti iti,
(It), the Self, which is distinct from the body, senses,
mind, and intellect, and which gets connected with a
fresh body (in the next life), exists; ca eke, and others
(say); ayam, this one, a Self of this kind; na asti, does
not exist. Hence It is a thing whose knowledge can
be acquired by us neither through direct perception
nor through inference. And yet the supreme human
goal is dependent on a clear knowledge of It. There-
fore, tvaya anuSistah, being instructed by you; aham,
I; etat vidvam, would know this. Varanam, of all the
boons; esah, this one; varah, boon; is trtiyah, the third—
the remaining one.
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With a view to testing whether this one (i.e. Naci-
keta) is absolutely fit or not for the knowledge of the
Self, which (knowledge) is the means for the highest con-
summation, Death says:

qonfy fafafrfad g
7 fg gfasamoRe o |
g g afadar Foitsy
AT MAQHTAT AT GSATH 118 N

21. With regard to this, even the gods enter-
tained doubts in days of yore; for being subtle,
this substance (the Self) is not easily compre-
hended. O Naciketa, ask for some other boon;
do not press me; give up this (boon) that is
demanded of me.

Pura, in days of yore; atra, with regard to this thing;
vicikitsitam, doubt was entertained; devaih api, even by
gods; hi, since; esah, dharmah, this principle—called the
Self; na suvijfieyam, is not easily comprehensible—to
common people, even though heard by them; It being
anuh, subtle. Hence naciketas, O Naciketa; vprnisva,
you ask for; amnyam varam, some other boon —whose
result is not subject to doubt. Ma uparotsih, do not press;
ma, me—as a creditor does a debtor-—ma, being the same
as mam (me); atisrja, give up; enam, this boon; that is
directed towards ma, me (that is to say, demanded of
me).

Being spoken to thus, Naciketa said:
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ety fafafsfad fre
@ AT AT RAATH |
FEAT ATET ATGAAT T ST
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22. Even the gods entertained doubt with
regard to this thing; and O Death, since you too
say that It is not well comprehended and since any
other instructor like you, of this thing, is not
to be had, (therefore) there is no other boon
comparable to this one.

“Atra, with regard to this thing; doubt was enter-
taincd even by the gods”—this is heard by us from your-
self. Ca, and; mrtyo, O Death; yat, since; tvam, you;
artha, say; that the reality of the Self, na sujfieyam, is not
well comprehended; therefore this thing is unknowable
even to the learned; vakta ca asya, and an instructor of
this principle; anyah, anyone else—who is a learned man
tvadrk, like you; na labhyah, is not to be had—even by
searching. But this boon is the means for the attain-
ment of the highest goal. Hence na anyah varah, there
is no other boon; kah cit, whatsoever; which is etasya
tulyah, comparable to this one—since all the other bear
impermanent fruits; this is the purport.

Although told this, still Death says by way of tempting:

AAIW: TAGIAT ST
Tgraar gfeafgRoawsang |
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23. Ask for sons and grandsons that will be
centenarians. Ask for many animals, elephants
and gold, and horses, and a vast expanse of the
earth. And you yourself live for as many years
as you like.

Vrnisva, you ask for; putra-pautian, sons and grand-
sons; who are satdyusah, gifted with a hundred years of
life. Moreover, bahiin, many; pasin, animals, such as
cows etc.; hasti-hiranyam, elephants and gold; and asvan,
horses. Besides vrnisva, ask for; mahat ayatanam, a
vast expanse, habitat, region, a kingdom; bhizmeh, of the
earth. Furthermore, all this is useless if you yourself
are short-lived. Therefore he says, ca, and; svayam,
you yourself; jiva, live, hold to your body with all the
senses unimpaired; for as many Saradah, years; yavat
icchasi, as you wish—to live.

qated afq g9 ag

gofrsy faor facsiifast =)
wgTHT Afahaeanfy

FIGTT @T FTAMS FATT 117 1)

24. If you think some other boon to be equal
to this, ask for that. Ask for wealth and long
life. You become (a ruler) over a vast region.
[ make you fit for the enjoyment of (all) delectable
things.
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Yadi, if; manyase, you think; some other varam,
boon; erar-tulyam, as equal to this; even that boon,
virpsva, you ask for. Moreover, (you ask for) vittam,
wealth—plenty of gold, jewels, etc; ca cirajivikam, and
long life—i.e. you ask for a long life together with
wealth. In brief, tvam, you—Naciketa; edhi, become
(a king); mahabhimau, in a vast region. Besides, karomi,
1 make; rva, you; kamabhajam, partaker in the enjoy-
ment—fit for enjoyment; karmanam, of enjoyable things
—divine as well as human; for I am a deity whose will
never fails.

d F FAT TSAT TAS1H

AT FIATRSTA: ATATE |
THT VAT T gJAT

T EAT FEAAAT 7T |
sfasesarfyy: afmaes

Ffashar 7ol ATSTAEN: 14

25. Whatever things there be that are desir-
able but difficult to get—pray for all those cherish-
ed things according to your choice. Here are
these women with chariots and musical instru-
ments—such are not surely to be had by mortals.
With these, who are offered by me, you get your-
self served. O Naciketd, do not inquire about
death.

Ye ye, all things; that are kamah, desirable; and
durlabhah, difficult to get; martyaloke, in the human
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world; sarvan kaman, all those desirable things; prar-
thayasva, ask for; chandatah, according to your choice.
Moreover, imah, here are; the celestial nymphs—the
ramah (lit. women) who are so called because they
delight (ramayanti) men; (and who are there) sarathah,
with chariots, and sati@ryah, with musical instruments.
Idréah, such (women); na hi lambhaniyah, are not surely
to be had—without the favour of persons like us; manus-
yaih, by mortals. Abhih, by these—by these female at-
tendants; matprattabhih, who are offered by me; pari-
carayasva, get (yourselt ) served— i.e. get your own service
performed, such as washing of feet etc. O Naciketa,
marapnam, of death—as to the problem of death, as to
whether anything exists after the fall of the body or not,
which question is (useless) like the examination of the
teeth of a crow; ma anupraksih, do not inquire—it does
not befit you to ask thus.

Although tempted thus, Naciketd, who was not to
be perturbed like a vast lake, said:

@IATET AAET ATAHA]
gafegamort sreafeq a0
afg g9 Mfaqasana
qad ATEETT TAMA 11 & 1

26. O Death, ephemeral are these, and they
waste away the vigour of all the senses that a man
has. All life, without exception, is short indeed.
Let the vehicles be yours alone; let the dances
and songs be yours.
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Antaka, O Death; the enjoyable things enumerated
by you are svobhavah, ephermeral—whose existence
(bhava) is subject to the doubt as to whether they will
exist or not tomorrow ($vak); morcover, all those en-
joyable things such as nymphs etc. jarayanti, waste
away; tejah, the vigour; yat, that (that there is) sarva-
indriyanam, of all the senses; martyasya, of a human
being; so thesec cnjoyable things arc an evil since they
wear away virtue, strength, intelligence, encrgy, fame,
etc. As for long life which you wish to offer, about that
too listen; Sarvam api jivitam, all life-—cven that of
Brahma; is alpam eva, short indeed; what need be said
of the longevity of those like us? Therefore vahah, the
vehicles etc; and so also nrtyagite, the dances and songs;
tava eva, yours alone—Ilet them remain yours.

7 fa<tw quoitat waeay
FwqmHg faaagew A<ar |
siifasarar aradifacafy
FEG A T § TT 1R 1
27. Man is not to be satisfied with wealth,
Now that we have met you, we shall get wealth.
We shall live as long as you will rule it. But the
boon that is worth praying for by me is that
alone.

Besides, manusyah, man; na tarpaniyah, is not to
be satisfied; vittena, with wealth—in abundance; for
the acquisition of wealth is not seen in this world to
satisfy anyone. Should there arise in us any hanker-
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ing for wealth, lapsyamahe, we shall acquire, i.e. we
shall get; virtam, wealth; cet adraksma, now that we
have seen; rva, you—tva being the same as tvam, you.
Thus, too, we shall get longevity. Jivisyamah, we shall
live; yavat, as long as; tvam, you; iSisyasi (should rather
be ifisyase), will rule—lord it over in the position of
Death. How can a man, after having met you, become
poor or short-lived? Varah tu me varaniyah sal eva,
but the boon that is worth praying for by me is that alone
-that which is the knowledge of the Self.

EEIRRIECSICIGER:

ST FATEd: TAAT |
stfearg avefagmiar-

afadrsr sifaq &1 W\ 1 ¢

28. Having reached the proximity of the
undecaying immortals, what decaying mortal
who dwells on this lower region, the earth, but
knows of higher goals, will take delight in a long
life while conscious of the worthlessness of music,
disport, and the joy thereof?

Besides, upetya, having approached the proximity;
ajiryatam, of the undecaying, of thos¢ who do not under-
go the loss of age; amrtanam, of the immortals; (and)
prajanan, knowing, perceiving—that some other better
benefit can be derived from them; but himself being
Jiryan martyah, subject to decrepitude and death; (and

himself ) kvadhahsthah, living on the earth—the word
being derived thus: ku is the earth and it is adhah, below,
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in relation to the sky and other regions; one who lives
(risthati) there is kvadhahsthah. (Being so) how can he
ask for such evanescent things as sons, wealth, gold etc.
which are fit to be prayed for by the non-discriminating
people? Or there may be a different reading—kva tadas-
thah—in which case the words are to be construed thus:
tadasthah is one who has astha, absorption in, resorts to
with absorption (zes«) in those, sons etc; kva (means) when.
(So the phrase means)—when will one, who wishes to achieve
a human goal higher than that, difficult though it is to
secure, become tadasthah, occupied with them? The
idea is that nobody who knows their worthlessness will
hanker after them. For every person verily wants to go
higher and higher up. Therefore I am not to be seduced
by the lure of sons, wealth etc. Moreover kah, who,
what sensible man; abhidhyayan, while deliberating on
—ascertaining the real nature of; varnaratipramodan,
music, disport, and delight—derivable from celestial
nymphs etc.; as transitory; rameta, will delight; atidirghe
Jjivite, in a long life?

afenfad fafafeafa gan
Tegrrard wgfy qfy awag |
qisd T TeRINfay
AT gERTRaFar goa 1R 1
zfa Fsfafrafz sawreard gaqr aw=lt o

29. O Death, tell us of that thing about
which people entertain doubt in the context of
the next world and whose knowledge leads to a



1.i. 29] KATHA UPANISAD 123

great result. Apart from this boon, which re-
lates to the inscrutable thing, Naciketd does not
pray for any other.

Hence give up alluring me with transitory things
and brihi nah tell us; tat, that, which is prayed for by
me; yasmin, about which—which Self; people idam
vicikitsanti, entertain this doubt—as to whether it exists
or not; samparaye, in the context of the next world—
when a man dies; yar, which—which conclusive know-
ledge of the Self; mahati, is calculated to lead to a great
result. To be brief, ayam varah, this boon—that relates
to the Self under discussion; yah, which (boon); gizdham
anupravistah, has entered into an inaccessible recess—
has become very inscrutable: apart from that boon anyam,
any other—any boon with regard to the non-Self that can
be sought after by senseless people; naciketd na vrnite,
Naciketa does not pray for—even in thought. This (last
sentence) is a statement by the Upanisad itself (and is
not an utterance of Naciketa).



PART I
CANTO If

Having tested the disciple and found his fitness for
knowledge, he (Yama) said:

AasgATSFAgAS T4-
T IW AT gEee fadia: |
qal: [ ATIIAET AT
wafa graasata 3 gar o 1 g n

1. The preferable is different indeed; and
so, indeed, is the pleasurable different. These
two, serving divergent purposes, (as they do),
bind men. Good befalls him who accepts the
preferable among these two. He who selects the
pleasurable falls from the true end.

éreyab, the preferable, the supreme goal (freedom);
anyat eva (is) certainly different. Tatha similarly; uta.
too; preyah, the more pleasant; anyat eva, (is) different
indeed. Te ubhe, both of them—the pleasurable and
the preferable; rana arthe, serving divergent purposes
—as they do; sinitah, bind; purusam, man—one who,
as subject to caste, stage of life, etc., is competent for
either. All men are impelled by these two under an idea
of personal duty; for according as one hankers after
prosperity or immortality, one engages in the pleasurable
or the preferable. Therefore, all men are said to be bound
by these two through their sense of duty with regard to
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what leads to the pleasurable or the preferable. These
two, though related severally to the (two) human goals!,
are opposed to each other, inasmuch as they are of the
nature of knowledge and ignorance. Thus since these
cannot be performed together by the same person, with-
out discarding either of the two, therefore rayoh, of the
two; adadanasya, to one who accepts; only sreyah, the pre-
ferable, by discarding the pleasurable, (the latter) being
of the nature of ignorance; sadhu bhavati, well-being,
good comes—as a result. But he, who is a short-sighted,
ignorant man, Aiyare, gets alienated; arthat, from this
objective, from the human goal; i.e. he falls from the
eternal supreme purpose. Who is that man? Yah u,
the onc that; preyah vrnite, selects, i.e. takes hold of,
the pleasurable.

1f both can bc done by a man at will, why do people
cling mostly to the pleasurable only? This is being
answered :

HATT FATA ATSTNA-
wat g fafaate 2
a1 fg st gaat aeia
SAT 7Y AREATLION 1R 1
2. The preferable and the pleasurable
approach mankind. The man of intelligence,
having considered them, separates the two.

The intelligent one selects the electable in prefer-
ence to the delectable; the non-intelligent one

1 (i) Prosperitv here and hereafter, and (i1) salvation.
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selects the delectable for the sake of growth and
protection (of the body etc.).

True it is that they are subject to (human) option;
still, since they are not easily distinguishable by men
of poor intellect either with regard to their means or
with regard to their fruits, therefore sreyas ca preyas
ca, the preferable and the pleasurable; manusyam etah,
approach men; as though they are intermixed. There-
fore just as a swan separates milk from water, similarly
dhirah, a man of intelligence; samparitya, having survey-
ed fully, having considered mentally their importance
and unimportance; vivinakti, separates; tau those two,
viz the preferable and the pleasurable. And having dis-
tinguished, sreyah hi, the electable indeed; abhivruite,
(he) selects, because of its higher value, preyasah, in
comparison with the delectable. Who is he (that prefers)?
Dhirah, the intelligent man. As for the mandah the man
of poor intelligence; he, because of a lack of discrimina-
tion; yogaksemat, for the sake of yoga and ksema, i.e.
for the growth and protection of the body etc.; vraire,
selects; preyah, the delectable, constituted by cattle,
sons, etc.

g & fyarferasaizs F1AT-
afsrearaafaaarsaeTe: |

qat ggi faawdrwaredt
qet gewifeq agal qTsAT: 1}

3. O Naciketd! you, such as you are, have
discarded, after consideration, all the desirable
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things that are themselves delightful or are the
producers of delight. You have not accepted
this path of wealth in which many a man comes
to grief.

Sah tvam, you, such as you are—though tempted
by me again and again; abhidhyayan, having consid-
ered—the defects such as impermanence and unsub-
stantiality of; kaman, desirable things; viz priyan, dear
ones, such as children etc.; ca, and; priyarupan, producers
of delight, such as nymphs etc.:! naciketah, O Naciketa,;
atyasraksih, you have discarded. What an intelligence
you have! Na avaptah, you have not accepted; etam,
this; ugly srrkam, course; vittamayim, abounding in
wealth; which is resorted to by ignorant people; yasyam,
in which course; bahavah, many; manusyah, men; maj-
Janti, sink, come to grief.

It has been said, “Good befalls him who accepts
the preferable among these two. He who selects the
pleasurable falls from the true end” (Ka. L.ii. 1). Why is
that so?—Because:

TR faadd fagy

afaar o = fa=fq swar
faemiifeas afaag w=a

T T FAT TEAISBIETA 1111

4. That which is known as knowledge and
that which is known as ignorance are widely

1 Children are one’s own Self, as it were, whereas nymphs are a
degree removed from one.
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contradictory, and they follow divergent courses.
I consider Naciketd to be an aspirant for know-
ledge, (because) the enjoyable things, multifarious
though they be, did not tempt you.

Ete, these two; are diiram, widely, by a great dis-
tance; viparite, contradictory, mutually exclusive, like
light and darkness, they being of the nature of discrimi-
nation and non-discrimination; visiici, have divergent
courses, i.e. they produce different results, being the
cause of worldly existence and emancipation. This is the
idea. Which are they? The answer is: Ya ca that which
jhara, is fully ascertained, known by the learned; avidya
iti, as ignorance—which has for its object the pleasurable;
ya ca, and that which; (is known) vidya iti, as knowledge
—which has for its object the preferable. Of these two,
manye, 1 consider; you naciketasam, Naciketa; vidya-
bhipsinam, as desirous of knowledge. Why? Because
kamah, the enjoyable things, such as nymphs etc.—which
distract the intellect of the unenlightened; although they
are bahavah, many; they na alolupanta, did not tempt;
tva, you—tva being the same as rvam; did not deflect
you from the path of the preferable by arousing a desire
for enjoying them. Therefore I consider you to be crav-
ing for enlightenment, to be fit for the preferable—this
is the idea.

sfaarargear aqqTET:

g H{r: gfvggaaHTar |
TeEegATo: afafea qar

FFETT ATAATAT TATT: 1Y
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5. Living in the midst of ignorance and con-
sidering themselves intelligent and enlightened,
the senseless people go round and round, follow-
ing crooked courses, just like the blind led by the
blind.

But those who are fit for worldly existence, they,
vartamanah, living; avidyayam antare, in the midst of
ignorance—as though in the midst of thick darkness,
being entangled in hundreds of fetters, forged by craving
for sons, cattle, etc; manyamanah, considering—(think-
ing of themselves), svayam ‘‘we ourselves are; dhirah,
intelligent; and panditah, versed in the scriptures’; those
miidhah, senseless, non-discriminating people; pariyanti,
go round and round; dandramyamanah, by following!
very much the various crooked courses, being afflicted
by old age, death, disease, etc.; just as many andhah,
blind people; nivamanah, being led; andhena eva, by the
blind indeed, on an uneven road, come to great calamity.

Because of this alone, because of ignorance, the
means for the attainment of the other world does not
become revealed (to them):

7 greqerg: sfawfa a5
gHTER faaHgT g |
Fg S Arfeq g gfa ey
qF: gTEIHEAAT 7 1§ 1
6. The means for the attainment of the

1 Our reading is gacchantah. A different reading is icchantah,
wishing for.
9
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other world does not become revealed to the
non-discriminating man who blunders, being be-
fooled by the lure of wealth. One that con-
stantly thinks that there is only this world, and
none hereafter, comes under my sway again and
again. ;

Samparayall is the other world, attainable after the
talling of the body (sampara): samparayah is any partic-
ular scriptural means leading to the attainment of that
other world. And this (means) na pratibhati, does not
become revealed to, i.e. does not become serviceable to
balam, a boy, a non-discriminating man; (who is) pra-
madyantam, blundering—whose mind clings to such
needs as children, cattle etc.; and so also who is miadham,
confounded, being covered by darkness (of ignorance):
vittamohena, because of the non-discrimination caused
by wealth. **Ayam lokah, there is only this world—that
which is visible and abounds with women, food, drink,
etc,; na parah asti, there is no other world, that is invis-
ible>—iri mani, constantly thinking thus; (he) getting born,
punah punah, again and again; apadyate, becomes subject
to the vasam, control; me, of me, who am Death; that is,
he remains involved mn a succession of grief in the form
of birth, death, etc. Such is the world in general.

But among thousands, it is only one like you who
hankers after the preferable, and who becomes a knowner
of the Self; because:

saomratfa agfyat 7 o
uaalsfa agar 4 7 faq:
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ATRIAT FFAT FASISTT FHTSS-
AT AT FASTARST: 119 1)

7. Of that (Self), which is not available for
the mere hearing to many, (and) which many do
not understand even while hearing, the expounder
is wonderful and the receiver is wonderful,
wonderful is he who knows, under the instruction
of an adept.

Yah, that which—the Self that; na labhyah, is not
attainable; bahubhih, by many; sravapnaya api, even for
the sake of hearing; yam, which—which Self; bahaval,
many (others); Srnvantah api, even while hearing; #na
vidyuh, do not know; the unfortunate whose minds have
not been purified may not know. Moreover, asya vakta,
Its expounder; (is) ascaryah, wonderful—comparable to
a wonder —a rare one, indeed, among many. Similarly,
even after hearing of the Self, kusalah, one who is profi-
cient—a rare one among many; becomes the /labdha,
attainer. For ascaryah jhara, a wonderful man—a rare
soul—becomes a knower; kusala@nusistah, being instructed
by a proficient teacher.

Why (so)? Because:

q AOMERIT FiFT Uy

gfasat agur faraar:
Fa=aE wfaeT e

HOTAT, FIFAHOITHTON U £
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8. The Self is not certainly adequately known
when spoken of by an inferior person; for It is
thought of variously. When taught by one who
has become identified with It, there is no further
cogitation with regard to It. For It is beyond
argumentation, being subtler even than the atomic
quantity.

Esah, this—the Self about whom you ask me; (when)
proktah, spoken of; avarena narena, by an inferior man,
i.e. by a man of worldly understanding; na hi suvijiieyah,
is not certainly liable to be adequatcly understood; for
1t is bahudha, variously—such as ‘It exists”, “It does not
exist”, “It is the doer”, ““It is not the doer’’; cintyamanah,
deliberated on—by disputants. How, again, is It well
understood? This is being said: The Self ananyaprokte,
when spoken of by a non-different man, by the teacher
who does not see duality, who has become identified with
the Brahman that is to be revealed (by him!); atra, here,
with regard to the Self; na asti, there does not remain;
gatih, cogitation, of various kinds as to whether It exists
or not; for from the Self is ruled out all thoughts involv-
ing doubt.

Or—ananyaprokte, when the (supreme) Self, that is
non-different from, and is, one’s very Self is adequately
taught;2 na asti gatih, there is no other comprehension;3

1 Or—*‘revealed in the Upanigads— Balagopalendra.

2 Or—*“taught as non-different from, and as, one’s very Self”—
Balagopalendra.

3 Apart from the realisation: “I am Brahman.”
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atra, in this Self; as there is nothing else! to be known.
For the realisation of the unity of the Self is the culmi-
nation of all knowledge. Therefore, as there is no know-
able, there remains nothing to be known here.

Or—when the non-different Self is spoken of, na
asti atra gatih, there remains no transmigration;2 for
emancipation, which is the result of that realisation,
follows immediately.

Or—when the Self is spoken of by a teacher who
has become identified with the Brahman that he speaks
of, there is na agatih, no non-comprehension non-reali-
sation. To this hearer, the realisation, ‘I am that (Self )",
does come, just as it did in the case of the teacher. This
is the idea.

Thus is the Self well understood when It is taught
to be non-different (from the taught) by a teacher who
is well versed in the scriptures.3 Else the Self becomes
aniyan, more subtle; even apupramapat, than an atomic
thing. (For It is) atarkyam (should be atarkyah) cannot
be argued out—cannot be known through mere reasoning
called up through one’s own (independent) intellect.4
For if the Self be regarded as an object of argumentation
and postulated to be atomic in quantity, someone else
may hold It to be subtler than that, while still another may

1 Apart from the unity of the Self and Brahman.

2 Balagopalendra interprets sariisdra-gati as the appearance of
duality as a reality. This appearance ceases after Self-knowledge.

8 “When It is taught by a teacher, well versed in the scriptures
and established in a state of non-difference’’—Balagopalendra.

4 As distinguished from the intellect purified by the teachings of
an adept.
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hold It to be the subtlest. Thus there is no finality about
sophistry.

qar g Afqeradar
MFATITa AT 563 |
at @A geagfaganta
SATEEAT JATATTRA: ACT 11 ] 1

9. The wisdom that you have, O dearest one,
which leads to sound knowledge when imparted
only by somcone else (other than the logician),
is not to be attained through argumentation.
You are, O compassionable one, endowed with
true resolution. May our questioner be like you,
O Naciketa.

Therefore esa, this—this wisdom about the Self, as
presented by the Vedas, that arises when the Self is taught
by one who has become identified with It; rarkena, through
argumentation—called up merely by one’s own intellect;
na dapaneya, is not to be attained. Or (reading the word
as apaneya, the expression means)—is not to be eradicat-
ed, not to be destroyed. For logician, who is not versed
in the Vedas, talks of all sorts of things that can be called
up by his own intellect. Therefore, prestha, O dearest
one; this wisdom that originates from the Vedas, sujnia-
naya bhavati, leads to sound knowledge; when prokte,
imparted; anyena eva, by a different person indeed—Dby
a teacher who is versed in the Vedas and is different from
the logician. What, again is that belief that is beyond
argumentation? This is being said: yam, that which—
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the wisdom that; tvam apah, you have attained; through
the granting of the boon by me. Asi, you are; satyadhrtih,
of true resolution—your resolves refer to real things.
Death utters the word bara (a particle expressing com-
passion) out of compassion for Naciketa, thereby eulogis-
ing the knowledge that is going to be imparted. Any
other prasta, questioner—-whether a son or a disciple;
(that there may be nah, to us; bhiiyat, may he be; rvadrk,
like you. Of what sort? The kind of questioner that you
are; nactketah, O Naciketa.

Being pleased, he said again:
SraTeag AratafeatT
T wad: grea fg 97 ag
aar war arfaafrarstia-
Waeagsd: Treaamia facag 1 go

10. (Since) I know that this treasure is
impermanent—for that permanent entity cannot
be attained through impermanent things— there-
fore (knowingly) did 1 pile up the Naciketa fire
with impermanent things, and have (thereby)
attained (relative) permanence.

Aham janami, I know. iti, (this fact) that; sevadhih,
the treasure—comprising the fruits of action, which are
prayed for like a treasure; that treasure is anityam (rather
anityah), impermanent. Hi for anityaih, through imper-
manent things, rat, that; dhruvam, permanent entity—
which is the treasure called the supreme Self; na prapyate,
cannot be attained. But that.treasure alone, which con-
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sists of impermanent pleasure, is to be attained through
impermanent things. Hi since, this is so; ratah, there-
fore; maya, by me—knowing, as I did that the perma-
nent cannot be attained through the evanescent; ndciketah
agnih, the fire called Naciketa; citah was piled up, i.e.
the sacrifice that is meant for the acquisition of heavenly
bliss was accomplished; anityaih dravyaih, with imper-
manent things—by animals etc. Having acquired the
requisite merit thereby, praptavan asmi, 1 have achieved;
nityam, the permanent—the relatively permanent abode
of Death which is called heaven.

wraegrfeg sa: gfasst
FATATAAIET qITH |
TrRwggETd gfqsai geean
gear Hr Afawarsaaed: nggn

11. O Naciketa, you, on becoming enlight-
ened, have rejected (them all) by examining
patiently the highest reach of desire, the support
of the universe, the infinite! results of meditation,
the other shore of fearlessness, the extensive
course of (Hiranyagarbha) that is praiseworthy
and great, as also (your own) state.

But you, drstva, having seen, examined; (Hiranya-
garbha as) kamasya aptim, the end of desire—that here
indeed all desires end2? (vide Mu. III. ii. 2); having seen

1 All these are to be understood in a relative sense.
2 Here, i.e. in the state of Hiranyagarbha, Desire cannot lead
men beyond Hiranyagarbha.
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Hiranyagarbha as) jagatah pratistham, the support-because
of His all-pervasiveness—of the world comprising all that is
personal, elemental, heavenly, etc.; (having seen) the anan-
tyam, infinitude; kraroh, of meditationl—the (relatively)
infinite result (of meditation on Hiranyagarbha), which is
the state of Hiranyagarbha; (having seen) param, the other
shore, the utmost limit; abhayasya, of fearlessness; (having
seen) the wrugayam, extensive course of (Hiranyagarbha):2
which is stoma-mahat: that which is stoma, praiseworthy,
and mahat, great—abounding in many attributes such as
divine faculties of becoming subtle etc.—is stoma-mahat,
because it is possessed of super-excellence; (and having
seen) pratistham, existence—your own state, unsurpassable
though it is; naciketah, O Naciketa; having seen all these
dhrtya, with patience; and having become, dhirah, intelli-
gent; atyasrakysth, you have renounced—have given up all
these worldly enjoyments (up to the state of Hiranya-
garbha), being desirous only of the Supreme One. O! what
an unsurpassable quality you are endowed with!

d geal TeaANfase

TEIfEd THIS IRI9H |
HEGTHG IR T

wear - gt stgrfa 1 g

12. The intelligent man gives up happiness
and sorrow by developing concentration of mind

1 This is according to Balagopalendra. Some translate it as ‘“‘of
sacrifice”.

2 Since thereby is attained the state of Hiranyagarbha which lasis
for 4 long time till final dissolution.
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on the Self and thereby meditating on the old
Deity who is inscrutable, lodged inaccessibly,
located in the intellect, and seated in the midst
of misery.

Tam, Him—the Self that you want to know; which
is durdarsani, hard to see, because of Its extreme subtleness;
giidham anupravistam, lodged inaccessibly, i.e. hidden by
knowledge that changes in accordance with worldly objects;
guhahitam, located in the intellect—becausc It is perceived
there; gahvarestham, existing in the midst of misery—in the
body and senses which are the source of many miseries.
Since It is thus lodged inaccessibly and located in the intel-
lect, therefore It is seated in the midst of misery. Hence
It is hard to see; matva, meditating on; that puranam, old
(everlasting) ; devam, Dcity—the Self; adhyatmayogadhiga-
mena—concentration of the mind on the Self after with-
drawing it from the outer objects is adhyatma-yoga—
through the attainment of that; dhirah, the intelligent man;
Jahati, gives up; harsasokau, happiness and sorrow —since
there is no excellence or deterioration for the Self.

qa=gear graforer 7.
T TRFIATATT |
g #qEq A fg ssear
fagas @ afswad 779 n g3 0

13. After hearing this, grasping it fully,
separating this righteous thing (from the body
etc.), and attaining this subtle thing, that mortal
rejoices, for he has obtained that which is the
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cause of delight. I consider that the mansion
(of Brahman) is wide open to Naciketa.

Moreover, srutva, after hearing—through the favour
of the teacher; erat, that reality of the Self that I shall speak
of; samparigrhya, after grasping (It) fully—as one’s own
Self; pravrhya, after separating (from body etc); this dhar-
myam, righteous! (thing, the Self); and apya, after attain-
ing: etam anum, this subtle thing—the Self; sah martyah,
that mortal —(who has become) the enlightened man;
modate, rejoices; labdhva, having obtained; modaniyam,
that which causes delight. Therefore manye, 1 consider;
that the sadma, mansion-—the abode of Brahman, which is
of this kind; vivrram, is wide open to—has approached
towards;2 naciketasam, (you) Naciketad. The idea is: *‘1
consider you fit for emancipation.”

(Naciketa said), *“If I am fit and you, too, sir, are
pleased with me, then

AT gATSAATIHI-
TFIATERRFATEATY |
I g AT JoqT==q
aeeaRata ags i ev
14. *“Tell (me) of that thing which you see
as different from virtue, different from vice,

1Lit. that which is conducive to virtue, the knowledge of Reality
being the highest virtue.

2 Brahman and the mansion are identical, and the approach of this
mansion towards Naciketa consists in the propitiousness of Brahman.
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different from this cause and effect, and different
from the past and the future.”

Anyatra dharmat, different from virtue—i.e. from the
performance of scriptural duties, their results, and their
accessories; so also anyatra adharmat, different from vice;
so also anyatra asmat krtakriat, different from this krta,
the effect, and akrra, the cause; moreover, anyatra bhiitat ca
bhavyat ca, different from what was, or will be—as also
what is—i.e. what is not limited by the three times (past,
present, and future); yar, what—the thing of this kind that
is beyond the reach of all empirical experience, which; pas-
yasi, you see, you know; tat, that thing; vada, you tell-—me.

With a view to speaking of the thing asked for, as also
some other attributes, Death said to him who had inquired
thus:

g AT FQIATALT
gurzfa gaifor 7 agafea
afgsgrar sgrad a<a
g3 AT FEFERIEGTG 1 Y
15. I tell you briefly of that goal which all
the Vedas with one voice propound, which all

the austerities speak of, and wishing for which
people practise Brahmacarya: it is this, viz Om.

Yat padam, that attainable thing—the goal, which;
sarve Vedah, all the Vedas—without divergence; dmananti,
propound; ca, and; yat, that which; sarvani taparisi, all the
austerities ; vadanti, speak of—are meant for the attainment
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of; yat icchantah, wishing for which; caranti, (they) prac-
tise; brahmacaryam, Brahmacarya that consists either in
residence (for study) in the house of the teacher or is of
some other kind (i.e. lifelong celibacy) meant for the attain-
ment of Brahman; bravimi, I tell; re, you; sarigrahena, in
brief: tat, that thing—the goal; om iti etat, is this, viz Om.
The goal that you desire to know is this that is indicated by
the word Om and that has Om as its symbol.!

(Since Om is the name and symbol of Brahman),
therefore:

UIgEAATETY T CATEAATET A |
TageAaTes snear a1 afgssta qea ag n g

16. This letter (Om), indeed, is the (inferior)
Brahman (Hiranyagarbha); and this letter is,
indeed, the supreme Brahman. Anybody, who,
(while) meditating on this letter, wants any of
the two, to him comes that.

Etat eva aksaram brahma, this letter (Om), indeed, is
(the inferior) Brahman (Hiranyagarbha). And etat eva

10t 1s well known that the thing that 1s revealed (i.e. flashes in
the mind) on the utterance of a word is signified by that word. Thus
the knowledge, untouched by outer objects, that reveals itself to the
man of concentrated mind on the utterance of the word Om, is also
dependent on and signified by O/m. One should meditate thus: ‘1 am
Brahman, as signified by Om and as conditioned by Maya in which
the saftva quality preponderates.” If, however, one is not able to do
so, one should superimpose the idea of Brahman on the symbol Om.
The best minds can think of Brahman without Om. The middle ones
can meditate on Brahman with the help of Om. And the inferior ones
can worship Brahman on the symbol Om.
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aksaram param, this letter (Om) is the supreme Brahman.
For of them both this letter (Om) is the symbol. Jrarva,
(while) worshipping; etat eva aksaram, this very letter Om
as Brahman; anything that—whether the supreme or the
inferior Brahman; yah, anybody; icchati, wishes for; tat
tasya, that becomes his: if it is the supreme Brahman (that
he desires), It becomes knowable; if it is the inferior Brah-
man, It becomes attainable.

QAR ACTATRTHFAT T |
TAITSFEA AT TS E AGIAd 1129 11

17. This medium is the best; this medium
is the supreme (and the inferior) Brahman.
Meditating on this medium, one becomes ador-
able in the world of Brahman.

Since this is so, therefore, among all the mediums,
(e.g. Gayatrl), for the attainment of Brahman, etat alam-
banam, this medium, is srestham, the highest—the most
praiseworthy; etat alambanam, this medium (is); param,
supreme Brahman—as well as the inferior Brahman, since
it relates to both the inferior Brahman and the supreme
Brahman. Jhgrva, meditating on; etat dlambanam, this
medium; brahmaloke mahiyate, one is worshipped in the
world of Brahman. The idea is this: Getting identified
with the supreme Brahman or the inferior Brahman, (as a
result of meditation), he becomes adorable-like Brahman.

For those aspirants of medium and inferior quality,
Om has been indicated both as a medium (for meditation
on), and symbol (for worship), of the Self which is devoid
of all attributes and which was inquired about in, “Tell me
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of that thing which you see as different from virtue” etc.
(Ka. l.ii.14;) and It has also been presented similarly, for
similar aspirants, who wish to know the inferior Brahman.

Now this (verse) is being said with a view to ascertain-
ing directly the nature of that Self which has the Om as Its
medium:

T sraq faad ar faufz=-

T FARTT I AT
s e amraEdrsy gRIon

T g7ad I TR N <1

18. The intelligent Self is neither born nor
does It die. It did not originate from anything,
nor did anything originate from It. It is birth-
less, eternal, undecaying, and ancient. It is not
injured even when the body is Kkilled.

Vipascit, the intelligent one (Self)—intelligent because
Its nature of consciousness is never lost; na jayate, is not
born—It is not produced; na va mriyate, nor does It die.
An impermanent thing, that has origination, is subject to
many modifications. With a view to denying all the modi-
fications in the Self, the first and last of these modifications,
in the form of birth and death, are being first denied here
in the text: ‘He is neither born nor dies.” Moreover,
ayam, this one—the Self; na kutascit, did not come from
anything—did not originate from any other cause; and
from the Self Itself ra kascit babhiiva, nothing originated—
as something different from It. Therefore ayam, this Self;
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(is) ajah, birthless; nityah, eternal; sa$vatah, undecaying.
That which is impermanent is subject to decay; but this one
is everlasting; therefore, again, It is puranah, ancient—new
indeed even from of old. A thing is said to be new now
which emerges into being through the development of its
parts, as for instance, a pot etc. The Self, however, is
opposed to them; It is ancient, i.e. devoid of growth. Since
this is so, theretore, na hanyate, It is not killed—not injur-
ed; Sarire hanyamane, when the body is killed—with
weapons etc., though It exists there, just like space.

AT ATHFAA Feel2 FARAHAS AT |
I at 7 fasrrrar arae gfea 7 geaa u 9 1l

19. If the killer thinks (of It) in terms of
killing and if the killed thinks (of It) as killed,
both of them do not know. It does not kill, nor
is it killed.

Even though the Self is of this kind, still cet, if; some-
one who looks upon the mere body as the Self, manyate,
thinks—of It; hantum, for the sake of killing—(if he) thinks,
I shall kill It”’; and the other who is katah, killed; cet, if;
he too, should manyate, think ; the Self to be katam, killed—
(if he) thinks, “I am Kkilled”; ubhau tau, both of them,
equally; na vijanitah, do not know—their own Self;; because
ayam, this one; na hanti, does not kill—the Self being un-
changeable; similarly na hanyate, It is not killed—because
of the very fact of unchangeability, as in the case of space.
Therefore the worldly existence, consisting of virtue and
vice, relates merely to the ignorant man, it does not belong
to the knower of Brahman, because for him virtue and vice
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are inappropriate both according to the Vedic authority
and logic.

How does one know the Self? This is being said:

AU AT-AZAT HEAT-
ATATSET eIt fgar qgrae |
auwg: qafa draanet
HIIIATIFATGATTATHT: 11 R0 |

20. The Self that is subtler than the subtle
and greater than the great is lodged in the heart
of (every) creature. A desireless man sees that
glory of the Self through the serenity of the
organs, and (thereby he becomes) free from
SOITOW.

(The Self is) aniyan, subtler; anoh, than the subtle—
such as a (tiny) Syamaka grain; mahiyan, greater; mahatah,
than the great—things that have a great dimension such as
the earth. Whatever great or atomic thing there be in the
world, can possibly be so by being possessed of its reality
through that eternal Self. When deprived of that Self, it is
reduced to unreality. Therefore that very Self is subtler
than the subtle and greater than the great, for It is condi-
tioned by all names, forms, and activities which are Its
limiting adjuncts. And that atma, Self; nihitah, is lodged—
exists as the Self; guhayam, in the heart; asya jantoh, of this
creature—(in the heart) of all beings beginning from Brahma
and ending with a clump of grass. 7Zam, that Self—the
means for whose realisation are hearing, thinking, and

10
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meditation;! (he sees, who is) akratuh, a desireless man, i.e.
one who has desisted from all outer objects, seen or unseen;
and when this(detachment) takes place,dhatavah, the organs,
such as mind etc. become composed, the dharus being so
called because of their holding (dharana) the body. (So)
dhatuprasadat, through the serenity of these organs; (he)
pasyati, sees; tam mahimanam, that glory; atmanah, of the
Self—that is not subject to growth and decay in accordance
with the results of work—he sees, i.e. he directly realises
the Self as “I am the Self”’, and thereby he becomes vita-

Sokah, free from sorrow.

Otherwise, the Self is difficult to be known by ordinary
people who are possessed of desire, because:

AT gX asfa gaEr aifa g9
FEJ AITAS 1F AT ATTHRLT 1L

21. While sitting, 1t travels far away; while
sleeping, It goes everywhere. Who but I can
know that Deity who is both joyful and joyless?

(The Self) while asinah, sitting—remaining stationary,
motionless, diiram vrajati, goes far; sayanah, while sleeping;
yati, goes; sarvatah, everywhere. Similarly, that Deity, the
Self, is madamada, possessed of mada, and devoid of mada-
joyful and joyless—possessed of contradictory qualities.
Hence it being difficult to know It, kah, who; madanyah,
apart from me; jiiarum arhati, can know; tam madamadam

1 This is according to Balagopalendra. The phrase daréana-éravaga-
manana-vijiGna-lingam may also mean, ‘“the Self whose existence is
inferable from the acts of seeing, hearing, thinking, and knowing.”
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devam, that joyful and joyless Deity? Since the Self, as con-
ditioned by various limiting adjuncts, is possessed of oppo-
site qualities and appears variously like a prism (visvaripa)
or a philosopher’s stone (cintamani),! therefore it is only by
a wise man of fine intellect, like us, that this Self can be
known. Hence the difficulty of Its realisation is being
pointed out in the sentence: kah tam madanyah jhratum
arhati, who apart from me can know It? Sleep is the cessa-
tion of the activities of the senses. The delimitation of
consciousness,2 caused by the senses, ceases for a sleeping
man. When the Self is in such a state (of sleep), Its con-
sciousness being of a general character, It yati sarvatah, seems
to go, (to be present), everywhere. When It is in a state of
particularised consciousness, It, though really stationary
by Its own nature, diiram vrajati, seems to travel far, in
accordance with the movement of mind etc., because It is
conditioned by those mind etc. In reality, It continues here
(in this body) only.

The text further shows how from the knowledge of the
Self comes the elimination of grief as well:

FIATL FATATTR AT |
weTea faATeaT™ wear i 7 =t nk

22. Having meditated on the Self, as bodi-
less in the midst of bodies, as permanent in the

1 A vidvaripa gem appears possessed of diversc colours, and a
cintamani assumes various aspects in accordance with the thought of its
POSSEssor.

2 Then consciousness has such limited expression as, “I am a man’,
“1 see a blue thing”’, and so on.—A.G.
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midst of the impermanent, and as great and
pervasive, the wise man does not grieve.

The Self in Its own nature, is like space; (having
meditated on) that Self (as) asariram, unembodied—as that
bodiless Self; sariresu, in the midst of bodies—of gods,
Manes, human beings, etc.; (as) avasthitam, permanent,
i.e. unchanging; anavasthesu, in those that have no fixity—
amidst the impermanent; and (having meditated) on the
mahantam, great (Self)—(and), lest the greatness be taken
relatively, the text says vibhum, the pervasive; armanam,
Self. The word Self (Gtman) primarily means the indwelling
Self. Matva, having meditated—as *‘I am this’’—on this
Self that is of this kind; dhirah, the wise man; na Socati,
does not grieve. For grief cannot reasonably belong to a
man of this kind who has known the Self.

The text says that though this Self is difficult to know,
It can be known well through proper means:

ATAATAT TTTAT F¥a1
T AT F FEAT AT |
JREY IO AT V-
TIEAY ST Faguy g @1 130

23. This Self cannot be known through much
study, nor through the intellect, nor through much
hearing. It can be known through the Self alone
that the aspirant prays to; this Self of that seeker
reveals Its true nature.
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Ayam atma this Self; na labhyah is not to be attained,
is not to be known ; pravacanena through the acquisition of
many Vedas; and na medhaya not through the intellect—
through the power of grasping the meaning of texts; na
bahuna srutena not through much hearing—alone. How
is It then to be known? This is being said: Yam eva that
(Self) indeed which is his (i.e. aspirant’s) own Self which;
esalr this one—the aspirant; vruute prays to; tena by that
—by that very Self which is the seeker (himself); the Self
Itself is labhyah can be known, i.e. It becomes known to be
such and such. The meaning is that to a desireless man who
seeks for the Self alone, the Self becomes known of Its own
accord.! How is It known? This is being said: esah, this
Self, tasya, of that seeker of the Self;2 vivrnute, reveals;
svam, Its own—Its real; raniim, body, i.e. Its own nature.

There is this further fact;

arfazar grafaramma araarfea: |
AATIATTHT FTSFT TRAATAATAATT 1% 1

24. One who has not desisted from bad
conduct, whose senses are not under control,
whose mind is not concentrated, whose mind is
not free from anxiety (about the result of concen-
tration), cannot attain this Self through know-
ledge.

Na aviratah, not one who has not desisted; duscaritat,
from bad conduct—from sinful works either prohibited,

1 Through 1ts grace. For other interpretations of this verse, see
Mu. III. iii. 3.
2 Some take fasya to mean “to that seeker”.
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or not sanctioned by the Vedas and the Smrtis; na asantah,
nor one whose senses are not controlled—one who has not
turned away from the lure of the senses; na asamahitah, nor
one whose mind is not concentrated—one whose mind is
scattered; na, nor one whose mind may be concentrated,
but still who is a$antamanasah, whose mind is not at rest,
because of hankering for the result of concentration; apnu-
yat, can attain; enam, this Self, that is being considered;
prajhanena, through knowledge—of Brahman. But the
man who has desisted from bad conduct, as also from the
lure of the senses, whose mind has become concentrated,
and who is also free from anxiety about the results of con-
centration, and has a teacher, attains the aforcsaid Self
through knowledge. This is the idea.

aeq 87 9 &% 9 IW WAT A& |
THIEIHAT F AT I T F: 1Y

zfa srswafaafs gaaeaa fgdar st |

25. How can one know thus as to where
It (the Self) is, for which both the Brahmana and
the Ksatriya become food, and for which death
takes the place of a curry ?

But how can one, who is not of this kind, know the
Self —the Self yasyva, for which; ubhe, both; brahma ca
ksatram ca, the Brahmana and the Ksatriya—though they
are the upholders of all righteousness and the protectors of
all; bhavatah, become; odanah, food; yasya, for which Self;
myrtyuh, death—though it is the destroyer of all; (becomes)
upasecanam, supplement to the food (like curry)—being
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unfit even to be a food; kah, who—being a man with a
worldly intellect, and devoid of the disciplines described
above; veda knows; itthd, in this way—like the man en-
dowed with the above mentioned disciplines; yatra, as to
where;! sah, Tt—the Self (exists) ?

1 The Self, the eater—destroyer of the universe—exists in Its own
glory. Who knows It as such?

-



PART 1
CANTO 1

The connection that this canto, beginning with rram
pibantau, has (with the earlier ones) is this: Knowledge and
ignorance have been presented as possessed of diverse,
opposite results; but they have not been ascertained proper-
ly (as regards their natures and means) together with their
results. For the determination of this is called up the anal-
ogy of the chariot, inasmuch as this leads to easy compre-
hension. Thus also are presented two selves, for distin-
guishing between the attained and the attainer, and the
goal and the goer.

*d faaa gFaea IiF
gl afaset axd qud (=F) )
sraraat Fafasr agfea
g 4 F fyurfadan u g
1. The knowers of Brahman, the worshippers
of the five fires,! and those who perform the Naci-
keta saciifice thrice, compare to shade and light,
the two enjoyers of the inevitable results of work,
who have entered within the body, into the cavity
(of the heart) which is the supreme abode of the
Most High (Brahman).
Pibantau, two drinkers of; rram, truth, i.e. the results
of work (which is called truth) because of its inevitability.

1 Garhapatya, Ahavaniya, Daksinagni, Sabhya, and Avasathya.
Or heaven, cloud, earth, man, and woman-—By. VI. ix-xiii.
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Of these two, one drinks—enjoys—the fruit of work, and
not the other. Still both are called enjoyers, because of
association with the enjoyer, on the analogy of the expres-
sion *‘the possessors of the umbrella’.! Sukrrasya, of what
is done by oneself. This (word) is to be construed with
rtam mentioned earlier—(meaning thereby the drinker of)
the result of the work done by oneself. Pravistau, (these)
two have entered; loke, within this body; guham, (is the
same as guhayam) into the cavity, into the intellect. Parame,
(means) in the supreme; it (i.e. the space within the heart)
is supreme in comparison with the outer space circum-
scribed by the human body; parardhe, into that which is
the abode (ardha) of Brahman (para)—there, indeed, is the
supreme Brahman perceived. So the meaning is that they
two have entered into the supreme abode of Brahman,
which is the space within the heart. Brahmavidah, the
knowers of Brahman, vadanti, speak of—these two, again,
as different like chayatapau, shade and light—because of
(their) worldliness and freedom from worldliness. Not only
those who have given up rites speak (thus), but also paiica-
gnayah, those who worship the five fires—i.e. the house-
holders; ca, and also; those who are trindciketah, the people
by whom has been piled up thrice the fire called Naciketa.

T: FFASTATATAER g a7 I |
vy fadeat o arfadas gafg un
2. We have known that Niciketa Fire, which
is the bridge for the sacrificers, as also that which
1 When a king with his retinue moves out in a procession with

umbrellas, people say, <“Chatrinah ydnti— people with umbrellas are going’’
though most of the people in the proceggjon do not possess umbrellas.
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is the undecaying supreme Brahman beyond fear
for those who want to cross over (the world).

Sakemahi, we were able to know as well as to pile up,
Naciketam, the Naciketa Fire (which is Virat); yah, who; is
like a setul, bridge—since it is calculated to lead beyond
sorrow; fjananam, for the sacrificers—the performers of
rites. Moreover, that which is abhayam, the fearless; aksa-
ram brahma, the undecaying Brahman—which is the su-
preme resort and is called the Self; param titirsatam, for
those who want to go to the shore—to the shore of the (sea
of this) world—that also we succeeded to know. The mean-
ing of the sentence is that both the immanent and transcen-
dental Brahmans, which are the refuge of the knowers of
rites and Brahman respectively, are worthy of realisation.
For these two, in fact, have been introduced in the verse,
“rtam pibantau’ etc.

For the sake of that one among these (two Selves),
which has through limiting adjuncts become the trans-
migrating soul and is fit for knowledge and ignorance
whereby to attain either emancipation or the worldly state,
a chariot is being imagined as a means to its reaching either.

srentre Wfaa fafe e <oada 9.0
afg g axfy fafg v sagda T 030
3. Know the (individual) Self as the master
of the chariot, and the body as the chariot. Know
the intellect as the charioteer, and the mind as
verily the bridle.

Of these, viddhi, know ; atmanam, the Self—the enjoyer
of the fruits of karma, which is the soul in the worldly state;
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as rathinam, the rider, the master of the chariot; tu, and;
(know) sariram, the body; as the ratham, the chariot—
since the body is pulled by the senses which occupy the
" place of the horses tied to the chariot; tu, and; viddhi,
know; buddhim, the intellect— characterised by determina-
tion; as sarathim, charioteer—since the body has the guid-
ing intellect as its chief, just as the chariot has the guiding
charioteer as its chief, all physical work being generally
directed by the intellect. (Know) manah, the mind—charac-
terised by volition, doubt, etc.; as pragraham, bridle—for
just as the horses act, when held in by the reins, similarly
the senses such as ear, etc. act when held in by the mind.

sfearfor garagfavars @y M= |
ARAFETTATITFT AIFRIATGHATT: 1 ¥ 1

4. They call the senses the horses; the senses
having been imagined as horses, (know) the
objects as the ways. The discriminating people
call that Self the enjoyer when It is associated
with the body, senses, and mind.

Ahuh, they—those versed in calling up the imagery of
the chariot—call; indriyani, the senses—eye etc.; hayan,
horses—because of the similarity of drawing the chariot
and the body. Tesu, those very senses, having been imagin-
ed as horses; know, visayan, the objects—such as colour
etc.; as gocaran, the roads. Manisinah, the discriminating
people; ahuh, call; Gtmendriyamanoyuktam, the Self as
associated with the body, senses, and mind; as bhoktd, the
enjoyer, the transmigrating soul. For the absolute Self can
have no enjoyership; Its enjoyership is in fact created by



156 FIGHT UPANISADS [Liii. 4

the limiting adjuncts such as the intellect etc. Thus also
there is another Vedic text which shows the non-enjoyer-
ship of the absolute (Self): It thinks, as it were, and
shakes, as it were” etc. (Br. IV. iii. 7). Only if this is so,
does it become appropriate to attain the state of Visnu (Ka.
L iii. 9) as one’s own, through the analogy of the chariot
which is going to be elaborated; but not otherwise, because
one cannot transcend one’s (true) nature.

This being so,
FEE fasTAaTe I gFIT AAAT AT |
geafrzamgazarty geeTEar 39 9139 1Y 1)

5. But the senses of that intellect, which,
being ever associated with an uncontrolled mind,
becomes devoid of discrimination, are unruly
like the vicious horses of the charioteer.

Yah tu, he however who—the charioteer called the
intellect; bhavati, becomes; avijianavan, unskilful —lacking
in discrimination as regards engagement and disengage-
ment, just as the other (real charioteer) is in conducting the
chariot; being sada, ever; associated ayuktena manasa,
with an uncontrolled mind ; rasya, his—of that incompetent
intellect, i.e. of the driver; indriyani, the senses—which are
analogous to the horses; are ava$yani, unruly uncontroll-
able; dustasvah iva, like the vicious horses; saratheh, of the
charioteer—of the other (real) driver.

aeg faarwafa gaaq wmar aa |
aeafarfor azarfy gawar g3 g u g
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6. But of that (intellect) which—being ever
associated with a restrained mind—is endowed
with discrimination, the senses are controllable
like the good horses of the charioteer.

Yah tu, but that (intellect), again,—which is a chari-
oteer opposed to the previous one; which bhavati, becomes;
vijhanavan, skilful and possessed of discrimination; yuktena
manasa sada, being ever associated with a controlled mind
—-being endowed with a concentrated mind; tasya, of that
(intellect) ; indriyvani, the senses—that are analogous to the
horses; are vasyani, controllable—can be urged on or
stopped; sadasvah iva like the good horses; saratheh, of
the charioteer—of the other (real) driver.

This is the result that is being foretold for the rider who
has the aforesaid intellect as his charioteer:

FEAfIAAATAATATE: LKA |

T q geagATeATta 99 FAfeErssfa nen

7. But he, (that master of the chariot), does
not attain that goal (through that intellect), who,
being associated with a non-discriminating intel-
lect and an uncontrollable mind, is ever impure;
and he attains worldly existence.!

Yah tu, but he (the soul, the master of the chariot) who
avijiianavan bhavati, is associated with a non-discriminating
intellect ; amanaskah, whose mind is not under control; who
is, because of that very reason, asucih, unclean; sada, for

1 Some translators take yak, meaning the intellect, as the nomina-
tive of the first part, and sah, meaning the soul, as that of the second part.
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ever; sah, that rider of the chariot; na apnoti, does not
achieve; tat padam, that goal—the aforesaid undecaying.
One which is the supreme goal—with the help of that
charioteer (viz intellect). Not only does he not attain eman-
cipation, but also adhigacchati, he reaches; sarmsaram,
worldly existence—involving birth and death.

aeq fasarwafa quaes: qan gfa:
q g QRASATANT TEATHAT T STAA 11 < 1

8. That (master of the chariot), however,
who is associated with a discriminating intellect,
and being endowed with a controlled mind, is
ever pure, attains that goal (getting detached)
from which he is not born again.

The other one, yah fu, who, however; is vijianavan,
associated with a discriminating charioteer—i.e. the rider
of the chariot who has knowledge; samanaskah, who is
possessed of a controlled mind; and who is for that very
reason, sada Suchih, ever pure; sah tu, he however; tat
padam apnoti, attains that state; yasmat, from which—
becoming non-alienable from which acquired goal; bhizyah,
again; he na jayate, is not born—in the world.

What is that goal? The text says, It is this:
fasmrafadeg A7 gugam |
HISEAT: qIRATEAIT afgsom: a3 989 11 ] 1

9. The man, however, who has, zis his
charioteer, a discriminating intellect, and who has
under control the reins of the mind, attains the



L.iii. 10] KATHA UPANISAD 159

end of the road; and that is the highest place of
Visnu.

Yah narah tu, the man however, who, as described
earlier; vijfia nasarathzh has a discriminating intellect as his
charioteer; manahpragrahavan, who has the mind as his
reins—whose mind is controlled, who having a concen-
trated mind has become holy; sah (narah), that man—that
man of knowledge; apnoti, reaches adhvanah param, the
end of the road—i.e. the very supreme goal to be reached
beyond the course of the world. He becomes free from all
the worldly bondages. Tat, that; is paramam padam, the
highest place, i.e. the very nature; visnoh, of Visnu—of the
all-pervading Brahman, of the supreme Self who is called
Vasudeval-—which this man of knowledge attains.

Now this portion begins in order to show how the goal
(i.e. Brahman), that is to be reached, is to be realised as the
indwelling Self through an ascending gradation, from gross-
ness to subtleness, commencing from the gross senses:

sfrgava: axr @t sdvage a3 19
wAEE I FFGLETRAT AGFI: 11 o |l

10. The sense-objects are higher than the
senses, and the mind is higher than the sense-
objects; but the intellect is higher than the mind,
and the Great Soul is higher than the intellect.

Now, then, the senses are gross. The arthdh, sense-
objects, by which those senses were created for their (i.e. of

1 He who provides dwelling place (vésa) for all in Himself is vasu.
Deva is effulgent, i.e. self-luminous. He is both vdsu and deva.
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the sense-objects) own revelation, are certaiﬁly parah,
higher—subtler, more pervasive, and are their inner selves;
indriyebhyah, than those senses—which are their own effects
(the sense-organs having been created from sense-objects
for perceiving them). Arthebhyah ca, as compared with
even those sense-objects, manah, the mind; is param,
higher—more subtle, pervasive, and is their inner self. By
the word manah, is indicated the elements in their rudimen-
tary subtle form (tanmatras) which are the material cause
of the mind, for they are the originators of volition and
conjecture. Manasah api, as compared with even the mind;
buddhih, the intellect; is para, higher—subtler, more perva-
sive, and is their inner self. By the word buddhih is denoted
the rudimentary elements (fanmatras) which are the source
of determination etc. Buddheh, as compared with the intel-
lect; mahan atma, the Great Soul (is higher); it is atma, the
soul, because it is the innermost principle of all the intelli-
gence of all beings, and it is mahan, great, because it is the
most pervasive of all. The principle called Hiranyagarbha,
which was born before all, from the Unmanifested (Maya),
and which consists of both intelligence and activity, is called
the Great Soul that is parah, higher, than the intellect.

AZA: TLHSAFAHSTFATCTRY : 9T |

geaTe q¥ fawfecaT ssar ar qurafa: u g

11. The Unmanifested is higher than Mabat;
Purusa is higher than the Unmanifested. There
is nothing higher than Purusa. He is the culmina-
tion, He is the highest goal.

Mahatah, as compared (even) with Mahat (the Great
Soul); param, higher—subtler, inner self, and the most
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pervasive; is avyaktam, the Unmanifested—that which is
the seed of the whole universe, the essence of unmanifested
name and form, the state of combination of all powers of
causes and effects,! called by such names as avyakta (Un-
manifested), avyakrta (Unevolved), akasa (Space), etc.,
resting on the supreme Self through and through like the
power of a banyan tree in a tiny banyan seed.2 Avyaktat,
as compared with that avyakta;3 (Purusa is) parah, higher—
subtler and greater, being the cause of all the causes and
the inmost self of all-—and therefore too, He is called puru-
sah (lit. person), because (derivatively) He fills up every-
thing. Ruling out the possibility of anything being higher
than Him, the text says, purusat na param kim cit, there is
nothing higher than Purusa. Since there is no other sub-
stance beyond Purusa who is a mass of pure consciousness,
the Purusa is kastha, the acme, the culmination—of subtle-
ness, greatness, and inwardness as Self. Here, indeed, end
all subtleness etc., commencing from the senses. Hence
this is para gatih, the supreme goal—of all travellers, all
individual souls that transmigrate; because the Smrti says,
“Going where they do not return’ (G. VIII. 21; XV. 6).

Objection: 1Is it not a fact that if there is going, there

1 During cosmic dissolution

2 «As the seed, with the potentiality of the tree, is but a single
entity, without a second, stmilarly Brahman, too, as possessed of the
power of Maya is not a dual entity "—A G.

8 That has no individuality when ascertained from the pomt of
view of existence etc. It is the cause of the whole manifested world.
Since it is dependent on the supreme Self, the latter 1s indirectly called
the cause. But in reality the Self is not the cause, because It 1s not
subject to mutation.

11
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shall be coming as well? How is it then said, ‘“from which
he is not born again” (Ka. 1. iii. 8)?

Answer: That is no fault. Since He is the indwelling
Self of all, the fact of realising Him is figuratively spoken of
as attaining Him. And that He is the indwelling Self is
shown through His being higher than the senses, the mind,
and the intellect. He who is a traveller goes, indeed, to
something that is unattained, non-immanent, and non-
Self; but not contrariwise. Thus there is the Vedic text:
‘“Those who want to get beyond the ways (of the world) do
not walk on roads” etc. (Itihasa Upanisad, 18). Thus also
is being shown that He is the indwelling Self of ali:

T §AY AT TEISKAT T TFRA |
TAA @ATAT FFAT GEwaAT w1 g 0

12. He is hidden in all beings; and hence
He does not appear as the Self (of all). But by
the seers of subtle things, He is seen through a
pointed and fine intellect.

Esah, this one—this Purusa; sarvesu bhiitesu, in all
creatures—from Brahm3a to a clump of grass; gidhah, is
hidden;—though He has such activities as hearing, seeing,
etc., yet He is covered by avidya, i.e. Mdya.! Thus, since
He is the @tma, the Self (of all); na prakasate, (He) does not

appear as the Self of anyone.2 Alas, how unfathomable,
inscrutable, and variegated is this Maya, that every creature,

1 The very word avidy@ (ignorance) suggests that 1t 1s removable
by vidya (knowledge); and Maya (cosmic lusion) suggests that it is
unreal.

2 The Self, as such, cannot be the content of any conventional idea.
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though in reality identical with the supreme Entity, and
is instructed as such, does not grasp the fact, “I am the
supreme Self”’, while even without being told, he accepts as
his Self the non-selves, viz the aggregate of body and senses,
under the idea, ‘I am the son of such a one”’, though these
(latter) are objects of perception (and are hence not his
selves) like pots etc.! Verily, it is through the Maya of the
supreme Being, that every man moves, again and again
(through birth and death). There is this Smrti on this point:
“I am not revealed to all, being veiled by my Yoga-Maya”
(i.e. the illusion born of the congress of the gunas) etc. (G.
VII. 25).

Objection: 1Is it not contradictory to say, ““Having
realised It, the intelligent man does not grieve” (Ka. ILi. 4)
and “He does not appear’ ?

Answer. This 1s not so. Since He is not known to a
man whose intellect has not been purified, 1t is said, “He
does not appear’”. Tu (but); driyate, (He) is seen; through
the purified (intellect)}—agryaya, through the pointed
(intellect); that (intellect) which is like a point (agra) is
agrya; through that, i.e. being associated with concentra-
tion; sizksmaya, through the subtle (intellect) that is engag-
ed in ascertaining subtle things.! By whom? Siksma-
darsibhih, by the seers of subtle things. These seers are those
who have become skilled in penetrating into the subtlest
thing through their perception of an ascending order of

1 «When the mind becomes concentrated through the perfection
of meditation and thus becomes helpful, then from the mahdvakya (great
saying—Thou art That), associated with that mind, there anses such a
conviction as ‘I am Brahman’. On that intellectual pattern 1s revealed
the reality of Brahman; and this 1s conventionally referred to as the
self-revealed immediate perception of Brahman.”—A.G.
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subtleness by following the process as indicated in the text,
“The sense-objects are higher than the senses”, etc. (Ka.
Liii. 10). By them, i.e. by the learned people.

The means for His attainment is being stated:
T=BEIEAALT ATHETA=SSHIA ATHIT |
sTaareRfa agfa fassaass=sra srafa u ¢3 0

13. The disciiminating man should merge
the (organ of) speech into the mind; he should
merge that (mind) into the intelligent self; he
should merge the intelligent self into the Great
Soul, he should merge the Great Soul into the
peaceful Self.

Prajfiah, the discriminating man; yacchet, should
merge. What (should he merge)? Vak, i.e. vdacam, the
organ of speech, (i.e. all the organs), vak being used sugges-
tively for all organs. Where? Manasi, into the mind; the
use of the word with a long 7 is a Vedic licence. Tat, that
mind, again, yacchet, he should merge; jiane atmani, into
the intellect—bright by nature—which is their self; as the
intellect pervades the organs, beginning with the mind, it is
their self, their innermost principle. Jianam, the intellect;
niyacchet, he should dissolve; mahati atmani, in the Great
Soul—the First Born (Hiranyagarbha). The idea is that he
should make the intelligence as clear in its nature as is the
First Born. And that Great Soul again, yacchet, he should
sink; sante, into the peaceful—whose nature does not admit
of any distinction, which is unchangeable; (into that peace-
ful) armani, Self—into the real Self which is within all and
is the witness of all the modifications of the intellect.
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Just as the water in a mirage, the snake on a rope, and
dirt in the sky aie eliminated through the perception of the
real nature of the mirage, rope, and the sky, similarly by
dissolving in Purusa-—the Self---through the knowledge of
the true nature of one’s own Self, all that is projected by
unreal ignorance, that is characterised by action, instru-
ment, and result, and that is but constituted by the threc—
name, form, and action—one becomes established in the
Self and peaceful in mind, and he has his goal achieved.
Since this is so, therefore, for the sake of realizing this—

Ifassa saa
gregq aufaaradg |
greeq o fqfaar greaan
g quEgaEEaal agfa 1 ¢ i

14. Arise, awake, and learn by approach-
ing the excellent ones. The wisc ones describe
that path to be as impassable as a razor’s edge,
which when sharpened, is difficult to tread on.

You creatures, who are sleeping in ignorance that has
no beginning, uttisthata, arise, turn towards the knowledge
of the Self; jagrara, awakec— put an end to the sleep of
ignorance which is terrible by nature and is the seed of all
evil. How (to put an end to it)? Prapya, approaching;
varan, the adorable ones, the excellent teachers—who know
that (Self); nibodhata, learn—understand the all-pervading
Self, taught by them, as *‘l am that”. The Upanisad says
out of compassion, like a mother, that this should not be
neglected, for the thing to be known is comprehensible by a
very fine intellect. With what can that fine intellect be
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compared? This is being said: Dhara, the edge; ksurasya,
of a razor; nisita, being sharpened ; becomes, duratyaya, such
as can be passed over with great difficulty, impassable. As
that razor is difficult to walk on with the feet, similarly,
kavayah, the intelligent people; vadanti, describe; pathah
(should rather be panthananr), the path; (as) durgam, im-
passable, i.c. hard to attain. The idea is that since the
object to be known is very subtle, they spcak of the path
of knowledge lecading to it as impassable.

How very subtle is the thing to be known? That is
being said. Now, then, this carth is gross developed as it is
by (the principles of) sound, touch, colour, taste, and smell;
and it is an object of perception to all the senses. So also is
the body. Here a gradation of subtleness, pervasiveness,
purity, permanence, etc., is noticed in water etc., through
the elimination of the attributes of smell etc., one by one,
till one reaches, akasa' (space). Therefore what need is
there to speak of the unsurpassable subtleness etc. of that
in which there do not exist those attributcs beginning with
smell and ending with sound that are the causes of gross-
ness. That is what the Upanisad shows:

HASTATRIATT TG

quTSYH g aq |
AT qgd: 9 89

fr=iren argeg@ny T 1 4 1l

1 Earth is possessed of five qualities—smell, taste, colour, touch,
and sound; water consists of the four qualities beginning from taste;
fire of the next three; air of the next two; and space of the last one.
It is difficult to translate the word gkdsa. Vedanta-sara defines it as the
element that provides space and has sound as its quality.
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15. One becomes freed from the jaws of
death by knowing that which is soundless,
touchless, colourless, undiminishing, and also
tasteless, eternal, odourless, without beginning,
and without end, distinct from Mahat, and ever
constant.

Yar, that which—is described as; asabdam, soundless,
asparsam, touchless; ariipam, colourless; avyayam, un-
diminishing; rarha and also; arasam, tasteless; nityam,
eternal—that is the undecaying Brahman. That which is
possessed of sound etc. diminishes. But this one, being
soundless etc., is avyayain—It does not diminish, does not
decay; and because of this, It is eternal. Whatever decays
i1s non-eternal; but this one does not decay, therefore it is
permanent. For this further reason, too, It is eternal: that
which has no adi (beginning), cause, is anadi, beginningless.
, That which has a cause is impermanent, because it is an
effect and it merges into its cause, as for instance earth etc.
But this one being the cause of zll, is not the effect, and
hence 1t is eternal; It has no cause into which It can merge.
Similarly, anantam, infinite—that which has no end. As
the plantain etc. are seen to be impermanent after yielding
their products in the form of fruits ctc., not even that way
has Brahman any finitude; hence too, It is eternal. Maha-
tah, from the principle Mahat, called buddhi, intelligence;
It is param, distinct, by nature—for It is the witness of all,
being eternal Consciousness; and It is Brahman, being the
Self of all beings. For it has been already said, ‘“He is
hidden in all beings” (Ka. Liii.12). And dhruvam, is that
which is changelessly constant, whose eternality is not
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relative unlike that of the earth etc. Nicayya, realising; tat
that Self—the Self that is the Brahman of this kind; pra-
mucyate, one gets freed from—detached from; myrtyu-
mukhat, from the jaws, grasp of Death—which consists of
ignorance, desire, and action.

For the sake of culogising the knowledge under discus-
sion the Upanisad says:

ATFIFAATEAT TAATHTL FATIAH |
SFAT HAT T HATAT TAS 1 TRrad 11 ¢ & ||

16. Relating and hearing this eternal
anecdote—as received by Naciketa and as told
by Death—the intelligent man becomes glorified
in the region that is Brahman.

Uktva relating—to Brahmanas; ca and; Srutva hear-
ing—from teachers; this sanaranam upakhyanam eternal
anecdote—eternal because it is Vedic; (that was) nacike-
tam received by Naciketa; (and) mirtyuproktam, told by
Death; medhavi, the intclligent man mahiyate, becomes
glorified; i.e. he becomes adorable by becoming identified
with Brahman; brahmaloke, in the region of Brahman that
is identical with Brahman Itself.

T 3H I T A1aag Fgnaafs |
9T ATSHT AT JSIAATT Feqa |
gara=<ary Feaa fa 1 gv

zfa srswmfaafs saaram gavar ao@r 1
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17. Should anyone, after purification, get
this highest secret recited before an assembly of
Brahmanas, or at the time of the ceremonies for
the dead (then) that (ceremony) becomes con-
ducive to eternal result.

Should yah, anyone; prayatah, after becoming puri-
fied; idam sSravayet, cause this text to be recited—verbatim,
as also with explanation; (that is) paramam guhyam, the
greatest secret; brahmasamsadi, in an assemblage of Brah-
manas; sraddhakale va, or at the time of the ceremonies for
the dead, to the Brahmans seated fort he feast; (then) rat,
that-—funeral ceremony, of that man; kalpate, becomes
conducive; anantyaya, to eternal result. The repetition is
for concluding the Part.



PART II
CANTO I

It has been stated, ‘““He is hidden in all beings, and
hence He does not appear as the Self (of all). But He is
seen through a pointed and fine intellect™ (Ka. 1. iii. 12).
What again is the obstacle to this pointed intellect because
of which there is an absence of that intellect and the Sclf is
not seen? This canto is begun to show the cause of that
non-perception.! For only when the cause that bars the
good is known, can effort be made to remove it and not
otherwise:

qufss @nfy saqua e ey
TAHATAUE T ATFTUHT |

FRIFT: TamATIHE-
SESECRCRCIR L MIREL

1. The self-existent Lord destroyed the out-
going senses. Therefore one sees the outer things
and not the inner Self. A rare discriminating man,
deisring immortality, turns his eyes away and then
sees the indwelling Self.

Paraiici, outgoing; by the word khani (kha meaning an
orifice, cavity) are referred to the senses such as ear etc.,
which are suggestively indicated by it. They surely proceed

outward for revealing their objects, sound etc. He vyatrnat,
afflicted, i.e. Killed these; since they are of such a nature.

1 This s according to the reading radadaréana. The other reading
is taddaréana, which gives the opposite meaning.
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Who is He (that did s0)? Svayambhiih, the Great Lord—
who (bhit) exists ever, and (svayam, by Himself) on His own
right, and not subject to anything else; (since He injured
them), rasmat, therefore; the perceiver (individual) pasyati,
sees, perceives; parak, thc outer —sounds etc., which are
the non-Self and exist as external things; na antaratman, i.e.
na antaratmanam, but (sees) not the inner Self. Though
such is the nature of man, yet like reversing the current of a
river kah cit dhirah, some (rare) discriminating man (sees);
pratyagarmanam, the indwelling Self. That which is pratyak
in the interior, and at the same time artma, the Self is the
pratyagatma. In common usage the word arma conven-
tionally means only the individual soul, and not anything
clse. From the point of etymology, too, the word arma has
that very sense. For in the Smrti the derivation of the word
is given thus: “‘Since It pervades, absorbs, and enjoys (all)
objects in the world, and since from It the world derives its
continuous existence, therefore, is It called the arma”

. (Linga Purana, [.1xx.96). That indweclling Self—one’s own
reality —one aiksat, saw, i.e. sees, for in the Vedas there is
no regularity about the tenses. How one sees is being
stated: (Becoming) avrttacaksuh, having one’s eyes cover-
ed—-having one’s eye, i.e. the group of organs beginning
with the car, turned away from all sense-objects. Such a
one, who is purified thus, sees the indwelling Self. For it is
not possible for the same person to bc engaged in the
thought of sense-objects and to have the vision of the Self
as well. Why, again, should the discriminating man check
his natural propensity thus through great effort and then
realise the Self? This is the answer: Icchan, desiring—for
oneself. amyrtatvam, immortality—one’s own unchanging
nature.
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qqH: FTATATATT qTST-
& gearafea fagaer g |
sy 1T qpaca fafear
gansAftag T ardas 1

2. The unintelligent people follow the external
desires. They get entangled in the snares of the
wide-spread death. Therefore the discriminating
people, having known what true immortality is in
the midst of impermanent things, do not pray for
anything here.

Now then, the natural tendency to perceive outwardly
the things that are not the Sclf is the cause of the obstruc-
tion of the vicion of the Self; and it is ignorance, since it is
opposed to that (vision). And therc is that thirst for the
enjoyment of those very outer things, whether seen or un- |
seen, which are presented by ignorance. Those whose
vision of the Self is obstructed by those two —ignorance
and thirst—those balah, men of little intelligence: anuyanti,
follow; only paracah kaman, the external desirable things.
Te, they; because of that reason; yanti, get entangled in;
pasam, the snares—those by which one is bound, consisting
in the association with or dissociation from the body,
senses, etc.; vitatasya, of that which is vast, sprecad cvery-
where; mrityoh, of death—of the group of ignorance, desire,
and action. The meaning is that they are constantly subject
to birth, death, old age, disease, and other multifarious
evils. Since this is so, atha, hence; dhirah, the discriminat-
ing people; viditva, having known; amrtatvam, immortality
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—which consists in continuing in the true state of the
indwelling Self; as the dhruvam, sure thing; for the im-
mortality of the gods and others is unstable, whereas this
immortality consisting in continuing in the true state of the
indwelling Self is stable, as is supported by the text, It
neither increases nor decrcascs through work™ (Br.IV.iv.
23). Having known the constant and unshakable immortal-
ity which is of this kind, having ascertained it from adhru-
vesu, amidst all impermanent things; the knowers of Brah-
man na prarthayante, do not pray for-—anything; iha, in
this world, that is full of evil; because all this is opposed to
the vision of the innermost Self. The idea is that they
inevitably rise above the desires for progeny, wealth, and
worlds (of enjoyment).

How is that known, by realising which the men of
enlightenment do not pray for anything else? This is being
said:

AT &9 TH T AT TIATET FIAT |
g fastrfa feaa afefasaa . wagaguzn

3. What remains here (unknowable to this
Self) through which very Self people perceive
colour, taste, smell, sound, touch, and sexual
pleasures? This is that (Self asked for by Naci-
ketd).

Yena, that by which—by the Self which is conscious-
ness by naturc; all people vijanati, know clearly; ripam,
colour; rasam, taste; gandham, smell; sabdam, sound;
sparsan, touch; ca, and; maithunan, pleasurable sensations
from sex.
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Objection: May it not be argued that the idea, *I
know through the Self which is distinct from the body etc.”,
is not familiar to anyone? Rather all people experience
thus: “I as the combination of the body etc. know.”

Answer: But this is not so. Since the aggregate of body
etc., is substantially indistinguishable from (knowable
objects like) sound, etc., and hence it, too, is equally a
knowable, it cannot reasonably be the knower. If the aggre-
gate of body etc., though constituted by colour etc., can
perceive colour etc., then the external colour etc., may as
well know cach other as also their own individual feature.
But this does not tally with facts. Therefore, just as that
through which iron burns (anything) is (inferred to be) fire,
similarly people perceive colour and other attributes, in the
form of the body ectc., etena eva, through this only—
through the Self which is consciousness by mnature and
which is distinct from the body etc. Kim, what, atra, in this
world; parisisyate, remains, which is unknowable to the
Self? Nothing remains; but everything can certainly be
known through the Self. The Self to which nothing can
remain unknown is ommiscient. FEtat vai tat, this (Self) in-
deed is that. What is that? That which was asked for by
Naciketa, about which the gods had also doubts, which is
different from virtue etc., which is the highest state of Visnu,
and beyond which there is nothing. That very thing, which
is described thus, is comprehended here. This is the idea.

Thinking that the Self, being subtle, is difficult to
know, the text states the same idea over and over again:

EeAT STECarad At dArgasata |
wglea farymrer Aaar 7 7 I nov
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4. Having realised that great and all-pervad-
ing Self, through which a man perceives the objects
in both the sleep and the waking states, a wise man
does not grieve.

Yena, that-—the Sclf—through which; a man, anupas-
yati, perceives; svapnantam, the content of sleep, the sleep
objects; similarly jagaritantam, the content of the waking
state, the waking objects; wbhau, both —the sleep and wak-
ing objects. All this is to be explained as before.! Mazva,
realising; that mahantam vibhum atmanam, great and all-
pervading Self; having directly known It as identified with
oneself thus, ‘1 am the supreme Self”; dhirah, the wise
man; na socati, does not grieve.

T I A AT ARHATT AaAFTHT |
ST qAWeAET 7 qar fAAIeEy | Tag aguy

5. Anyone who knows proximately? this Self-

* the enjoyer of the fruits of works, the supporter of

life etc.—as the lord of the past and the future,

does not want to save (the Self) just because of
that (knowledge). This is that.

Moreover, yah, anyone who; vedu, knows; antikat,
proximately, imam, this; atmanam, Self;—jivam, the sus-
tainer of the whole lot of vital force etc.; madhvadam, the
enjoyer of the fruits of works—as isanam, the ruler; bhiita-
bhavyasya, of past and future—of all the three times; tatah,

1 The objection that can be raised, with regard to the Self’s being
the real knower is to be met as in IL.1.3.
2 As non-different from oneself.
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after that—after that knowledge; na vijugupsate, does not
want to save (himself)— because he has attained fearless-
ness. One wants to save the Sclf so long as one is in the
midst of fear and considers the Self to be impermanent.
But when one knows the eternal, non-dual Self, then who
would wish to save what or from whom? Etat vai tat, is to
be explained as before.

Now it is being shown that the indwelling Self, that has
been identified with God, 1s the Self of all-

T 9F qIET AITAZH: JIAATAT |

gt sfazg faszeg at wafwedazag 1 gag qa_usn
6. He sees this very aforesaid Brahman who

sees the First Born (Hiranyagarbha)'—born before

the five elements from Consciousness (Brahman)

—as existing in the cavity of the heart in the midst

of body and senses, after having entered there.

Yah, anyone—who being desirous of freedom, (vya-
pasyata, sees) the piarvam jatam, the First Born—Hiranya-
garbha; yah, who; ajayata, was born; piirvam, earlier.
Earlier than what? That is being said: Adbhyah, than
water; the idea is that He was earlier than the five elements
inclusive of water, and not merely earlier than water. Tapa-
sah, (born) from Brahman, characterised by consciousness
etc. Anyone who (sees) that First Born, who after having
created the bodies of gods etc., (and) pravisya guhdim, having
entered into the cavity of the heart, of everybody; tisthan-
tam, remains in existence; bhiitebhih, in association with the

1 As an ornament, made of gold, continues to be gold, so is
Hiranyagarbha nothing but Brahman.
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elements—in the midst of body and senses, perceiving
sound etc.; yah, vyapasyata, i.e. pasyati, anyone who sees
thus, he sees; etat vai tat, this very thing that is under
discussion.

ar I gagcafafagaqrad |
gt sfaza fasz=at a1 wafeasaa | gag ag nen

7. He (sees) that very Brahman (who sees)
that Aditi, comprising all the deities, who takes
birth as Hiranyagarbha, who is manifested in
association with the elements, and who is seated
in the cavity of the heart, after entering there.

Furthermore, ya aditih, that Aditi—so called because
of enjoying (adana) all such things as sound; who is devara-
mayi, comprises all the deities; (and) who sambhavati, takes
buth; pranena as Hiranyagarbha —from the supreme Brah-
. man. The poition “"He who sees that Aditi as existing in
the cavity of the heart after having entered there—is to be
explained as before. That very Aditi is being distinguish-
ed —ya which; bhiitebhili as associated with the elements;
vyajayata took birth i.e. was created.

qLeNffgdl STaaar AW 3 gaar It |
fex faa St srEfgefsafgaasatmta: |
uag aq 1<l
8. The sacrificial Fire lodged in two fire pro-

ducing pieces of wood, (as also the Fire lodged in
the hearts of Yogis) that is well protected, just as

12
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much as the foetus is by pregnant women, and the
Fire that is adorable every day by vigilant men
with oblation (and contemplation)—-that Fire too
is but this Brahman.

Besides, that jaravedah, Fire; which is nihitah, lodged;
as the deity of the sacrifice, aranyoh, in the upper and lower
pieces of wood—(by rubbing which fire-is produced);
which, as the cater of all oblations, is (lodged) in the indi-
vidual person (as Virat, in the heart); and which is subhirrah,
well protected—by the men of contemplation; garbhah iva,
just as the foetus—is well protected; garbhinibhih, by preg-
nant women—through food, drink etc., that are not con-
demned. The meaning is that, just as in the world, the
foetus is well protected, similarly it (i.e. the Fire) is protect-
ed by the priests and the meditators. Moreover, that agnih,
Fire; which is Tdyaj, laudable and adorable —by sacrificers
and meditators in the sacrifices and the hearts; dive dive,
every day; jagrvadbhil, by the sleepless, i.e. vigilant; manu-
syebhih, i.e. manusyaih, by men; havismadbhih, who are”
possessed of oblations, e.g. ghee, as also possessed of
meditation and contemplation; tat, that Fire; etat vai, is
this only—the Brahman that is being discussed.

gazatefa gaissd a7 9 Ts3fd |

&-3ar: g9 sfdqreag Arcafa F==9 1 @@ agnu
9. On that, from which the sun rises and in

which it sets, are fixed all deities. None ever trans-

cends that. This is that.

Moreover, yatah ca. that from which—from which
Prapa (i.e. Hiranyagarbha); udeti, rises; siaryah, the sun;
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yatra, where, in which Prana itself; astam gacchati, sets——
day after day; fam, on that—on the Prana which is the Self’;
sarve devah, all the gods—Fire etc., in the divine context,
and speech etc., in the personal context; arpitah, are fixed
like spokes on the nave of a chariot wheel—during the
period of existence (of the universe). He (that Prana), too,
is Brahman. This is that all-pervading Brahman. Tar u,
that indeed; na kah cana, nobody—whosoever; atyeti,
transcends— ceasing to be identified with It becomes some-
thing other than that. This is that.

The following verse is there to counteract the doubt
that may arise in anybody’s mind that the entity which
exists in all beings from Brahma down to the immovable
and appears as non-Brahman, owing to those particular
limiting adjuncts, is an individual soul different from the
supreme Brahman, and is subject to birth and death:

7398 ATIHA AIqA qafeag |
qel: § GAATANT T 38 137 97afq 1 go

10. What, indeed, is here is there; what is
there is here likewise. He who sees as though
there is difference here, goes from death to death.

Yat eva iha, what, indeed, is here—that entity which,
being associated with limiting adjuncts, viz the body and
senses (i.e. as existing herc in the individual), appears to
the ignorant to be possessed of worldly attributes; raz, that
—that very entity, established in Its own reality, is; amnutra,
there—(existing in Its causal condition as) Brahman which
is by nature a mass of consciousness and is devoid of all
worldly attributes. And yar amutra, that which is there (in
the causal condition), established in Itself; rar, that very
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thing; /ha anu, (is) here likewise—appearing dive'rsely in
conformity with the limiting adjuncts such as name and
form, body and senses; It is nothing else. This being so,
yah, anyone who—being dcluded by ignorance, consisting
in seeing differences that are natural to limiting adjuncts;
pasyati, secs, perceives; iha, here—-in this Brahman, which
is not a plurality; nana iva, as though there is difference;
feels such differences as, ‘I am different from the supreme
Sclf, and the supreme Brahman is different from me”’; sa#,
he; apnoti, gets; mytyoh myrtyum, death after death, he
becomes subject to repeated birth and death. Therefore
one should not perceive like that; one should perceive thus:
“I am, indeed, Brahman which is homogeneous conscious-
ness and which pervades everything through and through
like space.” This is the meaning of the sentence.

qIGAZATCTT Ag ArArsfea = |
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11. This is to be attained through the mind. .
There is no diversity whatsoever. He who sees as
though there is difference here, goes from death to
death.

Before attaining the knowledge of unity, idam this—
Brahman which is homogeneous; aptavyam, is to be attain-
ed, as identical with the Self, there being nothing else exist-
ing; manasa, through the mind—which is purified by the
teacher and the scriptures. And since ignorance, that pre-
sents diversity, ceases on this attainment; iha, here—in the
Brahman; nand, diversity; kim cana, even so little; na asti,
does not exist. On the other hand, yah, he who—does not
give up his vision of ignorance that is comparable to
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darkness; (and) nana iva pasyati, sees as though there is
diversity; sah, he; myrtyoh mrtyum gacchati, does (indeed)
go from death to death, even by superimposing the slightest
difference. This is the idea.

The Upanisad again speaks of that Brahman which is
being discussed :

AFEBATA: TRAT 7 sivenfy faosfa
S qAWETEd T qal fAsIeay | uag aq i LR

12. The Being (Purusa), of size of the a
thumb, resides in the body. Knowing Him as
the ruler of the past and the future, one does not
want, by virtue of that knowledge, to save the Self.
This is that.

Angusthamatrah, of the size of a thumb, the lotus of
the heart is of the size of a thumb; (and) as conditioned by
the internal organ existing in the space within the lotus of

- the heart, (the Self) has the size of a thumb, just like space
existing in a section of a bamboo that is of the size of a
thumb. Puwrusah, means He by whom everything is filled.
Knowing Him, who tisthati, stays: madhye atmani in the
body: as the 1 anam' bhiitabhavyasya, the ruler of the past
and the present. (The portion) na tatah ctc., is to be ex-
plained as before (Ka. 11.1.5).

TFOSHA: TRAT SAFTICATLHF: |
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13. The Purusa, who is of the size of a thumb,

is like a light without smoke. He is the ruler of

1 The alternative reading is idano bhutabhavyasya



182 CIGHT UPANISADS 1.i. 13

the past and the future. He exists today, and He
will exist tomorrow. This is that.

Moreover, the angusthamatrah purusah, the Purusa
(the all-pervasive entity) of the size of a thumb, is jyotih iva
adhiimakah, like a smokeless light. Adhiimakah should
rather be adhiimakam, since it qualifies jvotilh (which is
neuter). He, who is perceived as such by the Yogis in their
hearts, is the Tsanalt bhiatabhavyasya, lord of the past and
the future. Safi, He, the eternal and unchanging; exists
adya, now, in all beings; « and; sah, He, will exist; svah,
cven tomorrow. The idea is that none equals Him now,
nor will any be born in futurc (to do so). Though one of
the alternatives, viz ‘“‘Some say that He does not exist (after
death)” (Ka. 1.1.20), cannot logically arise, yet hereby it is
refuted by the Upanisad itself in its own words, and so also
is dismissed the theory of momentary existence.

The Upanisad again presents a refutation of the per-
ception of difference with regard to Brahman:

FAIIF A 52 qaa, faemafa |
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14. As water rained on an inaccessible height
gets dispersed on (lower) hilly regions, similarly,
one who perceives the selves differently, runs after
them only.

Yatha, as; udakam, water; vrstam, poured; durge, on
an inaccessible place, on a height; vidhavari, flows---being
dispersed becomes dissipated; parvatesu, over hills, over
hilly lower regions; evam, similarly; paSyan, seeing;
dharman, the selves; prthak, differently —in everybody;
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anuvidhavati, one runs after; tan eva, them only—those souls
that conform to the different bodies. The meaning is that
he assumes different bodics again and again.

Now is being stated as to how the nature of the Self is
attained by one who is a man of realisation, for whom has
becn destroyed the perception of difference that is created
by limiting adjuncts, who sees the non-dual Self which is a
homogencous mass of pure consciousness, and who is
possessed of knowledge and is engaged in meditation.

aqE g AFAEET qrgaa wafa |
ud gafasag seat wafa Maw ooy
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15. O Gautama, as pure water poured on
pure water becomes verily the same, so also does
become the Self of the man of knowledge who is
given to deliberation (on the Self).

Yatha, as; Suddham udaham, pure water; asiktam,
being poured; Suddhe, on pure (water); bhavati, becomes;
tadrk eva, of that kind only, of the samc quality and not
anything else; arma, the Self, too; bhavati, becomes; evam,
50; vijanatah, of onec who knows— rcalises unity; rmunel, of
one who deliberates; O Gautama. Therefore, giving up the
perception of duality that bad logicians have and the
erroneous notions that the non-believers entertain, the
people whose pride has been quelled should eagerly seek
after the realisation of the unity of the Self, that is incul-
cated by the Vedas that are more beneficent than thousands
of fathers and mothers. This is the idea.



PART II
CANTO 1I

As Brahman is difficult to know, this is a fresh com-
mencement for ascertaining in another way the reality that
It is:

IIAFTIAGILATEATAFATE: |
w531 7 Arafa faaFaes faasad 1 oag aq ne

1. Of the unborn One, whose consciousncss is
is unflickering, there is a city with eleven gates.
Meditating (on Him), one does not grieve and,
becoming freed, one becomes emancipated. This
is that.

Puram, a city, i.e. comparable to a city; the body is
the city, since in it we find an assemblage of such append-
ages of a city as gatekeepers, their commanders, etc.; and a .
city, together with its paraphernalia, is seen to be meant
for an independent owner (viz king) who is not a constit-
uent part of it;! similarly, since this body, consisting of an
assemblage of various paraphernalia, has resemblance with
a city, it must exist for an owner who takes the position of a
king, but does not form a part of it. This city then, that is
called a body, ekadasadyaram, is possessed of eleven doors
—seven in the head, three, inclusive of the navel, in the
lower parts, and one on the (top of the) head; because of
these, it is a city possessed of cleven doors. Of Whom?

1 He does not grow or contract even though the city may do so,
and His existence can be known independently of the city.
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Ajasya, of the birthless One-—of the Self which is free from
all modiﬁcatio.ns, such as birth etc., which occupies the
place of the king, and which is dissimilar to the properties
of the city; avakracetasah, of the One whose knowledge is
not crooked-—whose cetahl, consciousness is avakra, straight,
constant and unchanging like the light of the sun—i.e. of
Brahman which is comparable to the king. Anusthaya,
meditating, on Him to whom this city belongs, on the
supreme Lord who is the owner of the city; for His anu-
sthana (lit. performance) consists in contemplation with a
view to complete knowledge.! Onc who, after becoming
entirely free from all desires, contemplates on Him as resid-
mg equally in all beings, na socati, does not grieve. How
can there be any vision of fear, since there is no occasion
for sorrow after the attainment of fearlessness resulting
from His realisation? Even here, (while still living), he
becomes vimuktah, free —free from the bondage of desire
and duty, created by ignorance; vimuktah ca, and having
become freec (while still living); vimucyate, he becomes
.emzmcipated, i.e. he does not take up a body again.

But He (the Self) does not reside in the city of one body
only. What then? He exists in all the cities? How?

yed: g geraiey-
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1 Unobstructed, direct vision. Bidlagopalendra interprets samyag-
vijRanapdarvakam as (meditation) that has complete realisation as its
objective.
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2. As the moving (sun) He dwells in heaven,
(as air) He pervades all and dwells in inter-space;
as fire He resides on the earth; as Soma He stays
in a jar; He lives among men; He lives among
gods; He dwells in space; He is born in water; He
takes birth from the earth; He is born in sacrifice;
He emerges from the mountains; He is unchang-
ing; and He is great.

(As) hamsah, a mover—derived from the root hun,
meaning to go; He is Sucisar —derived from Suci, pure, and
sad, to live—a dweller, as the sun, in heaven which is pure.
As vasuh—derived from the causative form of the root vas,
meaning to provide dwelling for—as all-pervasive air; He
is antariksasad, a dweller in the intermediate space. As hotd
(meaning) fire—because of the Vedic text, “Fire, indced, is
hora” (Cityupanisad, III. 1., VII. 1); (He is) vedisar derived
from the root sad—a resider on the vedi, i.e. earth—because
of the mantra which begins with, “This ved: (sacrificial
altar) is the highest state of the earth” (R. 11.iii.20). Atithih
(san), as the Soma juice, (He is) duronasat, a dweller in a jar
(durona); or as a Brahmana guest, He dwells in houses
(durona). (He is) nrsat, a dweller among men; varasat, a
dweller among the adorable ones—the gods; rrasat. a
dweller in sra, i.e. truth or sacrifice; vyomasat, a dweller in
akasa (space); abjah—-derived from ap (water) and ji (to be
born)—born in water, as conch, mother of pearl, makara
(a sea animal), etc.; gojah, born on earth (go), as paddy,
barley, etc.; rrajah, bomn in the sacrifice, (rta), as its append-
ages; adrijah, born from mountains (adri), as rivers etc.;
although He is the Self of all, He is verily rtam, unchanging
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in nature; (and) byhat, great—being the cause of all. Even
if it be a fact that the sun is spoken of in this verse (and not
the Self), still, as the sun is regarded in reality as the Self,
there is no contradiction with the brahmana which explains
that way.! The meaning of this verse is that the world has
but one Self which is all-pervasive, and that there is no
plurality of selves.

A (logical) basis is being provided for comprehending
the naturc of the Self:

FEd srmgsrmaqr# gegaegfa |
qEq qrAqET faza 91 Sq199 103 1

3. All deities worship that adorable one, the
seated in the middle, who pushes the prana upward
and impels the apdna inward.

The word yah, he who, is to be supplied. He who un-
. nayati, leads higher up; @rdhvam, upward—from the heart;
pranam, the air functioning as exhalation; similarly, pratyvak
asyati, thrusts inward, downward; apdnam, the air function-
ing as inhalation; that vamanam, the adorable One; madhye
asinam, sitting in the middle—sitting in the space inside the
lotus of the heart, shining in the intellect as revealed know-
ledge; visve, all; devah, deities—the organs such as the eye
etc.; upasate, wosship —by carrying to Him presents in the
form of perception of colour etc., just as the subjects do to

1%In the brahmana portion of the Veda this verse is explained thus:
‘That sun is the harisah $ucigat.’ But there is a mantra which says, ‘The
sun is the Self of all that moves and does not move’, (R. L. cxv. i; Ai.
IL.iit.3) from which it is known that the sun symbolises the all-perva-
sive Consciousness.”—A.G.
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a king. The idea is that they never cease from activity
meant for Him. The purport of the sentence is that He for
whom, and under whose direction, exist all the activities of
the organs and the vital force, is proved to be different from

them.

ey faggATTey aerer ]fg
agifgm=anten fema afefaeas | mag aq nw

4. When this dweller in the body becomes
detached, when He is freed from this body, what
else remains in this body? This is that.

Moreover, asya dehinah sarirasthasya, of this embodicd
one (the Self) that is in the body; visrarisamanasva, as It
gets loosened, detached. The meaning of the word visrari-
sana (loosening) is being given: dehad vimucyamanasya, as
It gets freed from the body, Aim atra parisisyate, what ¢lse
remains here—-in this group of vital force ctc.?! Nothing .
remains here in this body. That Self is proved to be differ-
ent (from the body ctc.), on whose departure all this aggre-
gate of body and senses becomes instantaneously powerless,
defunct, and destroyed, just as it happens in the case of the
citizens when the lord of the city retreats.

The opinion may be held that this body gets des-
troyed on the departure of the prana, apana, etc., but not
owing to the exit of the Self that is distinct from them; for
a man lives only by prana and the rest. But this is not so.

1 This 1s according to the reading, prépadikalape. If the reading
is pranadikalapah, the meaning will be ““nothing of the group of prana etc.
remains”’.
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5. No mortal lives by prana or apana; but all
live by somecthing else on which these two depend.

Na prapena na apanena, neither through the function
of exhaling nor through that of inhaling —nor by the eye
and the rest; kafi cana martyah, any human being; jivati,
lives —nobody lives. Inasmuch as these arc meant for some-
body clse and act jointly, they cannot be the source of life.
Composite things like houses etc., are not seen to exist in
this world, unless this cxistence is brought about by some-
one for his own benefit, who is not part of the assemblage.
This should be so in the case of prana etc. too, since they
also form a combination. Therefore all these jivanti, live,
maintain life, having been combined by someone ¢lse who
is dissimilar to the prana etc., that constitute the group.

« Yasmin, that on which —that Self, true and supreme, and

distinct from the combination, on which; etau these two —
prana and apdna, in combination with eye etc.: upasritau,
are dependent;! and for the benefit of which uncombined
Self, prana, apana, etc. exist as a combination, performing
their own functions; that Self is cstablished to be distinct
from them. This is the purport.

§°d T 33 NA&AH & F@ qAETH |
FAT T AL GeT ATHT WAfT qaw 0 g

1 Or—Yasmun (sat1) whose existence—the existence of which Self,
supreme and distinct from the combination—being taken for granted;
etau upasrirau, these two get supported.
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6. Well, O Gautama, I shall tell you of this
secret, eternal Brahman; and also how the Self
fares after death.

Hanta, well, now again; fe, to you; pravaksyami, I shall
tell; idam, this; guhyam, secret; sanatanam brahma, ever-
lasting Brahman; through knowledge of which comes
about a cessation of all worldly existence, and through
ignorance of which, maranam prapya, attaining death;
yatha, how; arma, the soul; bhavati, becomes—how It
transmigrates; that you hear, O Gautama.

AfTa-a qaa< qaTarg T |
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7. Some souls enter the womb for acquiring
bodies and others follow the motionless, in accord-
ance with their work and in conformity with their
knowledge.

Anye dehinah, some souls—some ignorant fools; sarira-
tvaya, for assuming bodies; yonim prapadyante, enter into
the womb. Anye, others—the extremely inferior ones; after
death, anusarnyanti, follow; sthanum, the state of motion-
less things like trees etc.; yathakarma, in accordance as
each one’s work is—i.e. under the impulsion of the (fruits
of) works they have accomplished in this life; similarly, too,
yathasrutam, in conformity with the nature of knowledge
acquired. The idea is that they take bodies accordingly;
for another Vedic text says; ‘“Creatures are born in accord-
ance with their knowledge.”

The Upanisad speaks of the secret Brahman about
which it was promised, ‘I shall tell”:



111, 8] KATHA UPANISAD 191

T O gAY, SErfq w19 FwH gRer fAfEaTn
qRA A% TR ARATIIAT=AT |
afefeaa: faan: oo ag arcafa #2991 gagad e

8. Purusa, who keeps awake and goes on
creating desirable things even when the senses fall
asleep, i1s pure; and He is Brahman, and He is
called the Immortal. All the worlds are fixed on
Him; none can transcend Him. This is that.

Yah, esah, He who; jagarti, keeps awake and does not
sleep; suptesu, when prana etc., are asleep. How? Nirmi-
manah, creating—through ignorance; kamam kamam, each
of those desirable things—such desirable things as woman
etc. Purusah, the Purusa (all-pervading Brahman)—who
keeps awake, by accomplishing these; fat eva, that (Purusa)
indeed; is sukram, white, pure; tat brahma, that is Brah-

*man- -there is no other secret Brahman; far eva, that in-
deed; amrtam ucyate, is called the indestructible—in all
scriptures. Moreover, sarve lokah, all the worlds—such as
the earth etc.; tasmin, on It—on Brahman; s'ritc't(z, are
supported —for It is the source of all the worlds. The text
beginning with tat u natyveti kascana is to be explained as
before (Ka. 11.i.9).

Since the knowledge of the unity of the Self, though
validated by proof and reiterated more than once does not
find a lodging in the hearts of those Brahmanas of insincere
intellect whose minds are swayed by the intellect of numer-
ous logicians, therefore the Upanisad, being eager to incul-
cate it, says again and again:
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9. Just as fire, though one, having entered the
world, assumes separate forms in respect of differ-
ent shapes, similarly, the Self inside all beings,
though one, assumes a form in respect of each
shape; and (yet) It is outside.

Yatha, as; agnih, firc; though bright by nature and only
ekah, one; pravistah, having entcred; bhuvanam —derived
from the root bhii (to be), in the sense of a place where
creatures comc into being, the word means -this world;
riapam riipam prati, in conformity with each form, i.c. in
respect of the difference of combustible substances, such as
wood etc.; babhiiva, became; pratiriipah, multiformed,”
assuming the respective shapes of those differcnt fuels;
tatha, similarly; sarvabhizrantararma, the Self that is inside
all beings —by virtue of Its subtleness, like fire in fuels etc.;
though only ekah, one; has become pratiriipah, formed in
accordance with the individual shapes--in respect of all
bodies, owing to Its entry there; bahih ca, and (yet) It is
outside—in Its own unmodified form, just like space.

Similarly there is another illustration:
FIFTHT WAT Fiaear
&Y &9 gfaedqr a9 |
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10.  As air, though one, having entered into
this world, assumes scparate forms in respect of
different shapes, similarly, the Self inside all
beings, though one, assumes a form in respect of
each shape. And yet It is outside.

Yatha, as; vayuh, air—in the form of vital force;

having entered into the bodies; riapam riipam pratiriipah
babhiiva, etc., is to be explained as before.

Since the contingency arises that if the one entity is the
Sclf of all, then the sorrowfulness of the world will belong
to the supreme Brahman Itself, (therefore) this is being
said:
At a9T GEASHET Fed -
7 foeay amedatasid: |
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11. Just as the sun, which is the eye of the
whole world, is not tainted by the ocular and
external defects, similarly, the Self, that is but one

in all beings, is not tainted by the sorrows of the
world, It being transcendental.

Yatha, as; saryah, the sun; even though by virtue of
helping the eyes through its light, and illuminating such

13
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impure things as urine, ordure, etc., becomes sarvalokasyc
caksuh, the eye of all the people—who see those things:
still na lipyate, it is not tainted; caksusaih bahyadosaih, by
the ocular and external blemishes—by ocular faults, physi-
cal lapses amounting to sin, which are caused by the sight
of impurity etc., and by external faults consisting in the
contact with impurity etc.; ratha similarly; (He who)
though ekah, one; is sarvabhitantararma, the Self inside all;
na lipyate lokaduhkhena, is not tainted by the sorrows of
the world; (since He is) bahyah, transcendental. It is
through ignorance, superimposed on the Self, that people
suffer the sorrows arising from desire and work. But that
ignorance does not really inhere in one’s Self just as the
snake, the silver, the water, and the dirt, superimposed on
a rope, a mother of pearl, a desert, and the sky (respec-
tively), do not in reality exist as the distortions of the rope
etc. But they appear as the defects of those things (rope
etc.) because of the superimposition of false notions on
the substances (rope etc.) that provide the bases for them.!
They (the substances) are not tainted by those faults, for
they are outside the notions thus falsely superimposed.
Similarly, people, after having superimposed on the Self
the false notions of action, agent, and fruit, like the snake
(on a rope), experience the misery of birth, death, etc.,
consequent on that superimposition; but the Self, though
1t is the Self of all, is not tainted by the sorrows of the world
arising from false superimposition. Why? (Because It is)
outside. For just like the rope etc., It is extraneous to the
superimposition of false notion.

1 Or—*“because of the superimposition of such false notions in
the persons who come in contact with them.”
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12.  Eternal peace is for those—and not for
others—who are discriminating and who realise
in their hearts Him who—being one, the con-
troller, and the inner Self of all—makes a single
form multifarious.

Moreover, He indeed is the supreme Lord, all-perva-
sive, independent, and ekah, one; there is none equal to or
greater than Him. (He is) vasi, controller—for the whole
universe is under His control. Why? Because (He is)
sarvabhiatantaratma, the Self in all beings. Since He, yah,
who, because of His inscrutable power; karoti, makes—by

. His mere cxistence; (His) ekam riipam, one form—His own
Self that is homogeneous and consists of unalloyed con-
sciousness; bahudha, diverse—through the differences in the
impure conditions of name and form; tam atrmastham, Him
as residing in the space of the heart within the body, i.e. as
manifested as knowledge in the intellect, like a face appear-
Ing to exist in a mirror, it being impossible for the body to
be the receptacle of the Self that is formless like space; ye
dhirah, those discriminating people who—those who have
ceased from external activities; anupasyanti, realise directly
—as a result of the pursuance of the instruction of the
teacher—realise that God who is the Self; tesam, for them,
who have become identified with the supreme Lord; is
Sasvatam sukham, eternal happiness—consisting in the bliss-
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fulness of the Self; na itaresam, not for others for those
non-discriminating people whose intellects are attached to
external things, for though the happiness is their very Self,
(they do not get it), because of the obstruction of ighorance.

faesfaea@t JarzaaqEr-
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13. Eternal peace is tor those—and not for
others— who are discriminating and who rcalise in
their hearts Him who—being the etcrnal among
the ephemeral, the consciousness among the con-
scious—alone dispenses the desired objects to
many.

Furthermore, nityah, indestructible, anityanam, among,
the destructible; cetanah, consciousness; cetanandm, among
the conscious—among the manifestors of consciousness
such as the living creatures beginning with Brahma. As it
is owing to fire that water ctc., that are not fire, come to be
possessed of the power to burn, similarly, the power to
manifest consciousness that is seen in others is owing to the
consciousness of the Self. Besides, He (is) the ommniscient
Lord of all—yah, who; ekah, alone; vidadhati, arranges
diversely, i.e. dispenses without effort; kaman, desirable
things, the fruits of work according to merit, as also out of
His own grace; bahinam, of many, of the desirous, worldly
people. Those discriminating people who realise Him in
their hearts—for them santih, cessation; is §asvati, eternal—
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for them accrues peace that is their very Self; and na itare-
sam, not for others who are of a different sort.

aeafafq ara=sfrdsd a3q g@aq |
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14. How shall I know that supreme, unspeak-
able Bliss which they realise directly as ““This”?
Is It sclf-effulgent—dces It shine distinctly, or does
It not?

(Yar) tat, that—that knowledge of the Self, that is
sukham, bliss; anirdesyam, indescribable; and paramam,
superexcellent; (yar tar), that which, though beyond the
range of speech and mind of ordinary people, still, the
Brahmanas, who are fiee from desires, manyante, consider;
etat iti, as “"this’’, as something directly known; katham nu,
how indeed; vijaniyam, I shall know; tat, that—happiness;
how can I make It an object of my consciousness as “This”’,

"as do the sannyasins who are free from desires? Kim u tat
bhati, does It shine? —That which is sclf-effulgent, does It
vibhati, appear, is It seen, distinctly as an object of our
intellect? Va, or, is It not? (Or!—since It is effulgent, is It
perceived clearly as an object of our intellect, or is It not?)

The answer to this (aforesaid question) is that It is both
self-effulgent and shines distinctly (or multifariously).
How?

T gaf wfq q F=gar®
Fat fagan wife garsaafa:

1 The word yat being interpreted as meaning since.
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15. There the sun does not shine, neither do
the moon and the stars; nor do these flashes of
lightning shine. How can this fire? He shining,
all these shine; through his lustre all these are
variously illumined.

Tatra, there —in Brahman which is one’s Self; s#ryah,
the sun; na bhatri, does not shine, i.e. it does not illuminate
that Brahman, though it illumines all. Similarly, na candra-
tarakam, na imah vidyutah bhanti, neither the moon and
stars nor these flashes of lightning shine; kutah ayam agnih,
how can this fire—that is seen by us—(shine)? To cut
short, all, inclusive of these, that shines, anubhati, shine
according as, tam eva bhantam, He, the supreme Lord,
shines. Just as (hot) water, fire-brand, etc., owing to their
contact with fire, burn according as the fire does, but not
independently, similarly, it is verily tasya bhasd, by His
effulgence, that sarvam idam, all this—the sun etc.; vibhati,
shines variously. This being so it is that Brahman Itself
that is effulgent and shines variously. Through the various
kinds of effulgence in the effects, it is known that the char-
acteristic of luminosity is intrinsic to that Brahman. For
that luminosity which does not exist naturally cannot im-
part it to others; for a pot etc. are not seen to illuminate
others, whereas luminous things like the sun etc., are seen
to do so.



PART II
CANTO III

As in the world, the root of a (silk-cotton) tree can be
traced by coming to know its cotton,! similarly the sixth
canto is commenced in order to ascertain the real nature of
Brahman through the détermination of the tree of the
universe of which Brahman is the root:

FEATBISATHATE TEISTAA: FAT: |
q29 3k ATFAT JearHa=aqd |
afedceier: faar: ad ag Frafa a7 Tag ag i g

1. This is the beginningless peepul tree that
has its roots above and branches down. That
(which is its root) is pure, that is Brahman and
that is called immortal. On that are fixed all the
.worlds; none transcends that. This verily is that.

Ordhvamiilah, that which has its roots above—the root
that is the state of supreme Visnu. This tree of the world,
comprising everything from the Unmanifested to the im-
movables, has its root above. It is called vrksa (tree)
because (of the root meaning) of being felled. 1t consists of
many evils, such as birth, old age, death, sorrow, etc.; it
changes itself every moment, inasmuch as no sooner is it
seen than its nature is destroyed like magic, water in a
mirage, a city in the sky, etc., and it ceases to exist ultimate-
ly like a tree; it is without any heart-wood like the stem of

1 By seeing the cotton of the silk-cotton tree etc, one can infer
hat it comes from a tree which is rooted somewhere.
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a plantain tree; it is subject to hundreds of doubts in the
minds of sceptics; its reality is determined in its true colour
by the seekers of truth;l its essence lies in its root, the
supreme Brahman, ascertained in Vedanta; it grows from
out of the seed of ignorance,? desire, action, and the Un-
manifested; it has for its sprout Hiranyagarbha, the inferior
Brahman, comprising the two powers of knowledge and
action; it has for its trunk the diverse subtle bodies of all
creatures; its vigour of growth results from the sprinkling
of the water of desire; it has for its tender sprouts the
objects of the senses of knowledge; its leaves are the Vedas,
the Smirtis, logic, learning, and Instruction; its lovely
flowers are the many deeds such as sacrifice, charity, auster-
ity, etc.; its various tastes are the experience of happiness
and sorrow; its infinite fruits arc the means of subsistence
of beings; it has its secondary roots well devcloped, en-
twined, and firmly fixed through the sprinkling of the water
of desire (for thosc fruits),;3 it has for its nests the seven
worlds beginning from the one called Satya, built by the
birds which are the living beings from Brahma downwards;
it has its uproar, rendered tumultuous through the various
sounds arising from dancing, singing, instrumental music,
disport (play, jest, ctc.), clapping on the arms, laughing,
pulling, crying, exclaiming “*Alas, alas!” “Leave me, leave
me!” induced by mirth and grief arising from the enjoyment
and pain of living beings; and it is felled by the weapons of

1 Or, according to another reading, “Its nature cannot be fixed
as such and such by the seekers of truth.

2 Superimposition.

3 Desires for works develop from desiies for results; they get en-
twined and mixed up with various dispositions—sarrvika, rajasika, and
tamasika (calm, active, and lazy).
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detachment consisting of the realisation of the identity of
Brahman and the Self as inculcated by Vedanta. This tree
of the world is an asvatthah' —its nature is ever unsteady,
like the pecpul tree, shaken as it is by the wind of desire and
deeds; it is avaksakhah—downwards are its branches, con-
sisting of heaven, hell, and states of beasts and ghosts; (it is)
sanatanah, cxisting from time immemorial, having no begin-
ning. Tat eva, that very thing--which is the root of the tree
of the world—is; sukram, white, pure, resplendent—being
in reality the light of the Self which is Consciousness; raf
brahma, that is Brahman, being the greatest of all; rat eva,
that indced; wcyate, is called; amrtam, indestructible by
nature, being truc. All ¢lsc is false, being ‘“mutable, existing
as mere name dcpendent on speech’ (Ch. VI i. 4), and
hence it is mortal. Tasmin, on Him, on Brahman that is
absolutely true; sarve, all; lokah, the worlds—which are
comparable to a city in the sky, or water in a mirage, and
which vanish on the realisation of the supreme Truth;
.s';‘z'tc’i[:, are fixed— during creation, existence, and dissolu-
tion, Kali cana na, nothing whatsoever—no modification;
atyeti, transcends; rar u, that—that Brahman; just as the
products like pot etc., do not transcend (their material) earth
etc. This verily is that.

It may be said that the very root of the world, Brah-
man, by realising which it is stated that people become
immortal, does not exist, and that this (universe) has cmerg-
ed out of nothing. But this is wrong:

afed & = g @9 oo gafa frgag
wgEwd FSad a uafggrgared wafa usn

11it. a not; sthdt@ existing; §vas, tomorrow; impermanent.
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2. All this universe, that there is, emerges
and moves because there is the supreme Brahman
that is a great terror like an uplifted thunderbolt.

Those who know this become immortal.

Prane (sati) the supreme Brahman! (being there), yat
idam kim ca jagat sarvam, all this universe that there is;
nihsrtam (sat) having emerged—acts regularly. That Brah-
man which is thus the cause of the origination etc., of the
world is mahat bhayam, greatly terrifying - -bhayam being
derived 1n the sense of that from which one gets fear; vaj-
ram udyatam, like an upraised thunderbolt. The idea
imparted is that just as servants, finding their master in
front with an uplifted thunderbolt, methodically follow his
command, similarly this universe consisting of the sun, the
moon, the planets, the constellations, and the stars, contin-
ues methodically without a moment’s respite because it
has a God. Ye, those who; viduh etat, know this—the
Brahman as the witness of all the activities of their minds;
te, they; bhavanti, become; amyrtah, possessed of death-
lessness.

The text says how out of fear of Him the world

behaves:
warzERaTaafa waraafa g4 |
warfergss arges gegatafq =99 1 30
3. From fear of Him Fire burns, from fear
shines the Sun; from fear run Indra and Air, and
Death, the fifth.2

1<Brahman, being the source of activity of even the vital force
{prana), is figuratively referred to by the word prana.”—A.G.
2 Fire etc. stand for their respective deities.
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Asya bhayat, from fear of Him—of the supreme Lord;
agnih tapati, Fire burns; bhayat, from fear; tapati, shines;
siaryah, the Sun; bhayat indrah, from fear, Indra; ca, and;
vayuh, Air; mityuh ca, and Death; paiicamah, the fifth;
dhdvati, runs. For unless there was a ruler, like one with an
uplifted thunderbolt in hand, over these protectors of the
world who themselves are powerful, there would not have
been any regulated activity as that of servants trembling out
of fear for their master.

38 J3Falg TR faag: |
qT: A BT AUAATT FEqA 11 1l

4. 1If one succeeds in realising here before the
falling of the body, (one becomes freed); (else)
because of that (failurc) one becomes fit for em-
bodiment in the worlds of creatures.

Cet, if; (onc) being competent; asakat, i.e. Saknoti,
succeeds; boddhum, m knowing—knows that Brahman
which is the cause of this fear; even tha, hete—while still
living; prak sarirasya visrasah, before the disintegration,
falling off, of the body; then one becomes frec from the
bondage of the world. If one does not succeed in knowing,
then ratah, because of that non-realisation, sargesu lokesu,
1 the wotlds of creatable things—on earth etc., the word
sarga being derived from the root srj in the sense of the
places where creatable beings are created; kalpate, one be-
comes {it; sariratvaya, for embodiment; the idea is that one
assumes a body (in those worlds).

Hence effort is to be made for the realisation of the
Self before the falling off of the body, for here alone is it
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possible for the vision of the Self to be as clear as that of a
face in a mirror, whereas this is not possible in other worlds
apart from that of Brahma, which however, is difficult to
attain. How? "This is being answered:

TATSSZR AATSSATT F9qT Ty qor fagead |
AT TAT TZF qAT THASE
SATTTAE TTSH 11 4 11

5. As (one secs)in a mirror, so in onc’s intcl-
lect; as in a dream, so in the world of the mancs;
as it is seen in water, so in the world of the Gan-
dharvas. As it is in the case of shade and light, so
in the world of Brahma.

Yatha, as -as one sees oneself very distinctly reflected;
adarse, in a mirror; tatha, similarly; here, atmani, in one’s
own intellect-——the idea is thati, when the intellect has
become spotless like a mirror, there springs a distinct vision
of the Sclf.  Yuatha svapne, as in a drcam-—the vision arising
from the impressions of the waking state is indistinct; ratha,
similarly; indistinct is the vision of the Self pitrloke, in the
world of the manes-—because of being eniangled in the
enjoyment of the results of work. Yatha apsu, as in water;
one’s form pari iva dadrse—is equivalent (o paridrsyate
iva—appears to be without clear demarcation of the parts
(hazy); tatha, similarly; indistinct is the vision of the Sclf
gandharvaloke, in the world of Gandharvas. It is known
from the authority of the scriptures that similar is the case
in other worlds as well. Only in one, viz brahmaloke, in the
world of Brahma, is the vision very distinct; chaya-atapayoh
iva, as (it is) in the case of shade and light. But that world
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is difficult to attain, being the result of many special kinds
of work and knowledge (i.e. of rites and meditation).
Therefore effort should be made for the realisation of the
Self here itself. This is the idea.

How is He to be known and what is the need of His
knowledge? This is being answered :

girgamon quearaRaEawdl 9 a9 |
QIIRATHIATT HAT SR T =t 1 g

6. Having known the dissimilarity of the
senses that originate separately, as also their rising
and setting, the intelligent man does not grieve.

Indriyanam, of the senses—such as ear etc.; prthak
utpadyamananarm, that arc separately produced—from
their sources, akasa etc., for the purpose of perceiving their
own respective objects; smatva knowing—through discrim-
ination; their prthagbhavam, difference—their nature of
being essentially dissimilar to the nature of the Self that is

“extremely pure, absolute, and consciousness alone; similar-
ly (knowing their) udayastamayau, (rising and setting) crea-
tion and dissolution —in relation to the waking and sleep-
ing states—as belonging to them and not to the Self; dhirah,
the intelligent man; na socati, does not giieve; for, the con-
stantly uniform nature of the Self being unchangeable, the
Self cannot be the cause of sorrow. Similar is another Vedic
text: “The knower of the Self crosses over sorrow” (Ch.
VILi.3).

The Self, in relation to which the dissimilarity of the
senses has been pointed out, is not to be realised outside,
for It is the inmost Self of all. How can that be? This is

being said:



206 EIGHT UPANISADS [ILiii. 7

sfeadvar: o A9 w9 geEen |
qATIIY AZTATHAT AEASSAFRIAIAT, 110 1|

7. The mind is superior to the senses; the
intellect is superior to the mind ; Mahat (the Great
Soul) is superior to the intellect ; the Unmanifested
is superior to Mabhat.

The sense-objects, belonging to the same class as they
do with the senses, are understood to be enumerated by the
mention of the senses. The rest is as before (Ka. I.iii.10).
By the word sattva, the intellect is 1eferred to here.

HEAFATT 9T &I sAqTThIsfog T = |
A AT F3AT STeGIAAE T wsfa 1 <

8. But superior to the Unmanifested is the
supreme Purusa who is pervasive and is, indeed,
without worldly attributes, knowing whom a man
becomes freed and attains immortality.

Avyaktar tu parah purusah, Purusa is superior to the
Unmanifested; and He is vyapakah, pervasive—for He is
the source of all pervasive things such as space etc.; alingah
—linga derivatively means that sign through which any-
thing is comprehended, i.e. intellect etc.—He who has not
that linga, intellect etc., is indeed alinga; that is, He who is
devoid of all worldly attributes; eva, indeed. Yam jhatva,
having known whom—from the teacher and the scriptures;
Jjantuh, a man; mucyate, becomes freed—even while living—
from the bondages of the heart, such as ignorance etc.; and
when the body falls, he gacchati amrtatvam ca, attains
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immortality as well. This part is to be construed with the
earlier thus: He, the alingah (incomprehensible) parah
(supreme) Purusa, by knowing whom a man becomes free
and attains immortality, is superior to the Unmanifested.

How can there, then, be any possibility of the vision
of the incomprehensible? This is being said:

T g3z fassfa sqaea

T =TT q=afd F==TAT |
gaT Wt wagTshrerera

7 gafggeqars wafa 1

9. His form does not exist within the range
of vision; nobody sees Him with the eye. When
this Self is revealed through deliberation, It is
realised by the intellect, the ruler of the mind,?
that resides in the heart. Those who know this
become immortal.

Asya riapam, His form—the form of this inmost Self’;
na tisthati, does not exist; samdrse, as an object of vision.
Therefore na kah cana, nobody; pasyati, sees, perceives;
enam, this Self —that is being considered; caksusa, through
the eyes—i.e. through any of the senses, for the word
caksuh (eye) is used here suggestively for all the senses.
How, then, He is to be seen is being said: hrda, by that

1 The intellect is the ruler dissuading the mind from its occupa-
tion with objects. The identity of the self and Brahman taught in the
Upanigads, is confirmed by manana, deliberation. Then in the pure
intellect, unoccupied with objects, arises the conviction, ‘I am Brah-

man” from the Upanigadic text, “That thou art.” Brahman becomes
fully revealed to that convinced intellect.
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which is in the heart; manisa, by the intellect—aanit being
that which, as the controller, rules (iste) the mind (manas)
characterised by thought. Abhiklrptah, when (It is) con-
firmed, i.e. revealed; by that (intellect) which is in the heart
and is frce from occupation with objects; manasa, through
the adequate vision consisting in deliberation; then ‘“the
Self can be realised”-—this should be supplied to complete
the sentence. Ye, those who; viduh, know; etat, this, this
fact that the Self is Brahman; re, they; amyrah bhavanti,
become immortal.

How can the ruler in the heart bc attained? For that
purpose yoga is being inculcated:

T g=ATAfTESA AT qTGT qg |
gfgza 7 fa3sza qrng: ot Tfaq 1 o N

10. When the five senses of knowledge comc
to rest together with the mind, and the intellect,
too, deoes not function, that state they call the
highest. ’

Yada, at the time when; pafica jiianani, the five senses
of knowledge—such as ear etc., which are called jiana
(knowledge) being meant for it; saha manasa, together with
the mind, which the senses follow —together with the
internal organ (mind) which is (now) weaned away from
(its functions of) thinking etc.; avatisthante, are at rest—in
the Self alone, after desisting from their objects; ca buddhih,
and the intellect—characterised by determination; na vices-
tate,! does not engage in its own activities; tam, that (state);
Ghuh, they call; paramam gatim, the highest state.

1 An alternative reading is ‘‘vicestan’.
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11. They consider that keeping of the senses
steady as yoga. One becomes vigilant at that time,
for yoga is subject to growth and decay.

Manyante, they consider; tam, that state—which is
such; viz sthiram indriyadharanam, the steady control of
the senses, i.e. keeping the inner and outer organs steady;
yogam iti, as yoga (joining)—though in reality it is disjunc-
tion, for this state of the yogi consists in the cessation of the
contact with all evils, and in this state, indeed, is the Self
established in Its own nature, free from the superimposition
of ignorance. Bhavati, one becomes; apramattah, unerring
—ever careful about the concentration of mind; rada, at
that time—at the very time that one commences yoga,
which meaning follows from the implication of the context;
for when the intellect etc., cease to function, there can be no

- possibility of carelessness; therefore the carefulness is en-
joined even before the cessation of the activities of the intel-
lect etc. Or since unimpeded vigilance is possible only when
the senses are kept steady, it is stated, ‘““One becomes un-
erring at that time.” Why? Yogah hi prabhavapyayau, for
yoga is subject to growth and decay—this is the meaning.
Therefore vigilance is needed for avoiding decay.! This is
the idea.

If Brahman be an object of the activities of the intellect
etc., then It should be specifically apprehended as ““This is

1 The sentence ‘‘Therefore™ etc., follows up the first interpretation,
where the Upanigad gives an injunction about the need of vigilance,

the word, ‘“‘becomes™, being transformed into ‘“‘should become’. The
second interpretation—starting with “‘Or since”—is a statement of fact.

14
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such and such”; and since It cannot be perceived on the
cessation of the intellect etc., there being then no instrument
for cognition, Brahman should surely have no existence
(then). Itis a wellknown fact in the world that a thing exists
so long as it is within the range of an instrument of cogni-
tion, and the contrary one is non-existent. Hence yoga is
useless; or Brahman is to be perceived as non-existing inas-
much as It cannot be cognised. This contingency having
arisen, this is the reply:

AT AT T [AGT AT°G JAHAT T FENT |
HENT FATISFTT FT JZTSFA 1 ¢

12. It cannot be attained through speech,
nor through mind, nor through eye. How can
It be known to anyone apart from him who speaks
of It as existing ?

It is true that na eva vaca, neither through speech; na
manasa, nor through mind; na caksusa, nor through eye;
nor through the other senses; praptum Sakyah, 1t is to be’
attained; i.e. It cannot be attained; still though It is devoid
of all attributes, It does exist, since It is known as the root
of the universe; for the denial of effects presupposes some
existence as their ultimate limit. Similarly, this effect (in
the form of the universe) when traced back in ascending
order of subtleness, makes one apprised of the idea of exist-
ence as its ultimate resort. Even when the intellect is being
attenuated through the sublation of objects, the intellect
dissolves only as pregnant with a concept of existence. And
reason, indeed, is the proof for us in ascertaining the real
nature of the existent and the non-existent. If the world had
no root, this creation would be filled with non-existence and
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would be perceived as non-existent. But in fact, this is not
so; it is perceived as “‘existing”, just as a pot etc., produced
from earth etc., are perceived as permeated with earth.
Therefore the Self, the root of the universe, is to be realised
as existing. Why? Asti iti bruvatah, apart from the faithful
one who, following the scriptures, speaks of existence;
anyatra, anywhere else—in the one who holds the theory of
non-existence, in the one who thinks perversely in this way,
*“The root of the world, the Self, does not exist; this effect is
causeless, and it gets dissolved into non-existence as its
end”; katham, how; can tat, that Brahman; upalabhyate,
be known? The idea is that It is not perceived 1n any way.

FEACT e g eI A NIaT AT |
AT TS ET e gEiafa 1 231

13. The Selfis (first) to be realised as existing,
and (then) as It really is. Of these two (aspects),
the real nature of the Self that has been known as
merely existing, becomes favourably disposed (for
self-revelation).

Therefore, eschewing the devilish company of those
who advance the theory of non-existence, asti iti eva upalab-
dhavyah, the Self should be realised as existing (i.e. imman-
ent in all)—as productive of effects in which existence
mheres, and as having the intellect etc., as Its limiting
adjuncts. Butl when the Self is devoid ot all that and is not
subject to changes—and effects do not exist apart from
their cause, because of the Vedic text, ‘““All modification is
mere name, being supported by speech—earth alone is real”
(Ch. VLi.4)—then of that unconditioned, attributeless Self



212 EIGHT UPANISADS [IL.ii. 13

*

that is free from becoming an object of such concepts as
existence and non-existence; tattvabhavah, the true (tran-
scendental) nature—(bhavati) is revealed. (Tattvabhavena),
in that (truly revealed) form, too—*‘is the Self to be real-
ised”, this much is to be supplied. The sixth (genitive) case
in ubhayoh is used to imply selection. Ubhayoh, of the two
(aspects), again—of the conditioned and the unconditioned,
of the aspects of immanence and transcendence; the rattva-
bhavah, the real (transcendental) aspect; asti iti eva upa-
labdhasya, of that very Self which was earlier realised as
existing! (as immanent), i.e., which was known through
the idea of existence called up by the limiting adjuncts that
are themselves the effects of an existing entity; that real
aspeet of that very Self prasidati, becomes favourably dis-
posed for revealing Itself—i.e. to the man who had realised
It earlier as existence; the real aspect being that from which
all limiting adjuncts have vanished, which is different from
the known and the unknown, is non-dual by nature, and is
ascertained by such Vedic texts as, “not this, not this”’ (Br.
IL.iii.6, II1.ix.26), ‘“not gross, not subtle, not short” (Br.
111.viii.8), “‘in the changeless, bodiless, inexpressible, un-
supporting’’ (Tai. II.vii.l).

Jar §F gA=aRT FAT aseq gl farar:
AT AATSHAT HaeqT T O 11 ¥ W

14. When all desires clinging to one’s heart
fall off, then a mortal becomes immortal, (and)
one attains Brahman here.

1 The Self which was inferred as existing from the fact of Its being
the cause of all the effects that are perceived as existing.
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Of the man who has realised the supreme Reality,
yada, when; sarve kamah, all desires; pramucyante, fall off,
are broken to pieces; owing to the absence of anything else
to be desired; ye, the desires which; hrdi sritah, clung to
the heart; asya, of that man of knowledge, before his en-
lightenment—the intellect, and not the Self, being the seat
of the desires, which fact is also supported by another
Vedic text—‘‘desire, thought, (doubt, etc., all these are but
the mind)” (Br. 1. v. 3); atha, then; he who was before en-
lightenment martyah, mortal, amrtah bhavati, becomes
immortal, after enlightenment—Dby virtue of the elimination
of death constituted by ignorance, desire, and deeds; death,
which causes departure, having been destroyed, there
remains no possibility of departure, and hence atra, here
itself; owing to the cessation of all bondage, like the blow-
ing out of a lamp, samasnute brahma, (he) attains Brahman,
i.e. (he) becomes Brahman Itself.

When again, the desires will be totally uprooted? This
is being said;

731 99 gfveey graeag aad |
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15. When all the knots of the heart are de-
stroyed, even while a man is alive, then a mortal
becomes immortal. This much alone is the in-
struction (of all the Upanisads).

Yada, when; sarve granthayah, all the knots—i.e. all
concepts arising from ignorance, that bind one fast like

knots; hrdayasya, of the intellect; prabhidyante, get shat-
tered, are destroyed; iha, here—even while a man is living.
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The concepts arising from ignorance are, “l1 am this body”’,
“This wealth is mine”’, “I am happy and unhappy”, etc.
When the bondages of ignorance are destroyed by the rise
of the opposite knowledge of the identity of the Self and
Brahman, in the form, ‘I am Brahman indeed and am not
a transmigrating soul”, then the desires originating from
the knots become totally eradicated. Arha martyah amrtah
bhavati, then a mortal becomes immortal. Eravat hi, this
much only is—there should not be any anticipation that
there is more; anusasanam, the instruction; the expression,
“of all the Upanisads”, should be supplied to complete the
sentence.

By asserting, ‘‘He attains Brahman here” (Ka. TL.
iii.14), it has been declared that there is no going for an
enlightened man for whom all the knots of ignorance be-
come destroyed on the realisation of the identity of the Self
with the all-pervading and absolutely attributeless Brah-
man, and who becomes Brahman even while living, which
fact is also supported by another Vedic text: “Of him the
organs do not depart. Being but Brahman he is merged in
Brahman” (Br. 1V. iv. 6). But for those who are not much
advanced in the knowledge of Brahman, who are engaged
in other kinds of knowledge (i.e. in worship and medita-
tion), and who are fit for the world of Brahma, as also for
those others who are the opposite of these and are fit for
worldly existence, this particular kind of path is stated with
a view to eulogising the superior result of the knowledge of
Brahman that is being treated here. Moreover, the know-
ledge of Fire had been questioned about and was imparted.
The process of the attainment of the fruit of that knowledge
has also to be described. Hence this veise is begun. As to
that,
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AT FHT T gIAEH ATSH-

sqrat qETTRATTEIET |
SEIERIREE GRCE T

fasagsear soram wafea 1 g 1

16. The nerves of the heart are a hundred
and one in number. Of them the one passes
through the head. Going up through that nerve
one gets immortality. The others that have differ-
ent directions, become the causes of death.

The nerves that issue out of the heart of a man are
satam, a hundred in number; ca eka, and one-—called
susumna. Tasam, of these; eka, the one—-the susumna;
abhinihsrta, goes out, by piercing through miardhanam, the
head. At the time of death one should bring one’s mind

. under control through that (susumna) nerve, and get it con-
centrated in the heart. 7aya, through that nerve; ardhvam
ayan, going up—along the Path of Sun (uttara-marga); one
eti, attains; amrtatvam, immortality —which is relative
because of the Smrti, “The place (i.e. Brahmaloka) that
lasts till the absorption of all the elements (i.e. cosmic dis-
solution) is called immortality” (Visnu Purana, 1I. viii. 97).
Or—after having enjoyed incomparable pleasures, abound-
ing in the world of Brahma, he attains immortality, in the
primary sense of the word, along with Hiranyagarbha
(Brahma), in due course of time. Visvak anyah, the other
nerves that branch out (otherwise), in different directions,
become the causes utkramane, for death, i.e. for the attain-
ment of the worldly state alone.
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Now concluding the purport of all the cantos the
Upanisad says:

AFESBATA: TREVSTACHT

gar SAAT gad affase: |
T ST A AT AR ST |
 faarsgmad  faamsgwgatafa n gon

17. Purusa, the indwelling Self, of the size of
a thumb, is ever seated in the hearts of men. One
should unerringly separate Him from one’s body
like a stalk from the Mufija grass. Him one should
know as pure and immortal. Him one should
know as pure and immortal.

Angusthamatrah purusah antaratma sada jananam
hrdaye, in the heart as related to men; sarinivistah—all
this is as has been already explained (Ka. ILi. 12-13). Tum,
Him; pravrhet, one should raise, should pull out, should
separate; svat sarirat, from one’s own body. Like what?
That is being said: Dhairyena, unerringly; isikam iva muifi-
jat, like a stalk from the Muifija grass, that is inside it.
Vidyat, one should know; tam, that thing—the absolute
Consciousness as drawn out from the body—to be sukram
amrtam as pure and immortal—to be thc Brahman pre-
viously described. The repetition (of “Him one”, etc.),
as also the word iri, is to show that the Upanisad is
concluded.

Now this conclusion of the purport of the story is being
stated with a view to eulogising the knowledge:

.
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AT AfADArsT FeeAT
faarmiat awfala = Fee )
ERENSIRERCINEC R
TRsaE a1 fagearenig 1 9cn

18. Naciketa, having become first free from
virtue and vice, as also desire and ignorance,
acquired this knowledge imparted by Death, as
also the process of yoga in its totality, and he
attained Brahman. Anyone else, too, who be-
comes a knower thus (like Naciketa) of the indwel-
ling Self, attains Brahman.

Naciketa, labdhva, having attained—from Death,
through the granting of boons; mrtyuproktam etam vidyam,
this knowledge of Brahman imparted by Death—as stated

.above; yogavidhim ca krtsnam, and the process of yoga in
its entircty, i.e. together with all its accessories and results.
What happened to him after that? Brahmapraptah abhiit,
(he) attained Brahman, i.e. became free. How? By having
already become virajah, free from virtue and vice, (and)
vimrtyuh, free from desire and igorance, thiough the ac-
quisition of knowledge. Not only Naciketa, but anyah api,
anyone else, too—becomes like Naciketa a knower of Brah-
man by attaining the Self, existing in the context of the
body, as the innermost reality in Its absoluteness, and not
in any other form—other than the indwelling Self. He who
knows adhyatmam eva, the Self, that exists in the context of
the body—in the manner as described; who is an evam-vit,
a knower of this kind, ‘“‘he, too, having become virajah (free
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from virtue and vice), becomes vimrtyuh (fiee from desite
and ignorance)—by knowing Brahman’—this (sentence) is
to be added to complete the idea.

This valedictory prayer is uttered with a vicw to re-
moving all faults incurred by the disciple and the teacher
through lapses resulting from inadvertence during the
course of acquiring or imparting the knowledge:

gg ATAqg | g Al AFFG | qg AT FIATAL |
aarfeaarasaasg ar fafgar@ag nog: 1
¥ arfeq: amfea: atfea:
zfa srewafaufz fedaraE gdfan aelt |

19. May He protect us both (by revealing
knowledge). May He protect us both (by vouch-
safing the results of knowledge). May we attain
vigour together. Let what we study be invigorat-
ing. May we not cavil at each other. Peace!
Peace! Peace!

Avatu, may He protect; saha nau, both of us together—
by revealing the real nature of knowledge. Who? That
supreme God Himself who is revealed in the Upanisads.
Besides bhunaktu, may He protect, saha nau, both of us
together —by revealing the result of that knowledge. Kara-
vavahai, may we both accomplish; saha, together—jointly
indeed; viryam, the power—originating from knowledge.
Moreover, let adhitam, the lesson; tejasvinau (is to be con-
strued as fejasvinoh), of us two who are of sharp intellect (be
befitting for us)—let what has been studied by us be well
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studied. Or the meaning is: Let nau adhitam, what has
been studied by us two—be, very rejusvi, potent, invigorat-
ing. Ma vidvisavahai, may we not two cavil at cach other—
i.e. may we not entertain that antagonism subsisting
between a disciple and his teacher owing to defects in study
and teaching that originate from unwitting lapscs. Sﬁnti[z,
santih, santih, peace, peace, peace—this rcpetition three
times Js to avert all evils.1 Om.

1 On the thrce planes—physical, natural, and supeinatural
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TAITTIRIYA UPANISAD

PART I

ON THE SCIENCE OF PRONUNCIATION ETC.

CHAPTER 1

Salutation to that (Brahman) which is of the nature of
consciousness, from which this whole universe was born,
into which it gets dissolved, and by which this is sustained,

I bow down ever before those adorable Tcachers by
whom was explained this Upanisad in the past, by taking
into consideration the words, the sentences, and the means
of valid knowledge.

With the grace of my Teacher, and for the benefit of
those who prefer a clear exposition, [ compose this expla-
nation of this Upanisad that is the essence of (that section
of the Vedas, called) the Taittiriya.

Introduction: In the preceding text! have been studied
the obligatory duties that are meant for diminishing the
accumulated sins, and the optional rites that are resorted
to by people craving for results. Now is commenced the
knowledge of Brahman with a view to eschewing the causes
that lead to the performance of karma.?2 Desire must be the
source of karma, since it stimulates action; for no impulsion
to activity is possible in the case of those whose desires have
been fulfilled, they being then established in their own Self
as a result of the absence of desire. And fulfilment of

1 The Taittiriya Aranyaka of which this Upanigad forms a part
2 Rites, duties, etc., enjoined by scriptures.
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desires follows from the desire for the Self! inasmuch as the
Self, indeed, is Brahman, and for the knower of Brahman
will be declared the attainment of the Highest (Tai. IL. i. I).
Therefore the continuance in one’s own Self, on the eradica-
tion of ignorance, is tantamount to the attainment of the
Highest, which fact is supported by such Vedic texts as:
“One gets fearlessly established in (Brahman)” (II. vii),
“He attains this Sclf made of Bliss™ (II. viii. 5).

Objection: May it not be said that emancipation con-
sists in remaining established in one’s own Self without any
positive effort—a state that ensues as a consequence of the
non-commencement of optional and prohibited activities,
the exhaustion through enjoyment of karmas that are com-
menced, and the absence of sin owing to the performance
of obligatory karmas. Or, otherwise, emancipation results
from the activities themselves, since karmas are the source
of that unsurpassable happiness which is called heaven.

Answer : This cannot be so, because karma is multi-
farious; and, as such, there is the possibility that the
actions, done in many previous births and bearing truits
(in this Iife) or remaining 1in abeyance, may have opposite
results. Accordingly, since those of the actions that have
not begun to bear fruit (in this life) cannot possibly become
exhausted through enjoyment in (this) one single birth, it is
reasonable that a fresh body may be created as a result of
the residual fruits of action; and the existence of residual
fruits of work is also proved by hundreds of Vedic and
Smrti texts such as: “Those who act here virtuously (take

1 Really speaking, desire relates to the non-Self, and this ceases
on the realisation of the Sclf. Therefore “the desire for the Self” is to
be understood as implying an unfettered devotion to the Self with the
idea that It alone 1s the Reality, and nothing else exists.
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birth in a good womb)” (Ch. V. x.7); “Owing_to the resid-
ual (results, the soul gets its future birth)” (Ap. 11.2.2.3;
Go. Sm. 11).

Objection: The obligatory duties are calculated to con-
sume all the good and bad fruits of actions that are still
inoperative.

Answer: No; for it is stated that the non-performance
(of obligatory duties) entails pratyaviya. And the word
pratyavaya means evil consequences. Since it is admitted
that the obligatory duties are meant for warding off the evil
consequence in the form of a future sorrow, they cannot be
meant for consuming the actions that have not begun to
bear fruit. Granted, however, that the obligatory dutics are
capable of dissipating the actions that are yet inoperative,
it is only the impure ones that they can sweep away and not
the pure ones; for there is no contradiction (between the
pure actions and obligatory duties) inasmuch as the actions
that have desirable results are pure by nature, and, as such,
they cannot be logically opposed to obligatory duties, the
pure and the impure alone being reasonably opposed to
each other.

Moreover, since desires, that are the springs of action,
cannot cease unless there is enlightenment, there is no possi-
bility of the eradication of actions as a whole. And it has
been said that since desire has for its objects things other
than the Self, it belongs to one who has not realised the

"Self’; that there can be no desire in one’s own Self, It being
ever realised;! and that the Sclf is the supreme Brahman.
Besides, the non-performance of the obligatory duties is a

1¢To those who see everything as the Self, there can be really
no object (of desire) and hence there is no possibility of desire”.—A.G.

15
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negation, from which an evil consequence cannot reason-
ably follow;! hence the non-observance of the obligatory-
duties is a pointer to the fruition of the evil consequences
flowing from the sins accumulated in the past. Accordingly,
the use of the suffix sarr (-ing) is not unreasonable in thc
text: ‘“Not performing the obligatory duty (and performing
the prohibited ones and getting attached to sense-objects,
a man courts his downfall)”’2 (M. XI. 44). Else there will
emerge a positive entity from a non-entity, which fact will
nullify all means of valid knowledge. Therefore, it is not
proved that such a man (as a result of karma) remains
poised in his Self without any positive (spiritual) cffort.

As for the statement ‘“‘emancipation is attainable
through activity inasmuch as the unsurpassable happiness,
called heaven, is a result of works”’, that too is wrong. For
emancipation is a permanent entity, and nothing that is
everlasting can ever have a beginning. Whatever is pro-
duced in this world is impermanent. Therefore, emanci-
pation is not a creation of work.

Objection: Karma in association with meditation (and
worship) has the capacity of producing a permanent thing.

1<«A future sorrow 1s called a pratyavaya, which being a posttive
entity, cannot have a non-entity as its cause. For according to the
Vedic text, ‘Sin arises from sin’ (Br IV. tv. 5) sorrow is caused by the
performance of prohibited actions.”-~A.G.

2 The use of the éarr (-ing) along with a negative (in ‘not perform-
ing’) cannot be construed to mean that non-performance is the cause
of downfall; for the sentence bears a more reasonable interpretation.
For good pcople point to evil consequences thus: ‘“Had there been a
proper performance of obligatory and occasional dutics, there would
have been an attenuation of accumulated sins. But this man did not
perform the cnjoincd dutics; hence there must be praryavaya (i.e. non-
elimination of futurc sorrow).” Non-performance is thus only a pointer
and not a cause.
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Answer: No, because that involves a .contradiction.
It is self-contradictory to say that a thing that is eternal is
still created.

Objection: Since the very thing which is destroyed
cannot be produced again, therefore liberation, though
permanent, can be brought into existence just like non-
existence in the form of destruction (which is brought about
by action).!

Answer: No, for freedom is a positive entity.2 (More-
over) since non-existences, (as such), cannot be distin-
guished, it is a mere fancy to aver that non-existence in the
form of destruction has a beginning.? Non-existence is in
fact that which is opposed to existence. On the analogy
that existence, though one, is differentiated by a pot or a
cloth, as the existence of a pot or the existence of cloth, the
non-existence of existence, too, though undifferentiated, is
imagined to be differentiated owing to the (fancied) associ-
ation (with it) of action, quality, etc. Not that a non-

‘existence can co-exist with a quality in the sense that a lotus

I Accordmg to the Nyidya philosophy, non-cxistences are of four
kinds: (1) absolute non-cxistence (aryantabhava), (1) mutual non-existence
(anvonyabhava), (iii) non-existence in the form of destruction (pradhvam-
sabhava), and (iv) previous non-existence (pragabhdva) As regards the
third kind of non-cxistence, it occurs where a thing, ¢.g. a pot, is broken.
Since that very pot cannot be created over agam, the destruction, once
encompassed, continues for eternity. Or, m other words, the destruction
is created, but 1t is eternal. Similarly, a created salvation can be eternal.

2 And not a non-existence, which destruction is.

3 It 1s wrong to deny a beginning for other forms of non-cxistence
whilc allowing it for destruciion only. Nyaya believes that emancipa-
tion means destruction of sorrow and nothing positive.
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does (with its colour etc.). Should it be possessed of an
adjective, it will become nothing but existence.!

Objection: Since the agent of meditation and action is
eternal. The salvation emerging as a result of a flow of
meditation and action? is eternal.

Answer: No. For the agentship that flows like the
current of the Ganga is an evil in itself, and salvation will
be subject to cessation on the cessation of agentship.3
Therefore, emancipation consists in continuance in one’s
own Self on the cessation of the material cause, viz igno-
rance, desire, and activity. The Self, as such, is Brahman:
and from the knowledge of Brahman follows liberation
consisting in the eradication of ignorance. Hence is com-
menced this Upanisad which s calculated to lead to the
acquisition of the knowledge of Brahman. Knowledge (it-
self) is referred to by the word Upanisad, for, in the case of
those who are devoted to it, it either loosens or ends such
things as being born in a womb and old age, or because it
takes one near Brahman, or because the highest good is

I An adjective co-exists with a noun. Now non-existence cannot
co-exist with its counterpart—a positive attributc—though the latter
is prefixed to it as an adjective (as in ghatabhava—pot’s non-existence);
for if co-existence were possible, then on the assumption that pradhvarisa-
bhdava is eternal, its adjectival counterpart, viz pot, would also, become
eternal. Moreover, if it co-cxists with the pot, then it cannot be non-
existence, for existencc and non-existence are mutually exclusive.
Therefore, the supposition that different classes of non-existences can be
distinguished 1s only an error arising from similar concepts pertaining
to their positive counterparts.

2 Since the means flow as a constant current, the end, too, will
go on flowing concurrently and eternally.

3 1f agentship flows on unceasingly, there will be no emancipa-
tion; and if the flow stops, emancipation too will stop.
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proximately embedded in it. And the book, too, is called
the Upanisad because it is meant for that purpose.

o AT {95 o IO | I AV WAHAAT | T T ZeFT
ggeafa: | o A7 facueesT: | AR FHA | AR
AT | @RT gegel Fgnfa | AT goast FaT
aFfgsarfe |« wma afgsarfy  w@ed afesafy
THTAAG | AFFATIHAG | AT AT | G THATH |
3 rifed: qfea: anfea: 0 n gfa sadisTam: o

1. May Mitra be blissful to us. May Varuna
be blissful to us. May Aryaman be blissful to us.
May Indra and Brhaspati be blissful to us. May
Visnu, of long strides, be blissful to us. Salutation
to Brahman. Salutation to you, O Vayu. You,
indeed, are the immediate Brahman. You alone
‘I shall call the direct Brahman. 1 shall call you
righteousness. | shall call you truth. May He
protect me. May He protect the teacher. May He
protect me. May He protect the teacher. Om,
peace, peace, peace!

May Mitra— the deity who identifies himself with and
is the self’ of the function of exhaling and of day; become
sam, blissful; nah, to us. Similarly, too, Varuna is the deity
who identifies himself with and is the self of the function of
inhaling and of night. Aryaman identifics himself with the
eye and the sun, Indra with strength, and Brhaspati with
speech and intellect. Visnu is wurukramah, possessed of
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great strides—and identifies himself with the feet. These
are the deities in the context of the body. The expression,
sani nali bhavatu, may he be blissful to us, is to be connected
with all. Since the comprehension, retention, and commu-
nication of knowledge of Brahman can proceed without
hindrance when the gods are benevolent, their benignity is
being prayed for by saying, sum nah bhavatu etc. By one,
craving for thc knowledge of Brahman, salutation and
eulogy are offered to Vayu (Air), so that the hindrances to
the knowledge of Brahman may be averted; for the fruits
of all actions are in his keeping. Vayu is Brahman; brah-
mane, to that Brahman; nwmnali (humble) salutation; the
expression, ‘I offer”, has to be added to complete the
sentence. Namah, salutation; te, to you, vaye, O Vayu, i.e.
I salute you. Thus Vayu (Air, Life) himself is referred to
both mediately and immediately. Besides, (O Air), since
tvamm eva asi, you yourself are; pratyaksam brahma, the
direct and immediate Brahman—being proximate and
without any intervention, as contrasted with outer organs
like the cye etc; therefore, vadisyami, T shall call; tvam eva,
you alone; as pratyaksam brahma, the direct and imme-
diate Brahman.! Rram, righteousness, is an idea, fully-
ascertained by the intellect in accordance with the scrip-

1 Brahman 1s referred to indirectly by such words as, ““that™, and
directly by the word Vayu; for Vayu, in the form of the vital force (prana)
is directly perccived, though as Sitra (Hiranyagarbha linkig up all)
he is known indirectly. The life force is more directly cognised than the
sense-organs hike the eye ctc., which have to be inferred from the facts of
their perceiving colour etc. The wvital force 1s directly cognised by the
Witness (Self); and as compared with the sense-organs, it is nearer to
the Self. Besides, the word Brahman, derivatively means that which
nourishes; the vital force nourishes the body. Therefore it is Brahman
with regard to the body.
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tures and in conformity with practice; that, too, being sub-
ject to you, vadisyami, 1 shall speak, of you alone as, that
(rta). Satyam, truth, is that which is reduced to practice by
spcech and bodily action; since that truth, too, is practised
under you, vadisyami, 1 shall call—you that truth. May tat,
that, the all-pervasive Brahman, called Viyu, being thus
prayed to by me who hanker after knowledge, avatu mam,
protect me—by endowing me with knowledge. May tat,
that—very Brahman; avatu, protect; vaktaram, the ex-
pounder—by endowing him with the power of ¢xposition.
The repetition of the expressions, avatu mam, avatu vakta-
ram, is for showing solicitude (for the knowledge). The
three repetitions in Om santih, Santih, santili, (Om, peace,
peace, peace) are for destroying the three kinds of obstacles
to the acquisition of knowledge, viz the physical, the
natural, and the supernatural.

CHAPTER 11

3% FreTT SATEITEATH: | AW: TL: | HIAT
TEH | /W G | FeTEd: AETeArd: 1 g
zfq fafrarsyars:

We shall speak of the science of pronunciation.
(The things to be learnt are) the alphabet, accent,
measure, emphasis, uniformity, juxtaposition.
Thus has been spoken the chapter on pronuncia-
tion.

The chapter ““On the Science of Pronunciation™ is
begun, so that there may not be any slackness in the effort
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involved in the recital of the text; for the comprehension of’
meaning plays a prominent part in the Upanisad.! fik;ﬁ
(derivatively) signifying that through which something is
learnt, is the science of pronunciation of letters etc. Or
from the (derivative) implication of those things that are
learnt, $Tkya means the letters etc. STksa is the same as
siksa, the lengthening (of /) being a Vedic licence. That
stksam, science of pronunciation; vyakhyasyamah, we
shall explain—(derivatively meaning) we shall speak (khyd-
syamal) clearly (vi) and fully (). This form of the verb,
signifying, as it does, the revelation of the activity (of the
organ of speech), is derived from the root caksin which
optionally changes into kAya, and is preceded by vi and a.
Now the varnah, alphabet, consists of a etc. The svarah,
accent, is wdatta (elevated) etc. (svarital, pitched; and
anudarta, unaccented). The marrah, measures (the times
required to pronounce), are short etc. Balam, emphasis,
is a kind of effort (in pronunciation). Samah is uniformity
-—a medium mode of pronunciation of letters. Santdanah is
the same as saiihita i.e. juxtaposition (conjoining of the’
letters etc.). This is, indeed, what is to be taught. The chap-
ter in which stksa occurs is the siksadhyayah. [Iti, thus,
uktah, is spoken. The conclusion with the word, uktah, is
for the sake of making the way clear for what follows.

CHAPTER 111
gg A1 T | 9g A IgAAa |
sq1a: afgarar ufafug sareareary: |

1 Comprehension of meaning is dependent on proper pronuncia-
tion; and slackness 1n effort refers to errors in pronunciation.
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gsgeafuFny | sfusmafasaifaantafaaafrys-
weqreRd | 1 wEraefzar searaed | sratfusiEa |
gfrdt qEETq | AeTET | R qfe 0

1. May we both attain fame together. May
spiritual pre-eminence be vouchsafed to both of
us together.

Now, therefore, we shall state the meditation
on juxtaposition through five categories—relating
to the worlds, to the shining things, to knowledge,
to progeny, and to the body. These, they call the
great juxtapositions. Now then, as regards the
meditation on the worlds. The earth is the first
letter. Heaven is the last letter. The sky is the
meeting-place.

Now is being stated the esoteric meditation on the
samhita (conjoining of letters). There, again, may the
yasah, fame —that is prayed for as a reward for the full
knowledge ot the esoteric meditation on the sarithita etc.;
come saha, simultaneously ; nau, to us both--to the teacher
and the taught. And the brahma-varcasam, spiritual pre-
eminence, splendour, that results from it, may that, too,
occur saha, simultaneously; nau, to us both. This is an
expression of a prayer on the part of the pupil. For in the
case of a pupil a prayer is appropriate, since his aspiration
still remains unrealised. But this is not a prayer of the
teacher, as he has gained the desired consummation. For
a teacher is called so when his aspiration is fulfilled.
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Atha, after this, after the codification of the science of
study; since the intellect that is too much occupied with
(verbal) texts cannot easily be led to the domain of compre-
hension of meaning, atal, therefore; vyakhyasyamah, we
shall state; wpanisadum sarmhitayah, the Upanisad, i.e.
meditation, with regard to the samhita (conjoining of
letters)—a subject that is closely rclated to the (verbal) text
itself; paicasu adhikarapesu, under five headings-—through
five means or subjects of knowledge. Which are they?
They are being enumerated ; adhilokam, the meditation that
refers to the worlds; similarly, adhijyautisam, meditation
concerning lights; adhividyam, meditation concerning
knowledge; adhiprajam, meditation concerning progeny;
adhyatmarn, meditation concerning the body.! The
people vcrsed in the Vedas, dcaksate, speak of; tah,
these ones —these meditations concerning five subjects —as
mahasarmhital, great juxtapositions—-they being great,
since they rclate to great things like the world, and being
sarmhitas (juxtapositions) as well.  Arha, now then; from
among all these, as they are presented seriatim, adhilokam,
the meditation with reference to the worlds, is being stated.
The word atha is used everywhere to show the order (of
meditation). Prthivi, the earth, is; piirvariipam, the earlier
form, the earlier letter; this amounts to saying that one
should think of the first letter, occurring in a juxtaposition,
as the earth. Similarly, too, the uttararizpam, the last letter;
is dyauh, hcaven. /fk&s’(:{z, sky (or space) is sandhih, the

1As one thinks of an image as Visnu, so one can think of the
different factors in a juxtaposition as the deities that reside over them,
the meditation being on the deities and not on the things that are
enumerated under the five categories.
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middle one, between the first and the last letters, since in it
the first and last forms get united.
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2-4. Vayu is the link. This is the meditation
with regard to the worlds. Then follows the medi-
tation with regard to the shining things. Fire is the
first letter. The sun is the last letter. Water is the
rallying point. Lightning is the link. This is the
meditation with regard to the shining things. Then
follows the meditation with regard to knowledge.
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The teacher is the first letter. The student is the
last letter. Knowledge is the meeting-place. In-
struction 1is the link. This is the meditation with
regard to knowledge. Then follows the meditation
with regard to progeny. The mother is the first
letter. The father is the last letter. The progeny is
the focal point. Generation is the link. This is the
meditation with regard to progeny. Then follows
the meditation with regard to the (individual)
body. The lower jaw is the first letter. The upper
jaw is the last letter. Speech is the meeting-place.
The tongue is the link. This is the meditation with
regard to the (individual) body. These are the
great juxtapositions. Anyone who meditates on
these great juxtapositions, as they are explained,
becomes conjoined with progeny, animals, the
splendour of holiness, edible food, and the heaven-
ly world.

Vayuh, air, is; sandhanam, link (a catalytic agent)—-
derived in the sense of that by which things are conjoined.!
Iti, thus far—is stated; adhilokam, the meditation with
.reference to the worlds. Atha adhijyautisam etc., are to be

1¢To 1llustrate: In the text ise tva, the e that follows the §is the
symbol of the carth; the r that follows is identical with heaven; thé
intermediate space between these two letters is akdéa (the tryst); the
other z that emerges by duplication in that space as a result of the process
of conjoining the two parts, the actual pronunication being iset-tva, is

identified with Vayu (the joining agent). This 18 how one should
meditate.” — Sankarananda.
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similarly explained. The two words, iri and imah, thus and
these, allude to what was mentioned earlier. Yah, anyone
who; evam, thus; vedua, meditates; on etah mahasarhitah,
these great juxtapositions; vyakhyatah, as explained. The
meaning of the word veda should be updasana, meditation or
adoration, because the topic is of perfect knowledge,! and
because there is the text: ‘““Thus O Pracinayogya, you
meditate” (Tai. I.vi.2). And meditation consists in a cur-
rent of uniform concepts, not interspersed with dissimilar
ones, which procecds according to the scriptures and relates
to an object enjoined in the scriptures. Besides, the word
upasana is well known in the world in such sentences as,
““He updsate, waits on (i.e. adores), the Guru”, ‘““He upasate,
waits on (i.c. adores), the king'’; for a man who constantly
serves the Guru and others is said to be rendering upasana
(adoration) to them; and he acquires the fruit of his adora-
tion. Similarly, in the prescnt context, too, he who medi-
tates thus sandhiyate, is conjoined with the things beginning
from progeny and ending with heaven; that is, he acquires
the fruits such as progeny and others.

CHAPTER 1V

TSI (@& | FFRI IS T AATE T |
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1if this meditation is resorted to by one who desires fruits, he

gets these only. But this again leads a desireless man to knowledge of
Brahman, and the second objective is aimed at by this Upanigad.
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1-2. The O that s the most exalted in the
Vedas, that pervades all words, and that emerged
from the immortal Vedas as their quintessence,
may he (Om that is Indra), the supreme Lord,
gratify me with intelligence. O Lord, may I be the
receptacle of immortality. May my body be fit;
may my tongue be surpassingly sweet; may I hear
much through the ears. You are the sheath of
Brahman; you are covered by (worldly) wisdom.
Protect what I have heard. Then vouchsafe to me
who am her (i.e. Prosperity’s) own, that Prosperity
which brings, increases, and accomplishes quickly
for me clothes, cattle, food, and drink for ever,
and which is associated with furry and other ani-
mals. Svaha. May the Brahmacarins (i.e. students)
come to me from all sides. Svaha. May the Brah-
macarins come to me in various ways. Svaha.
May the Brahmacarins come to me in the proper
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way. Svaha. May the Brahmacarins have physical
self-control. Svaha. May the Brahmacarins have
mental self-control. Svaha.

In the text, beginning with yali chandasam, are being
mentioned, for him who wants intelligence and wealth,
a prayer and a sacrifice which are the means for their acqui-
sition; and this conclusion is borne out by the indications
implied in, ‘““May that Indra strengthen me with wisdom™,
and “Then bring for me wealth”. Yah, he who; chandasam,
among the Vedas; is rsabhah, a bull—like a bull, because of
pre-eminence; visvariipah, omni-form—because of per-
meating all speech, in accordance with another Vedic
text: ““To illustrate: as by fibres (all the leaves are per-
meated, so by Om is permeated all speech)” (Ch. I1. xxiii.3).
Hence is Om the bull. Om is the object to be worshipped
here; and hence its culogy, through such words as “bull”,
is appropriate.  Chandobhyah, from the Vedas; amyrat,
from immortality —the Vedas are indeed, immortal-—from
‘that immortality ; adhisambabhiava, was born super-excel-
lently. The idea is that, Om appeared as the quintessence
when Prajapati performed austerity (i.e. deliberated in-
tently) with a view to extracting the finest pith from the
worlds, the gods, and the Vedas. It was only a revelation
(to him), for in the case of Om, which is everlasting, no
real origination can properly be imagined. Sah, he-—the
Om, which is of this kind and which is indrah, the ordainer
of all desires, the supreme Lord; sprioru, may (He) gratify
or strengthen-—for the strength of wisdom is the object
prayed for; ma, me; medhaya, with wisdom. Deva, O God;
bhiiyasam, may (I) become; dharanal, the wearer; amrtasya,
of immortality—-of the knowledge of Brahman which is the
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cause of immortality, this being the context of that know-
ledge.! Moreover, may, me, my; sariram, body; become-
vicarsanam, skilful, i.e. fit. The verb bhityasam (in the
first person) should (here) be changed into bhiiyar in the
third person. (May) me, my; jihva, tongue; (become)
madhumattama, exceedingly sweet, i.e. abundantly pos-
sessed of sweet spcech. Karnabhydam, through the ears;
Visruvam, may 1 hear, that is, may I become a hearer of;
—visruvam being the same as vyasruvam; bhiri, much.
The meaning of the passage js that the group of my body
and senses should become fit for the knowledge of the Self.

For the same purpose, intelligence, too, is being prayed
for, Brahmanah, of Brahman; asi, you are; the kosah,
sheath——like the scabbard of a sword, because you are the
seat of realisation; for you are the symbol of Brahman, on
you is Brahman realised. (You are) pihitah, covered; me-
dhaya, by worldly intelligence -your reality is not known to
people of ordinary intellect. (You) gopdaya, protect; me, my;
srutam, heard things—the knowledge, etc., of the Self, that
I have acquired through hearing. The ideas is: Vouchsafe
it that there may not be any forgetfulness etc., of what I have
acquired through it. These mantras are meant to be used
for self-repetition by one who wants intelligence. Now are
being stated the mantras to be used for offering oblations
by one who wants prosperity.

Since prosperity 1o an unwis¢c man is a cause of evil,
therefore, ratah, after that, after the vouchsafing of intelli-

1Unless a man has intelligence, he cannot acquire knowledge of
Brahman. Hence even a prayer for intelligence is meant for that
knowledge. And since a poor man cannot purify his heart by scriptural
rites, he must perform a sacrifice that is calculated to make him wealthy.
Thus such a sacrifice, too, is an indirect aid to knowledge.
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gence; avaha, bring; srivam, the (Goddess of) Prosperity ;
which is avahanti, a bringer; vitanvana, an increaser—for
the root ran implies that kind of action; (sarvada, ever);
hurvana, an accomplisher, aciram, soon—aciram being the
same as aciram, the lengthening (of /) being a Vedic licence;
or the reading may be, ciram kurvanda, an accomplisher for
cver; atmanah mama, for myself who belong to Prosperity
herself. (Bringer, etc.) of what? That is being said : vasdrisi,
clothes; cua, and; gavah, that is to say gah, cattle; ca anna-
pane, and food and drink. (Bring) the Prosperity that, sar-
vada, for cver, accomplishes all these. How is that Pros-
perity qualitied?  Lomasam, furcy—(Prosperity that is)
endowed with goats, sheep ectc.; saha, together with—
(Prosperity that is) endowed with— other pasubhih, animals.
From the context, as determined by ‘“avaha, bring’, it
follows that Om itself is to be connected (with avaha as its
nominative). The utterance of svaha is for indicating the
end of the mantra meant for offering an oblation. The con-
struction of a is with the remote word yantu thus: ayantu

* mam (brahmacarinah), may the Brahmacarins come to me
(from all sides). Similarly, may brahmacarinali, the Brahma-
carins; vi ma ayantu, come to me variously; pra ma ayantu,
come to me in a proper way ;! damayantu, be controlled in
body; samdyantu, be controlled in mind; etc.

TRT AASHTT &7 1 AT FEqEIsHIf T08T |
d @t wi gfazrfa w@agr . |/ |/ W gfamw @ugn |
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1 Vimayantu and pramdayantu are also interpreted thus: “May they
be sincere towards me, may they be recipients of valid knowledge.”

16
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3. May 1 become famous among people.
Svaha. May 1 become praiseworthy among the
wealthy. Svaha. O adorable One, may I enter
into you, such as you are. Sv@hd. O venerable
One, you, such as you are, enter into me. Svaha.
O adorable One, who are greatly diversified, may
I purify my sins in you. Svahd. As water flows
down a slope, as months roll into a year, similarly
O Lord, may the students come to me from all
quarters. Svaha. You are like a resting house, so
you become revealed to me, you reach me through
and through.

Asani, may I become; yasah, i.c. yasasvi, famous; jane,
among a multitude. Vasyasah, is the same as vasiyasah,
and means, from the supremely affluent or from him that
excels all the wecalthy; sreyan, more praiseworthy; asani,
1 become—this is the construction. Moreover, tam tva,
into you, such as you are—as the sheath of Brahman;
bhaga, O venerable One; pravisani, may 1 enter, and after
entering, may I become identified, become your very Self;
this is the idea. Sal, that, you, too; bhaga, O adorable One;
pravisa, entcr; ma, into me; let there be nothing but identity
among us. Tasmin, in you, such as you are; sahasrasakhe,
who are greatly diversified, aham, 1; mrje, purify my sinful
acts. Yatha, as; apah, water; yanti, goes (flows); pravara,
down a sloping place; and yatha, as; masah, months; (roll
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into) aharjaram, year—the year is aharjara since it, by
undergoing change day by day, wears out people, or since
the days get worn out, i.c. included in it. As the months go
to it, evam, similarly, dhdtal, O Ordainer, of everything; let
brahmacarinal, the Brahmacarins; mam ayantu, come to
me; sarvatah, from all quarters. Prativesal means a resting-
place, a house at hand. Thus to those who are devoted to
you, prativesah asi, you are like a rest-house, a place where
all sorrows resulting from sin can be removed. Therefore,
towards ma, me; prabhahi, you reveal —yourself, and pra-
padyasva, reach me through and through —make me full of
you and identified with you as a metal is when soaked in
mercury. The prayer for prosperity is dealt with in this
context of knowledge for the sake of wealth; for wealth
15 needed for rites, and rites are calculated to diminish
accumulated sins, on the exhaustion of which knowledge
becomes revealed. Supporting this view there is this Smrti:
““Just as one sees oneself on the clean surface of a mirror, so
knowledge arises for man on the exhaustion of sin” (Mbh.
¥4.204.8; Garuda.l.237.6).

CHAPTER V
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1-2. Bhith, Bhuvah, Suvah—these three, in-
deed, are the Vyahrtis. Of them Mahacamasya
knew a fourth one—Maha by name. It is Brah-
man; it is the Self. The other gods are the limbs.
Bhuh, indeed, is this world. Bhuvah is the inter-
mediate space. Suvah is the other world. Maha is
the sun; through the sun, indeed, do all the worlds
flourish. Bhizh, indeed, is the fire. Bhuvah is the
air. Suvah is the sun. Maha is the moon; through
the moon, indeed, all the luminaries flourish.
Bhith, indeed, is the Rg-Veda. Bhuvah is the Sama-
Veda. Suvah is the Yajur-Veda.

The meditation with regard to conjoining has been
stated. After that have been dealt with, in an orderly way,
the mantras for one who desires intelligence and prosperity.
They, too, are indirectly helpful to knowledge. Then is
being commenced the internal meditation on Brahman as
identified with the Vyahrtis,! which has for its result the
attainment of independent sovereignty (Tai. I.vi.2). The

1 Bhiih, bhuvah, suvah, etc., which stand for the respective worlds,
are technically called the Vyahrtis. “These Vydhrtis had been accepted
with faith (by the student). If Brahman is now taught by ignoting them,
it will not be comprehended by the student’s intellect. Hence Brahman
embodied in the Vydhytis as Hiranyagarbha, is being presented for his
inward meditation.” —A. G.
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recital of the text bhith bhuvah suvah iti, is for drawing atten-
tion to what was stated (earlier). The statement ezah tisrah,
these three, is for calling up to memory the ones that have
been enumerated ; and vai (indeed) is used for refreshing the
memory with regard to the things called up. Thus we are
reminded of these three well-known Vyahrtis. Tasam, of
these; this is the fourth Vyahrti called Maha. Mahacama-
syah, the son of Mahacamasa, pravedayare, knows—i.e.
knew, or visualised, because (the particles) u, ha, and sma,
refer to what is past; ram etam caturthim, this fourth one.
The mention of Mahacamasya is by way of alluding to the
scer (Rsi). And from the fact of his mention in the instruc-
tion here, it is to be understood that the remembrance of
the seer, too, forms a part of the meditation. The Vyahrti
that was seen (discovered) by Mahdacamasya, Mahah iti, as
Maha; tat, that, is brahma, Brahman; for Brahman is great
(mahat), and the Vyahrti, too, is Maha. What is that again ?
It is the Self—the word arma (Self) being derived from the
root ap in the sense of encompassing; for the other Vyah-
rtis, comprising the worlds, gods, the Vedas, and the vital
forces, are encompassed by the Self in the form of the
Vyahrti, Maha, that is identical with the sun, the moon, the
Atharva-Veda, and food. Therefore anyah devah, the other
gods, are the angani, limbs. The mention of the gods is
suggestive of the worlds and other factors as well. Since
the others, viz the gods, the worlds, etc., are the limbs of
the Self in the form of the Vyahrti, called Maha, therefore,
the text says that the worlds etc., are made great by the sun
etc., just as the limbs are made great, through the self (i.e.
the trunk of the body). To become great (mahanam) is to
grow, to develop; so mahiyvante means (they) grow. Ayam
lokah (this world), agnih (fire), rgvedah (the Rg-Veda),
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pranah (exhalation)—these are the first Vya711 ti, Bhiih.
Similarly, each of the succeeding ones becomes fourfold.!
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3. Maha is Brahman (i.e. Om), for by Brah-
man (Om), indeed, are all the Vedas nourished.
Bhah, indeed, is prana; Bhuvah is apana; Suvah is
vyana; Maha is food; for by food, indeed, are all
the vital forces nourished. These, then, that are
four, are (each) fourfold. The Vydahrtis are divided
into four groups of four (each). He who knows
these knows Brahman. All the gods carry presents
to him.

Muha is Brahman. Brahman means Om, for this being
a context of words, any other meaning is inadmissible. The

1The Vyahrn, called Maha, 1s the trunk or self of the body of
Brahman 1n Its aspect of Hiranyagarbha, for the trunk 1s the main thing
on which are fixed and by which are sustained the subsidiary limbs.
The first Vyahrr: (bhah) forms the legs; the second (bhuvah) constitutes
the hands; the third (suvah) is the head of the Cosmic Person. The main
injunction here is about the meditation on Brahman as embodied 1n the
Vyahrus. Then follow four other subsidiary meditations on the individual
Vyahrtis, each of which is to be looked upon as identical with four things.
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remaining portion is already explained. 7ah vai etah, these
above-mentioned ones—Bhiih, Bhuvah, Suvah, Mahah;
these catasrah, four—each individually is caturdha, of four
kinds, the suffix dha, implying mode. The meaning is that
they, forming groups of four (things), become fourfold
(individually).! And the instruction, over again, regarding
those very things that were thought of before, is for the sake
of making a strict rule about the sequence of their medita-
tion.  Yah vedua, anyone who knows; tal, those—the Vya-
hrtis as mentioned; sah veda, he knows. Knows what?
Brahma, Brahman.

Objection: 1s it not a fact that when Brahman has been
already known in (the text), “It is Brahman, it is the Self”’,
there should not be the statement again, “he knows Brah-
man’’, as though It is still unknown?

Answer: No, there is no fault; since the intention is to
state some spcciality about Brahman. It is true that Brah-
man was known as identified with the fourth Vyahrti
(Mahah), but the special fact of Its being realised within the
heart was not known, nor were known the attributes begin-
ning with **who is realised through mind (i.e. knowledge)”
ctc., and ending with “enriched with peace’ (I.vi. 1-2) that
are being presented through a relationship of substance and
qualities. Therefore, with a view to speaking of these, thc
scripture assumes as though Brahman is unknown, and
says, ‘“hc knows Brahman”. Thus there is no defect. The
idea is this: He, indeed, knows Brahman who knows It as
qualified by the attributes to be mentioned hereafter.

1 As the moon is made of sixteen digits, so also the Cosmic Person
can be imagined to be constituted by sixteen limbs. Hence by thinking
on each of the four Vyahrtis as consisting of four parts, one really
meditates on the Cosmic Person in His totality.
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Hence the present chapter is connected with the succeeding
one through a single idea; for in both the chapters there is
but a single meditation. And this is borne out by an indica-
tion (linga), too. For (the continuity of thought and im-
agery involved in) the statement, ‘“‘He resides in fire in the
form of the Vyahrti Bhah” etc., (occurring in the sixth
chapter) points to the unity of the meditation. Moreover,
this (unity) follows from the absence of any (independent)
verb of injunction, for (in the sixth chapter) there is no such
imperative word as veda (should meditate), upasitavyah (is to
be meditated on).! And again since the statement tah yah
veda (he who meditates on them) (1.v.3) implies something
that has still to be stated, there is nothing to lead to a splitt-
ing up of the meditation (into two). And by asserting that
there is an intention of stating some speciality, it has al-
ready been shown (by us) how this chapter has an ideol-
ogical connection with what follows.

Asmai, to this one—who has known thus: sarve devah,
all the deities—that form the limbs; avahanti, carry, biing;,
balim, offering—-i.e. when ““he himself attains independent
sovereignty” (I.vi.2).

CHAPTER VI

It has been said that the other deities, viz those of
Bhith, Bhuvah, and Svah, are the limbs of Brahman as
identified with the Vyahrti called Mahah. Just as a Sala-
grama (a stone symbol of Visnu) is in the case of Visnu, so

1“We do not find two independent verbs of injunction, from which
to get the idea of two independent meditations. Besides, the division
of the two chapters can be justified by holding the one as dealing with
a primary injunction and the other with a subsidiary injunction. Accord-
ingly, there is no justification for splitting up the meditation.”—A. G.
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the cavity of the heart is being presented as the place for
the direct realisation of and the meditation on Brahman of
which those Vyahrtis are the limbs. For when Brahman is
meditated on there, It is directly realised as possessed of
such attributes as being “‘realised through knowledge” etc.,
like a myrobalan fruit in the hand. Moreover, the way to
the realisation (of Brahman) as the Self of all has to be
stated. Hence begins this chapter:
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1-2. In the space that there is in the heart, is
this Person who is realisable through knowledge,
and who is immortal and effulgent. This thing

that hangs down between the palates like a teat,
through it runs the path of Brahman; and reach-
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ing where the hairs part, it passes out by separat-
ing the skulls. (Passing out through that path, a
man) becomes established in Fire as the Vyahrti
Bhith ; he becomes established in Air as the Vyahrti
Bhuvah; in the Sun as the Vyahrti Svah; in Brah-
man as the Vyahrti Mahah. He himself gets inde-
pendent sovereignty; he attains the lord of the
mind ; he becomes the ruler of speech, the ruler of
eyes, the ruler of ears, the ruler of knowledge.
Over and above all these he becomes Brahman
which is embodied in @kasa, which is identified
with the gross and the subtle and has truth as Its
real nature, which revels in life, under whose pos-
session the mind is a source of bliss, which is en-
riched with peace and is immortal. Thus, O Pra-
cinayogya, you worship.

The word saf (he) is to be construed with ayam purusah
(this Person), skipping over the intermediatc words. Yah
esah, this (spacc) that is antah hrdaye, inside the heart. The
heart is a lump of flesh in the shape of a lotus, which is the
seat of the vital force, which opens out through many
nerves, which has its stalk upwards and face downwards,
and which is perceived as a familiar thing when an animal
is dissected. Within that is thc @A dasah, space— that is quite
familiar like the space within a watcr-pot; rasmin, within
that; exists ayam purusah, this Person -who was mentioned
carlier. Purusa is (derivatively) so called because of sleep-
ing (Sayana) within puri, the city (of the heart); or He by
whom the worlds, such as the earth, are filled up (pirna) is
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the Purusa. (He is) manomayah: manah means knowledge,
being derived from the root man implying, to know; mano-
maya means consisting of that knowledge, because ot being
realised through it.! Or rmanali may mean the internal
organ (mind), being derived from the root man in the sense
of that through which one thinks; and one who presides
over the mind, is identified with it, or is indicated by it, is
manomaya. (He is) amytah, dcathless, hiranmayah, efful-
gent. A path is being indicated which leads to the realisa-
tion of that Indra (i.e. Brahman) in His aforesaid nature
who has thesc attributes, and who is realised within the
cavity of the heart, and who is the Self of the man of know-
ledge. The ncrve, called susumpa, goes upward from the
heart and is well known in the scriptures on Yoga. And
that nerve runs, antarena, in the well-known middle part;
taluke(should beralukayoh),of the two palates. And yahesah,
that one —the piece of flesh which; stanah iva avalambate,
hangs down like a teat- between the palates; (the susumna
. runs) through that even—this is the idea. And yarra,
where; kesantah, the ends or roots, of the hairs; vivartare,
divide-—i.e. the top of the hecad; reaching that place, (the
path) emerges out of it, vyapohya, splitting; sirsakapile,
the skull-bones on the head; that which (thus) issues forth,
sa indrayonih, that is the path of Indra, Brahman— the path
for the realisation of His truec nature. The man of know-
ledge, who thus realises the Self as identified with the mind,
passes through the head, and pratitisthati, gets established;
agnau, in Fire—(the deity) who presides over this world,
who is identified with the Vyahrti Bhih, and who is a limb
of the great Brahman (as identified with Mahah). The idea

1Since Brahman pervades the mind, It 1s realised in the mind
which becomes transformed as knowledge (of Brahman).
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is that the enlightened man pervades this world through his
identity with Fire. Similarly, Bhuvah iti, as the second
Vyahrti Bhuvah, that is identified with Air; vayau, in Air;
“he gets established”—this is understood, He becomes
established, aditye, in the Sun, Suvah iti, as the third Vyahrti
Svah, which is identified with the Sun. He becomes estab-
lished brahmani, in Brahman; Mahah iti, as the fourth
Vyahrti Mahah, which is identified with Brahman and of
which the others are parts. Remaining in them as identified
with them and becoming Brahman, apnoti, he attains; sva-
rajyam, the state of a sovereign—he himself becomes a king
who rules over all others, just as Brahman does over the
gods that form Its limbs. And the deities that become his
limbs carry offerings to the enlightened man just as they
do to Brahman. Apnoti manasaspatim, he attains the lord
of the mind; sincec Brahman is all pervasive, It is the lord
of all the minds; for It thinks through all the minds; a man
who meditates thus attains It. Moreover, bhavati, he
becomes; vakpatih, the ruler of all the organs of speech.
Similarly, also caksuspatih, the ruler of all the eyes; srotra-
patili, the ruler of all the ears; and vijfianapatih, the ruler of
all kinds of knowledge. The idea is that he, being all-per-
vasive, becomes possessed of the respective senses through
identification with the sense of all beings. Besides, ratah,
over and above all that; etat bhavati, he becomes this.
What is that? The answer is being given; (He becomes)
akasasariram—that which has akasa (space) as its body or
whose body is as subtle as dkasa. Who is that? Brahma,
the Brahman, that is being discussed. It is sarydatma: that
which has satya, the gross and the subtle as also truth as Its
atma, real characteristic, is this satyatrma. (That Brahman
is) pranaramam: that which has its aramana, disport, in the
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pranas, vital forces, is prandrama; or that in which life finds
its arama, delight, is pranarama. (It is) mana-anandam: that
whose mind (manah) has become bliss (aranda), a producer
of happiness is mana-ananda. (It is) Santi-samrddham:
santih is peace; the very entity that is peace, being also
prosperous (samrddha) is santi-samrddha; or that which is
seen to be enriched (samrddha) with peace is santi-samrddha.
(It is) amrtam immortal by nature. These additional attri-
butes are to be understood as belonging to the earlier con-
text beginning with manomayah etc. Thus pracinayogya,
O Pracinayogya; upassva meditate on the aforesaid Brah-
man as possessed of the qualities of being realisable through
knowledge etc. This is a presentation of the teacher’s
utterance by way of demonstrating his love (for medita-
tion). The meaning of the word upasana (meditation) has
already been explained.

CHAPTER VII

Of that very Brahman (i.e. Hiranyagarbha) that has
been presented for meditation as identified with the Vyah-
rtis, another meditation, as idertified with the groups of
five things beginning with the earth, is being stated.
Because of the similarity of the number five, they are equat-
ed with the metre called Parnkti.!! Thereby everything
becomes identified with Pankti. And a sacrifice, too, is
identified with Pankti, because the (metre) Pankti has five

1 Sampat is a kind of medutation in which a lower thing is thought
of as some other higher thing because of some point of similarity. Here
the point of similarity is the number five. The different five factors,
constituting the lower human personality, are here identified with the
factors making up the higher cosmic Virat.
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feet (with five letters in each), and a Vedic text shys. “The
sacrifice is equated with Paqikti”! (Br. Liv.17). As a result,
all things beginning from the worlds and ending with the
arma (Virat) that are thought of as reduced to Parikti, are
thereby virtually imagined to bc a sacrifice. Through the
sacrifice, thus imagined, one becomes Prajapati, who is
identified with all that is equated with Pankti. As to that,
it is being shown how all this universe consists of Parikti
(five factors):

afsaeafed afearsarazfaar: ¥ sfiqata-
fecazmrgar aarifor | T STHAT ITTIIT ATHI
ATCHT | FATTHIT | FATEARTH | AT TS
9 I A | AL HOF AAT ATH AR
7 Aoy crarfer goar 1 ugfataamg =faz-
AT | TEFAT AT 332 A | eI TIEFTL
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1. The earth, sky, heaven, the primary quar-’
ters, and the intermediate quarters; fire, air, the
sun, the moon, and the stars; water, herbs, trees,
sky, and Virdt—these relate to natural factors.
Then follow the individual ones: Prana, Vyana,
Apana, Udana, and Samana;® the eye, the ear, the

1Since a sacrifice is performed with five factors—the sacrificer and

his wife, the priest, divine wealth, and human wealth. Thus everything
can be equated not only with the metre Pankti, but also with sacrifice.

2 Some texts read it as ’vantaradiéah.

3 These different forms of the vital force perform these functions
respectively : exhaling, pervading, inhaling, leaving the body, and digesting.
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mind, speech, and the sense of touch; skin, flesh,
muscles, bones, and marrow. Having imagined
these thus, the seer said, “All this is constituted by
five factors; one fills up the (outer) fivefold oncs by
the (individual) fivefold ones.

The carth, sky, heaven, the (primary) quarters, and the
intermediate quarters-—these constitute the groups of five
in the context of the worlds. Fire, Air, Sun, Moon, Stars—
these constitute the group of five deities (lit. shining ones).
Walter, herbs, trees, space, and arma, constitute the collec-
tion of five natural things. The word arma implies the
cosmic gross body (Virat) becausc this is a context of
natural factors. [Iti adhibhiitam, this with regard to natural
things—this expression is used to imply the two groups of
five worlds and the five deities as well, because the collec-
tions of the five worlds and the five deities, too, have been
mentioned earlier. Atha, after that; adhyarmam, with
regard to the human person—the three groups of five cach,
in the context of the individual, are being stated: Those
beginning with prana (function of exhaling) constiute the
group of five vital forces. Thosc starting with caksu (eye)
make up the group of five sensc organs. Those commencing
with carma (skin) form the group of five material constit-
uents of the body. This much, indced, is all that pertains
to the human person. And the external also is fivefold.
Therefore, etar adhividhaya, having imagined these thus;
rsth, the Vedas, or some scer endowed with this vision;
avocat, said. What? That is being said: panktam vai idam
sarvam, all this is constituted by five factors; panktena eva,
through the fivefold ones—the ones relating to the human
person; sprnoti, one strengthens, fills up; panktam, the
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(external) fivefold ones; that is to say, they are realised as
identical. The meaning is that, he who realises all this
(existence) as fivefold becomes identified with Prajapati
Himself.!

CHAPTER VI

The meditation on Brahman as identified with the
Vyahrtis was stated (Tai. [.v.vi). Then followed a medita-
tion on the same Brahman, conceived of as a fivefold entity
(Tai. L.vii). Now is being enjoined a meditation on Om
which is involved as a factor in all meditations. For though
Om is a mere word, it becomes a means for the attainment
of the supreme Brahman or of Hiranyagarbha in accord-
ance as it is meditated on with the idea of the supreme
Brahman or of Hiranyagarbha. For just as an image is a
symbol of Visnu, so is Om a symbol for both, (Brahman
and Hiranyagarbha), in accordance with the Vedic text:
“One becomes united with either of the two with the help
of this sanctuary (i.e. symbol)”” (Pr. V.2).

fufg a@r | sifadiee @99 1 anfacaaza-
Ffag o a1 st sAragcarEate | fafy armfa
wrafea | sreanfafa et et sfrcasad:
sfaa< sfarmfa . sifafa aar sa@ifa sifacafa-
gragsarfy | sifafy sraron wasasng sEiaTA-
arifa | FdamreAfa 0 FASEEISTATE: 1)

1 Constituted by the five elements.
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1. Omis Brahman. Om s all this. Om is well
known as a word of imitation (i.e. concurrence).
Moreover, they make them recite (to the gods)
with the words, ‘““‘Om, recite (to the gods)’. They
commence singing Samas with Om. Uttering the
words ““Om som™ they recite the sastras. The
(priest) Adhvaryu utters the encouraging words
with Om. The (priest) Brahma approves with the
word Om. One permits the performance of the
Agnihotra sacrifice with the word Om. A Brah-
mana, when about to recite the Vedas utters Om
under the idea, ‘I shall attain Brahman’. He
does verily attain Brahman.

Om iti: the word iti (this) is used for distinguishing the
word Om as such (and not its meaning). One should con-
template in one’s mind, i.e. meditate, that Om, as a word,

*is Brahman. For om iti idam sarvam, all this, that consists
of sound, is Om—since everything is permeated by Om, in
accordance with another Vedic text: ‘““As by the fibres (the
leaves are pervadcd, so by Om is pervaded all speech)’’ (Ch.
II. xxiii. 3). And since all that is nameable is dependent on
the names, it is said that all this is Om. The remaining pas-
sage is for the praise of Om, for it is to be meditated on.
Om iti etat, this word that is Om, is anuk rtih, a word of con-
currence (lit. imitation). When somebody says, “I do”, or
“I shall go”’, another approves the act or speech by uttering
the word Om. Therefore Om is imitation (approval). Ha,
sma, and vai, indicate something well known, for On is well
known as a word of imitation (concurrence). Adi, more-

17
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over, asravayanti, (they) make them recite, with the words
of direction, ‘O §ravaya iti, Om, make (the gods) hear’’1,
Similarly, the singers of Samas, gayanti, sing, (start sing-
ing); om iti, uttering the word Om. The reciters of the sas-
tras, t0o, sarisanti, intonate; sastrani, the Sastras;2 om Som
iti, by uttering the words “Om som>.3 Similarly, the priest,
Adhvaryu, pratigrnati utters; pratigaram, the encouraging
words; om iti, with the word Om.* Brahma, the priest called
Brahma (who is versed in all the Vedas and supervises the
rite), prasauti, approves—through direction, makes them
recite. When told, “I shall pour oblation™, om iti agni-
hotram anujanati, he gives permission for the Agnihotra
sacrifice by uttering the word Om. Brahmanah, the Brah-
mana; pravaksyan, when about to recite the Vedas, when
intent on studying; aha, utters; om iti, the word Om—
indeed; that is, he takes refuge in Om for the sake of study;
under the idea, upapnavani iti, may I get—I shall acquire;
brahma, the Vedas; upapnoti eva brahma, he does master
the Vedas. Or brahma means the supreme Self. (In this
case the meaning 1s this): Pravaksyan, wishing to make the'
Self attained; under the idea upapnavani iti, “May I attain,

1The priests offering oblations, get the direction from their leader
thus: “Om, make the gods hear the formulas for oblations”, and then
they chant the mantras.

2The Rk mantras set to tunc are the Sdmas; those that are not so
sel are the éastras.

8 Sam, meaning bliss, changes to dom, in om Som, uttered as an
acceptance of the directions of the lcading priest.

4 Adhvaryu is the priest in charge of the Yajur-mantras. The priest
in charge of the Rg-mantras secks his permussion with the words “Oimn,
may we pray”. And he replies, *“Om, this will be pleasing to us.”
Sankarananda, however, gives an alternative meaning thus: Pratigara
is a rite; prati pratigaram, with regard to this rite; gredti, he utters (Om).
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the supreme Self”; om iti aha, one utters the word Om—
indeed; and he brahma upapnoti eva, does indeed attain
Brahman——through that Om. The purport of the passage
is that, since the activitics that are undertaken with the
utterance of Om become fruitful, Om should be meditated
on as Brahman.

CHAPTER IX

From the statement that knowledge alone leads to the
attainment of independent sovereignty (Tai. 1.vi), it may
follow that the duties enjoined by Vedas and Smrtis are
useless. In order to avoid such a contingency, the duties
are being presented here, so that they may be shown as
contributory to the attainment of human goals.

T A TATEATITGAA F | Feg F LAEATIATAA
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1. Righteousness and learning and teaching
(are to be practised). Truth and learning and
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teaching (are to be practised). Austerity and learn-
ing and teaching (are to be resorted to). Control
of the outer senses and learning and teaching (are
to be practised). Control of the inner organs and
learning and teaching (are to be resorted to). The
fires (are to be lighted up), and learning and teach-
ing (are to be followed). The Agnihotra (is to be
performed), and learning and teaching (are to be
carried on). Guests (are to be entertained), and
learning and teaching (are to be practised). Social
good conduct (is to be adhered to), and learning
and teaching (are to be followed). Children (are
to be begotten), and learning and teaching (are to
be carried on). Procreation and learning and
teaching (are to be carried on). A grandson (is to
be raised), and learning and teaching (are to be
practised). Truth (is the thing)—this is what Satya-
vaca, of the line of Rathitara, thinks. Austerity
(is the thing)—this is what Taponitya, son of Puru-
$isti, thinks. Learning and teaching alone (are the
things)—this is what Naka, son of Mudgala,
thinks. For that indeed is the austerity; for that
indeed is the austerity.

The word rta has been explained.! Svadhyayah is study

(of the scriptures). Pravacana is teaching (of the scriptures),
or self-recital of the Vedas (called brahmayajiia). These, viz

1Tay L 1: The definite ideas regarding duty imbibed from scriptures
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rta etc., are to be practised—this much is understood at the
end of the sentence. And satyam means truthfulness in
speech or what has been explained earlier;! tapah is auster-
ity etc; damal is the control of the outer organs; samah is
the control of the inner organs (mind). Agrayah, the fires—
are to be piled up. And agnihotram, the Agnihotra sacri-
lice—is to be performed. And atithayah, the guests—are
to be adored. Manusam means social good conduct; that
too should be practised as the occasion demands. And
praja, progeny—is to be begotten. Prajanah ca, and pro-
creation in due course. Prajatih is the raising of a grand-
son; in other words, the son is to be married. Learning and
teaching are mentioned in all the contexts in order to imply
that these two are to be carefully practised even by one who
is engaged in all these duties. The comprehension of mean-
ing is dependent on study; and the supreme goal (eman-
cipation) is dependent on the understanding of the mean-
ing. And teaching is for the prescrvation of that memory
and for the increase of virtue. Therefore one has to enter-
“tain a love for learning and teaching. Satyam iti, truth
alone —is to be practised. Satyavacah is one whose speech
consists of truth; or Satyavacah is his name. Rathitarah,
the teacher Rathitara, born in the line of Rathitara, thinks.
Tapah iti, austeritics alone—are to be undertaken. 7apo-
nityal, one who is ever (nitya) steeped in austerity (tapah),
or whose name is Taponitya. The teacher paurusistih, who
is the son of Purusisti, thinks. Svadhyaya-pravacane eva,
learning and teaching alone—are to be practised; it/ this is
what; the teacher thinks, who was Nikah, Naka by name,
and Maudgalyah, a son of Mudgala. Hi, since; rat, that—
learning and teaching, verily constitute tapah, austerity;

1 Tai. I. 1: Righteousness reduced to practice.
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therefore they are to be followed—this is the idea. Al-
though truth, austerity, learning, and teaching were men-
tioned earlier, they are dealt with over again in order to
show solicitude for them.

CHAPTER X

The mantra commencing with aham viksasya reriva is
introduced here for the sake of self-recital (japa), and from
the context it follows that the self-recital is for the sake of
development of knowledge; for the present topic is con-
cerned with knowledge, and no other purpose appears to
be implied ; moreover, it is considered that knowledge arises
in one whose mind is purified by self-recital.

ag geaen Waar 1 Fif: goz firfa 1 3=3-
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1. I am the invigorator of the tree (of the
world). My fame is high like the ridge of a moun-
tain. My source is the pure (Brahman). 1 am like
that pure reality (of the Self) that is in the sun. 1
am the effulgent wealth. I am possessed of a fine
intellect, and am immortal and undecaying. Thus
was the statement of Tri€anku after the attainment
of realisation.

Aham, I —as the self that rules from within—am;
reriva, the invigorator; vrksasya, of the tree — the tree of
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samsara (the world), that is subject to uprooting. My
kirtih, fame —is high; iva, like; prstham, the ridge; gireh,
of a mountain. Urdhvapavitrah, 1 who am the all-pervasive
Self, and whose #ardhvam, cause, is pavitram, purifying,
revealable through knowledge — the pure, supreme Brah-
man -—that I am #rdhvapavitra. Vajini iva is the same as
vajavati iva;. vajam is food, and (vdjini means) in one that
is possessed of food - -that is to say, in the sun. Just as
it is a fact, well known from hundreds of Vedic and
Smrti texts, that the amyrtam, nectar, the reality of the Self,
that is lodged in the sun, is pure ; similarly, asmi, am I; the
svamrtam, beautiful, holy, reality of the Self. Savarcasam
means effulgent ; and dravinam is wealth ; (and) “I am that
(wealth) that is the reality of the self’’ — the expression
“l1 am” is to be supplied at the end. Or the knowledge
of Brahman is effulgent, inasmuch as it reveals the reality
of the Self; and it is called wealth, being comparable to
wealth because of its producing the bliss of emancipation.
. On this interpretation, ‘““(this wealth) has been attained by
me” (and not “I am’) has to be supplied at the end. 1,
whose wisdom (medhas) is beautiful (su), characterised by
omniscience, that I am sumedhah; this fine wisdom being
due to my being endued with the skill of preserving, creat-
ing, and destroying the world. And therefore, I am
amrtah, possessed of the attribute of immortality, (and)
aksitah, inexhaustible, undecaying. Or the (latter) word
may be uksitah soaked in, i. e. soaked in amrta, nectar ;
for there is a Brahmana text, too: ‘I am soaked in nectar.”
Iti, thus; was the vedanuvacanam: vacanam is the statement
tnu, after — after the attainment of, vedah i. e. vedanam,
ahe realisation of the unity of the Self — rrisasikoh of
Trinéanku —a seer who had known Brahman and become
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Brahman. This statement (of his) was for the sake of
expressing the fact that he had reached the goal of all
desires, just like Vamadeva (Ai. II. 5). The idea is that
the traditional text in the form of the mantra, as visualised
by Trisanku through the eyes of a seer, reveals the know-
ledge of the Sclf. And it can be understood that the
self-repetition of this mantra is calculated, to lead to
knowledge. From the introduction of duty in the chapter
commencing with, “Righteousness and” (I. ix), and the
conclusion later on with the text, ““Thus was the statement
after the attainment of realisation’, it becomes evident
that the visions of the seers, with regard to the Self etc.,
become revealed to one who engages in the obligatory
duties enjoined in the Vedas and Smrtis, who is devoid of
selfish motives, and who hankers after the realisation of
the supreme Brahman.

CHAPTER XI ,

The instruction about duties, in the text commencing
with “Having taught the Vedas’, is meant to indicate
that, before the realisation of Brahman, the duties incul-
cated in the Vedas and Smrtis are to be performed regularly;
for the Vedic reference to post-instruction (i. e. instruction
after the study of the Vedas, implied in anusasti) is meant
for creating proper tendencies in a man ; for in accordance
with the Smrti, ‘“‘He eradicates sin through austerities, and
attains immortality through knowledge” (M. XIl. 104),
the knowledge of the Self dawns easily on one who has
the proper mental disposition and whose mind is purified.
And this Upanisad will say, “Crave to know Brahman
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through concentration” (III. ii. 5). Therefore, the duties
are to be undertaken so that knowledge may emerge. From
the mention of injunction implied in the expression,
“imparts this post-instruction”, it follows that guilt will
be the consequence of the transgression of the command.
Moreover, there is the fact of the earlier treatment of the
rites etc. Rites etc., have been dealt with before the intro-
duction of the absolute knowledge of Brahman. And this
Upanisad will show the absence of rites etc., after the rise
of knowledge, in such passages as, ““(Whenever the
aspirant) gets fearlessly established (in Brahman)” (II. vii.
1), “(The enlightened man) has nothing to be afraid of”
(I1. ix. 1). *(Him, indeed, this remorse does not afflict):
why did I not perform good deeds?” (II. ix. 1). Hence it
is known that duties are calculated to lead to the dawn
of knowledge through the eradication of sins accumulated
in the past. And this is borne out by the Vedic text:
“Crossing over death through rites etc.,, one attains
immortality through meditation” (I$. 1I). The earlier
inculcation of rra (righteousness) etc., (Tai. I.ix) was for
the sake of avoiding the idea of their uselessness. And
the present instruction is for making an obligatory rule
about their performance, they being ordained for leading
to the rise of knowledge.
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1. Having taught the Vedas, the preceptor
imparts this post-instruction to the students:
“Speak the truth. Practise righteousness. Make
no mistake about study. Having offered the
desirable wealth to the teacher, do not cut off
the line of progeny. There should be no in-
advertence about truth. There should be no
deviation from righteous activity. There should
be no error about protection of yourself. Do not
neglect propitious activities. Do not be careless
about learning and teaching.

Aniicya, having instructed; vedam, the Vedas; acaryah,
the teachcr; anusasti, imparts a post-instruction; i.e. anu,
after the mastery of the verbal text; sasti, makes him, i.e,
the antevasinam, the disciple, understand its meaning.
Hence it is implied that a student, who has studied the
Vedas, should not leave his preceptor’s house without
inquiring into the scriptural duties. And this is supported
by the Smrti: “One should begin the duties after under-
standing them” (Ap. 1I. xxi. 5). How does he instruct ? The
answer is: Satyam vada, speak the truth; safryam is that
which accords with what is grasped through valid means
of knowledge and is fit to be uttered ; that thing vada, (you)
speak. Similarly, dharmam cara, practise righteousness.
Inasmuch as truth etc., are specifically mentioned, the
word dharma (righteousness) is a generic term for all that
is to be practised. Svadhyayat, from study; ma pramadah
make no deviation. Acaryaya, for the preceptor; ahrtya,
having brought, having offered; privam dhanam, the
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desirable wealth, in exchange for the knowledge; and
having taken a worthy partner with his permission, ma
vyavacchetsth, do not break; prajatantum, the line of
progeny —the family line should no. be broken. The
idea is that, even though a son is not begotten, effort
should be made for his birth through such rites as the
Putresti, which conclusion follows from th¢ mention of
the son, procreation, and getting a grandson (in Tai. I. ix) ;
for, otherwise, the single word procreation would have
been mentioned (there). Satyat na pramaditavyam, there
should be no negligence about truth. Inadvertence about
truth is tantamount to falsehood. So from the force of
the word pramiada, inadvertence, it follows that a falsehood
should not be uttered even through forgetfulness; this is
the idea. FElse there would have been a mere prohibition
of untruthfulness. Dharmat na pramaditavyam: since the
word dharma relates to practices to be undertaken, the
pramada, inadvertence, consists in not undertaking the
, practices; that should not be the case. That is to say,
righteous actions must be undertaken. Similarly, kusalat,
from an action meant for one’s own protection, na
pramaditavyam. Bhiatih means vibhiitih, welfare; bhiityai,
from that welfare, from an activity meant for welfare,
from propitious work; nra pramaditavyam. Svadhyaya-
pravacanabhyam na pramaditavyam - Svadhyaya is learning,
and pravacana is teaching; there should be no carelessness
about them. The idea is that they should be regularly
practised.

afagwrateat @ suafeqeang | AR wF )
fogan wa 1 srEEREY wa o sfafadEar wa
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Fraaaanty wwifor aify Afagemfa 1 A w@ufn)
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2-4. There should be no error in the duties
towards the gods and manes. Let your mother
be a goddess unto you. Let your father be a
god unto you. Let your teacher be a god unto
you. Let your guest be a god unto you. The
works that are not blameworthy are to be resorted
to, but not the others. These actions of ours
that are commendable are to be followed by you,
but not the others. You should, by offering
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seats, remove the fatigue of those Brdhmanas
who are more praiseworthy among us. The
offering should be with honour; the offering
should not be with dishonour. The offering
should be in plenty. The offering should be
with modesty. The offering should be with awe.
The offering should be with sympathy. Then,
should you have any doubt with regard to
duties or customs, you should behave in those
matters just as the Brahmamas do, who may
happen to be there and who are able deliberators,
who are adepts in those duties and customs, who
are not directed by others, who are not cruel,
and who are desirous of merit. Then, as for the
accused people, you should behave with regard
to them just as the Brahmanas do, who may
"happen to be there and who are able deliberators,
who are adepts in those duties and customs, who
are not directed by others, who are not cruel,
who are desirous of merit. This is the injunction.
This is the instruction. This is the secret of the
Vedas. This is divine behest. This is how the
meditation is to be done. This is how this must
be meditated on.

So also devapitr-karyabhyam, from duties towards the

gods and manes; na pramaditavyam, there should be no
deviation ; the duties towards the gods and manes must be
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performed. Matyr-devah is one to whom the mother is a
deity; as such, you bhava, do become, matr-devah. Similarly,
you become pitrdevah, acarya-devah, atithidevah: the idea
is that these (father, teacher, guest) are to be worshipped
as gods. Moreover, yani karmani, those activities; that
are anavadyani, not blameworthy, that constitute the
conduct of the good people; rani sevitavyani, those are to
be resorted to - by you; no irarani, not the others — the
others that are censurable are to be shunned, though they
may be followed by the good people. Yani, those that
are; asmakam, our —of us teachers; sucaritani, good
conduct - not opposed to scriptures; rani, thosc —alone,
upasyani tvaya, are to be performed by you, for the sake
of unseen results; that is to say, they are to be undertaken
regularly; no itarani, not the others, that are opposed to
these, though they be done by the teacher. Ye ke ca
asmat-sreyarisah, those who are superior to, or more
praiseworthy than, us—whoever they may be--by virtue
of their distinction in teachership etc.; and are brahmaunah,
Brahmanas —and not Ksatriyas and others; tesam, of |
them; prasvasitavyam tvaya, the fatigue must be removed
by you ; asanena, by the offering of a seat etc.; prasvasanam
is the same as prasvasah the removal of fatigue. Besides
(the sentence may be construed thus): Tesam asane, in their
assemblage, when they are assembled for a meeting; na
prasvasitavyam tvaya, (so much as) deep breathing should
not be done by you—you should only try to grasp the
meaning of what they say.

Moreover, whatever is to be given, deyam, should be
given; sraddhaya, with reverence; it adeyam, should not be
given; asraddhaya, disrespectfully. It deyam, should be
offered; <riya, according to (one’s) prosperity. And deyam,



1.x1. 4] TAITTIRIYA UPANISAD 271

should be given ; hriya, with modesty. And deyam, should
be given; bhiya, with fear; and sarivida, with samvid, which
means friendly action, etc. Atha, then—while you are
conducting yourself thus; yadi, if —at any time; syat,
should there be; te, (in) your (mind); karma-vicikitsa va
vrtta-vicikitsa va:. vicihitsa, doubt, with regard to the
karmas, rites and duties, inculcated by the Vedas and
Smrtis, or with regard to vwrtta, conduct, consisting in
customary behaviour; should there be doubt, then you
vartethah, should behave; tatha, in that manner; yatha,
as, in the manner in which; ratra, with regard to that
work or conduct; fe, they ——those Brahmanas varteran,
may behave; ye brahmanah, the Brahmanas, who; syuh,
may happen; tatra, at that time or place, to be yuktah,
adepts; tatra, in those works, etc.,—the word ratra being
related with the remote word ywktah — (the Brahmanas
who are) sanmarsinah, able deliberators; yuktah, adepts in
duties or customs; dayuktah, not directed by others;
aliaksah—is the same as aritksah, not cruel (or not crooked)
in disposition; dharmakamali, desirous of merit, i. e. not
moved by passion. Atha, then; abhyakhyatesu: abhya-
khyatah are those who are charged by somebody with
some doubtful guilt, with regard to them also; you should
apply all the text, ye ratra, etc., in the way as shown
before. Esah, this is; Gdesah, (the scriptural) injunction;
esah this is; upadesah, instruction -to sons and others by
fathers and others; esa, this is veda-upanisat, the secret
of the Vedas, i. €. the meaning of the Vedas. Erat, this
is — verily ; anusasanam, the behest of God — for the word
adesa has already been explained as (scriptural) injunction.
Or anusasanam means the direction of all those who are
accepted as authoritative. Since this is so, therefore, etat,
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this; wpasitavyam, should be meditated on; evam, thus.
Evam u ca etat upasyam, and thus must this be meditated
on- -and this meditation is not to be neglected. The
repetition is to show solicitude.

KArRMA, KNOWLEDGE, AND LIBERATION

Here, for the sake of distinguishing between knowledge
and karma (i. e. scriptural rites and duties) we enter into
a consideration of the question as to whether the supreme
goal (emancipation) results from karmas alone, or from
karmas aided by knowledge, or from karmias and know-
ledge in combination, or from knowledge aided by karmas,
or from knowledge alone.

First opponent: As to that, the supreme goal must
be the result of karmas alone, since a man who is versed
in the full import of the Vedas is competent for karmas,
in accordance with the Smrti, “The Vedas, together with
their secret, are to be mastered by the twice-born.”” And
the mastery must be along with the purport of thé
Upanisads, which consists in the knowledge of the Self
etc. Besides, the competence for duties is declared every-
where in such terms as: ‘“The man of knowledge performs
a sacrifice”’, ‘“The knowing man gets the sacrifice per-
formed.” And there is the further text, ‘‘After knowing
follows the practice.””! For some people consider that the
Vedas, as a whole, are meant for karma; now, if the
supreme goal be unattainable through karma, the Vedas
will become useless.

Answer: No, for freedom is a permanent entity. That

1 Seems to be an echo of G. XVI. 24.
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freedom is eternal is an admitted fact. It is a matter of
common experience that anything that is produced by
action is impermanent. Should liberation be a result of
action, it will be transitory; and this is undesirable, since
it contradicts the logically justifiable Vedic text, ‘“As the
result of action becomes exhausted in this world (so also)
the other world acquired through virtue, gets exhausted”
(Ch. VIIL i. 6).

Objection: Since the obligatory karmas are under-
taken,! and since the works that are prompted by motives
and those that are prohibited are not resorted to, and
since the works that have begun to bear fruit in this life
get consumed through enjoyment and suffering, emancipa-
tion follows independently of knowledge.

Answer: That, too, is inadmissible. For this was
refuted by us by saying that, since there is the possibility
of residual results of work, there lies the contingency of
the production of a fresh body by them, and by saying
*that since the residual results of work are not opposed to
the performance of obligatory duties, their elimination
(by the latter) is illogical (see Introduction). As for the
assertion that a man, possessed of the full import of the
Vedas, is competent for karma (and that, therefore, the
supreme goal must be the result of karma), that, too, is
wrong; for there is such a thing as meditation which is
different from what is acquired by merely hearing the
Vedas (at the house of the teacher). For one becomes
competent to undertake karmas from a mere knowledge
got through hearing, and he need not have to wait for
meditation; whereas meditation is enjoined apart from

1 Thereby warding off all latent suffering.
18
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such Vedic study (at the teacher’s house).! And this
meditation has emancipation as its result and is well known
as different (from mere study). Moreover, after having
said, “‘(The Self) is to be heard (of)”’, other efforts are
enjoined by saying, ‘It is to be thought of and meditated
on” (Br. II. iv. 5); and deliberation and meditation are
well known (in life) to be different from the knowledge
acquired through hearing.2

Second opponent . In that case emancipation will result
from karma aided by knowledge. Karma, as associated
with knowledge, has the power of producing a different
result. Just as poison, curd, etc., which by themselves
are calculated to effect death or fever, can produce different
results when mixed with sacred formulae, sugar, etc.,
similarly, emancipation is generated by karma when
associated with knowledge.

Answer: No, for the defect was pointed out (by us)
by stating that whatever is produced is impermanent.

Objection: On the authority of scriptural text —e. g..
“He does not return” (Ch. VIII. xv. 1) -—emancipation is
eternal, though it is produced.

1 There is the general mjunction about the study of the Vedas, to
be sure. But the study may be merely of the verbal text or of its meaning
as well. Besides, one nced not know the meaning of all the texts to be
qualified for ritcs and duties, since he can proceed to them after under-
standing those texts only that bear on them; the portion dealing with
meditation may well be lcft over, since that portion is not necessary for
these rites and duties. '

2 S§ravapa (lit. hearing) means intelligent understanding of the
import; manana (lit. thinking) means bringing conviction to oneself by
deliberating on it and counteracting opposite ideas; and rididhydsana
(lit. concentrated meditation) means making it part of one’s being by
constant meditation,
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Answer: No, for a scriptural text is only informative.
A scriptural passage supplies information of a thing exist-
ing as such; it cannot create a thing that does not exist.
Anything that is eternal cannot have a beginning despite
a hundred texts (to the contrary); nor can anything be
indestructible if it has a beginning.

Third opponent answered: Hereby is refuted the view
that knowledge and karma in their combination can
produce emancipation.

Objection: Knowledge and karma remove the causes
that hinder emancipation.!

Answer: No, for karma is known to have a different
cffect; for karma is known to result in creation, improve-
ment (purification), transformation, or acquisition. And
liberation is opposed to such consummations as creation
etc.

Objection: Liberation is achievable in accordance with
Vedic texts that speak of courses (that are followed by
departing souls). That liberation can be acquired is proved
by such texts as: “They proceed hy the path of the sun™
(Mu. I ii. 11), “Going up through that (nerve)” (Ka. IT.
iii. 16).

Answer: No, because it (i. e. liberation, being identical
with Brahman) is all-pervasive and non-different from the
goers. Brahman is omnipresent, because It is the (material)

1 “The hindrances are ignorance, vice, etc. Knowledge and karma
remove them; but they do not produce emancipation itself. Thus
the continuance in onc’s natural state (of freedom) can be eternal, since
non-existence in the form of destruction (here—destruction of vice etc)
is known to be everlasting.”— A. G. (see p. 235, footnote 1).
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cause of akasa (space) etc.,! and all conscious souls are
non-different from Brahman. And hence liberation is not
(an) achievable (result). A traveller has to reach a place
which is different from himself. Not that the very place
that is non-different from oneself can be reached by one-
self. And this follows from the well-known fact of identity
(of the individual and Brahman) gathered from hundreds
of Vedic and Smrti texts such as: “Having created it (the
world), He entered into it” (Tai. IL. vi. 1), “Know the
individual soul also to be myself” (G. XIII. 2).

Objection: This (conclusion) runs counter to the
Vedic texts about courses (that the departing souls follow),
and the glory (that they attain), etc. Moreover, if
emancipation be unobtainable, not only will the texts
talking about courses be contradicted, it will also con-
tradict such Vedic texts as: “He assumes a single form
(he assumes two forms, etc.)” (Ch. VII. xxvi. 2). “Should
he desire to be united with the manes, (the manes get
united with him by his mere wish)” (Ch. VIIL ii. 13,
“(Remaining established in his own nature, he moves on,
enjoying happiness) in the company of women or with
vehicles” (Ch. VILI. xii. 3).

Answer: No, for they (i. e. those texts) relate to the
conditioned Brahman. Women and others can exist only
in the conditioned Brahman but not in the unconditioned,
according to such Vedic texts as: ‘“One only without a
second’’ (Ch. VL. ii. 1), “Where one does not see anything
different” (Ch. VII. xxiv. 1). “What will one see there
and with what?” (Br. II. iv. 14; IV. v. 15). Besides, the
combination of knowledge and karma is not possible,

1 Which are the material causes of everything,
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because of their mutual contradiction. For knowledge—
which relates to an entity in which all distinction of
accessories, such as the agent, get merged—is antithetical
to karma that has to be accomplished with accessories
that are opposed to it (knowledgc). For the same thing
cannot be visualised as being in reality both possessed of
such distinctions as agentship etc., and as devoid of them.
Either of the two must of necessity be false. And when
one or the other has to be false, it is reasonable that
falsehood should pertain to that duality which is the
object of natural ignorance, in accordance with hundreds
of Vedic texts such as: ‘““Because when there is duality,
as it were, (then one smells something, one sees something,
etc.)” (Br. IL. iv. 14); “He goes from death to death
(who sees differences, as it were, in It)” (Ka. IL. i. 10; Br.
IV.iv. 19), “And that, in which one perceives a second,
is limited” (Ch. VII. xxiv. 1); “While he who worships
another god (thinking), He is one and [ am another (does
not know)” (Br. I. iv. 10); For whenever this one (i. e.
the aspirant) makes the slightest difference in It, (he is
smitten with fear)” (Tai. IL. vii. 1). And truth belongs to
unity, according to such Vedic texts as: “It should be
realised in one form only” (Br. IV. iv. 20), ‘“One without
a second” (Ch. VI.ii. 1), ““All this is but Brahman” (Mu.
II. ii. 11). “All this is but thc Self” (Ch. VIL xxv. 2).
Nor is karma possible without perceiving the difference
implied by such (grammatical) cases as the dative etc.
Besides, the denunciation of the perception of difference
in the sphere of knowledge is to be met with at a thousand
places in the Vedas. Hence there is an opposition between
knowledge and karma, and hence also is their combination
impossible. This being so, the statement that liberation
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is brought about by a combination of knowledge and
karma is not justifiable.

Objection: (On such an assumption) there is a con-
tradiction of the Vedas, for karnias are enjoined (by them).
If like the knowledge of the rope etc., meant for eradicat-
ing the false knowledge of the snake etc., the knowledge
of the unity of the Sclf is inculcated for eradicating the
distinction of such accessories as the agent etc., then a
contradiction becomes inevitable, since the Vedic injunc-
tions about karma are left without any scope. But as
a mattcr of fact, karmas are enjoined, and that contradic-
tion is inadmissible, since Vedic texts arc all means of
valid knowledge.

Answer: No, for the aim of the Vedas is to impart
instruction in respect of human goals. That being so, the
Vedic texts that are devoted to the communication of
knowledge engage themselves in the revelation of know-
ledge under the belief that since a man has to be liberated
from the world, ignorance, which is the cause of the
world, must be eradicated through knowledge. Hence
there is no contradiction.

Objection: Even so, the scriptures establishing the
existence of the accessories, viz agent etc., are certainly
contradicted.

Answer: No; the scriptures, on the assumption of the
hypothetical existence of the accessories, enjoin rites and
duties for the wearing away of the accumulated sins of
those who aspire for liberation, and also as a means for
the achievement of fruits by those who hanker after results.
(But) they do not concern themselves with establishing the
reality of those accessories. To explain: The rise of
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knowledge cannot be imagined for one who has hindrances
constituted by accumulated sins. On the wearing away
of those sins, knowledge will emerge; from that will follow
the cessation of ignorance, and from that the absolute
cessation of the world. Moreover, a man who perceives
something as non-Self has craving for that non-Self. And
a man, impelled by desire, engages himself in works.
From that follows the worldly state, consisting in embodi-
ment etc., for the sake of enjoying the fruits of that desire.
Contrariwise, for a man who, in the absence of the
perception of the non-Self, sees the unity of the Self, there
arises no desire, since objects (of desire) do not exist.
Besides, since desire cannot rise with regard to oneself,
owing to non-difference, there ensues liberation consisting
in existence in one’s own Self. From this also follows,
that knowledge and karma are contradictory. And just
because of this conflict, knowledge does not depend on
karma so far as emancipation is concerned. And we have
.said that in the matter of the attainment of one’s Self,
the obligatory karma becomes the cause for the dawn of
knowledge by way of removing the hindrance constituted
by accumulated sins. And we pointed out that this is
the reason why karmas have been introduced in the present
context. Thus the Vedic texts enjoining karmas are not
at variance (with the Upanisads). Hence it is established
that the highest goal is achievable through knowledge
alone. -
Objection: In that case there is no possibility of any
other stage of life (@srama). Inasmuch as the rise of
knowledge is contingent on karma and karma is enjoined
in connection with the life of the householders, there can
be only one stage of life. And from this point of view,
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the Vedic texts, such as ‘“One should perform the Agni-
hotra sacrifice throughout one’s life”’, become more
apposite.

Answer: No, for karmas are multifarious. Not that
Agnihotra etc. are the only practices to be undertaken.
There exist also such practices as celibacy, austerity,
truthfulness, control of external and internal organs, and
non-injury, which are familiarly associated with the other
stages of life, besides such practices as concentration,
meditation, etc.—all of which are best calculated to serve
as means for the origination of knowledge, since they are
unadulterated (with sinful acts). And this Upanisad will
declare, “Crave to know Brahman through concentration”
(IIT. ii. 5). And since, even before entering the house-
holder’s life, knowledge can emerge from the practices
undertaken in earlier lives, and since one cmbraces the
houscholder’s life for performance of karmas, its acceptance
becomes certainly meaningless when one has already
acquired the knowledge that is (held to be) the result of
karmas (to be performed in domestic life). Moreover, *
since sons etc., are meant for the (attainment of) worlds,
how can there be any lingering inclination for karma in
one who has (already) desisted from all desires for these
worlds- to wit, this world, the world of the manes, and
the world of the gods, which are attainable through such
means as sons (and karma and meditation) (Br. I. v. 16)-
who has attained the world of the Self that exists eternally,
and who has nothing to achieve through karma? Even for
one who has accepted the life of a householder, there will
simply be cessation from karma after the rise of knowledge
and after the renunciation of everything on the maturity
of knowledge when one feels no need for any karma, in
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accordance with the Vedic indication implied in such texts
as, “My dear (Maitreyi), I am going to renounce this life
for monasticism™ (Br. IV. v. 2).

Objection: This is unsound, since the Vedas are at so
much pains to prescribe karma. The Vedas display much
solicitude for such karmas as Agnihotra; and karmas
involve great effort, since Agnihotra etc., have to be per-
formed with a variety of accessories. And since the
practices pertaining to the other stages of life, such as
auslerity, celibacy, etc., are equally present in the house-
holder’s life, and since the other practices involve little
trouble, it follows that a houscholder’s duty should not
be considered as an alternative, on the same footing with
the dutics of other stages of life.

Answer: No, for (the dispassionate man) there is the
favourableness ensured by practices in his previous lives.
As for the statement that ‘‘the Vedas are much at pains
to enjoin karma™ etc., that is nothing damaging; for the
karmas such as Agnihotra, as also the practices of celibacy
ttc., undertaken in the past lives, become helpful to the
rise of knowledge, because of which fact, some are seen
to be non-attached to the world from their very birth,
while others are seen to be engaged in karma, attached to
the world, and averse to enlightenment. Accordingly, in
the case of those who have become detached, owing to
the tendencies created in the past lives, it is desirable to
resort to the other stage of life. And since there is a
profuseness of %armas leading to a plethora of results
comprising progeny, heaven, glory of holiness, etc., and
since people have an abundance of desire for those results,
it is reasonable that the Vedas should evince a great
solicitude for karmas meant for them: for it is a matter
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of experience that peoples’ desires expressed in $uch forms
as “Let this be mine”, ‘“May that one be mine”, are
multifarious. Moreover, since karmas are a means (to
enlightenment, the Vedas make greater effort with regard
to them). We said that karmas are helpful to the rise of
enlightenment; and one should pay more attention to the
means rathcr than to the end.

Objection: Since enlightenment is caused by karma,
there is no need for any other effort. If it is a fact that
enlightenment emerges on the wearing away of the past
accumulated sins through karmas alone, then apart from
the karmas, it is needless to make any effort for the
hearing (i. e. understanding) etc. of the Upanisads.

Answer: No, for there is no restrictive rule about
that. There is surely no such rule that knowledge arises
from the mere elimination of the obstructions alone, and
not from the grace of God or the practice of austerity,
meditation, etc.; for (as a matter of fact) non-injury,
celibacy, etc., are aids to enlightenment; and hearing,
thinking, and meditating are the direct causes of it."
Hereby is established the nced of other stages of life, and
it is also proved that people in all stages of life can aspire
for knowledge, and that the supreme goal is attainable
through knowledge alone.

CHAPTER XII

An invocation is being read for warding off the
obstructions to the knowledge already dealt with:

o A1 fA; o T8 | T AV WEGAAT | T A ZeRT
Teeafa: | & A fasoreeFa: | A9 G4 | qAAEQ
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M | FHT I FENfT | cara Seas aEnar-
fawq 1 wawanfaew | scgwatfean | qeREEIQ)
JEAATIATAIG | ATAHI | ATHIG aFqIeH | 3
anfeq: anfea: arfea: e n gfa greisyars:

zfq aerrasSt anrear
This has been explained before! (pp. 229-31).

1 The verbs in the second half are, however, put in the past tense.
The translation of this half is: *“I spoke of you as the immediate Brahman.
I spoke of you as rra. I spoke of you as satya. He protected me. He
protected the teacher. He protected me, protected the teacher.”



PART II

ON THE BLISS THAT IS BRAHMAN

CHAPTER I

The invocation beginning with sam no mitrah was
recited (at the end of the last Part) in order to avert the
impediments to the acquisition of the knowledge set forth
earlier. Now is being recited the invocation, sam no
mitrah etc.,! as also saha navavatu etc., for averting the
obstacles to the acquisition of the knowledge of Brahman
that is going to be stated:

(For “Sam no” etc. see I. i.).

% gg ATATY | Fg AN AR | q AF FL-
JrEg | qafea aradigaeg A1 fafgorag oo
arrfea: arrfea: arrfea: 1

May He protect us both together. May He
nourish us both together. May we both acquire
strength together. Let our study be brilliant.
May we not cavil at each other. Om! Peace!
Peace! Peace!

Sam no etc., is easy to understand just as before.

Saha navavatu: Avatu, may He protect, nau, us both—
the teacher and the taught; saha, together: Bhunaktu, may
He nourish; nau saha. Karavavahai, may we both accom-

plish; viryam, strength—arising from knowledge; saha.
Let the adhkitam, study; nau, of us both—who are both

1 Some books omit these references here to “Sam no” etc. in the
commentary, as also the invocation itself.
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bright; tejasvi astu, be brilliant;—let what we read be
well read, i. e. let it be conducive to the comprehension
of meaning. There is occasion for ill-feeling on the part
of the student in the matter of learning, as also on the
part of the teacher, consequent on unwitting lapses; hence
the prayer, ‘“May we not cavil’ etc., is made in order to
forestall this. Ma vidvisavahai, may we not entertain ill-
feeling against each other. The three repetitions in the
form santih, santih, santih --peace, peace, peace —have been
explained already (as meant for averting bodily, natural,
and supernatural hindrances). Moreover, this invocation
is for warding off the impediments to the knowledge that
is going to be imparted. An unobstructed acquisition of
the knowledge of the Self is being prayed for, since the
supreme goal is dependent on that enlightenment.

The meditations relating to conjoining that are not
opposed to rites and duties have been stated (Tal. 1. iii).
After that, with the help of the Vyahrtis, has been described
the meditation on the conditioned Self within the heart
(I. v-vi), which (meditation) culminates in the attainment
of one’s independent sovereignty by oneself (I. vi. 2). But
thereby one does not achieve the total eradication of the
seed of worldly existence. Hence is begun, the text,
brahmavidapnoti param etc., for the sake of realising the
Self as freed from all distinctions that are created by
limiting adjuncts, so that (as a result of the realisation),
ignorance which is the seed of all miseries, may cease.
And the need of this knowledge of Brahman is the cessa-
tion of ignorance, as also the total eradication of worldly
existence which results from that. And the Upanisad will
declare, “The enlightened man has nothing to be afraid
of” (Tai. II. ix. 1), and that it is inconceivable to be
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established in a state of fearlessness so long as the causes
of worldly existence persist (II. vii), and that things done
and not done, virtue and vice, do not fill him with remorse
(IL. ix). Therefore it is understood that the absolute
cessation of the worldly existence follows from this
knowledge which has for its content Brahman that is the
Self of all. And in order to apprise us of its own relation
and utility at the very beginning, the Upanisad itself
declares its utility in the sentence; brahmavid apnoti
param -the knower of Brahman reaches the highest. For
one engages in hearing, mastering, cherishing, and practis-
ing a science only when its utility and relation are well
known. The result of knowledge certainly succeeds
hearing etc., in accordance with such other Vedic texts
as “It is to be heard of, reflected on, and meditated upon”
(Br. IL iv. 5, IV. v. 6).
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1. The knower of Brahman attains the
highest. Here is a verse uttering that very fact:
“Brahman is truth, knowledge, and infinite. He
who knows that Brahman as existing in the in-
tellect, lodged in the supreme space in the heart,
enjoys, as identified with the all-knowing
Brahman, all desirable things simultaneously.

From that Brahman, which is the Self, was
produced space. From space emerged air. From
air was born fire. From fire was created water.
From water sprang up earth. From earth were
born the herbs. From the herbs was produced
food. From food was born man. That man, such
as he is, is a product of the essence of food: Of
him this, indeed, is the head; this is the southern
side; this is the northern side; this is the Self;
this is the stabilising tail.

Here is a verse pertaining to that very fact:

Brahmavit, the knower of Brahman; Brahman is that
whose characteristics will be stated and who is called
Brahman because of (the etymological sense of) brhat-
tamatva, being the greatest. He who verti, knows, that
Brahman is brahmavit. He apnoti, attains; param, the
absolutely highest. That very Brahman (that occurs as
the object of the verb, vid, to know) must be the highest
(goal as well), since the attainment of something does
not logically follow from the knowledge of something
else and since another Vedic text, viz ‘“He who knows
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that supreme Brahman becomes Brahman indeed” etc.,
(Mu. III. ii. 9), clearly shows the attainment of Brahman
by the knower of Brahman.

Objection: The Upanisad will say that Brahman
permeates everything and is the Self of all; hence It is
not attainable. Moreover, one thing is seen to be attained
by another —one limited thing by another limited thing.
And Brahman is unlimited and identical with all; hence
Its attainment —as of something that is limited and is
different from one’s Self —is incongruous.

Answer: This is no fault.

Objection: How?

Answer: Because the attainment or non-attainment
of Brahman is contingent on Its realisation or non-
realisation. The individual soul, though intrinsically
none other than Brahman, still identifies itself with, and
becomes attached to, the sheaths made of food etc.,
which are external, limited, and composed of the subtle
elements; and as (in the story) a man, whose mind is
engrossed in the counting of others, misses counting
himself, though that personality is the nearest to him and
supplies the missing number,! just so, the individual soul,
under a spell of ignorance, that is characterised by the
non-perception of one’s own true nature as Brahman,

1Ten men, after crossing a river, were faced with the question,
“Have we lost onc of us in the stream?’ So they went on couanting
themselves. But each one mussed taking himself into account and
concluded that they were only nine, one having actually been drowned.
They then began wailing, when a passer-by found out their foolishness,
counted them one by one, and then turning to the last counter said,
“You are the tenth.” That reassured them.
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accepts the non-Selves, such as the body composed of
food, as the Self, and as a consequence, begins to think,
“I am none other than those non-Selves composed of
food etc.” In this very way, Brahman, that is the Self,
can become the non-Self through ignorance. Just as
through ignorance, there is a non-discovery (in the story)
of the individual himself who makes up the requisite
number, and just as there is the discovery of the selfsame
person through knowledge when he is reminded of that
personage by someone, similarly in the case of one, to
whom Brahman remains unattained owing to his ignorance,
there may be a discovery of that very Brahman by realis-
ing that omnipresent Brahman to be none other than
one’s own Self—a realisation that comes through enlighten-
ment consequent on the instruction of the scriptures.

The sentence, “The knower of Brahman attains the
highest’’, 1s a statement in brief of the purport of the
whole Part (II). The ideas involved in quoting a Rg-
mantra with the words, *“Tad esa abhyukta—here is a verse
‘uttering that very fact”, are (as follows). (Fust) It is
sought to determine the true nature of Brahman through
a definition that is capable of indicating the intrinsic
nature (in all its nakedness) of that very Brahman which
was briefly referred to as a knowable entity in the pithy
sentence, ‘“The knower of Brahman attains the highest”,
but of which any distinct feature remained undetermined;
(secondly) the knowledge of that Brahman having been
spoken of (earlier) in an indefinite way, it is now sought
to make that very Brahman realisable as non-different
from one’s own indwelling Self; (and lastly) the idea is to
demonstrate that the attainment of supreme Brahman by
a knower of Brahman—which (attainment) is spoken of

19
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as the result of the realisation of Brahman2—is really
nothing but identity with the Self of all, which is Brahman'
Itself transcending all worldly attributes. 7ur, with regard
to that—with regard to what has been said by the brahmana
portion (of the Upanisad), esa, this Rk (mantra); is
abhyukta, uttered:

The sentence satyam jiianam anantam brahma-Brahman
is truth, knowledge, infinite —is meant as a definition of
Brahman. For the three words beginning with sarya are
meant to distinguish Brahman which is the substantive.
And from the fact that Brahman is the thing intended to
be known, it follows that Brahman is the substantive.
Since Brahman is sought to be presented as the chief
object of knowledge -the knowable must be the substantive.
And just because (Brahman and satya etc.) are related
as the substantive and its attributives, the words begin-
ning with satya have the same case-ending, and they stand
in apposition. Brahman, being qualified by the three
adjectives, satya etc., is marked out from other nouns.
Thus, indeed, does a thing become known when it is
differentiated from others; as for instance, in common
parlance, a particular lotus is known when it is described
as blue, big, and sweet-smelling.

Objection: A noun can be distinguished only when
there is the possibility of its ruling out some other
adjective (that does not belong to it), as for instance
a (white) lotus can be distinguished by ruling out either
red or blue. An adjective is meaningful when there are
many nouns which belong to the same class and which
are capable of having many adjectives; but it can have
no meaning with regard to a single noun, where there is
no possibility of any alternative adjective. There is a
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single Brahman, just as there is a single sun; there do not
exist other Brahmans from which It can be distinguished,
unlike a blue lotus that can be (marked out from a red
one).

Answer: No, there is nothing wrong, since the
adjectives are used by way of definition (also).

Objection: How?

Answer: Since the adjectives (here) bear a pre-
dominatingly defining sense and not a qualifying sense,

Objection: What again is the difference between the
two relations—(1) that existing between the definition
and the thing defined; and (2) that between the quality
and the thing qualified ?

The answer is: An adjective distinguishes a noun from
things of its own class, whereas a definition marks it out
from everything clse, as for instance, (the definition of)
akasa is that which provides space. And we said that
the sentence (under discussion) stands for a definition.

. The words, satya etc., are unrelated among them-
selves, since they subserve something else; they are meant
to be applied to the substantive. Accordingly, each of
the attributive words is thus related with the word Brah-
man, independently of the others: satyam brahma, jiianam
brahma, anantam brahma. As for satya, a thing is said to
be satya, true, when it does not change the nature that is
ascertained to be its own; and a thing is said to be unreal
when it changes the nature that is ascertained to be its
own. Hence a mutable thing is unreal, for in the text,
“A mutable thing (like a vessel of earth) exists only in
name depending on speech; the earth alone is true” (Ch.
VI. i. 4), it has been emphasised that, that alone is true
that exists (Ch. VI. ii. 1). So the phrase safyam brahma
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(Brahman is truth) distinguishes Brahman from unreal
things.

From this it may follow that (the unchanging) Brah-
man is the (material) cause (of all subsequent changes);
and since a material cause is a substance, it can be an
accessory as well, thereby becoming insentient like earth.
Hence it is said that Brahman is jAanam. Jhiana means
knowledge, consciousness. The word jfiana conveys the
abstract notion of the verb (jfia, to know); and being an
attribute of Brahman along with truth and infinitude, it
does not indicate the agent of knowing. If Brahman be
the agent of knowing, truth and infinitude cannot justly
be attributed to It. For as the agent of knowing, It
becomes changeful; and, as such, how can It be true and
infinite? That, indeed, is infinite which is not separated
from anything. If it be the agent of knowing, It becomes
delimited by the knowable and the knowledge, and
hence there cannot be infinitude, in accordance with
another Vedic text: ‘““That is the Infinite in which
one does not know anything else. And that in which
one knows anything else is limited” (Ch. VIIL. xxiv.1).

Objection: From the denial of particulars in the
(above) statement, “One does not know anything else”,
it follows that one knows the Self.

Answer: No, for the sentence is intended to enunciate
a definition of the Infinite. The sentence, “in which one
does not see anything else”, etc., is devoted wholly to
the presentation of the distinguishing characteristics of
Brahman. Recognising the well-known principle that one
sees something that is different from oneself, the nature
of the Infinite is expressed in that text by declaring that
the Infinite is that in which that kind of action does not
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exist. Thus, since the expression, ‘‘anything else”, is used
(in the above sentence) for obviating the recognised fact
of duality, the sentence is not intended to prove the
existence of action (the act of knowing) in one’s Self.
And since there is no split in one’s Self, cognition is
impossible (in It). Moreover, if the Self be a knowable,
there will remain no one else (as a knower) to know It,
since the Self is already postulated as the knowable.

Objection: The same self can exist both as the knower
and the known.

Answer: No, this cannot be simultaneously, since the
Self is without parts. A featureless (indivisible) thing
cannot simultaneously be both the knower and the known.
Moreover, if the Sclf can be cognised in the sense that a
pot is, (scriptural) instruction about Its knowledge be-
comes useless. For if an object is already familiar, just
as a pot for instance is, the (Vedic) instruction about
knowing it can have no meaning. Hence if the Self be a
knower, Tt cannot reasonably be infinite. Besides, if It
has such distinctive attributes as becoming the agent of
knowing, It cannot logically be pure existence. And pure
existence is truth, according to another Vedic text, ‘It is
truth”” (Ch. VI. vii. 7). Therefore the word jiana (know-
ledge), having becn used adjectivally along with truth and
infinitude, is derived in the cognate sense of the verb, and
it is used to form the phrase, jianam brahma (Brahman
is knowledge), in order to rule out (from Brahman) all
instrumentality as that of an agent, as also for denying
non-consciousness as that of earth etc.

From the phrase, jiidnam brahma, it may follow that
Brahman is limited, for human knowledge is seen to be
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finite. Hence, in order to obviate this, th& text says,
anantam, infinite.

Objection: Since the words, satya (truth) etc., are
meant only for negating such qualities as untruth, and
since the substantive Brahman is not a well-known entity
like a lotus, the sentence beginning with satya has nothing
but a non-entity as its content, just as it is the case with
the sentence, ““Having bathed in the water of the mirage,
and having put a crown of skyflowers on his head, there
goes the son of a barren woman, armed with a bow made
of a hare’s horn.”

Answer: No, for the sentence is meant as a definition.
And we said that even though sarya etc. are attributive
words, their chief aim is to define. Since a sentence,
stating the differentia of a non-existing substantive, is
useless, and since the present sentence is meant to define,
it does not, in our opinion, relate to a non-entity. Should
even satya etc,, have an adjectival sense, they do not
certainly give up their meanings.! If the words satya etc.?
be meaningiess, they cannot logically distinguish their
substantive. But if they are meaningful, as having the
senses of truth etc., they can justifiably differentiate their
substantive Brahman from other substantives that are
possessed of opposite qualities. And the word Brahman,

1 “Etymologically, the word satya indicates an existing entity that
1s not sublated; the word jAigna means the self-revealing cognition of
things; and the word arnanta 1s used with regard to something pervasive,
as 1n (the expression) ‘the sky is infinite’ etc. Hence they negate opposite
ideas by the very fact of their imparting their own meanings to the
substantives. Therefore they cannot be reduced to mere negation.”-—
AG.
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too, has its own individual meaning.! Among these words,
the word, ananta, becomes an adjective by way of negating
finitude; whereas the words, satya and jhana, become
adjectives even while imparting their own (positive) senses
to the substantive.

Since in the text, “From that Brahman which is the
Self, (was produced this space)” (Tai. II. i), the word Self
(atma) is used with regard to Brahman Itself, it follows
that Brahman is the Self of the cognising individual; and
this is supported by the text, ‘““He attains this self made
of bliss” (Tai. IT. vii. 5), where Brahman is shown to be
the Self. Moreover, it is Brahman which has entered
(into men); for by the text, ‘“having created that, (He)
entered into that very thing” (Tai. IL vi. 1), it is shown
that very Brahman has entered into the body as the
individual soul. Hence the cogniser, in his essential
nature, is Brahman.

Objection: If thus Brahman be the Self, [t becomes

, the agent of cognition, since it is a well-known fact that
the Self is a knower. And from the text, “He desired”
(Tai. IT. vi. 1), it is well established that the one who
desires is also an agent of ccgnition. Thus, Brahman
being the cogniser, it is improper to hold that Brahman
is consciousness. Besides, that (latter conclusion) leads
to Its impermanence. For even if it be conceded that
jhAana (cognition) is nothing but consciousness, and thus
Brahman has only the cognate sense (knowledge) of the
verb (“to know”, and not the verbal sense of knowing),
It (Brahman) will still be open to the charge of

1 Derived from the root byh having the sense of growth, vastness,

Brahman 1s that which is not limited by time, space or causation.
Thus the word has its own positive import and cannot refer to a void.
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impermanence and dependence. For the meanings of
verbs are dependent on the cases (of the nouns). And
knowledge is a sense conveyed by a root (dependent on a
noun). Accordingly, Brahman becomes impermanent as
well as dependent.

Answer: No, since without implying that knowledge
is separable from Brahman, it is referred to as an activity
by way of courtesy. (To explain): Knowledge, which is
the true nature of the Self, is inseparable from the Self,
and so it is everlasting. Still the intellect, which is the
limiting adjunct of the Self, becomes transformed in the
shape of the objects while issuing out through the eyes
etc., (for cognising thing). These configurations of the
intellect 1n the shape of sound etc., remain objectively
illumined by the Consciousness that is the Self, even
when they are in a state of incubation; and when they
emerge as cognitions, they are still enlightened by that
Consciousness.! Hence these semblances of Consciousness—
a Consciousness that 1s really the Self—that are referable
by the word knowledge and bear the root mcaning (of the '
verb ‘“‘to know”’), are imagined by the non-discriminating
people to be attributes of the Soul Itself and to be subject
to mutation. But the Consciousness of Brahman is
inherent in Brahman and is inalienable from It, just as
the light of the sun is from the sun or the heat of fire is
from fire. Consciousness is not dependent on any other
cause for its (revelation), for it is by nature eternal (light).
And since all that exists is inalienable from Brahman in
time or space, Brahman being the cause of time, space,
etc., and since Brahman is surpassingly subtle, there is

1In the incipient stage, they have the fitness to be illumined; and
after emergence, they remain soaked 1n consciousness.
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nothing else whether subtle or screened or remote or past,
present or future which can be unknowable to it. There-
fore, Brahman is omniscient. Besides, this follows from
the text of the mantra: ‘“Though He is without hands
and feet, still He runs and grasps; though He is without
eyes, still He seces; though He is without ears, still He
hears. He knows the knowable, and of Him there is no
knower. Him they called the first, great Person” (Sv. 1.
19). There are also such Vedic texts as. “For the knower’s
function of knowing can never be lost, because It is
immortal; but (It does not know, as) there is not that
second thing, (separated from It, which It can know)”’
(Br. IV. 1it. 30). Just because Brahman’s nature of being
the knower is inseparable and because there is no depen-
dence on other accessories like the sense-organs, Brahman,
though intrinsically identical with knowledge, is well
known to be eternal. Thus, since this knowledge is not
a form of action, it does not also bear the root meaning
.of the verb. Hence, too, Brahman is not the agent of
cognition. And because of this, again, It cannot even be
denoted by the word jiana (knowledge). Still Brahman
is indicated, but not denoted, by the word knowledge
which really stands for a verisimilitude of Consciousness
as referring to an attribute of the intellect; for Brahman
is free from such things as class etc., which make the use
of the word (knowledge) possible. Similarly, Brahman
is not denoted even by the word satya (truth), since
Brahman is by nature devoid of all distinctions. In this
way, the word sarya, which means external reality in
general, can indirectly refer to Brahman (in such ex-
pressions) as “Brahman is truth”, but it cannot denote It.
Thus the words truth etc., occurring in mutual proximity,
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and restricting and being restricted in turns by each other,
distinguish Brahman from other objects denoted by the
words, truth etc., and thus become fit for defining It as
well. So, in accordance with the Vedic texts, ‘“Failing to
reach which (Brahman), words, along with the mind turn
back” (Tai. Il iv. 1), and ‘“(Whenever an aspirant gets
fearlessly established in this changeless, bodiless,) in-
expressible, and unsupporting Brahman® (Tai. II. vii. 1),
it is proved that Brahman is indescribable, and that unlike
the construction of the expression, ‘‘a blue lotus”, Brah-
man is not to be construed as the import of any sentence.!

Yah veda, anyone who knows-—that Brahman,
described before; as nihitam, (hidden) existing; guhayam,
in the intellect; guha, being derived from the root guha in
the sense of hiding, means the intellect; because in that
intellect are hidden the categories—knowledge, knowable,
and knower; or because in that intellect are hidden the
two human objectives -enjoyment and liberation. Parame
vyoman, in the supreme space (that permeates its own,
effect, the intellect), vyoman being the same as vyomni—in
the space, which is called the Unmanifested (i.e. Maya),
that, indeed, being the supreme space in accordance with
the Vedic text, “By this Immutable (Brahman), O Gargi,
is the (Unmanifested) space (Gkasa, i.c., Maya) pervaded”
(Br. I1I. viii. 11), where @kdsa occurs in the proximity of
aksara (Immutable.)2 Or from the apposition (of guha

1 Brahman cannot be comprehended through the common relation-~
ship of words and things denoted by them. Nor can It be denoted
through the relationship of substance and quality.

2 “The Unmanifested called vyoma (space, @kdsa) is inherent in the
intellect (guhd@), which is the effect of the former. In that Unmani-
fested is placed Brahman. The element called dkdéda is not accepted
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and vyoma) in the expression, guhayam vyomni, the
Unmanifested space (May3) itself is the guha (cavity); for
in that, too, are hidden all things during the three periods
(creation, existence, and dissolution), it being their cause
as well as more subtle. In that (Maya) is hidden Brahman.
It is, however, reasonable to accept the space circumscribed
by the cavity of the heart as the supreme space, for the
text wants to present space here as something entering
into realisation or meditation as a part of it.! The space
within the heart is well known as the supreme space from
the other Vedic texts; ““The space that is outside the
individual (Ch. III. xii. 7) .. .is the same as the space
within the individual (Ch. I111. xii. 8) (and that again) is the
same as the space within the lotus of the heart’” (Ch. IIL.
xii. 9). (Thus the meaning of the sentence is): Within
the cavity of the intellect that is within the (supreme)
space defined by the heart, is nihitam, lodged, placed,
Brahman; in other words, Brahman is perceived clearly
through the function of that intellect; for apart from this
® perception, Brahman can have no connection, (in the sense
of being lodged in), with any particular time or space,
Brahman being all-pervasive and beyond all distinctions.

here as the mcaning of vyoma, since the element akdsa cannot be called
parama (supreme), 1t being an etfect of Unmanifested dkdsa. Besides
in the Brhaddranyaka, the Unmanifested dkasa and not the Element
akdsa, owurs 1n the proximity of Immutable Brahman (eksara)” —
AG.

1 Brahman s placed, 1 e manifest as the witness, 1in the cavity of
the intellect that 1s lodged 1n the space ciicumscribed by the heart, and
It 1s directly perceived there as such. 1f, however, Brahman 1s placed
n the Cosmic Unmanifested, 1.e., in the principle called Maya, It will
become an object of indirect perception. And an indirect realisation
cannot negate the direct supertmposition that a man suffers from.
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Sah, he-—one who has known Brahman ihus; whay
does he do? Asnute, enjoys; sarvan, all without any excep-
tion; kaman, desires, i.e. all enjoyable things. Does he
enjoy the sons, heavens, etc. in sequence as we do? The
text says: No; he enjoys all the desirable things, that get
focussed in a single moment, saha, simultaneously—through
a single perception which is eternal like the light of the
sun, which is non-different from Brahman Itself, and
which we called “truth, knowledge, infinite’’. That very
fact is described here as brahmana saha, in identification
with Brahman. The man of knowledge, having become
Brahman, enjoys as Brahman, all the desirable things
simultaneously; and he does not enjoy in sequence the
desirable things that are dependent on such causes as
merit and demerit, and such sense-organs as the eyes, as
does an ordinary man, identified with the worldly Self
which is conditioned by limiting adjuncts, and which is a
reflection (of the supreme Self) likc that of the sun or
water. How does he then enjoy? As identified with the
eternal Brahman which is omniscient, all-pervasive, and’
the Self of all, he enjoys simultaneously, in the manner
described above, all the desirable things that are not
dependent on all such causes as merit etc., and are
independent of the organs like the eyes etc. This is the idea.
Vaipascityam means, as (identified with) the intelligent,
i.e. all-knowing (Brahman), for that, indeed, is true
intelligence which is omniscience. The idea is that, he
enjoys in his identity with the all-knowing Brahman.
The word iti is used to indicate the end of the
mantra.

The entire purport of the chapter is summed up
succinctly in the sentence, “The knower of Brahman attains
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the highest”, occurring in the brahmana portion. And
that pithy statement (aphorism) is briefly explained by the
mantra (the Rg verse). Since the meaning of that very
statement has to be elaborately ascertained again, the
succeeding text, tasmad va etasmat etc., is introduced as a
sort of a gloss to it. As to that, it has been said at the
beginning of the mantra that Brahman is truth, knowledge,
and infinite. The text proceeds to show how It can be
truth, knowledge, and infinite. As to that, there are three
kinds of infinitude—from the standpoint of space, time,
and objects. To illustrate: The sky is unlimited from the
point of view of space, for 1t is not limited in space. But
the sky is not infinite as regards time or as regards (other)
substances. Why? Since it is a product. Brahman is not
thus limited in time like the sky, since It is not a product.
A created thing is circumscribed by time, but Brahman is
not created. Hence It is infinite from the point of view
of time as well. Similarly, too, from the point of view of
substances. How, again, is established Its infinitude from
the point of view of substances? Since It is identical with
all substances. A thing that is different acts as a limita-
tion to another. For when the intellect gets occupied
with something, it becomes detached from something else.
That, because of which an idea becomes circumscribed,
acts as a limit to that idea. To illustrate: The idea of
cowhood is repelled by the idea of horsehood; hence
horsehood debars cowhood, and the idea (of cowhood)
becomes delimited indeed. That limitation is seen in the
case of distinct substances. Brahman is not differentiated
in this way. Hence It has infinitude even from the stand-
point of substances. How, again, is Brahman non-
different from everything ? The answer is: Because It is the
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cause of everything. Brahman is verily the chuse of all
things—time, space, etc.

Objection: From the standpoint of substances, Brah-
man is limited by Its own effects.

Answer. No, since the things that are,effects are
unreal. For apart from the cause, there is really no such
thing as effect by which the idea of the cause can become
delimited. This fact is borne out by another Vedic text
which says that ‘‘All modifications exist in name only,
being supported by mere words; the earth (inhering in the
modifications of earth) alone is true’ (Ch. V1. 1. 4.);
similarly, existence (i.e. Brahman that permeates every-
thing) alone is true (Ch. V1.ii.1). Brahman, then, is
spatially infinite, being the cause of space etc. For space
is known to be spatially infinite; and Brahman is the cause
of that space. Hence it is proved that the Self is spatially
infinite; for no all-pervading thing is seen 1n this world to
originate from anything that is not so. Hence the spatial
infinitude of Brahman is absolute. Similarly, temporally,
too, Brahman’s infinitude is absolute, since Brahman is
not a product. And because there 1s nothing different
from Brahman, It is infinite substantially as well. Hence
Its reality is absolute,

By the word tasmat, from that, is called to mind the
Brahman that was briefly stated in the sentence started
with; and by the word erasmat, from this, is called to
memory the Brahman just as It was defined immediately
afterwards in the mantra. Atmanah, from the Self—from
the Brahman that was enunciated in the beginning in the
words of the bridhmapa portion, and that was defined
immediately afterwards as truth, knowledge, infinite (in
the mantra)—from that Brahman that is called the Self;
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for It is the Self of all, according to another Vedic text,
“It is truth, It is the Self” (Ch VI. viii-xvi). Hence Brah-
man is the Self.. From that Brahman, that is identical
with the Self, akasah, space; sambhiitah, was created.
Akasa means that which is possessed of the attribute of
sound and provides space for all things that have forms.
Akasat, from that space; vayuh, air —which has two attri-
butes, being possessed of its own quality, touch, and the
quality, sound, of its cause (akasa). The verb, ‘“was
created”, is understood. Vayoh, from that air, was
created agmh, fire—which has three attributes, being
possessed of its own quality, colour, and the two earlier
ones (of its cause, air). Agneh, from fire, was produced,
apah, water—with four attributes, being endowed with its
own quality, taste, and the three earlier ones (of fire).
Adbhyah, from water, was produced prihivi, earth—with
five attributes, consisting of its own quality, smell, and the
four earlier qualities (of its cause, water). Prthivyah, from
the earth; osadhayah, the herbs. Osadhibhyah, from the
terbs; annam, food. Annat, from food, transformed into
human seed, (was created), purusah, human being, posses-
sed of the limbs—head, hands, etc. Sah vai esah purusah,
that human being, such as he is; annarasamayah, consists
of the essence of food, is a transformation of the food
substance. Since the semen, the seed, emerging as it does
as the energy from all the limbs, is assumed to be of the
human shape, therefore the one that is born from 1t
should also have the human shape; for in all classes of
beings, the offsprings are seen to be formed after the
fathers.

Objection: Since all beings, without exception, are
modifications of the essence of food and since all are
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equally descendants of Brahman, why is* man alone
specified ?

Answer: Because of his pre-eminence.

Objection: In what, again, does the pre-eminence
consist ?

Answer . In his competence {or karma and knowledge.
For man alone is qualified for rites and duties as also for
knowledge, by virtue of his ability, craving (for results),
and non-indifference (to results). That a person, desirous
(of results) and possessed of learning and capacity is
qualified for work and knowledge, is proved by the
evidence of another Vedic text which says: “In man alone
is the Self most manifest, for he is the best endowed with
intelligence. He speaks what he knows, he sees what he
knows; he knows what will happen tomorrow; he knows
the higher and lower worlds; he aspires to achieve im-
mortality through mortal things. He is thus endowed
(with discrimination), while other beings have conscious-
ness of hunger and thirst only” (Ai. A. IL iii. 2. 5).

The intention here is to make that very human being
enter into the inmost Brahman through knowledge. But
his intellect, that remains engaged in the particulars that
simulate the outer objects, thinking them to be the Self,
though they are non-Selves, cannot without the support
of some distinct object, be suddenly made contentless and
engaged in the thoughts of the inmost, indwelling Self.
Therefore, on the analogy of the moon on the bough,!

1 Though the moon is far away, it is at tiunes spoken of as “the
moon on the bough”, because she appears to be near it. The point
is that, the idea of something, which escapes ordinary comprehension,
is sought to be communicated with the help of something more tangible
though, in reality, the two are entirely disparate.
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the text takes the help of a fiction that has an affinity
with the identification of the Self and the physical body;
and leading thereby the intellect inward, the text says,
tasya idam eva sirali: tasya, of that human being who is a
modification of the essence of food, idam eva s’ira[z, this is
verily the hcad-—that is well known. The text, “This is
verily the head”, is stated lest somebody should think that
the hcad is to be imagined here just as it is in the case of
the vital body etc., where things that arc not heads are
imagined to be so Similar is the construction in the
case of the side etc . Ayam, this —the right hand of a man
facing east--is the daksinah paksah, the southern side.
Ayam, this— the left hand -is the wuttarah paksah, the
northern side. Ayam, this —the middle portion (trunk) of
the body - is the arma, self, soul of the limbs, inaccordance
with the Vedic text, “The middle of these limbs is verily
their soul” (Ai.lll.v.4). [Idam, this —the portion of the
body below the navel, is the puccham pratistha, the tail
ithat stabilises. Pratistha derivatively means that by which
vne remains in position. The puccha (here) is that which
is comparable to a tail, on the analogy of hanging behind,
as does the tail of a cow. On this pattern is established
the symbolism in the case of the succeeding vital body etc.,
just as an image takes its shape from molten copper
pourcd into a crucible. Tat api, as to that also, illustra-
tive of that very idea contained in the brahmana portion;
esah bhavati slokah, here occurs a verse—which presents
the self madec of food.

20
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CHAPTER 1I
FATE AT TATT | ar: wrea gfadry faar:
FAY AFGT Srafea | Fgaefq geegeaa: |
srery fg WAt sacsH | qENTY AATGTTEAT |
ad g FsaATeqafea | A FEIES |
sty fg qamat sAv3H | qERT SR GEHE |
qATE_ VAT AT | STAT=a=T aaed |
srasta = warfy | qEqTEs qg=ad i |

JEATET TTEHTIACHAATT | AHISTAL ATTHT
JTOHT: | JA9 QUi 1§ 971 Uy geufag ua ) e
qeafaaary | g genfad: | qEr S oA R
sgTAT EfEAOT: 9eT: | AT S 9 | STERIA
aremT | qfady 959 gfgssr | qgedw @ wald
ngu sfa fgdersyans: o

1. All beings that rest on the earth are born
verily from food. Besides, they live on food,
and at the end, they get merged in food. Food
was verily born before all creatures; therefore
it is called the medicine for all. Those who
worship food as Brahman acquire all the food.
Food was verily born before all creatures; theres
fore it is called the medicine for all. Creature-
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are born of food; being born, they grow by food.
Since it is eaten and it eats the creatures, it is
called food.

As compared with this self made of the
essence of food, as said before, there is another
inner self which is made of air. By that is this
one filled. This self is also of the human form.
Its human form takes after the human form of
that (earlicr one). Of this, prana is the head,
vyana is the southern side, apana is the northern
side, space is the self, the earth is the tail that
stabilises. Pertaining to that is this (following)
verse:

Annat, from food—transformed into chyle; prajali, the
Iiving beings— moving or stationary ; prajayante, take birth;
(the living beings), yah kah ca, whichever (they be)—
‘without distinction; who, prthivim sritah, rcst on, have
taken as their resort, the carth—all of them are verily
born from food. The word var is used for calling up to
memory (something mentioned earlier). Atho, moreover,
when born, annena eva, by food, indeed; they jivanti, live—
prescrve their lives, i.e. grow. Atha, besides; antatah, at
the end, at the conclusion of the growth that is indicative
of life; api-yanti, (they) move towards, the prefix api being
used in the sense of towards; enat, it, i.e. food; the idea
is that they get absorbed advancing in the direction of
food, (and culminating in food). Why? Hi, since; annam,
food; is jyestham, the first born; bhiatanam, of all beings.
Since food is the source of all the other creatures beginning
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with the physical, all living beings originaté from food,
live on food. and merge into food. Since this is so,
tasmar, therefore; food is ucyate, called; sarvausadham, a
medicine for all, a curative that alleviates the bodily
discomfort of all. The goal achicved by the knower of
food as Brahman is being stated: Te, they; apnuvanti,
acquire; sarvam vai annam, all the food. Who? Ye,
those who; upasare, meditate on; annam brahma, food as
Brahman—as shown earlier. How? Thus: “I am born
of food, am identical with food, and merge in f{ood.
Therefore food is Brahman.” How, again, does the
meditation on food, as identical with oneself, rcsult in the
acquisition of all the food? The answer is: Hi annam
Jjyestham bhitanam, since food is the first born of all
beings; since it is the eldest, being born before all the
creatures, tasmat sarvausadham ucyate (see ante). Therc-
fore it is logical that one who worships all food as
identical with oneself should acquire all food. The
repetition in “annat bhiarani jayante, from food originate
all creatures; jatani annena vardhunte, when born they
grow through food” is for the sake of summing up The
etymology of the word anna is now being shown. Since
food is adyate, eaten, by creatures; and itself azti, eats,
bhitani, thc creatures; tasmat, therefore —by virtue of
being caten by creatures and of eating the creatures; tat
annam ucyate, it is called food. The word iti is to indi-
cate the end of the first sheath.

Brahman is the inmost of all the selves beginning from
the physical sheath and ending with the blissful one. The
scripture starts with the text tasmat va etasmat annarasa-
mayat etc., with a view to revealing, through knowledge,
that Brahman as the indwelling Self by following a
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process of eliminating the five sheaths, just as rice is
extracted fiom the grain called kodrava that has many
husks. Tasmat vai etasmat, as compared with the body
made of the essence of food, as described above; there is
anyah, a different; atma, self; antarah, which is inside,
(which is) imagined through ignorance to be a self, just
a< the physical body is; (which latter self is) pranamayah:
prana is air (vital force), and pranamaya means constituted
by air, possessed predominantly of air. Tena, by that
airy (vital) self; pirnah, is filled; esah this onc—the self
constituted by the essence of food, just as bellows are
filled with air. Sah vai esali pranamayah arma, this vital
self that has been spoken of: is purusavidhah eva, also of
a human form possessing a head, sides, etc. Is it so
naturally ? The text says, no The self constituted by the
essence of food is well known to have a human shape:
anu, in accordance with; purusavidhatam tasya, the human
shape of that self, constituted by the essence of food,
Javam, this, the self constituted by air; is purusavidhal,
humanly shaped like an image cast in a crucible, but not
naturally. Similarly, the succeeding selves become human
in shape in accordance with the human shapes of the
preceding ones; and the earlier ones are filled up by the
succeeding ones. How, again, is constituted its human
form? The answer is rasya, of him, of the self constituted
by the vital force that is a transformation ol air; pranah
cva, the special function of exhaling through mouth and
nostrils; is imagined, through the authority of the text,
as sirah, head. The imagination of the sides etc., at
every turn, is just because of scriptural authority. Vyanah,
the function called vyana (pervading the whole body); is
daksinah paksah, the right side. Apanah, apana (the
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function of inhaling); is urtarah paksah, the northern side.
Akasah, space, i.e. the function (of air) existing in space
as samana; is atma, the self — being comparable to the
Self. (Akasa means sarmana), for it is the context of the
functions of the vital force, and it is the self, being in
the middle as compared with the other functions that are
in the periphery. The one that exists in the middle is
recognised as the self in the Vedas, in accordance with
the text. The middle (i.e the trunk) of these limbs is the
“self” (AL T v 4). Prthuvi puccham pratistha: prthivimeans
the deity of the earth; and this deity supports the physical
vital force, since this deity is the cause of its stability
according to another Vedic text, “That deity, taking help
of the wapana in a man> (Pr.1Il. vii1). Else the body
would ascend upwards because of the action of the vital
function called wdana, or there would be falling down
because of its weight. Thercfore the deity of the earth is
the stabilising tail of the vital self. Tuar, pertaining to
that very idea with regard to the vital self; here is esaf,
slokah, this verse.

CHAPTER 111

STO7 JFT T A0rfeq | HISAT: qqazA 7 |

ot fg qaETATE: | JEATY gATIOAEA |

aFnd q wrgafa | Z 10T AENTET |

gt fg w0 gETg gages=ag gfa
EIY U FAT ATCAT | T 9€T | JEdTgT

TAEATT SATTHATE | FAATL ACHT HAHT: | q99
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qoF: | & a1 gy geafay oF | qew qewfaudry |
gead qrafas: | qex g fao =l
q&T: | FIFHIT: GeT | AR ATHT | AT FE:
78 qfqear | gIeay @ Jafq g

zfa gadrAsTETE: o

1. The senscs act by following the vital
force in the mouth; all human beings and animals
that are there act similarly; since on the vital
force depends the life of all creatures, therefore
it is called the life of all. Those who worship
the vital force as Brahman, attain the full span
of life; since on the vital force depends the life of
all, it is called the life of all.

Of the preceding (physical) one, this one,
indeed, is the embodied sclf. As compared
with this vital body, there is another internal self
constituted by mind. By that onc is this one
filled up. That self constituted by mind is also
of a human shape. The human shape of the
mental body takes after the human shape of the
vital body. Of the mental body, the Yajur-
mantras are the head. The Rg-mantras are the
right side, the Sama-mantras arc the left side;
the brahmana portion is the self (trunk), the
mantras seen by Atharvangiras are the stabilis-
ing tail. Pertaining to this here is a verse:
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Devah, the gods Fire etc.; prananti, perform the act
of breathing become active through the functioning
of the vital force; anu pranam, after the self that is
constituted by air; that is to say, the gods perform the
vital functions by becoming identified with that which
possesses the power of sustaining life. Or because this is
the context of the physical body, devah means the sensc-
organs; (they) pranam ame prananti, become active by
following the function of breathing, that subsists in the
mouth. Similarly, ye manusyah pasaval ca, those that
are human beings and animals, they become active
through the function of breathing. Hence, also, it is
not simply by possessing the limited self in the form
of the body, built up by food, that creatures become
dowered with selves. What then? Human beings and
others are endowed with selves by virtue of possessing
a vital body within each physical body, which former
is common to, and pervades, each physical body as a
whole. Similarly, all creatures are possessed of selves by,
virtue ot being provided with the bodies beginning with
the mental and cnding with the blissful which successively
pervade the preceding ones and which are made up of the
elements, beginning with aka<a, that are the creations of
ignorance. So also are they blessed with a self by the Self
that is common to all, self-existent, the source of ether
ctc., everlasting, unchanging, all-pervading, defined as
“truth, knowledge, and infinite’’, and beyond the five
sheaths. And by implication it is also said that this is
the real Self of all. It has been said that the senses act
by following the activity of the vital force. How is that
so? This is being answered: Hi, since; pranah, the vital
force; is ayuh, life; bhiatanam, of creatures——which accords
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with another Vedic text, ‘‘Life lasts so long as the vital force
resides in this body™™ (Kau. I1l.2); therefore it (the vital
force) is sarvayusam: sarvayuh means the life of all; and
that which is sarvayuh, ucvate, is called sarvayusamn, the
life of all. Sincc death is a known consequence of the
departure of the vital force, the latter is universally
recognised as the life of all. Hence those who, after
detaching themselves from this external, personal, physical
body, meditate on the inner, common vital force as
Brahman with the idea, ‘I am the vital force, that is the
sclf and the determinator of the span of life, being the
source of life”, get the full span of life in this world, i.c.
they do not meet with any accidental death before the
ordained span of life. The word sarvayuh should,
however, properly mean (full span of life, i.e.) one
hundred years in accordance with the well-recognised
fact in the Vedic text, “He attained the full span of life”
(Ch. IT. xi-xx, V. xi-xiil). What is the rcason (of attain-
ing the full life)? Pranah hi bhitanam ayuh tasmat
sarvayusam ucyate (see ante). The repetition of the
expression pranah hi ete., is to indicate the logic of the
attainment of the fruit of meditation, to wit: Anyone who
worships Brahman as possessed of certain qualities, him-
self shares in them.

Tasya parvasya, of the physical body described above;
esah eva, this verily is; the sarirah atma, the self existing
in the body made of food. Which is it? Yal esah that
which is this one——constituted by the vital force. The
rest beginning with tasmat vai etusmat is to be construed
as before. Anyah antarah Guma, there is another inner
self; manomayah constituted by mind. Manah means the
internal organ comprising volition etc. That which consists
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of mind is manomaya, just as in the case of annammaya. It
is the inner self of the vital body. Tusya, of that mental
body; vajuh eva Sirah, the Yajur-mantras are the head.
Yajuh means a kind of suantra in which the number of
letters and feet, and length (of lines) are not restricted;
the word yvajult denotes (prose) sentences of that class.
It is the hcad because of its pre-emincnce, and the pre-
eminence is owing to its subscrving a sacrifice directly, for
an oblation is offered with a Yajur-mantra uttered along
with a svaha etc. Or the imagination of the head ctc.,
everywherc is only on the authority of the text. (Yajuh
is a constituent of the mental sheath) since yajuh is that
state of the mind which is related to organs (of utterance),
effort (involved in utterance), sound (produced thecreby),
intonation, letters, words, and sentences; which consists
of a volition with regard to these factors; which is pre-
occupied with their thoughts; which has the organs of
hearing etc., for its communication; and which has the
characteristics of the Yajur-mantras. Thus also are (to .
be understood) the Rg mantras, and thus the Samua-
mantras. Thus, when ‘the mantras are considered
as mental states, their mental repetition (jupu) becomes
possible, since that implies that those states alone are
continued in the mind. Else, mental rcpetition of a
mantra would not be possible, since the mantra would then
be outside the mind just as much as pot etc., are ! But,
as a matter of fact, the repetition of muntias has to be
undertaken (since it) is enjoined variously in connection

with rites.

1 The words in the mantra would be outside the mind, and mind
would have no independence with regard to them.
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Objection: The (mental) repetition of a mantra can
be accomplished by the repetition of the memory of letters
(constituting it).

Aunswer: No, since (on that assumption) there is no
possibility of repetition in the primary sense. The repeti-
tion of Rg-muntra is enjoined in the text., ““The first Rg-
mantra is to be repeated thrice and the last Rg-mantra is
to be repeated thrice.”

That being so, if the Rg-manitras themselves be not
made the objects of repetition, and if the repetition of
their memory be undertaken, the repetition of the Rg-
mantra, in the primary sense, that is enjoincd in ““the first
Rg-mantra is to be repeated thrice’, will be discarded.
Hence the mantras called Yajult are (in the last analysis)
nothing but the Consciousness of the Self that is identical
with the beginningless and endless Self- lodged in and
conditioned by the mental functions that act as Its limiting
adjuncts. Thus is the eternality of the Vedas justifiable.

‘Else, if they are objects like colour etc., they will be
impermanent. Nor is that right. And the Vedic text,
“Where all the Vedas get united is the Self in the mind”’!
(Cityupanisad, Xt. I, Tai. A. IIL. ii. 1), which declares the
identity of the Rg-mantras ctc., with the eternal Self, can
be reconciled only if the mantras are eternal. And there
is also the mantra text, *“The Rg-muntras exist in that
undecaying and supreme space (Brahman) where all the
gods reside” (év. 1V. 8). Adesah here means the brahmana
portion of the Vedas, since (in consonance with the
etymological meaning of adesa, command) the brahmana

1 Where the Self exists as the witness of all mental functions.
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portion inculcates all that has to be enjoined. Atharvan-
girasah, the mantra and the brahmapa portions seen by
Atharvangiras; are puccham pratistha, the stabilising tail,
since they are chiefly concerned with rites performed for
acquiring peace, prosperity, etc., which bring about
stability. Pertaining to this is a verse, just as before,
which reveals the self that is constituted by the mind:

CHAPTER 1V

aar ar=At faadea | AYTT FAAT 92 |
sraed aaron fagry ) 7 fasfa waEafa

JEAY UF ATAL ATHT | A qH€T | JEATET
TIEATHATAT | AHTSFAL ATCHT fa=raqa: | AT
qui: | | a1 ug geEafay v | gex geafagard |
wag geafas: | gex =g fa wd gl
TET | FATAL: 9 | AN ARAT | A T
gfassr | geeaq FiE wafq 1og

it FgatsTaE:

I. One is not subjected to fear at any time if
one knows the Bliss that is Brahman, failing to
reach which (Brahman, as conditioned by the
mind), words, along with the mind. turn back.!

1 Mind and speech cannot act with regard to that mental sclf
which 1s constituted by themselves, since nothing can act on 1tsclf.
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Of that preceding (vital) one, this (mental)
one is verily the emboided self. As compared
with this mental body, there is another internal
self constituted by valid knowledge. By that
one is this one filled up. This one, as aforesaid,
has verily a human shape. It is humanly shaped
in accordance with the human shape of the
earlier one. Of him faith is verily the head;
righteousness is the right side; truth is the left
side; concentration is the self (trunk); (the
principle, called) Mahat, is the stabilising tail.
Pertaining to this, here is a verse:

Yatah vacah nivartante etc., (For commentary see Tai.

11. ix). Tasya piirvasya, of that preceding one—of the one
constituted by vital force; esah eva arma, this one is verily
the sclf; sarirah, existing in the body. Which? yah esah
» manomayah, that which is constituted by mind. “Tasmad
vai etasmat, as compared with this one” ctc., is to be
explained as before.  Anyah antarah atna, there is another
self that is internal —the intelligence-self being within the
mental-self. It has becen mentioned that the mental solf
consists of the Vedas. The wisdom about the contents of
the Vedas, amounting to certitude, is vijfiana; and that
(vijiiana), again, in the form of dectermination, is a
characteristic of the internal organ. Vijianamaya is the
self consisting of such vijfiana, and it is constituted by well-
ascertained knowledge that is authoritative by nature. For
sacrifice etc., are undertaken where there exists knowledge
arising from a valid source. And the (next) verse will
declare that it is the source of sacrifices. In one, who is
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possessed of well-ascertained knowledge, there arises firs.
$raddha, faith, with regard to the things to be performed.
Since that faith precedes all duties, it is the Siral, head, i.et
comparable to a head. Rta and satya, righteousness and
truth, are as they have been explained before (1.1). Yogah
is conjunction, concentration. It is the arma, self, being
comparable to the Self. Faith etc., like the limbs of a
body, become fit for the acquisition of valid knowledge in
a man who is possessed of a self by virtue of his concentra-
tion. Therefore, yogah, concentration, is the self (i.e. trunk)
of the body constituted by knowledge. Muahah puchham
pratistha: Mahah means the principle called Mahat— the
first born, in accordance with another Vedic text, “(He
who knows) this Mahat (great), adorable, first-born being
(as the Satya-Brahman).! (Br. V.iv.1). It is puccham
pratistha, the supporting tail, since it is the cause (of the
intelligent self). The cause is, in fact, the support of the
effects, as for instance, the earth is of trees and creepers.
The principle, called Mahat, is the cause of all intellectual
cognitions. Thereby it becomes the support of the cogni-'
tive self consisting of intelligence. Pertaining to that there
occurs this verse, just as before. Just as there are verses
expressive of the physical self etc., that are mentioned in
the brahmana portion, so also is there a verse with regard
to the cognitive one.

CHAPTER V
fase o=t a3 Faifor gIasfr =1
fase Ram: 99 TG SACSAAHS |

1 The Cosmic Person comprising all gross and subtle things.
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I. Knowledge actualises a sacrifice, and it
executes the duties as well. All the gods medi-
tate on the first-born Brahman, conditioned
by knowledge. If one knows the knowledge-
» Brahman, and if one does not err about it, one
abandons all sins in the body and fully enjoys
all enjoyable things.

Of that preceding (mental) one this (cognitive)
one is verily the embodied sclf. As compared
with this cognitive body, there is another internal
sclf constituted by bliss. By that one is this one
filled up. This one, as aforesaid, has verily a
human shape. It is humanly shaped in accord-
ance with the human shape of the earlier one.
Of him joy is verily the head, enjoyment is the
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right side, hilarity is the left side; Bliss is the
self (trunk). Brahman is the tail that stabilises.
Apropos of this here is a verse:

Vijlianam yajiiam tanute, knowledgc actualises a
sacrifice; for a man ol knowledge executes it with faith
etc. Hence knowledge is presented as the doer in (the
expression) ‘“Knowledge actualises the sacrifice”. Api cu,
and also; it karmani tanute, executes the duties. Since
everything is accomplished by knowledge, it is reasonable
to say that the cognitive self is Brahman. WMorcover,
sarve devah, all the gods, Indra and others; wpasate,
meditate on; vijfanam brahima, Brahman as conditioned
by cognition; (which is) the jyestham, the first-born—-since
it was born before all or because all actions presuppose
it. That is to say, they meditate on that knowlcdge-
Brahman, identifying themselves with it. Hence, through
the worship of the Mahar Brahman, they become possessed
of knowledge and glory. Cet, if'; veda, onc knows; that
vijaanam brahma, Brahman as conditioned by cognition;
and not only does one know, but also, cet, if, na
pramadyati tasmat, docs not err about that Brahman
does not deviate from that Brahman. Since one is prone
to thinking the external non-Selves as the Self, there arises
the possibility of swerving from the thought of the
knowledge-Brahman as identified with one’s Self; in
order to bar out that possibility, the text says, ‘“‘if one
does not err about that Brahman”, that is to say, if one
has eschewed all ideas of identity of the physical selves
etc., with his own Self and goes on thinking of the know
ledge-Brahman as his Sclf. What will happen thereby?
The answer is: sarire papmanah hitva, abandoning all sins
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in the body. All sins are verily caused by the identifica-
tion of onesclf with the body. And on the analogy of
the removal of the shade, on the removal of the umbrella,
their eradication s possible when their cause is removed
as a result of the identification of oncsclf with the
knowledge-Brahman. So the meaning is this: /fiitva sarire,
having abandoned in the body itself, all the physical
papmanaf, sins, that are caused by the identification of
oneself with the body; and becoming identified with the
knowledge-Brahman (i.e. Hiranyagarbha); onc samasnute,
fully enjoys, through the cogniuve sell’; sarvan kaman, all
desirable things, that are there in the knowledge-Brahman.

Tasya piirvasyu, of the preceding one, of the mental
self; esall eva atma. this is verily the self, that s lodged
mn the mental sSarira, body, and 1s hence the sarirah,
embodied. Which? Yuh esaht, that which 1s this; vijfiana-
mayah, the cognitive one.

Tasmar vai ete., is as alrcady explained From the
context and from the use of the suffix, mayat (made of),
it is to be understood that a conditioned self is implied
by the word anundamayah (made of bliss). For the
conditioned selves—made of food etc. --which are material,
are dealt with here. And the self made of Dbliss also is
included in that context. Besides, the suffix mayat is used
here in the sense of transmutation (and not abundance),
as in the casc of anandammaya. Hence the anandamaya is to
be understood as o conditioned self. This also follows
from the fact of swikramana (attaining). The text will
say, “He attains the self made of bliss™ (I1. viii. 5). And
things that are non-Selves and eifects are seen to be attained
by others. Moreover, the self’ made of bliss is mentioned
in the text as the object of the act of attaining, just as it

21 .
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is in the text, annamayam dtmanam upasarikramati, he
attains the self made of food (II. viii. 5). Nor is the
(unconditioned) Self attainable, since such an attainment
is repugnant to the trend of the passage and it is logically
impossible. For the (unconditioned) Self cannot be attaincd
by the Sclf, inasmuch as there is no split within the Self,
and Brahman (the goal) is the Self of the attainer. More-
over, (on the supposition that thc unconditioned Self is
spoken of), the fancying of head ctc., becomes illogical.
For the imagination of limbs, hcad ctc, is not possible in
one (i.e. in the Self) which has the characteristics men-
tioned earlier, which is the cause of space ctc., and which
is not included in the category of effects. And this is
borne out by such Vedic texts, denying distinctive attributes
in the Self, as the following: “(Whenever an aspirant gets
fearlessly established) in this changeless, bodiless, 1nex-
pressible, and unsupporting (Brahman)” (Tai. Il. vii. 1),
“It is neither gross nor minute’” (Br. II1. viii. 8), ““The Self
is that which has been described as ‘not this’, ‘not this™ ™’
(Br. II1. ix. 26). This also follows from the illogicality
(otherwise) of quoting the (succeeding) mantra; for the
quotation of the mantra, *‘If anyone knows Brahman as
non-existing, he himself becomes non-existent’ (Tai IL.vi.1),
cannot be justified on the supposition that Brahman is
directly perceived to be the scIf possessed ol such limbs
as joy for Its head, and so on, since on that supposition
there cannot exist any such doubt as “Brahman does not
exist”. Besides, it is unjustifiable to refer separately to
Brahman as the stabilising tail in “Brahman is the stabilis-
ing tail”’. So the anandamaya (made of bliss or blissful)
arma (self) belongs to the category of the conditioned
ones; it is not the suprcme Self. Ananda (bliss) is an
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effect of meditation and rites, and anandumaya is con-
stituted by this bliss. And this self is more internal than
the cognitive self, since it has been shown by the Upanisad
to be indwelling the cognitive self which is the cause of
sacrifices etc., Inasmuch as the fruit of meditation and
rites is meant for the cnjoyer.! it must be the inmost of
all; and the blisstul self is the inmost as compared with
the others. Further, this follows from the fact that medi-
tation and rites arc meant for the acquisition of joy etc.,
for meditation and rites are undertaken for joy etc. Thus
since joy etc., which are the fruits (or rites and meditation),
arc ncarer to the Self, it is logical that they should be
within the cognitive sclf; for the blissful self, revived by
the impression of joy etc., is perceived in drcam as
sustained by the cognitive self.2
Tuasya, of him, of the self made of bliss; the privam,
Jjoy arising from seeing such beloved objects as a son; is
the swrafi, head comparable to a head, because of its pre-
eminence. Modal, enjoyment the joy that follows the
acquisition of an object of desirc. When that enjoyment
reaches its acme it is pramodap, exhilaration. Anandah,
Bliss pleasure in general, which is the soul (trunk) of the
different limbs, (i.e. expressions) of happiness in the form
of joy etc., for this ananda, (i.c. common Bliss), permeates
them all. Awanda (Bliss) is supremec Brahman; for it is
Brahman which manifests Itself in various mental modifica-
tions, evoked by past good deeds, with regard to such
limiting adjuncts as a son, a friend, ctc., in the presence
of which the mind, freed from tamas (gloom, darkness,
1 Since enjoyment follows action.
2 “The self, possessed of joy etc, is not the primary self, since it is
perceived by the witnessing Sclf in dream”—--A.G.
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etc.), becomes placid. And this is known in the world
as objective happiness. This happiness is momentary,
since the result of past deeds that brings about thosc
particular modifications of the mind 1s unstable. That
being so, as much as that mind becomes purified through
austerities that dispel ramas (indolence), and also through
meditation, continence, and faith, so much do particular
joys attain excellence and gain in volume m that calm and
free mind. And this Upanisad will say, “That is verily
the source of joy; for onc becomes happy by coming in
contact with that source of joy. This one, indeed, enlivens
people” (Tai. Il vii. 1). Theie 1s also this other Vedic
text to the point, “On a particle of this very Bliss other
beings hive™ (Br. 1V. 1. 32). Thus, too, 1t will be said that
bliss increases a hundredfold in cvery successive stage, in
proportion to the perfection of detachment from desires
(Tai. II. vin).! Thus, speakmg from the standpoint of the
knowledge of the supremc Brahman, Brahman is certainly
the highest as compared with the blissful self that evolves
gradually. The Brahman under discussion -which is
defined as ‘‘truth, knowledge, infinite” (Tai. 1. 1y, for
whose realisation have been introduced the five sheaths.
commencing with the one made of food, which is the
inmost of them all, and by which they become endowed
with their selves (entity) — that hrafma, Brahman, is
puccham pratistha, the tail that stabilises. That non-dual
Brahman, again, which is the farthest limit of all negation

1If the increasc of bliss were dependent on things alone, the
Upanisad would not speak of bliss with 1eference to @ man of detach-
ment as 1t does n fact in Tay [l viii. In reality, bliss becomes higher
in proportion as the heart becomes purer, calm, and more freed from
objects, whereby it becomes abler to reflect the Bliss that 1s Brahman.
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of duality, superimposed by ignorance, is the support of
the blissful self, for this self culminates 1n unity. (It
follows, therefore, that) there does exist that Onc, the non-
dual Brahman, as the farthest limit of the negation of
duality, called up by ignorance, and this Brahman supports
(the duality) like a tail  Ilustiative of this fact, too, here
1S & verse:

CHAPTER VI

sg=a g wafg | srEgFEfa 38 g

afeq agifa ¥gg 1 avan= qar fagfda
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T qOEIET | 332 qaAged | afeg fva ) gz
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fresq =anfread = faeas =afasas =1 fasma
=Jifasd 9 | GG A1qd T GFAFad | afzd
FegeafaeaTHeTy LT TSI wafq 1 g 1

fa asaisTaTF: |

1. If anyone knows Brahman as non-exist-
ing, he himself becomes non-existent. 1f anyone
knows that Brahman does exist, then they con-
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sider him as existing by virtue of that (know-
ledge).

Of that preceding (blissful) one, this one is
the embodied self. Hence hereafter follow these
questions: After departing (from here) does any
ignorant man go to the other world (or does he
not)? Alternatively, does any man of know-
ledge, after departing (from here) reach the other
world (or does he not)?

He (the Self) wished, ““Let me be many, let
me be born. He undertook a deliberation. Hav-
ing deliberated, he created all this that exists.
That (Brahman), having created (that), entered
into that very thing. And having entered there,
It became the formed and the formless, the de-
fined and the undefined, the sustaining and the
non-sustaining, the sentient and the insentient,
the true and the untrue. Truth became all this
that there is. They call that Brahman Truih.
Pertaining to this, therc occurs this verse:

Sah, he; bhavati, becomes; asan eva, non-existing
indeed—like something non-existent; just as a non-entity
has no relation with any human objective, similarly, he
remains dissociated from any human objective (viz libera-
tion). Who is that? He who, cet, perchance; veda, knows;
brahma, Brahman; asat iti, as non-existing. As opposed

to that, cet veda, should he know, that thing; brahma iti,
as Brahman; which is asti, does exist—as the basis of all



1Lvi. 11 TAITTIRIYA UPANISAD 327

diversification, the seed of all activity, though in Itself It
is devoid of all distinctions, (then the knowers of Brahman
consider him as existing). Why, again, should there be
any apprehension of Its non-existence? We say that (this
is 50, because) Brahman is beyond all empirical relation-
ships. The intellect that is prone to think of existence with
regard to everything, possessed of humuan value and having
speech alone as its substance, may assume non-existence
with regard to anything that is opposed to this and is
transcendental. For instance, it is well known that a pot,
comprchended as a thing that man can deal with, is true,
whilc anything of an opposite naturc is false. Thus, by a
parity of reasoning, therec may arisec here an apprehension
of the non-existence of Brahman. Therefore it is said,
*if anyone knows that Brahman does exist’’. What again,
will happen to one who knows Brahman as existing? That
is being answered: Tutah, because of that realisation of
of existence; the knowers of Brahman viduli, know; enam,
this one -who has this realisation; as santam, existing—
as identified with the Self that is absolutely real, for he
has become one with the Brahman that exists. The idea
is that he becomes worthy to be known by others, just
as Brahman is. Or (the alternative meaning is) if a man
thinks, ‘“Brahman is non-existence’’, then that man, by his
want of faith, apprehends the entire righteous path,
consisting of the scheme of castes, stages of life, etc., as
false (non-existing), inasmuch as that path is not calculated
to lead him to Brahman. Hence this atheist is called asar,
unrighteous-~in this world. As opposed to such a man,
if anyone knows that “Brahman does exist”’, then, he,
because of his faith, accepts truly the righteous path,
comprising the scheme of castes, stages of life, etc., and
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leading to the realisation of Brahman. Since this s so,
tatah, therefore; the good people know this one as santam,
trcading the righteous path. The purport of the sentence
is this: Because of this fact, Brahman is to be accepted
as ¢xisting.

Tasya piarvasya, of the preceding one  of the cognitive
one; esah eva, this one, indecd is: sarirah atma, the self
existing in the body. Which is that? Yalr esali, that which
1s this one  the self made of bliss. As to this self there
is no apprchension of non-existence. But Brahman’s non-
cxistence may be suspected, since It is devoid of all
distinctions, and since It is common to all.!  Since this is
so, atah, theicfore: atha, aferwards; there are these
anuprasnal: prasnah means questions, by the disciple who
is the hearer, and «nw, mcans after; the questions after
what the teacher has spoken are the anuprasnah. Brahman,
being the cause of space ctc., is equally common to the
man of knowledge and the ignorant man. Therefore, 1t
may be suspected that the ignorant man, too, reaches
Brahman. Uta has the meaning of api, used in introduc-
ing a question. Cana 1s used in the sense of «p: (implying
even). Pretya, departing, from here; does kah cuana
avidvan, even one who 1s ignorant? gacchati, reach; amum
lokam, that world- the Sclf? The question, ““Or does he
not go?’ is implicd because of the use of the plural
number in anuprasnah, questions put after the teacher’s
instruction. The remaining two qucstions are with regard

1 Since Brahman pervades cverything, Its utility should be pci-
ceptible at every turn. But actually this 1s not so. Hence Its existence
can be questioned. But dnandamaya’s (blissful self’s) existence is not
doubted in this sense. Hence dnandamaya is not the subject-matter
of the verse quoted above.
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to the enlightened man. If the ignorant man fails to
rcach Brahman, though It is the common source of all,
then the attainment of Brahman by an enlightened man
may as well be doubted. Hence with regard to him is the
question® 4ho vidvan ctc. Does hah cit, someone; who
1€ a vidvan, enlightened man  knower of Brahman; prety a,
departing, fiom here; amum lokam samainute, reach the
other woirld? In the expression samasnute u, the e (in te)
15 replaced by av, of which the v having been dropped
out. the a becomes lengthened, and the expression be-
comes samasnutd u. And the letter 1, occurring later,
should be transferred from the bottom and the letter ra
should be detached from wra, occurring carlier, (to form
a new word wra).  Placing this (new) uta before the word
aho, the question 18 being put: Ura aho vidvan etc., or
does the enlightened man attain the othcer world? The
other question is: ““‘Or does the enlightened man not attain
it, jyust as the ignorant man does not?” Alternatively,
there arce only two questions relating to the enlightened
and unenlightened men. The plural occurs with reference
to other questions that may crop up by implication.
From hearing, “If one knows Brahman, as non-existing’”,
and *‘if onc knows that Brahman docs exist’”, the doubt
arises as to whether It cexists or does not cxist. From
that, by implication, crops up this first question after the
teacher’s mnstruction: “‘Does Brahman cxist or does |t
not?” The second one is: “Since Brahman is impartial,
does the unenlightened man reach It or doecs he not?”
I'ven if Brahman is equal to all, Its non-attainment, 1n the
case of the enlightcned man, can be suspected as much as
in the casc of the unenlightened onc: and hence the third
question following on the teacher’s instruction, is, ‘“‘Does
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the man of knowledge attain or does he not?” The
succeeding text is introduced for arswering these questions.

Apropos of this, existence is being first spoken of.
It remains to be explained as to what kind of truth is
meant in the ascertion that was made thus: “Brahman is
truth, knowledge, infinite”. Hence it is being said:
Brahman’s truth is affirmed by spcaking of Its existence;
for it is asserted that the existing is the true (an echo of
Ch. VI.ii. 1). Therefore, the very affirmation of existence
amounts to an avowal of reality. How is it known that
this text bears such an import? From the trend of the
words of this text. For the succeeding sentences, such as
“They call that Brahman truth” (Tai.ll.vi. 1), “(Who,
indecd, will inhale and who cxhale) if this Bliss (Brahman)
be not there in the supreme space (within the heart)?”

Objection: -While on this topic, thc suspicion arises
that Brahman 1s non-existent. Why? Because whatever
exists is perccived as possessed of distinctive attributes, as
for instance a pot etc. Whatever 18 non-existent is not
perccived, as for instance the horn of a hare etc. Brahman
is not perceived in that way. So Brahman does not exist,
since It is not perceived as possessed of distinguishing
attributes.

Answer: This is not tenable, since Brahman is the
cause of space etc. It is not a fact that Brahman does not
cxist. Why? Since all the products of Brahman, such as
space etc., are perceived. It is a matter of common experi-
ence in this world that any thing from which something is
produced does exist, as for instance, carth, seed, etc., which
are the causes of a pot, a sprout, etc. So Brahman does
exist, since It is the cause of space ctc. Nor is any effect
perceived in this world as having been produced from non-
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entity. If such effects as name and form had originated
from nonentity, they should not have been perccived
since they have no reality. But, as a matter of fact, they are
perceived.  Hence Brahman exists.  Should any effect
originate from nonentity, it should remain soaked in un-
rcality even while being perceived. But facts point other-
wise. Therefore Brahman exists. Pertaining to this another
Vedic text—“How can a thing, that exists, come out of a
thing that does not?” (Ch.VLii.2) —points out the logical
impossibility of the creation of something out of nothing.
Therefore, it stands to reason that Brahman is a reality.

Objection: As to that, should Brahman be the cause
hike earth, seed, ctc., It will be insentient.

Answer: No, since It is capable of desiring. It is not
certainly a matter of experience that one who can desire
can bc insentient. And we have said that Brahman is, indeed
omniscient: and so it is bul rcasonable that It should be
capable of desiring.

Objection: Since Brahman has desires, It has wants
like ourselves.

Answer: WNot so, for Tt is independent. Such defects
as desire cannot impel Brahman to action, just as they do
others, by subjecting them to their influence. What then
are these (desires of Brahman)? They are by nature truth
and knowledge, and they are pure by virtue of their identity
with Brahman.! Brahman is not impclied to action by them.

1 “Brahman, as 1cflected on Maya, 1s the material cause of the
world, and It is possessed of desires that are the modifications of Maya
But these modifications are not distingwshable from truth and know-
ledge, since they are permeated by Consciousness that is not subject
to ignorance etc.; and they arc pure, since they are untouched by
unrighteousness etc. by virtue of their non-distinction from Brahman.”

-AG.
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But Brahman ordains them in accordance with the results
of actions of the creatures. Thercfore, Brahman has inde-
pendence with regard to desires. So Brahman has no want.
And this follows also from the fact of Brahman’s non-
dependence on any other means. To explain, Brahman
has no dependence on accessories etc., as others have
whose desires are not identified with themselves but are
depuendent on such causes as righteousness, and require
the extraneous body and senses as their instruments. How
do they exist then (in Brahman)? They are non-different
trom Itself.!  That fact is stated in salr ahamayata:  sah,
the Self from which space originated; adkamayara, desired.
How? Balue syam: syam, 1 shall become, halu, many.

Objection: How can the Onc become many, unless
It cnters into something clse?

The answer is in prajayeya, *‘I shall be born™. The
multiplication here does not refer to becoming something
extraneous as one does by begetting a son. How then?
Through the manifestation of name and form that are
latent in Itselt. When name and form, existing latcntly'
in the Self, get manifested, they evolve into all the states
by retaining their intrinsic nature as the selt and remaining
indistinguishable from Brahman in time and space. Then
that evolution of name and form is (what is called) the
appearance ot Brahman as many. In no other way can
one justify either the cvolution of Brahman as a plurality,
or Its finitude. Its finitude and plurality are just as in the

1¢“Since Maiyid, as possessed of the impressions of desires, has
identity with Brahman (through superimposition), the desires, that
arc the modifications of this Maya, have also identity with Brahman.
Therefore, there 1s no need for a physical body, etc.” (for making possi-
ble the existence of desires in Brahman, as it is in our case)—A.G.
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case of (the delimitation and diversification of ) space,
where there are the creations of extrancous factors. Hence
the Self becomes multiple through these alone.  For no
such subtle, disconnected and remote thing cxists as a
non-Self, in the past, present, or future, which s different
from the Self and separated from It by timc or space.
Therefore, it is because of the Self (i.c. Brahman) that
name and form have their being under all circumstances,
but Brahman does not consist of them. They aie said to
be ecssentially Brahman, since they ccasc to exist when
Brahman is climinated. And as conditioned by these two
hmiting adjuncts, Brahman cntets as a factor into all em-
pirical dcalings involving such words as knowledee,
knower, and knowablc, as also their implications etc.

Having such a desire, saf, He -that Self; tapah
atapyata: by tapah is meant knowledge siee another
Vedic text says, “"He whosc tapalh consists of knowledgs™
(Mu. Li.9), and since the other kind of rapafr (austerity)
is out of place in onc in whom all desires remain fulfilled.
That kind of rapah, knowledge. he ataprata, practised.
The idea s that the Sclf reflected on the plan cte.. of the
creation of the world.  Sah rapah tuptva, He, having 1c-
flected thus: asijata, created; in consonance with such
contributory factors as the results of actions of creatures;
dam sarvam, all this; vat idam kim ca, whatever there is,
without any exception —this universe, together with space,
time, name, and form as He perceived it, and as it is per-
ceived by all beings under all circumstances. Brahman,
srstva, having created; tat, that, this world. What did He
do? The answer is: tat eva, into that very world —which
had been created; anupravisar, He cntered.

With regard to this, it is a matter for consideration as
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to how He entered. Did the Creatorenter in the very form
of the Creator or in some other form? Which is the reason-
able position?

Psucdo-Vedantist:  From the usc of the suffix Afva
(-ing), it follows that the Creator Himself entered.!

Objection: Is that not illogical, since on thc sup-
position that Brahman is a (material) cause in the same
sense as clay is, the effects are non-different from Brahman ?
For it is the cause that becomes transformed into the
effect. Hence it is illogical that, after the production of
the effect, the cause should enter over again into the etfect
as a separate entity, as though it had not done so already.?
Apart from being shaped into a pot, the clay has no other
entiy into the pot, to be sure.

Pseudo-Vedantist:  Just as earth, in the form of dust,
enters into a pot (made of earth), similarly, the Self can
enter into namc and form under some other guise. And
this also follows from another Vedic text, “Entering in the
form of this individual soul” (Ch. VI. iii. 2).

Objection: This is not proper, since Brahman is one.
In the case of earth, however, it is possible to enter into
a pot in the form of dust, since lumps of earth are many
and have parts, and since powder of carth has places still
not penectrated by it. In the case of the Self, however,
there cannot possibly be any entry, since It is one at the

1 Grammar indicates that the fimite verb and the verb ending with
ktvda (=ing), i the same sentence, refer to the same nominative.

2The action denoted by the verb having the suffix k/va precedes
the action of the finite verb.  This is not possible here, since the
production of the effect and the entry of the cause into it are simul-
taneous.
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same time that It has no dimension and has nowhere to
enter into.

Pseudo-Vedantist: What kind of entry will it be
then? The fact of entry has to be upheld anyhow in view
of the Upanisadic statement: *‘He entered into that very
thing.” That being so, Brahman may as well have dimen-
sions, and having dimensions, it 1s but proper that Brah-
man’s entry into name and form should be like that of a
hand into the mouth.

Objection: No, since there is no empty space. For
Birahman, which has become transformed into cffects, has
no other space, apart from that occupied by the effects,
consisting of namec and form, which is devoid of Tt and
into which It can enter as an individual soul. Should It
(i.e. Brahman as the individual soul) enter into the cause
(viz Brahman as such),! It will ccase to be an individual
soul, just as a pot ceascs to be a pot on entering into (i.c.
on being reduced to) carth. Hence the text, **He entcred
mto that very thing™”, cannot justifiably imply entry into
the cause.

Pseudo-Vedantist:  Let (the cntry be into) another
cffect. The text, “He entered into that very thing,” means
that one effect, viz the individual soul, entered into an-
other cffect, viz name and form.

Objection: WNo, since this involves a contradiction; for
a pot does not become merged into another pot. Besides,
this runs counter to the Vedic texts that spcak of their
distinction; so that the Vedic texts that reaflirm the differ-
ence of the individual soul from the effect, name and form,

1 Brahman s the common cause of everything including the

mndividual souls. Now, the mdividual soul may enter into Brahman
which, though transformed as name and form, is stll its cause.
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will be contradicted. Furthermore, if the soul merges
into name and form, liberation will be impossible. It
does not stand to reason that onc merges into what one
tries to get freed fiom.  The freedom of a thief, when
captuted, does not lie in his entering into the fetters.

Pseudo-Vedantist.  Suppose Brahman is transtormed
mto two patts, external and internal.  To explain, that
very Brahman, which is the cause, has become diversified
as the reeeptacle in the shape of body ctc., and as the thing
contained in the shape of the embodicd soul.

Objection: No, for entry is possible only for what
is outside  Not that a thing that 15 (naturally) comprised
within another is said to have entered therc. The cntry
should be of somcthing that is outside, for the word entry
(pravesa) is seen to carry that sense, as for instance in the
sentence, ““He entered into the house after erecting it.”

Pseudo-Vedantist. The entry may be like that of
reflections, as of the sun eic., in water.

Obhjectivnn:  No, since Brahman is not hmited, and
since It has no configuration. A thing that is limited and has
features can be reflected on something clse which is by natuic
transparent, as for instance, the sun etc., can be reflected on
water; but of the Self there can be no reflection, since It has
no form. Moreover, the entry of the Self in the form of a
reflection is not possible, since the Self is all-pervasive, being
the cause of space cte., and since there is no other substance
which can hold the Selt’s reflection by being placed some-
where unconnected with the Self. This being so, there is no
entry whatsoever. Nor do we {ind any other interpretation
possible tor the text ““He entered into that very thing.” And
a Vedic text is meant to enlighten us about supersensuous
realities. But from this sentence, not even diligent pcople can
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derive any enlightenment. Well, then, this sentence, ““Having
created it, He entered into that very thing,” has to be dis-
carded, since it conveys no meaning.

Vedantist’s answer: No, (it nced not be discarded).
As the sentence bears a different meaning, why should there
be this discussion that is out of context? You should re-
member the other meaning which is implied in this sentence
and which is the subject under discussion here, as stated in
the text: “The knower of Brahman attains the highest.
Brahman is truth, knowledge, and infinite.  Hc who knows
(that Brahman) as®*existing in the intellect (lodged in the
supteme space in the heart)” (Tat. 1.7 1) The knowledge
sought to be imparted is of that Brahman, and that is also
the topie under discussion.  And the eflects, beginning with
space and ending with the body made of food, have been
miroduaced with a view 0o inducing knowledge about the
nature of that Brahman, and the topic started with is also
the knowledge of Brahman. Of these, the sclf made of the
vital force indwells and 1s different from the sclf made of
foud; within that is the self made of mind and the sclf made
of ‘ntellect. Thus (by stages) the self has been made to enter
into the cavity of the intellect.  And there, again, has been
jpresented a distinet self that is made of bliss.  After this,
through the comprehension of the blissful self which acts as
a pointer (to the Bliss Brahman), one has to vealise, within
this very cavity of the heart, that Sclf as the culmination of
the growth of bliss, which is Brahman (conccived of) as the
stabilising tail (of the blissful self), which is the support of
all modifications and which is devoid of all modifications.
It is with this idea that the entry of the Self is assumed.
Inasmuch as Brahman has no distinctive attribute, It cannot
be realised anywhere else. It is a matter of experience that
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knowledge of a thing is dependent on its association with
distinct entities. Just as the knowledge of Rahu arises from
its association with the distinct entities, the sun and the
moon,! similarly, the association of the Self with the cavity of
the internal organ causes the knowledge of Brahman, for
the internal organ has proximity (to the Sclf) and the power
of illumination. Just as pot etc., are perceived when in contact
with light, so also the Self is perceived when in contact with
the light of intellectual conviction.2 Hence it suits the con-
text to say that the Self is lodged in the cavity of the intellect
which is the cause of Tts experience. In the present passage,
however, which is a sort of elaboration of that theme, the
same idea is repeated in the form, “Having crcated it, He
entered into that very thing.” Tat, that very Brahman ltself
—which is the cause of space; and which srstva, after creating,
the effect; has entered into the creation, as it were; is per-
ceived, within the cavity of intellect, as possessed of such
distinctions as being a scer, a hearer, a thinker, a knower,
etc. That, indeed, is Its entry. Hence Brahman, as the cause
of this phenomenon, must exist. Accordingly, just becausc
It exists, It should be apprehended as such.

What did It do afier entering creation? It abhavar,
became; sat ca, the formed (gross); ryat ca, and the formless

1 Rahu 1s a mythological being that has no limb except a hecad.
During eclipses 1t swallows the sun or the moon, and then alone
we are conscious of its existence

2 A thing becomes illumined with the light of knowledge, only
when the internal organ is in contact with it, but not otherwise. A
reflecting medium must be transparent enough to catch an image
properly. The intellect alone can reflect the Self best. Again, light
removes darkness, though both are insentient, similarly, intellectual
conviction removes ignorance, though both are insentient. The intellect
cannot reveal Brahman objectively.
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(subtlc). The formed and the formless, existing in the Self
in their state of unmanifested name and form, are manifested
by the indwelling Self: and even when manifested and kncwn
as the formed and the formless, they still continue to be
inseparable from the Self in time and space. Having this
fact in view, it is said that the Self became these two. More-
over, the (Self became) niruktam ca aniruktam ca, the de-
finable and the undefinable. Nirukta is that which is defin-
able as ““this is that”, by distinguishing it from things of its
own class as also from things of other classes, and by associat-
ing it with a certain time and space. Anirukta is its opposite.
Nurukta and anirukta, too, arc but attributes of the formed
and the formless. Just as the formed and the formless arc
the visible and invisible, so also are the ailayanam ca ani-
layanam ca, the sustaining and the non-sustaining. Nilavana
means a nest, a sustaining thing; and this is an attribute of
the formed. Anilavana, a non-sustaining thing —is opposed
o that (nilavana) and is an attribute of the formless. Though
invisible, undefinable, and non-sustaining are the attributes
of the formless, they relate only to the manifested, for they
are referred to in the Vedas as occurring after creation. By
tyat, the formless, are meant the vital force etc.; and they,
again, are inexpressible as well as non-sustaining. So all
these adjectives belonging to the formless, relate to the mani-
tested (created). Vijaanam is sentient, and avijiianam is de-
void of sentience, insentient stone etc. It follows from the
context that satyam is veracity as found in empirical dealings,
and not absolute truth. For the absolute truth is only one,
which is Brahman. But here the relative truth, as found in
the empirical world, is referred to; as for instance, water
is said to be true in comparison with the water in a mirage
which is false. Anrram, untruth, is the opposite of that.
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What is it that abhavar, became, all this? That which is
satyam, the absolute truth. What is that, again? It is Brah-
man; for it is Brahman that has been introduced as the topic
of discussion by the sentence, “Brahman is truth, knowledge,
infinite.”” The knowers of Brahman acaksate call it satyam,
truth, because it is the one Brahman, called sarya, truth;
that abhavat, became:; yat kim ca idam, all this that there
is—all modifications, without any exception, starting with
the visible and the invisible, all of which are the featurcs of
the formed and the formless—there being no existence of
any of these modifications of name and form apart from
that Brahman.

The question that was mooted after the teacher’s instruc-
tion concerned cxistence and non-existence. As an answer
to this, it has been said that the Self desired, ““T shall becomce
many.” He created, in accordance with His wish, such prod-
ucts as space ctc., which are characterised as the visible,
and invisible ctc.. and then He entered into them to appear
as many through His acts of seeing, hearing, thinking, and
knowing. Hence it is implied thereby that the Self must be
accepted as existing, since It is the cause of space ctc., exists
in this creation, is lodged in the supreme space within the
cavity of the heart, and is perceived through Its diverse
reflections on the mental concepts.!

Tar, pertaining to this concerning this idea expres-
sed in the bralunana portion; esah slokah bhavati, occurs
this verse. Just as in the preceding five chapters occurred
verses cxpressive of the sclves, counting frem the one

1 The mental concepts are “I am a doer”, “I am an enjoyer”,
cte.; and these, again, being the different appearances of the light
of the Self, reveal the Self in Its conditioned form, and not in Its
unconditioned essence.
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constituted by food, so, too, is there this verse which
indicates through Its cffects the existence of the Self
that indwells everything.

CHAPTER VII
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1. In the beginning all this was but the un-

manifested (Brahman). From that emerged the

manifested. That Brahman crecated Itself by It-
self.  Therefore It is called the self-creator.

That which is known as the self-creator is
verily the source of joy; for one becomes happy
by coming in contact with that source of joy.
Who, indeed, will inhale, and who will exhale,
if this Bliss be not there in the supreme space
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(within the heart). This one, indeed, enlivens
(people). For, whenever an aspirant gets fear-
lessly established in this unperceivable, bediless
inexpressible, and unsupporting Brahman, he
reaches the state of fearlessness. For, whencver
the aspirant creates the slightest difference in It,
he is smitten with fear. Nevertheless, that very
Brahman is a terror to the (so-called) leained
man who lacks the unitive outlook.
Ilustrative of this is this verse here:

Asat vai idam agre asit, in the beginning all this was but
the unmanifested (Brahman). By the word asat is meant the
unconditioned Brahman as contrasted with the state in which
distinctions of name and form become manifested. Not that
absolute non-existence (the root meaning of the word, asar)
is meant, for the existent cannot come out of the non-exis--
tent. Idam, this, standing for the manifested world possess-
ed of the distinctions of name and form; agre, in the begin-
ning—before creation; asir asat, was but Brahman that could
be called asat. Tatah, from that—from that unconditioned;
vai, indeed; sar that which is distinguished by manifested
name and form; gjayata was born. Is the effect entirely
separated from that (cause), just as a son is from the father?
The answer is being given negatively: 7at, that which is
called the unconditioned (Brahman); svayam, Itself; akurura,
created ; armanam, Itself. Since this is so, tasmat, therefore; rat,
that Brahman Itself; ucyate, is called; sukrtam, selfcreator.!

1 Sukptam (standing for svakrta) should mean self-created. But
Sankara takes it as a Vedic licence for self-creator”—A.G.
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By virtue of being the cause of everything, Brahman is
well recognised in this world as the self-creator. Or, since
Brahman Itself created everything by virtue of Its being every-
thing, therefore that very Brahman, which is the cause from
the standpoint of virtue as well, is called swkrra (merit).!
At all events, whether the meaning of sukrta be ‘‘merit”
or it be the other one (self-creator) a cause which is related
to the fruit etc. is familiarly known in the world as sukrta.
That universal recognition is possible only if there is an eternal
consciousness acting as the cause. Hence, from the universal
fact of the admission of sukrta, it follows that Brahman exists.

It exists because of this further reason. Of which
reason? Since It is the source of joy. How is Brahman well
known as the source of joy? The answer is: Yat vai tat
suk rtam, that which is known as the self-creator; rasal vai
sah, is verily the rasah (a source of joy). Rasah stands for
anything that is a means for satisfaction, i.e. a source of joy,
such as sweet and sour things which are well known to be
so in the world. Hi, since, rasam lubdhva, begetting a thing of
joy; ayam bhavati, one becomes, anandT, happy. A nonentity
is not seen in this world to be a cause of happiness. Inasmuch
as those Brahmanas (who have realised Brahman) are seen
to be as happy as one is from obtaining an external source
of joy—though, in fact, they do not take help of any external
means of happiness, make no cffort, and cherish no desire—it
follows, as a matter of course, that Brahman is the source of
of their joy. Hence there does exist that Brahman which is
full of joy2 and is the spring of their happiness.

1 Suhrta (Lit. well done) means merit, which 1s one of the causes of
creation.

2 Taking the expression, rasavat, to mean ‘“like a juice, i.e a
sweet thing” (instead of “full of joy), the concluding portion may be
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Brahman exists because of this additional reason. Of
which? Since such actions as exhaling are seen. This body,
too, of a living being, exhales through that function of the
vital force called prana and inhales through that other called
apana. Thus are the body and senscs, in their association,
seen to perform their vital and organic functions. This
achievement of unity for serving a common purpose is not
possible unless there is an intelligence whichis nota part of
this conglomeration. For such is not the case anywhcre
else.] That fact is being stated: yar, if; esal anandah, this
Bliss; na syat, should not be there; akase, in the (supremc)
space—that is lodged in thc cavity of the heart; then in this
world, kal Ii eva, who, indeed; anyat, should inhale— should
perform the function of apana; or kali pranyatr, who should
exhale—should perform the function of prana? Therefore
that Brahman exists. People’s happiness is caused by that
very entity for whosc purpose there are such activities of the
body and senses, as exhaling etc., How? Esal hi eva, this
one—this supreme Self—indeed; anandayati (is the same as
anandayatri), enlivens—people, in accordance with their’
merit. The idea is this: That very Self, which is Bliss by
nature, is thought of as limited and diversified by people
because of their ignorance.

That Brahman exists as the cause of fear and fearless-
ness of the men of ignorance and knowledge (respectively).
For fearlessness comes as a result of taking refuge in something
that exists, whereas fear cannot cease by resorting to some-

translated thus: “Brahman, which 1s the spring of their happiness just
as a sweet thing 1s.”

1 Building materials themselves, for instance, do not erect a struc-
ture. A house stands there because somebody built it and yet did not

form a part of it.
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thing that does not exist. How does Brahman become the
cause of fearlessness? The answer is: Hi, since; yada eva,
at the very time that esah, this onc —an aspirant; etasmin,
in this one —in Brahman. (Brahman) of what kind? Adrsiye:
drsya is anything that is meant to be seen, that is to say, any
modification; for a modification is meant to be perceived;
what is not a drsya is adrsya, i.e. changeless. In this adrsye,
changeless, that which is not an object of cognition. Anatmye,
in the unembodicd. Since It is imperceptible, It is incorpor-
eal. Since It is incorporcal, It is aniruktam, inexpressible.
Anything possessed of attributes can alone be expressed in
words, and anything possessed of attributes is mutable,
whercas Brahman is changeless, It being the source of all
modifications. Hence, It is inexpressible. That being so,
1t is anilayanam: nilayana is a nest, refuge; anilayana is the
opposite of that; It is not the sustainer. The meaning of the
sentence is: (When) in that entity which is this changeless,
unembodied, inexpressible, unsustaining Brahman, (the as-
pirant) vindare, gets; pratistham, stability, Self-absorption;
*ubhayam, in a fearless way. The word, abhayan (fearlessly),
is used adverbially (to modify the verb vindate, gets);
or it has to bc changed in gender to abhayam fearless)
to qualify the noun (pratistham, stability). (When the
aspirant gets this fearless stability in Brahman) atha, then;
since he does not see then diversity that is the creation
of ignorance and is the cause of fecar, thercfore, sah, hc;
abhayam gatal bhavati, becomes established in fearlessness.
When he becomes established in his true nature, then he
does not see anything else, does not hear anything else,
does not know anything else. Someone gets afraid of
someone else, but it is not logical that the Self should
be afraid of the Self. Hence the Self is the source of
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fearlessness for the Self. There are Brahmanas to be found
who are free of fear from all quarters. This would be un-
justifiable if Brahman, the protector from fear were not there,
at the same time that the causes of fear persisted. There-
fore, from the fact of noticing their fearlessness, it follows
that Brahman exists as the source of that intrepidity. When
does that aspirant reach fearlessness? When he does not
perceive anything else and does not create any antaram, differ-
ence, in the Self, then he attains fearlessness. This is the idea.

On the contrary, /i, since; yada, when, in the state of
ignorance; egah, this one, the ignorant man; sees in this Self
something, presented by nescience, like the vision of a second
moon seen by a man suffering from the eye-disease called
timira: and etasmin, in this, in Brahman; kurute, he creates;
ut aram, even a slight; anraram, hole, difference--since the
perception of difference is the causc o: fear,! it means that
even it he sees the slightest difference— atha, then, because
of that seeing of difference; rasya, for that soul that perceives
difference; bhayam bhavati, fear crops up. So the Self alone
is the cause of fcar for the ignorant man himself. The Upa-
nisad states that very fact here: Tw, ncvertheless; rat eva,
that very Brahman; is bhayam, a terror; vidusah, to the man
of (apparent) learning, who perceives difference: that very
Brahman, when perceived through a sense of duality and
called God, becomes a terror for the (apparently) learned
man who knows thus, “God is different from me, and I am
a worldly creature different from God,” and who creates the
slightest difference—(a terror) amanvanasya, for that un-
thinking (learned) man, who does not view from the stand-
point of unity. Accordingly, the man who does not realise

1 Another reading is bhedadaréanam eva hi antarakaranam—*‘the
seeing of difference itself 1s the creator of difference”.
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the entity of the Self as one and undifferemiated is really
unenlightened, though he may be learned. Anyone who
considers oneself destructible becomes struck with fear at
the very sight of a destructive agency. A destroyer (in the
ultimate analysis) can be so, only if it is itself indestructible.!
Now, if there be no cause of destruction, there should be no
such fear in the destructible as issues from a perception of a
destroyer. The whole world, however, is seen to be stricken
with fear. Therefore, from the perceived fact of fear in the
world, it follows that there does exist a terrifying thing which
1s an indestructible agency of destruction, because of which

the world shudders.
Expressive of this idea, too, therc is this verse:

CHAPTER VIHI

WrseareTd: aqa | Rt g4
WarsearzRaeeaes | geadtafy as=9w 3fq

durssAegeq {ATET Wafq « gar @aRard-
garsearas: | snfassl gfeva) afees: ) awad qfad
Fai faqed quit €q | | TR AEN AR L
g e ATET ATAFET: 1 Q11 & QRT ACIReEATO-
qrAeRT: | AfAaEr FpHgdE | J 4 ad Asa-
THFTOTATARRT: | TR REEATHIARE: |

1 The ultimate cause of fear must itself be indestructible, since a
contrary supposition will lead to an infimte regress. And such an
eternal agent 1s Brahman.
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1-4. Out of His fear the Wind blows. Out

of fear the Sun rises. Out of His fear runs Fire,
as also Indra, and Death, the fifth.

This, then, is an evaluation of that Bliss:

Suppose there is a young man—in the prime
of life, good, learned, most expeditious, most
strongly built, and most energetic. Suppose there
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lies this earth for him filled with wealth. This
will be one unit of human joy.! If this human
joy be multiplied a hundred times. it is one joy
of the man-Gandharvas, and so also c¢f a follow-
er of the Vedas unaffected by desires. If this
Jjoy of the man-Gandharias be multiplied a hun-
dred times, it is one joy of the divine-Gandharvas,
and so also of a follower of the Vedas unaffected
by desire. If the joy of the divine-Gandharvas
be increased a hundredfold, it is one joy of the
mancs whose world is everlasting, and so of a
follower of the Vedas untouched by desire. If
the joy of the manes that dwell in the everlast-
ing world be increased a hundredfold, it is one
joy of those that are born as gods in heaven,
and so of a follower of the Vedas untouched by
desire. If the joy of those that arc born as gods
in heaven be multiplied a hundredfold, it is one
joy of the gods called the Karma-Devas, who
reach the gods through Vedic rites, and so of a
follower of the Vedas unaffected by desire. If the
joy of the geds, called the Karma-Devas, be multi-
plied a hundredfold, it is one joy of the gods, and
so of a follower of the Vedas untarnished by
desire. If the joy of the gods be increased a hun-
dred times, it is one joy of Indra, and so of a

1 A unit of measurement for the estimation of Bliss.
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follower of the Vedas untouched by desire. If the
joy of Indira be multiplied a hundredfold, it is one
joy of Brhaspati and so of a follower of the Vedas
unalfected by desire. 1f the joy of Brhaspati be
increased a hundred times, it is one joy of Virat,
and so of a follower of the Vedas untarnished by
desire. 1If the joy of Virat be multiplied a hundred
times, it is onc joy of Hiranyagarbha, and so is it
of the follower of the Vedas unsullied by desire.

Bhisa, through fear; asmat, of Him,; vatah pavate, (the
god of ) Wind blows. Bhisd, through fear; udeti, rises: siiryah,
the Sun. Bhisa asmat, through fear of Him; dhavati, runs;
agnih, ca Indrah ca, Fire as also Indra; (and) myrtyuh paiica-
mah, Death, the fifth. Since Wind etc., greatly adorable
and lordly though themselves they arc, engage regularly in
such highly strenuous works as blowing, it is reasonable to
conclude that this is possible on the supposition of a ruley
because of whom they have their disciplined activity. Since
they engage in their duties out of fcar of this Brahman, just
as servants do out of fear ol a king, therefore, Brahman does
exist as their ruler as a terrifying entity.

And that Brahman, the source of fear, is Bliss. Esa
bhavati, this is; a mimarnsa, evaluation; anandasya, of the
Bliss, that is the aforesaid Brahman. What is there to be
assessed about the Bliss? The answer is: The Bliss can be
studied thus from this point of view; whether It arises from
the contact of subject and object, as is the case with worldly
bliss, or whether It is natural. As to that, the worldly bliss
attains excellence owing to a concurrence of external and
internal means. The bliss, thus attained, is being instanced
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here as an approach to the Bliss that is Brahman; for through
this familiar bliss can be approached the Bliss that is com-
prehended by. an intellect, free from objective thought. Even
worldly bliss is a particle of the Bliss that is Brahman, which
becomes transmuted into impermanent worldly bliss, con-
sequent on knowledge becoming covered up by ignorance,
and ignorance becoming successively thicker according as the
individuals, starting with Hiranyagarbha, think diversely of
this Bliss under the impulsion of the result of their past
actions and in conformity with their past contemplations.
Again, according as ignorance and desire become attenuated,
that very Bliss appears to the vision of one, who is learned,
versed in the Vedas, and free from passion, as rising higher
and higher a hundredfold each time, in the planes starting
with that of the man-Gandharvas, till the bliss of Hiranya-
garbha is reached. But when the division of subject and
object is eliminated by enlightenment, there is only the all-
pervading and intrinsic Bliss that is one without a second.
In order to impart this idea, the text says: yuva syatr etc.

- Yuvi, a youth—onc in the prime of life. Sadhu yuva is
an adjective of youth, and means one who is both young and
good. A youth may be bad, and a good man may not be
young. Hence the specification, “Suppose there is a young
man who is a good youth.” Adhvayakah, is onc who hasstudied
the Vedas. ASisthah, the best ruler or the quickest in action.
Drdhisthah, most hardy (i.e. having all the senses intact).
Baligthah, strongest. (Suppose the youth is) blessed with
such physical accessories. (And let there be) tasya, for him,
iyam sarva prthivi, this whole earth; parna filled, enriched;
vittasya, (should rather be vitrena), with wealth—with seen
objects that are meant for enjoyment, and unseen objects
that follow from karma. The idea is that he is a king ruling
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over the carth. Saf, the joy that he has; is ekah manusah
anandah a single human bliss—a unit of the highest human
bliss. Te ye Satam manusah anandah, that human bliss mul-
tiplied a hundredfold; is sah ekah manusyu-gandharvanam
anandah, a unit of the bliss of the man-Gandharvas. The
happiness of man-Gandharvas becomes a hundred times
better than that of man. Man-Gandharvas are those human
beings who become Gandharvas through some special karmas
and meditations. As they are possessed of the power of dis-
appearance etc., being endowed with subtle bodics and senses,
so obstacles in their way are few, and they have the power to
resist obstacles and have a wealth of accessories. Therefore,
a man-Gandharva will have mental tranquillity inasmuch as
he remains unopposed and can repel opposition. From the
progress of that tranquillity follows a progressive expression
of Bliss. Thus it stands to reason that in proportion to the
betterment of tranquillity on the succecding planes as com-
pared with that on the preceding ones, the excellence of bliss
also progresses a hundredfold. The man free from desire
has not bcen taken into consideration at the initial stage
with a view to showing that the bliss of one, who observes
Vedic duties and is untouched by desirc for the enjoyment
of human objects, is a hundred times higher than the human
bliss and is comparablc to that of a man-Gandharva. Devo-
tion to Vedic duties and sinlessness (Bt. V. iii. 33) arc implied
by the two terms “learned”™ and “young and good”. These
two qualities are, indeed, common to all the planes. But
desirelessness has been treated distinctively in order to de-
monstrate the superiority and inferiority of bliss indepen-
dently of the superiority and inferiority of objects. Thus
since happiness is seen to improve a hundredfold propor-
tionately with the advance of desirelessness, it is treated here
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with a view to enjoining dispassionateness as a means for
the attainment of supreme Bliss. The rest has been already
explained.

Deva-Gandharvah, divine-Gandharvas, are so from their
birth. The term ciralokalokanam, of those whose world lasts
for ever, is an adjective of pitrnam, of the manes, the manes
being so qualified since their world lasts (relatively) for ever.
Ajdna is the world of the gods; those who are born there—
born in the regions of gods as a result of special rites pres-
cribed by the Snrtis-—are the Ajanaja gods. The karmadevah
arc those who reach the gods by mere Vedic karma, such as
Agnihotra etc. The devalh, gods, are those who are thirty-
three in number! and receive oblations. Indra is their lord.
His preceptor is Brhaspati. Prajapati is Virat who has the
three worlds (earth, heaven, and intermediate space) as his
body.2 Brahma pervades the whole universe as the cosmic
and individual persons. This Brahma is Hiranyagarbha in
whom all these varieties of bliss become unified, and in whom
reside virtue as the cause of that bliss, consciousness of that
bliss, and dispassionateness of the highest order. This bliss
of His is directly perceived everywhere by one who is versed
in the Vedas, free from sin, and unsullied by desire. Hence
it is inferred that these three qualitics are the means (for the
attainment of Bliss). Of these, Vedic learning and sinlessness
arc invariable (in all the planes), whereas desirelessness im-~
proves; and hence the last is known to be its best means. The
Bliss of Brahman that is perceivable on the perfection of
desirelessness and is also open to the direct vision of one who
follows the Vedas, that supreme Bliss, a particle or a bit of
which forms the bliss of this Brahma, in accordance with the

1 Bight Vasus, eleven Rudras, twelve Adityas, Indra, and Prajapati.
2 Commentary on Br. 1L iii. 2.
22
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Vedic text, ““On a particle of this very Bliss other beings live™
(Br.IV.iii. 32), is that very Bliss from which all this bliss has
separated like spray from the sea and into which it gets united
again. Tt is the natural supreme Bliss, and in It there is no
bifurcation of the joy and the enjoyer, since It is non-dual.

The result of this evaluation is being concluded here:

g Fz9t9 qe¥ | gz=rErEned 1 9 U |
T wEfaq | ATATCHHIHAT | CTAARAA A -
qIEHAfT | 0F STrRIETHEIEafa 1 ol
ATAGACATTRIEHRALT | 0d FasramaweRrTa-
gFmfq | wgETARERIATEEA A sAfa | qa3aw
R WA 1Y 1 ZASTHISTATR: 1

5. He that is here in the human person, and
He that is there in the sun, are one. He who
knows thus attains, after desisting from this
world, this self made of food, attains this self
made of vital force, attains this self made of mind,
attains this self made of intelligence, attains this
self made of bliss.

Expressive of this there occurs this verse:

He who, after projecting all the creation—beginning
with space and cnding with the body made of the essence
of food—entered into it and is lodged in the supreme space
within the cavity of the heart, is here indicated by the words
sah yah, He who. Who is He? Ayam puruse yah ca
asau aditye, He is in the human person, and He is the
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same as resides in the sun. The supreme Bliss, that has
been indicated as directly perceptible to the follower of
the Vedas, and on a particle of which subsist all the beings,
worthy of joy—counting from Brahma-—that supreme
Bliss is being described as *“He is the same as resides in the
sun’. He is one in the same sense that the space in a pot,
standing separately, is one with space (as such).

Objection: TIn the matter of describing that Bliss,
the corporcal soul should not be referred to in general
terms by saying, “"He that is in the human person™, rather
it is proper to indicate that soul by saying, “And He that
is in the right eye” (Br.1Liii.5, 1V.ii.2, V.v.2)), that being
better known.

Answer: WNo, for the discussion is herc about the
supreme Self.! The supreme Self certainly forms the
subject matter herc in the texts, “‘In the changeless, bodi-
less (Tai.ll.viii), “Out of His fear the Wind blows”™
(Il.viii.1), *“This, then, is an evaluation of that Bliss”
(ibid). It is not reasonable to refer suddenly to some-
thing out of context. And the subject sought to be taught
is the knowledge of the supreme Self.2 Therefore the
supreme Self is referred to in the expression, sah ekah,
He is one.

Objection: 1Is not the topic started with an cstima-

1 The other text, quoted above, 1cters to a meduation based on
the identity of the individual soul and Hiranyagarbha, and not the
identity, as such, of the individual self and the supreme Sclf.

2 ¢“The samc unsurpassing Bliss of the conscious Reality that 1s
reflected on a superior medium, viz the sun, is also reflected on an
inferior medium, viz a human being possessing head, hands, etc. Thus,
from the standpoint of supreme Bliss, the two distinct entities are on
a par, and intrinsically they arec the same. This is what is taught.”
—A.G.
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tion of Bliss? The result of that estimation, too, has to
be concluded by saying: “The Bliss that is non-different
and intrinsic, and not a product of the contact between
the subject and thc object, is the supreme Self.”

Answer: 1t is not quite in line with that to indicate
(that Self) by way of eliminating the distinctions, per-
taining to different loci, that we come across here in the
sentence, ‘““He that is in the human person and that is in
the sun is the same”?

Objection: Even so, is it not useless to single out
the sun?

Answer: No, it is not useless, because it is meant
for obviating (notions of) superiority and inferiority.
In the sun is found the highest perfection of duality,
consisting of the formed and the formless. If, from the
standpoint of the supreme Bliss, that perfection can be
placed on the same footing with the human personality,
after eliminating the peculiarities of the latter, there will
remain no superiority or inferiority for one who attains
that goal; and hence it becomes reasonable to say that
“he attains a state of fearlessness” (Tai.IT.vii).

The question as to whether Brahman exists or not,
raised after the teacher’s instruction, has been dealt with.
One of these post-questions has been dismissed by saying
that from the reasonings that justify the phenomena of
creation, acquisition of joy, functioning of life, reaching
a state of fearlessness, and experience of fear, it follows
that Brahman does exist as the cause of those space etc.
There are two other post-questions relating to the attain-
ment or non-attainment of Brahman by the enlightened
man and the unenlightened man. Of these, the last post-
question is, ““Does the enlightened man attain or does he
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not?” In order to settle this, it is being said (as below).
The middle post-question is settled by the answer to
the last one; and hence no (separate) effort is made for
solving it.

Sah yah, anyone that; is evasivit, a knower of this
kind: who, having discarded all ideas of superiority and
inferiority, knows Brahman, described earlier, in this
manner, “I am the non-dual truth, knowledge, infinity”;
for the word evam, thus, is used for alluding to some topic
already mooted. What does he become? The totality of
things seen and unseen is indicated by the term ‘‘this
world”; he, pretya, (lit. after departing), desisting,
becoming indifferent; asmar lokat, from this world—as
described ; upasaritkramati, attains; etam annamayam arma-
nam, this body built up by food, as described already.
The idea is that he does not perceive the totality of objects
as different from his body built up by food; he sees all
the gross elements as identical with his body built up
by food.! Then he attains etam pranamayamm atmanam,
this body constituted by the vital force, that is itself un-
divided and is inside the (cosmic) body built up by all the
food. Then he attains this body made of mind, this body
made of intelligence,2 this body made of bliss. Then he
reaches the state of fearlessness in the changeless, bodiless,
inexpressible, and unsupporting (Tai.IL vii).

With regard to that, this has got to be considered:

1 He attains identity with Virat, the gross Cosmic Person, whose
body 1s constituted by the three worlds—earth, heaven, and inter-
mediate space.

2 Hiranyagarbha, conceived of as possessing the powers of action,
will, and knowledge, has a subtle body constituted by the totality of
vital, mental, and intellectual energy.
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What is he who knows thus, and how does ht attain?
Is the attainer different from or the same as the supreme
Self? What follows from that? Should the attainer be
different, the conclusion will run counter to such Vedic
texts as ‘“Having created that, He entered into that very
thing” (Tai. 1L.vi), **(One who worships another god think-
ing), ‘He is one, and 1 am another’, he does not know™ (Br.
Liv.10), “One without a second” (Ch. VLii.l), “Thou
art that (Ch. VI. viii-xvi). On the contrary, if the Self
Itself attains the blissful self, we shall be faced with the
unsoundness of the same entity being both subject and
object; moreover, the supreme Self will either be reduced
to a transmigratory soul or a nonentity.

Objection: The discussion is useless if the fault
that arises on cither assumption is unavoidable. On
the other hand, if cither of the assumptions is free from
defect, or if a third flawless assumption is so, then that
alone is the meaning of the scripture, so that the discus-
sion is uncalled for.

Answer: No, for the discussion is meant for its
ascertainment. Truc it is that the accruing defect cannot
be avoided by accepting cither of the two positions, and
that the discussion becomes useless if a third flawless
position is ascertained; but that third alternative has not
been determined. Hence this consideration is fruitful as
it is calculated to lead to that ascertainment.

Objection: True it is that an investigation is fruit-
ful so far as it culminates in the fixing of the meaning of a
scripture. But in your case, you will simply cogitate with-
out ever hitting upon any meaning.

Answer: Is it your view that there can occur any
Vedic sentence whose meaning need not be determined?
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Objection: No.

Counter objection: How then (is the discussion
useless) ?

Objection: Because there are many opponents. You
are a monist, since you follow the Vedic ideas, while the
dualists are many who are outside the Vedic pale and who
are opposed to you. Therefore I apprehend that you will
not be able to determine.

Answer: This itself 1s a blessing for me that you
brand me as sworn to monism and faced by many who
are wedded to plurality. Thereforec 1 shall conquer all;
and so 1 begin the discussion.

The attaincr must be the supreme Sclf alone, inas-
much as merger into that state is the idea implied. What
is sought to be imparted here in the text, “The knower
of Brahman attains the highest” (Tai.lli), is bccoming
the supreme SciIf through Its knowledge. One thing can-
not surely become something clse.

Objection: 1s it not also unsound to say that the
individual soul becomes the supreme Self?

Answer: Wo, for the idea conveyed is that of re-
moval of the identity (with the body ctc.) crcated by
ignorance. The attainment of one's ownr Self through
the knowledge of Brahman, that is taught, is meant to
imply the elimmation of the distinct selves—such as the
food-self, the products of nesciencc —which are really
non-Selves, superimposed as Selves.

Objection: How is such a meaning understood?

Answer: Because knowledge alone is prescribed. The
effect of knowledge is scen to be the eradication of ignor-
ance; and here that knowledge alone is prescribed as the
means for the attainment of the Self.



360 EIGHT UPANISADS [IL.viii. 5

Objection: May not that be like the communicat-
ing of information about a path? So the mere prescrip-
tion of knowledge as a means does not amount to show-
ing that the supreme Sclf is the Self of the attainer.

Counter Objection: Why?

Opponent. For it is seen that, in the matter of reach-
ing a different place, the information about the way is
communicated. Not that the village itself can be the
goer.1

Answer. Not so, for the analogy is inept.2 In the
illustration cited, the information imparted is not of the
village, but it is of the path, leading to one’s arrival there.
But in this case, no information about any other means
apart from the knowledge of Brahman is imparted.

Objection: The knowledge of Brahman, as depend-
ing on such means as rites etc., enjoined earlier, is taught
as a means for the attainment of the highest.

Answer: WNo, for this was refuted earlier by saying
“Since liberation is eternal” etc.3 And the text, ‘“Having
created that, He entered into that very thing” (Tai.ll.vi),
shows that the Self, immanent in creation, is identical
with the Supreme. And this follows from the logic of attain-
ing the state of fearlessness. For if the man of enlighten-

1 The traveller is not the village, though the knowledge of the
path to the village i1s valuable to hum. Similarly, the individual is
not Brahman, though the instruction about knowledge of Brahman
is valuable; for by practising it he can reach Brahman.

2 One does not say, “You arc the village”, when talking about
the path leading to it, whereas the identity of the two is taught here
explicitly.

8 Brahman is identical with liberation, and as such, It is not to
be attained. But we can know Brahman in the sense that our ignorance
about It can be removed.
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ment sees nothing as different from his own Self, then the
statement, ‘‘He gets established in that state of fearless-
ness”’, becomes appropriate, since (for him) nothing
exists as a separate entity which can cause fear. More-
over, if duality is a creation of nescience, then only is it
reasonable to show its dissipation through knowledge;
for (the proof of) the non-existence of a second moon
consists in its not being seen by one whose eyes are not
affected by the disease called timira.

Objection: But non-perception of duality is not
thus a matter of experience.

Answer: No, for duality is not perceived by those
who are deeply absorbed in the Self during sleep (or
samadhi).

Objection; The non-perception of duality in deep
sleep is comparable to the non-perception by one who
is preoccupied with something else.

Answer: Not so, for then (i.e. in sleep and samadhi)
there is non-perception of everything (so that there can
be no preoccupation with anything).

Objection: Duality has existence because of its per-
ception in the dream and waking states.

Answer: No, for the dream and waking states are
creations of ignorance. The perception of duality that
occurs in the dream and waking states is the result of
ignorance, because it ceases on the cessation of ignorance.

Objection. The non-perception (of duality) in sleep
is also a result of ignorance.

Answer: No, for it is natural. The natural state of
a substance is immutable, for it exists in its own right.
Mutability is not its real nature, since that depends on
other factors. The real condition of a substance cannot
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be dependent on external agencies. Any peculiarity
that arises in an existing substance is a result of external
agencies, and a pcculiarity implies a change. The percep-
tions occurring in the dream and waking states are but
modal expressions, for the true state of a thing is that
which exists in its own right, and the unreal state is that
which depends on others, inasmuch as it ceases with the
cessation of others. Hence, unlike what happens in the
dream and waking states, no modality occurs in deep
slecp, for the non-perception in the latter state is natural.

For those, however, for whom God s different from
the Self, and creation, too, is distinct, there is no climi-
nation of fear; for fear is caused by something cxternal;
and neither can an existent be annihilated, nor can a non-
existent emerge into being.

Objection: Something external becomes the source
of fear when it is supplemented by others.!

Answer: That, too, stands on an equal footing. For
that permanent or impermanent agency,?2 which helps
demerit etc., and whose help that something else takes to
become the cause of fear for others, cannot have self-
effacement by the very fact of what that agency is assumed
to be;3 or should that have self cxtinction, the real and

1 God, 1n association with merits and demerits of creatures, causes
fear. But the liberated man has no fear of God since he 1s free from
merit etc.

2 Adrsta, unseen result, whose help God takes.

3 This above view cannot be advanced cither by the Samkhyas or
the Naiyayika:; for the former do not believe that an existing demerit
can be wholly annihilated; and the latter do not say that so long
as demerit persists, its effect will be totally absent. Adrsta also creates
the same difficulty.
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the unreal will become mutually convertible, so that no-
body will have any faith in anything. From the stand-
point of non-duality, however, that objection has no bear-
ing, since the world is a superimposition through ignorance.
For a second moon, seen by a man afflicted by the eye-
disease, called timira, does not attain any reality, nor is it
annihilated.

Objection: Knowledge and ignorance are qualitics
of the Self.!

Answer: WNot so, for they are perceived. Discrimi-
nation (i.c. knowledge) and non-discrimination (i.e. ignor-
ance) are directly perceived, like colour etc., as attributes
of the mind. Not that colour, perceived as an object, can
be an attribute of the perceiver. And ignorance is ascer-
tained by such forms of its perception as, “I am ignorant™,
“My knowledge is indistinct’. Similarly, the difference of
knowledge (from the Self) is perceived, and the enlightened
people communicate the knowledge of the Self to others;
and so, too, others grasp it. Accordingly, knowledge and
ignorance are to be ranked with name and form; they are
not attributes of the Self,2 in accordance with another
Vedic text, ““(That which is called Space) brings about the
manifestation of name and form. That in which these two

LIf knowledge removes 1gnorance, then both of them must be
qualities of the soul, and the soul must be subject to mutation by their
cmergence or disappearance.

2 “The beginningless and inscirutable nescience, dependent on pure
Consclousness for its cxistence, gets transformed as the internal organ.
That organ, agamn, gets modified in the form of real knowledge and
error 1n accordance with the preponderance of its sd@ttvika or tamasika
qualities. The substance called Consciousness, when reflected on such
an organ, is ether called enlightcned or deluded. In reality Consciousness
1s neither enlightened nor unenlightened.”—A.G.
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exist is Brahman’ (Ch. VIl xiv.1). And those hame and
form are imagined to exist in Brahman like night and
day in the sun, though in reality they are not there.

Objection: 1If (the Self and Brahman are) non-
different then there arises the absurdity of the same entity
becoming the subject and object in the text, ‘“‘He attains
that blissful Self >’ (Tai.ll.viii 5).

Answer: Not so, for the attainment consists in
mere enlightenment. The reaching taught here is not like
that by a leech. How then? The text treating of attain-
ment means merely realisation.!

Objection: Attainment in the literal sense is meant
herc by the expression upasarnkramati.

Answer: Not so, for this is not seen in the case
of the body made of food; for in the case of one reach-
ing the (cosmic) food-body (i.e. Virat), one is not seen
to reach out from this external world like a leech or in
any other manner.

Objection: (Attainment is possible in the sense that)
the mental body or the intellectual body, when it has gone
out (in dream etc.), can return to acquire its own natural
state again.

Answer: No, for there can be no action in one’s
own Self. (Moreover), the topic raised (by you) was
that somebody, different from the food-body reaches
the food-body; to say now that either the mental body

1 “The blissful self is not the supreme Self, nor is there any
sammkramana in the sense of entry. But what is meant here is the
transcendence or negation of the blissful self, accepted falsely as the
Self, through the realisation of Brahman, not as an object, but as
identical with the Self.”—A.G.
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or the intellectual body reaches its own state involves
a contradiction. Similarly, the returning to its own state
by the blissful self is not the meaning of saritkramana.
Therefore sasikramana does not mean acquisition,
nor does it mean the reaching of one of the five sheaths
beginning with the food-body, by one among themselves.
As a last resort, sarikramana can reasonably consist only
in realisation by some entity, other than the selves begin-
ning with the food-self and ending with the blissful self.
If samkramana means realisation alone, then through
that samkramana i.e. through the rise of knowledge about
the difference of the Self (from the non-Self ) is removed
the crror of thinking of the non-Selves like the food-body
as the Self, which error arises from the association of the
Self with the cavity of the heart; for the Self, while resid-
ing within the blissful self, really permeatcs cverything,
since It entered into creation after projecting all things
counted from space to food. The word saritkramana
is used figuratively with regard to this eradication of
error created by ignorance, for in no other way can the
attainment of the all-pervading Self be justified. More-
over, there is no other thing (that can reach the Self).
Besides, the attainment cannot be of oneself; for a leech
does not reach itself. Hence it is with a view to realising
the Self, which has been defined above in the text, *‘Brah-
man is truth, knowledge, infinity’’ (Tai.ll.i.1), that becom-
ing many, cntering into creation, acquisition of bliss,

1 The opponent might say that the samikramana, in the case ol the
blissful sclf, means the attainment of its natural composure after a
sorrowful experience. But this also is open to the objection that
this runs counter to the opponent’s line of argument, and the existence
in one’s own nature is not an acquisition in the real sense.
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fearlessness, attainment, etc. have been attributed to
Brahman, conceived of as the basis of all empirical dealings;
but with regard to the really transcendental Brahman,
beyond all conditions, therc can be no such ascription.

Tat api, with regard to this also—with regard to the
fact that by reaching, i.c. realising, the unconditioned Self
by stages in this way, one ceases to have any fear from
anywhere, and one gets established in the state that is
fearlessness —esah Slokah bhavati, there occurs this verse.
This verse stands for expressing briefly the meaning of
the whole topic, the gist of this Part called the Anandavalli,

the Part On Bliss.

CHAPTER IX
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1. The enlightened man is not afraid of
anything after realising that Bliss of Brahman,
failing to reach which, words turn back along
with the mind.



1Lix. 1] FAITTIRTYA UPANISAD 367

Him, indeed, this remorse does not afflict:
“Why did I not perform good deeds, and why did
I perform bad deeds? He who is thus enlightened
strengthens the Self with which these two are
identical; for it is he, indced, who knows thus,
that can strengthen the Self which these two really
are. This is the secret teaching.

Yarah, that from which - from the Self, which is un-
conditioned, has the aforesaid definition, and is non-dual
and Bliss; vacah, words that stand for conditioned objects.
Though words are applied by their users even with regard’
to the unconditioned and non-dual Brahman, cxpccting
to express It because of Its similarity with other substances
still those words aprapya, without reaching, without ex-
pressing (that Brahman); nivartante, turn back, become
despoiled of their power. The word maenal stands for a
notion, a cognition. And as a word proceeds to anything,
supersensuous though it be, conceptual knowledge also
strives 10 encompass that thing as well as its significance;
and where therc is knowledge, there words too go. Hence
words and ideas, speech and mind, move together every-
where.  Therefore, that Brahman which is beyond all
concepts and all words, and which has such attributes as
invisibility, from which words, though used by their
utterers in all possible ways for c¢xpressing Brahman,
return manasa saha, together with the mind —with con-
ceptual knowledge that is able to encompass everything
else; the vidvan, one who has known, through the afore-
said process; that brahmanah anandam, Bliss of Brahman—
the supreme Bliss of Brahman that is the Self of the follower
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of the Vedas, who is sinless, unaffected by desire, and
wholly free from all craving—the Bliss that is free from
the relation of subject and object, is natural, eternal,
and indivisible; (the man of knowledge) having known
that Bliss, na bibheti kutascana, is not afraid of anything,
for there remains no cause of fear. There does not certainly
exit anything, distinct from the man of knowledge, of
which he can be afraid; for it has been said that. when any-
one creates the slightest difference in this Brahman, through
ignorance, then one is subject to fear (Tai.ll.vii). But since
for the enlightened man, the effects of ignorance have been
removed like the second moon seen by a man with diseased
eyes, it is proper that he has no fear of anything. This
verse was quoted in the context of the mcntal self as well,
because the mind is an aid to the knowledge of Brahman.
But there the idea of Brahman was superimposed on the
mental self, and then by saying by way of eulogy of that
imaginary Brahman that “‘one is not subject to fear ar any
time” (ILiv), fear alone was denied; but by saying, ‘‘he is
not afraid of anything”, in the (present) context of the non-
dual (Brahman), the cause itself of fear is negated.

Objection: But causes of fear, viz omission of good
deeds and commission of bad deeds, do persist (even in
his case).

Answer: Not so.

Objection: How?

The answer is: (Such omission and commission)
na tapati, do not worry or afflict; etam, such a man, who
is a knower as aforesaid. Ha and vava, are particles im-
plying emphasis.

Objection: How, again, omission of virtue and
commission of sin do not afflict (him)?
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The answer is: When death approaches, the remorse
comes in the form—*‘Kim, why; na akaravam, 1 did not
perform; sadhu, good deeds?”  Similarly, the repent-
ance in the form—“Kim, why; akaravam, 1 did; papam,
prohibited things?’—comes to him who is thrown into
hell. These two—omission of the good and commission
of the bad-—do not torment this one, as they do the igno-
rant man.

Objection: Why, again, do they not afilict the en-
lightened man ?

The answer is:  Sah yah evam vidvan, he who knows
(Brahman) thus; spryure delights or strengthens; ete
armanam, these two— virtue and vice, the causes of grief—
which are (really) the Self. The idca is that he considers
both as identified with the supreme Self. H/ since, he who
having divested both virtue and vice of their individual
distinctions, has known ere armanam eva, these two as
verily the Self; he armanam sprpute, strengthens the Self.
Who? Yuh evam veda, he that knows Brahman thus—as
non-dual and Bliss as described earlicr. Virtue and vice,
seen by him as identified with the Self, become powerless
and harmless, and they do not bring about rebirth. 1
upanisat, this is the secret instruction—-thus has becn stated
in this Part the knowledge of Brahman called Upanisad.
The idea is that the most secret of all knowledge has been
rcvealed; for in it is ingrained the highest consummation.

qg ATaag | Gg AY AEg | g Nd FLAEL |
gorfea araefigaeg a7 fafga@g |
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PART III

ON BHRGU’S ENLIGHTENMINT

CHAPTER 1
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Since Brahman, that is truth, knowledge, and infinity,
brought about this crcation-—starting with space and end-
ing with the body made of food-—then It entered into it,
and seems to be possessed of distinctions because of this
act of entry, thercfore one should realise thus: ‘I am that
Brahman which is the Bliss that is distinct from all creation
and is possessed of such characteristics as invisibility.”
For the (subject of ) entry (of Brahman) is meant to imply
this. In the case of one who knows thus, good and bad
deeds do not bring about a rebirth. This was the idea
intended to be conveyed in the Part On Bliss (Ananda-vallt).
The knowledge of Brahman, too, has been concluded.
After this is to be taught concentration which is helpful
to the knowledge of Brahman as also such meditations
with regard to food etc., as have not been dealt with so far.
Therefore this Part beigns. The story is meant to heighten
the value of the knowledge by showing that it was impartcd
to a son by a father.!

W FrEfr | 7' fqazaewd | q4ifg
WAl FEfT | qEAT qgErT | oW S0 =8

1 As a valuable heritage out of affection.



IILi. 1] TAITTIRIYA UPANISAD 371

A 74T arEfafa @2 gEr 1 aar ar garfe
wartT sasy | A9 @ty safa | acwaate-
gfazfeg | afgfasmaes 1 g sg@ifa 1 & qas-
TIT | | qoEawar 1 g n A quRISTaE: |

I. Bhrgu, the well-known son of Varuna,
approached his father Varuna with the (formal)
request, “O, revered sir, teach me Brahman™.
To him he (Varuna) said this: “Food, vital
force, eye, car, mind, speech —(these are the aids
to knowledge of Brahman).”” To him he (Varuna)
said: “*Crave to know that from which all these
beings take birth, that by which they live after
being born, that towards which they move and
into which they merge. That is Brahman.” He

*practised concentration.  He, having practised
concentration,

The particle vui, alluding to a recognised fact, calls up
to memory one who is well-known by the namec Bhrgu.
Varunih is the son of Varuna. Varupa’s son, becoming
anxious to know Brahman, wpasasara, approached; his
pitaram varunpam, father Varuna; with, i/, this, sacred
formula (mantra): **Adhihi bhagaval brahma, teach (me)
Brahman, O revered sir.” And tasmai, to him, who had
approached in due form; the father, too, providca, spoke;
etat, this—this sentence: ‘“‘Annam™ etc. He spoke of
annam, food, i.e. the body; of pranam, the vital force,
which is within that body and which is the eater; and



372 LIGHT UPANISADS [HLi, 1

(he spoke) of the aids to knowledge, viz of caksith, Srotram,
manah, vacam, eye, ear, mind, speech—he spoke of these
as the doors to the realisation of Brahman.! And having
spoken of food etc., as doors, he wuvdca, told tam, him,
Bhrgu: the definition of Brahman. What is that (definition) ?
Yatah vai, that from which, indeed; imani bhitani, all

these beings—starting with Brahma and ending with a

clump of grass; jayante, take birth; jartani, being born;
yena jivanti, that by which they live—grow; yat, that
Brahman towards which prayanti, they proceed, into which
they abhisarivisanti, enter, with which they become fully

identified, at the time of their dissolution —that with which
the beings do not lose their identity during the times of
creation, existence, and dissolution. This, then, is the
definition of Brahman. Vijijiiagsasva, crave to know well;

tat, that; braluna, Brahman. Realise, through the help
of food etc., that Brahman which is defined thus- -this is
the idea. Another Vedic text, too, shows that these are
doors to the realisation of Brahman: ‘“Those who have.
known the Vital Force of the vital force, the Eye of the
eye. the Ear of the ear, and the Mind of the mind, have
realised the ancient, primordial Brahman™ (Br.IV.iv.18).

Having heard from his father the doors to the realisation of
Brahman, as also the dcfinition of Brahman, sah, he—

Bhrgu; arapyata, practised; rapah, (lit. austerity), con-

centration—as a means to the realisation of Brahman.

Objection: How could Bhrgu, again, accept tapah

1 “These are doors in the sense that thcy are helpful in distin-
guishing the object aimed at. For it is from the fact of the impossi-
bility of the acuivities of the body etc. continuing in any other way
{than through the consciousness of the Sclf) that consciousncss 1s
distinguished from them as a separate entity.”—A.G.
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(concentration) as a means, since it was not taught to
be so?

Answer: (Hc accepted this) because of the incom-
pleteness of the instruction. Varuna said that food etc.,
are the doors to the realisation of Brahman, and that Tts
definition is, ‘““That from which all these beings take birth’’
etc. That, indeed, is incomplete; for Brahman was not
directly pointed out there. For were it not really an in-
complete statement, Brahman, in Its true nature, should
have been indicated by saying, “This Brahman is of this
kind”, to the son who was desirous of knowing. Not that
he indicated thus. How did he do then? He said in an
incomplete manner. So it is to be understood, that for the
knowledge of Brahman, the father certainly had some
other discipline in view, As for singling out tapah (concen-
tration), this is because it is the best discipline, for it is
well known in the world that of all the means that are
causally related with definite ends, concentration is the
best.!  So Bhrgu accepted rapaft as a means to the know-
ledge of Brahman though it was not taught by his father.
This tapah consists in the concentration of the outer and
inner organs, for that forms the door to the knowledge
of Brahman in accordance with the Smrti, ‘““The concen-
tration of the mind and the senses is the highest rapah.
Since it is higher than all the virtues, it is called the highest
virtue” (Mbh.$3.250.4).

1 From the father’s description of Brahman, Bhrgu could not
arrive at any non-composite, unitary conception of Brahman which
ruled out all duality and which could not be analysed back into its
component parts; for the description itself was soaked in plurality.
Bhrgu ammed at an irrcsolvable concept, and hence he went on
revolving in his mind what he had heard. That was his rapah.
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And sah, he; tapalt raptva, having practised concen-
tration,

CHAPTER 1I
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1. herealised focd (i.e. Virat, the gross Cosmic
person) as Brahman. For it is verily fiom food
that all these beings take birth, on food they
subsist after being born, and they move towards’
and merge into food. Having icalised that, he
again approached his father Varuna with the
(formal) request, O, 1evered sir, teach me Brah-
man. To him he (Varuna) said: “Crave to
know Brahman through concentration; concen-
tration is Brahman. He practised concentration.
He, having practised concentration,

Vyajanat, he knew: annam brahma iti, food as Brah-
man; for food is endowed with the aforesaid characteristics.
How? Hi, for; annat, from food; khalu eva, indeed; imani
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bhiitani jayante, thesc beings are born; jarani jivanti, hav-
ing been born, they live; annena, by food; and prayanti
abhisariivisanti, they move towards and enter into; annam,
food. Hence it is reasonable that food is Brahman. This
is the idea. He having practised concentration in this way ;
and tat vijiiava, having known that food, as Brahman,
from its characteristics as well as reasoning; varupam
pitaram upasasara, approached his father Varuna; punal
eva, over again; with, iti, this, formal request, ‘‘Adhihi
bhasaval brahma, O revered sir, tecach me Brahman.”

Objection: What was, again, the occasion for his
doubt?

The answer is: Becausc food is seen to have an origin.

Concentration is repeatedly inculcated in order to
emphasise the fact of its being the best discipline. The
idea is this: “*Concentration alone is your discipline till
the description of Brahman can be pushed no further and
till your desirc to know becomes quictened. Through
» concentration alone, you crave to know Brahman.” The
rest is easy.

CHAPTER 111
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1. he knew the vital force as Brahman:! for
from the vital force, indeed, spring all these be-
ings; having come into being, they live through
the vital force; they move towards and enter into
the vital force. Having known thus, he again
approached his father Varuna with the (formal)
request, ‘O, revered sir, teach me Brahman™'.
To him he (Varuna) said, “Crave to know Brah-
man through concentration:; concentration is
Brahman. He practised concentration. Having
practised concentration,

CHAPTER IV
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1. he knew mind as Brahman; for from mind,

indeed, spring all these beings; having been born,

1 As Virat (the food-Brahman) has an origin, Virat could not
fully answer the description. So Bhrgu pushed on his inquiry to arrive
at Hiranyagarbha, conceived of as possessing vital energy. Then he
reached the same Hiranyagarbha, as possessed of mental energy,
and lastly as possessed of the energy of knowledge (See footnotes,

p. 357).
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they are sustained by mind; and they move to-
wards and merge into mind. Having known that,
he approached his father Varupa again and
made the (formal) request, ““O revered sir, teach
me Brahman. To him he (Varuna) said: “Crave
to know Brahman through concentration; con-
centration is Brahman. He practised concen-
tration. He having practised concentration,

CHAPTER V
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1 he knew knowledge as Brahman; for from
knowledge, indeed, spring all these beings; hav-
ing been born, they are sustained by knowledge;
they move towards and merge in knowledge.
Having known that, he approached his father
Varuna again, with the (formal) request, “O
revered sir, teach me Brahman . To him he
(Varuna) said: “Crave to know Brahman through
concentration; concentration is Brahman.” He
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practised concentration. He having practised
concentration,

CHAPTER VI
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1. he knew Bliss as Brahman; for trom Bliss,
indeed, all thesc beings originate; having been
born, they are sustained by Bliss: they move
towards and merge in Bliss.  This knowledge,
realised by Bhrgu and impaited by Varuna
(starts from the food-selt and) terminates in the
supreme (Bliss), established in the cavity of the
heart. He who knows thus becomes firmly estab-
lished; he becomes the possessor of food and
the eater of food; and he becomes great in pro-
geny, cattle and the lustre of holiness, and great
in glory.

Thus becoming pure through concentration and fail-

ing to find the characteristics of Brahman, in their fullness,
in the selves composed of the vital force etc., Bhrgu pene-
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trated inside by decgrees, and with the help of concentra-
tion alone realised the innermost Bliss that is Brahman.
Therefore the idea conveyed by this topic is that anyone
who is desirous of knowing Brahman should undertake
the concentration of intcrnal and external organs, which
is the most excellent practice of rapah (austerity).

Now standing aside from the story, the Upanisad
states the purport of the story in its own words: sa esa,
this, then, is; the vidya, knowledge; (which was) bhdrgavi,
realised by Bhrgu; (and) Varunt, imparted by Varuna;
(which) commencing from the self, constituted by food,
pratisthita, culminates; in the supreme, non-dual Bliss that
is lodged parame vyoman, in the cavity that is the supreme
space withun the heart. Anybody else, who realises the
Bliss that is Brahman by entering through this very process
and through concentraticn alone as his aid—that man, too,
in consequence of his knowledge becoming firmly rooted,
gets similarly fixed in the Bliss that is the supreme Brahman;
that is to say, he becomes Brahman Itsclf.

. Morcover, a visible result is being vouchsafed for
him: Annavan has to be taken in the sense of onc who is
possessed of plenty of food, since knowledge would get
no credit if the term meant simply possession of food as
such, for that is a patent fact in the case of everybody.
Similarly, annadah, (derived in thc sensec of an eater of
food), means that he is blest with good digestion. Malan
bhavari, he becomes great. In what does the greatness
consist? The answer is: prajaya, in sons etc.; pasubhih, in
cows, horses, etc.; brahmavarcasena, in the lustre resulting
from the control of external and internal organs, know-
ledge, etc. He becomes mahan, great; kirtya, through fame,
from a virtuous life.
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I. His vow is that, he should not deprecate
food. The vital force is verily the food, and the
body is the eater; for the vital force is lodged in
the body. (Again, the body is the food and the
vital foice is the cater, for) the body is fixed on
the vital force. Thus (the body and vital force
arc both foods; and) one food is lodged in an-
other. He who knows thus that one food is lodged
in another, gets firmly established. He becomes
a possessor and an eater of food. He becomes
great in progeny, cattle, and the lustre of holiness
and great in glory.

Moreover, since Brahman is realised through the
portal of food, na nindyar, one should not deprecate;
annam, food; just as one would not cavil at his teacher.
(This is) tad-vratam, a vow that is enjoined for him who
knows Brahman thus. The inculcation of the vow is meant
for the praise of food; and food is worthy of praise, since
it is an aid to the realisation of Brahman. Pranah vai
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annam, the vital force is verily a food, for the vital force is
encased in the body. Anything that is encompassed by
another becomes the food of the latter; and sarire pranah
pratisthitah, the vital force is lodged in the body; therefore
the vital force is the food, and sariram annadam, the body
is the eater. Similarly, the body, too, is a food and the
vital force is an eater. Why? Since prane sarirarn pratis-
thitam, the body is fixed on the vital force, since the con-
tinuation of the body is dependent on thec latter. There-
fore both of these two---the body and the vital force—are
(mutually) food and eater. In the aspect of their being
lodged in each other, they are food; and in the aspect of
being the support of each other they are eaters. Hence both
the vital force and the body are food and eater. Sah yah,
he who; veda, knows; etat annam anne pratisthitam, this
food as established on food; pratitisthati, becomes firmly
established—in the very form of food and eater. More-
over, he bhavati, becomes; annavan, a possessor of (plenty
of ) food: anndadah, an eater (i.e. a digester) of food. All
these are to be cxplained as before.

CHAPTER VIII
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1. His vow is that he should not discard food.
Water, indeed, is food; fire is the eater; for
waler is established on fire. (Fire is food and
water is the eater, for) fire resides in water. Thus
one food is lodged in another food. He who
knows thus that one food is lodged in another,
gets firmly established. He becomes a possessor
and an cater of food. He becomes great in pro-
geny, cattle, and the lustre of holiness, and great
in glory.

Annam na paricaksita, he should not discard food.
This is a vow for hum, which is meant as a praise (for
food) just as before. Thus the food, that is not ignored
through ideas of good or bad, becomes eulogised and
heightened in csteem. The idea, as explained before,

should be similarly understood to be implied in the sub-
sequent texts: apah vai annam, water, indeed, is food, cic.

CHAPTER IX
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1. His vow is that he should make food plenti-
ful. Earth is food; space is the eater; for earth is
placed in space. (Space is food; and earth is
eater, for) space is placed on earth. Thus one
food is lodged in another food. He who knows
thus that one food is lodged in another, gets
firmly established. -He becomes a possessor and
an cater of food. He becomes great in progeny,
cattle,. and the lustre of holiness and great in
glory.

The vow to make food plentiful is meant for one who
worships fire and water as possessed of the attributes of

food and eater in the way that was mentioned by the text,
“‘water is established on fire™ etc. (in the preceding chapter).

CHAPTER X

T HIT FAA TATAAT | qIATH | TEATIAT
FIT T fG9T g« AISTATT | ATEAEHAT ST HeT-
TS | UAE AEAISTL TFA | TASISEAT FAL
AT | UG AEAJISHL AFT | WEAAISEAT AL
TETT | UAGT AqAISTL TFH | AATISEAT TAL
TEgT 11 911 T U g1 A7 3fqg arfa 1 qEw
sfq sromaraar: | wwfa gegarn: | wfafda arean:
faafaafefa amt | gfa aed: qamm o st &40
gfafefa gt | a=fafa faafe n



384 EIGHT UPANISADS {ITL.x. 1-2

1-2. His vow is that he should *not refuse
anyone come for shelter. Therefore one should
collect plenty of food by whatsoever means he
may. (And one should collect food for the further
reason that) they say, “Food is ready for him”.
Because he offers cooked food in his early age
with honour, focd falls to his share in the carly
age with honour. Because he offers food in his
middle age with medium courtesy, food falls to
his share in his middle age with medium honour.
Because he offers tood in this old age with scant
csteem, food falls to his share in old age with
scant consideration. To him who knows thus
(comes the result as described).

(Brahman is to be meditated on) as pre-
servation in speech; as acquisition and preserv-
ation in exhaling and inhaling; as action in the
hands; as movemcnt in the feet; as discharge in
the anus. These are meditations on the human
plane.

Then follow the divine ones. (Brahman is
to be meditated on) as contentment in rain; as
energy in lightning.

So also there is a vow for one who meditates on earth
and space (as mutually food and cater): ra pratyacaksita,
he should not refuse; kam cana, anybody, whomsoever;
vasatau, in the matter of dwelling. The meaning is that
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he should not turn back anybody who may come for
shelter. Since, if shelter is given, food, too, must be supplied,
therefore yaya kaya cua vidhaya, by any means whatso-
cver; prapnuyat bahu annam, he should get, i.e. collect,
plenty of food. Since the enlightened pcople (1.c. meditators)
possessed of food, acaksate, ** Annam aradhi asmai, food has
becn cooked for this man,” and they do not refuse him by
saying “There 1s no food”, therefore also, one should
acquire plenty of food. This is how this poition should
be construed with the earlicr. Moreover, the greateness of
the gift of food is being stated: Food greets onc back in
that very manner and at that very pcriod (of life) in which
it is oflered. How? That is being explaincd: Etar vai,
the fact that, annam, food; raddham, cooked:; mukhatah,
in early age, or with the best attitude, with veneration; “he
offers to the guest seeking food”, this much is to be added
to complete the sentence. What result will he get? The
answer is:  Asmai, for this one—for the giver of food;
annam rvadhyare, food is cooked; mukhatah, m the early
‘age, or in the best manncr. The idea is that food falls to
his share just as it was offered. Similarly, madhyatal
means during the middle part of life, and with middling
courtesy. Thus, too, antatahh means in the old age, and
with scant courtesy, i.c. with discourtesy. In that manner
annain radhyate asimai, food is cooked for him, food ac-
crues to him. Yalt evam veda, hc who knows thus—knows
the greatness of food as stated to him befalls the afore-
said result of that gift.

Now is being stated a process of meditation on Brah-
man: Ksemah means the preservation of what has been
acquirecd. Brahman is to be meditated on as existing vaci,
in speech, in the form of preservation. Yogah means the

23
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acquisition of what is not in possession. Tl{ough these
acquisition and preservation occur so long as exhaling and
inhaling function vigorously, still they arc not brought
about by the mere fact of living. What are they, then, due
to? They are caused by Brahman. Therefore Brahman is
to be meditated on as existing pranapanayoh, in exhalation
and inhalation, in the form of acquisition and preservation.
Similarly, with regard to the other succeeding cases, Brah-
man is to be meditated on as identified with each onc.
Since work is done by Brahman, Brahman is to be meditated
on as existing hastayoh, in the hands; karma iti, in the
form of work: gatih iti, as movement; padayol, in the feet:
vimuktih iti, as discharge; payau, in the anus. /i, these
arc; samajnah, cognitions, perceptions i.e. meditations;
which are manusi/i (should be rather manusyalt), pertaining
to men, belonging to the physical body. Atha, after this;
daivifi, (should be rather daivyal), divine, the meditations
pertaining to the gods—are being related. Trptih iti vrstau,
as satisfaction in rain. Since rain causcs contentment by
producing food ectc., Brahman is to be meditated on as
existing in rain in the form of contentment. Similarly, in
the case of other things, Brahman is to be meditated on as
existing in those forms. So also It is to be meditated on as
energy in lighting.

T 3fd age 1 safafkfa Fesg o sefa-
TATATA THAEd | AR | aefqraadr-
a1 wfgssema wafa |« Jeg A )
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3-4. Brahman is to be worshipped as fame
in beasts; as light in the stars; as procreation,
immortality, and joy in the generative organ;
as everything in space. One should meditate
on that Brahman as the support; thereby one
becomes supported. Onc should meditate on
that Brahman as great; thereby one becomes
great. One should meditate on It as thinking;
thereby one becomes able to think. One should
meditate on It as bowing down; thereby the
enjoyable things bow down to onc. One should
meditate on It as the most exalted: thereby one
becomes exalted. One should meditate on It as
Brahman’s medium of destruction; thereby the
adversaries that envy such a one die, and so do
the enemies whom this one dislikes.

This being that is in the human personality,
and the being that is there in the sun are one.

(Brahman is to be worshipped) as yafah, fame; pasusu,
among animals;! as jyotih, light, naksatresu, among stars.
Prajatih, procreation; amrtam, immortality, getting of
immortality—this being brought about by the son’s repay-

L1 e. as exisuing in cattle-wealth, since wealth makes a man famous.
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ing the debts; anandah, happiness—all thest originate
from the organ of generation and Brahman is to be medi-
tated on as existing in those forms in the generative organ.
Since sarvam, everything, is placed akase in space (or the
Unmanifested); thcrefore one should meditate thus: *“All
that is in space is Brahman.” And that space, too, is
Brahman. Therefore that space-Brahman is to be meditated
on as the support of all. By meditating on the attribute
of being a sustainer, one becomes well established. So
also with regard to the previous cascs, it is to be under-
stood that any effect that is produced by any of the factors,!
1s but Brahman only; and by meditating on that (effect as
Brahman) onc becomes possessed of it.  This also follows
from another Vedic text, ““As hc worships Him, so he be-
comes” (Mudgalopanisad, II1. 3). Tat mahal cte.: upasita,
one should worship rar, that (Brahman), mahal iti, as
possessed of greatness; (thereby) bhavati mahan, onc be-
comes great. Tar manah etc.: (Brahman should be meditat-
ed on as) manah, thinking; (thereby) bhavati manavan,
he becomes able to think. Tuat namah, etc.: namah means®
bowing down, (possessed of suppleness); Brahman is to be
worshipped as possessed of suppleness; (thereby) kamaf,
desires, things that are desired, i.e. enjoyable things;
namyante, bow down; asmai, to such a meditator. Tat
brahma etc.: One should meditatc on rat, that Brahman;
brahma iti, as the most exalted; (thereby) one bhavati
brahmavan, becomes possessed of that quality of being the
most exalted.2 Tat brahmanah etc.: parimarah is derived
in the sense of that in which die, from all sides, the five

1 e.g. preservation, produced by speech, is Brahman.
2 Like Virat, possessed of all gross means of enjoyment.
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gods, viz. Lightning, Rain, Moon, Sun, and Fire. There-
fore air is their parimarah, destruction—in accordance
with another Vedic text, (“Air [Virat] is, indeed, the de-
vourer”, Ch. IV.iii. 1). Again, this very air is non-different
from space; hence space is brahmanah parimarah, Brah-
man’s medium of destruction. Upasita, one should medi-
tate on tar, that space, which is non-different from air,!
as Brahman’s medium of destruction. (As a result) sapar-
nah, adversaries; who are dvisatah, envious; enam, towards
this man; pari nviyante, part with their lives. There may
be adversarics, who are not envious; hence the singling
out in this form, *“‘the envious adversaries”. Those ad-
versaries that are envious towards this man die. Moreover,
ye bhrarrvyah, those adversaries (of this man); who are
apriyah, disliked (by him), though they may not be spite-
ful-——they, too, die.

Beginning with the text, ‘‘the vital force is, indeed,
the food, and the body 1s cater’”, and ending with space,
the entire creation has been shown as food and eater.

Objection: 1t might have been said so; what of that?

Answer: Thereby is proved this: Worldly exisicnce,
comprising cnjoyment and enjoyership, pertain only to
created things, but not to the Self; yet it is superimposed
on the Self through ignorance.

Objection: The Self, too, is a product of the supreme
Self, and hence the Sclf’s worldly existence is quite in
order.

Answer: WNo, for the Upanisad refers to the entry
of the Transcendental (Brahman). In the text, ‘“Having
created that, He entered into that very thing™ (Tai.Il.vi. 1),

1 Since air comes out of space.

23 A
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the entry into creation is predicated of the transeendental
supreme Self which is the cause of space etc. Hence the
Self which has entered into creation as the individual soul
is none other than the supermundane, supreme Self. More-
over, this follows from the propriety of the same entity
being the subject of the two verbs in the expression, “‘hav-
ing created, he entered”. If the two verbs implying creation
and entry have the same subject, then only is the suffix
krva (-ing) justifiable.

Objection: But the onc which c¢nters undergocs a
change.

Answer: No, since entry has been explained away
by giving it a different meaning (ll.vi.).

Objection: May not the cntry be through a change
of attributes, since such a categorical text as ‘‘entering in
the form of this individual soul, (let me evolve name and
form)” (Ch. VL.iii.2) specaks of entry under a different
mode.

Answer: No, since reinstatement into the earlicr
mode is spoken of in “Thou art That”’ (Ch.VIL.viii-xvi).

Objection: It is a meditation, involving the super-
imposition of the greater on the less, which is calculated
to remove a change that has come ovcr one (of the two).

Answer: No, for the two are placed on the samc
pedestal in the text, “That is truth, That is the Self; and
thou art That.” (ibid).

Objection: The worldly state of the individual soul
is a perceived reality.

Answer: No, for the perceiver cannot be perceived
(Bt.1l.iv.14).

Objection: The (individual) Sell, as endowed with
worldly attributes is perceived.
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Answer: Not so; (for if they are real attributes of
the Self, then), since the attributes of a thing are non-
separable from the substratum, they cannot reasonably
become objects of perception, just as heat and light (of
fire) cannot be subjected to burning or illumination (by
fire).

Objection: The soul is inferrcd to be possessed of
sorrow etc., since fear ctc. are seen (in it).

Answer: Noj; for fear etc. and sorrow cannot be the
qualities of the perceiver (soul), sincc they are perceived
(by it).

Objection: This runs counter to the (Samkhya)
scripture promulgated by Kapila, and to thc science of
logic built up by Kanada and others.

Answer: Not so; for if they have no Vedic basis
or if they are opposed to the Vedas, it is reasonable to call
them erroncous. And from the Vedas, as well as, from
reasoning, the Self is proved to be transcendental. Besides,
this follows from the unity of the Self.

Objection: How is that unity?

Answer: That is being stated (in sah, yah ca ayam
etc.). The whole of the text, salt yah ca ayam ctc., is to be
construed as already cxplained (Tai.Il.viii.5).

7 uafaq | ACHTHEREEA | UGHAHT-
HIATTHIEHT | Cd AOTFIHARHIIEFT | Od
ATHAAARHIANTEFA | OF (AT Heq g -
T | QAUIARHAATHIARTEHT | SHics 11
HTATS FIHEITEA | Uqq 9Iq ITaarey |
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qT3T FRT BTIT N4 TEHEHEHEHEHEH |
AEAATIIISEAATRIISTANTE: | NSRS FTIL
WIHFEEL WIFE | AZATCT TIHAST HATIET | T
avarsHaEg ar3wifa ) a1 A EEifa | 339 Ar3ssAT |
sgueReREeaATafar | wg fasd waamvawarzg o
AT SAA: | T uF AT | FTIIEG 1 g
i HISTE: |
zfq WEes! gwrer |

5-6. He who knows thus, attains, after de-
sisting from this world, this self made of food.
After attaining this self made of food, then attain-
ing this self made of vital force, then attaining
this self madc of mind, then attaining this self
made of intelligence, then attaining this self
made of bliss, and roaming over these worlds
with command over food at will and command
over all forms at will, he continues singing this
sama song: ‘‘Halloo! Halloo! Halloo! I am the
the food, 1 am the food, I am the food; I am the
eater, ] am the eater, I am the eater; I am
the unifier, | am the unifier, I am the unifier; I
am (Hiranyagarbha) the first born of this world
consisting of the formed and the formless, I (as
Virat) am earlier than the gods. I am the navel
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of immortality. He who offers me thus (as food),
protects me just as 1 am. [, food as I am, eat
him up who eats food without offering. I defeat
(i.e. engulf) the entire universe. Our effulgence
is like that of the sun. This is the Upanisad.

Starting from the self, constituted by food, and
anandamayam armanam upasamkramya, reaching the self,
constituted by joy; aste, he sits (continues) gayan, singing
on, etat sama, this sama (song).

The meaning of the Rg-mantra—Satyam jianam
etc.—-Brahman is truth, knowledge,”” etc. (Il.i.)—has been
explained elaborately in the Part On Bliss, which is an ex-
position of it. But the meaning of the statement of its result
contained in the text, ‘““He enjoys, as identified with the
all-knowing Brahman, all desirable things simultaneously”’
(1L.i.), has not been elaborated. Now the following text
begins, since it remains to be shown what these results are,
what the objects of all those desires are, and how he enjoys
" them simultaneously in his identity with Brahman. As to
that, in the story of the father and the son (in Part III),
that is supplementary to the knowledge imparted earlier
(in Part II), concentration has been spoken of as a means
for the knowledge of Brahman. Besides, it has been shown
how the creation, beginning from space and ending with
food, can be divided into the eater and the eaten; and the
meditations on Brahman have been referred to. Further-
more, all the enjoyments that there are and pertain to diverse
products like space etc., have been shown to be the results
of multifarious means that are systematically related to
their results. On the attainment of unity, however, there
cannot logically remain any desire or desirer, since all




394 BIGHT UPANISADS [T11.x. 5-6

diversity becomes merged in the Self. So how can one
enjoy all desires simultaneously in the state of identity
with Brahman? In answer to this question it is being said
that this is possible because of his becoming the Self of
all. To the question, ‘““How is there an attainment of
identity with the Self of all 2’—the answer is: Having dis-
carded excellence and non-excellence as a result of the
knowledge of the identity of the Self existing in the individ-
ual and the sun, having attained in succession the sclves—
starting with thc one made of food and ending with the
one constituted by bliss —that are fancied through 1gnor-
ance, and having realised, as a result, Brahman which is
truth, knowledge, and infinity, which is unchangeable etc.
by nature, which is natural Bliss, and which is birthless,
immortal, fearless, and non-dual; and then (that man of
knowledge) anusarcaran, wandering; on iman lokan,
these worlds —the earth etc.; this is how the expression
iman lokan is to be construed with the remote word anu-
sarmcaran. Wandering how? (Becoming) kamanii--one
who gets anna, food, according to kama, wish, is kamannt, *
(having command over food at will); similarly, one who
gets riipas, forms, according to his wish is kdmaripi:
wandcring on all these worlds, in his identity with all, i.e.
perceiving all these worlds as the Self. What does he do?
Etat sama gayan aste: aste, he continues; gayan, singing,
uttering; etat sama, this sama (song). Brahman [tself is
the sama, because It is sama, equal, non-different from
everything. (So the idea is): He continues declaring the
unity of the Self as also announcing, for the good of others,
the result of that knowledge consisting in absolute con-
tentment.
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How does he sing? (He sings): Ha-a-a vu, ha-a-a-
vu, ha-a-a- vu: the expression is used in the sense of halloo
to indicate supreme surprise. What, again, is that surprise?
The answer is: Although I am really the untainted, non-
dual Scif, still I am annam, the food, as also annadah,
the eater. Moreover, aham $lokakrt: $loka means union—
union of the food and the eater; the conscious being cn-
compassing that union 1s the slokakrt. Or the expression
may mean this: I bring about the assemblage of food
itself, which is naturally mecant for somebody other than
itsclf, viz the coter, and which becomes diversified owing to
this very fact. The threc repetitions are meant for expres-
sing astonishment. Alam asmi, 1 am, prathamajah (is the
samec as prathamajal), the first born (Hiragyagarbha);
rltasya, ol this world, consisting of the formed and the
formless; and (I am Virat which is) pirvam, carlier; deve-
bhyali, than the gods. (I am) rabhih the navel, middle part;
amrtasya, of immortality, i.e. the immortality of living

, beings is in my keeping. Yah, anyonc who, dadati ma,
offers me, to those who beg food —talks of me as the food;
sah, he; iti, in this way; avah, i.e. avati, protects (mc);
evam, intact and just as [ am. On the contrary, aham, 1;
who am but annam, the foed, for the present; admi, eat up;
adantam annam, that cater of food —— any other man, who
cats food without offering me in the form of food to his
solicitors at the proper time.

At this point someone may say: “‘If this be so, I am
afraid of liberation, consisting in becoming the Sclf of all.
Let my worldly existence itself continue; for even though
liberated, [ shall still be food to be caten by somebody.”
(The answer) is: Do not entertain such a fear, for the c¢n-
joyment of all the desirable things falls within the range of
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relative existence. But this man of knowledge ha$s become
Brahman by transcending, through illumination, all that is
described as the eater and the eaten which fall within the
domain of empirical experience and which are the creations
of ignorance. For him there exists nothing separately of
which he can be afraid. Hence there is nothing to be afraid
of in liberation.

Objection: If this be so, then what is meant by say-
ing, “I am the eaten and the eater”?

Answer: This phenomenal existence, constituted by
by the eater and the eaten, that endures as a product, is
nothing but a phenomenon; it i1s not a rcal substance.
But though it is so, still, having in view the fact that it
exists because of Brahman and that it is reduced to a non-
entity apart from Brahman, this phenomenon is referred
to in the text, “I am food” etc., tor the sake of recommend-
ing the statc of identity with Brahman which follows from
the knowledge of Brahman. Thercfore, when ignorance is
eradicated, there cannot exist for the man, identified with
Brahman, any remnant of such taints as fcar which arc
the creations of ignorance. Accordingly, aham, 1; abhya-
bhavam, overwhelm, engulf in my true nature as God;
visvam, the whole, bhuvanam, universe —derivatively mean-
ing that which is enjoyed by all beings counting from
Brahma, or that on which all creatures are born. Suvah
na jyotih: Suval is the sun; na expresses similitude. The
meaning is: Our jyotih, effulgence, is ever-shining suvah na,
like the sun. [Iti upanisad, this is the knowledge of the
supreme Self, inculcated in the two Parts (II and 1II).
To him come the aforesaid fruits who masters the above-
mentioned Upanisad by attaining the stature of Bhrgu
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after the acquisition of control over the inner and outer

oi1gans, dispassionateness, imperturbability, and concen-
tration.

% gg qM9aF | qg A1 WAFG | 9 AT T
arEg | dsfer Aradaaeg a fafgoag

3% arifer anfeds zmmfrg






INDEX TO TEXT

CHCHI CR . .. Tai. L iii
wfmgasy =T i, .. Ka. IL i
I TG AT . S (4

HITCSATH: TEHT ST .. .. Ka. I i
AT TEAISFALTCHT .. .. Kao 1L i
STTCHATA: TEEY T . o Kao L
FSAATHHATATH .. .. Ka. L 1
o AT .. ..o Ka.  Lii
qq IGALAT . .. Ke. HL

— e e
N QW o0 ¢ 1o

=
9t
< »

-
g7, dfgarar Iufaad .. .. Tai. L iii. 1
sreTfasatfaay . .. Tai.  Liii. 2
sTfirasTy .. .. Tai. Il 3
ERUEIECLT : .. Tai. il 2
IYTETHH .. Tai. [y, 5, I.vii. 1
FATEATCH AZAE .. .. Ke. IV

AAZHAAT .. .. Ke. 1IN 1
dYT B (ATIH .. .. Tai. L i
FAIA TIAT G . .. Ka. I i
FFSRE qAGr FAAl - N S
sy qw: wfawfa . oo IS 9, 1
s 7 afesia .. .. Tai. ILviii.
" 9 A= .. .. Tai. Tl vii,
oA ag FAQ@ . .. Tai. IIL. ix.
s agfa sasrTaT .. .. Tai. ML ii.
o= fg s sawy .. .. Tai. TL ii.

""“—"—‘—N-&O\#—-M




400

JATE TAT: TSTAA
ERIECGUEESIC ]
A=Y AN
ey afgfeag
srraargfaear
sreoqifafgay smaaar
sfamaTa=aR aqqm:
AT 9L JRE:
R T

IR HETTHETH
FHGT FTAT AT
sgerg 7 Jafa

SrAAt AT ST

I A NTFT Y
g faEgamed
AEATTHEHAH
sgafen a9t

o Farem f7ar
ATHTIRILL. Tl
AT [EAETT
TRt faw

aT Fgfa e
qTTgaa @feawtfa
TR TSR

AT AT A=Y FATICL:

EIGHT UPANISADS

1I.
11.

ii.
ii.
ii.
ii.

. il
ii.
. dii.
. Vii.
. Vi

. il
1.

. vi.
. il
. il
. vi
. Vi
. vi.
. v,

- —
C N O WO R D —m

-~ N
o

NN = =W NN =0 QP WW= —~,



INDIX 10 1LXTS

st fageamar Tai. 1
AT TET Had Ka. I
AT gX Ka. I
sfeament qapTE Ka. 1.
gfegarfor ERIGIES Ka. 1L
iy o% v Ka.
gfzava: o =gt Ka. L
ECA ECE T Ka. 1I.
T AZALRT Ke. I,
&1 areafad gq I$.
Ifaesa sraa ST Ka. L
otz Wt g&ifT Ke. TV.
A € F arerHa: Ka. 1.
FEAASISATHTE. Ka. II
F NTOHEAATH Ka. IL
3} A TAIEATAN AT Tai. I
" wd faeeat gFae Ka. L
TFY aRAT G WATAITHT Ka. 1.
UA=g AT qEiTeE Ka. L
Taqed afs geaq Ka. I
TASTSTES W5 Ka. I
TIEAATEAT AT . .. Ka. L
TARTARHIATHTTH Tai. II.viii.5, TT1.
ud 2 919 7 aufa Tai.
Uy 7T Uy IJIRA Tai. T
oy ¥ afFafaaa: Ka. |I.
Ka. L

T Y WY

. v,
.
iil.
iiL.

11 iii

I1. i

iii.
ii.
ii.

iii.

iii.

401

S 23 b

— N e —
o= A DN QD W = =W - g D ~= B

—
N \O



402 EIGHT UPANISADS

afafa sa&r

wreatfed s afasst
T i

FAfud gafa afed

FT WATAT F: AT
&% gfq arfw

sATFg wafafafaay
T TR AT
azafa gv7 @=aTTEy
ADTFATIIAAZA
axwfa aawfa

aaafafa wea=y

g qEgd A0

W T

ot Fg7 fafasmees
TR STFHTO

T g% e

dg AR

TEATET FFRISfaaaH
TEATET QATHTIACHHATL
AEATET TAEATIRAT
FEAET O 24T
aferafy fF g

e gui fagey

T qUY <9 FAIT
TEY AT IIqq

> 1L

11
. 1V,
i. 1.
i. 111

. 1L
. 1L
LI
. IV.
..
. HIL
. Iv.
. IV.

i. 1

PO = N =

[\ ]

AN OC r=

ii. 14

wm A

i. 12

O N = = W

10

oo



INDLX TO TLX1S

Fedy ug Ar T AreAv
at awrfafa a=ra
faal TreaEaTT-
Fsfmmgad smaaz
Fronfaaaeaanag
Fronfraafeafrcg
gaa farda faa=y
Zafraqeratar
Taarfy fafafrfcaa
T HAT qEAT TATHAT
T straa o ar
T T3 AeTrena
T ax gaf wifa
T AOTERT HIFT
T UTOA ATATAA Hed T
7 faem adoiET Ao
»~7 Gga fasfa saq
AT aTeTTy
ATAHTCHAT TF=47 F¥T
arfaar grafa
T greqy: wfeanfa
ATE W gasfd
frestaeam=t sa=-
A FTAT 7 AFAGT
Fqr s wigaaar
N g
q: FTHEAA

Ka.
Ka.
Tai.
Ka.
Tai.
Ka.

I
1.

1.

.

P b

403

iii. 1
iii. 11

[N

N W \C N



404

qrifa &rfa sagure
IS AT T A
FATEHT SEJrT

\e
quUEFY a9 g
afdt g
qfaeamafed aifear:
sfaatafafza aaq
¥ & qdfr ag 7
ST SATAISITT
STt FEIT SIS
Fgafa gAY
g g Fawr fafea
FRIfaaenfa a7 q
wgTeeaTfeaata
WETSEATET: qa T
wfweaet afafassfa
wia: gafds
WA arefon
gz AT
AT AT SUATATC
wg gfa, ag s=y
wg =fa T
wg safea:
e TIHIFIH
AET EETq

EIGHT UPANISADS

Ka. TIL
Tai. 1. vii.
Ka. L.
Ka. II. i
is.

Tai. 1. iii.
Tai. 1. vii.
Ke. Il
Ka. I
Tai. IT. iii.
Tai. 1. vii
Tai. I iii
Ka. L
Ke. III.
Tai. Il
Ka. II. iii.
Tai. ILviii
Tai. 1. vi.
Tai. 1. v.
Tai. 111.
Ka. TL
Tai. II. iv.
Tai. 1. wv.
Tai. 1. wv.
Tai. 1. wv.
Ka. I iii.
Tai. L i

O\ = ) e o=



gegsEat Afaahar

7 gH aeH T

g TH AvEE a9

T g goq, Sfa
FeEIWT 7 9zgfa
Jeg ATZAAHT AT
F=HAT T ot
aazERfa g

gar ar gAThA WAty
Ta arar fAraa
g g T grferfa
TSR AATFAT
4T gREaTy Wiawr
TAEH G g
aqEF G AEH
=T gaTafaEay
Tzr @9 T
Far 4T AR
7T gaw uafedd
gfeg f& o s /9
afs waa gaafa
q2ag asaA
FgraTYafed a9
TeRET T WA

a: qF TIGT A
7 gfa 9

INDLX TO TIXTS

Tai. 11.

Ka. II.
Ka 1.
Ka. I1.
Ka. II.
Ke. L
Ka. L
Ke. 1.
Ka. Il
‘Tai. IT1.
iv. 1, IL.
Ke. 1.
Ka. 1.
Ka. 1.
Ka. |II
Ka. II.
Ka 11

Ka 1L
Ka. II.
Tai. IL
Ka. Il
Ke. 1II.
Ka. 1L
Ke. I
Tai. II.
Ke. 1.
Ka. II
Tai. III.

ii.

iX.

iii

1ii.
1ii.
vii.
iil.

vil.

i.
X.

WA=~ WO =N -




406

TR SAsafE
TAIFTEETHIAL

aeq fasraar wafa
e AFTOT WATeATH-
aecafaamar wafa

afer gatfor s@racdar-

gfenfsd fafafrata
T AT T A A
JEaTHd aF "

q. ATAAATATH

a1 grog arggafafa.
I & Jred=garar

F qF FTIIT: GHIFA:

a9 ®F TG T
ag ua faf=frar
I T FTHT gFAT
arfaaa g
T a7 gaTAg AgqT-
@ A
Frrfzafa agarT
AT A
fasr sgifa
fasma a9 QO
fasmraTfaasg
foert s =

EEC IR IRIESCIEE L

EIGHT UPANISADS

Tai. °l. iv.
Tai. 1. iv.
Ka. I. iii. 6,
Is

Ka. I. iii. 5,
Is.

Ka. I. 1
Ka. TI. ii
Ke. 1II.
Ka. [I. iii.
Ka. 1II. i
Tai. 1. ix.
Tai. 1. xi.
Ka. 1L. 1.
Ka. 1. i.
Ka. I. i
Ka. II. ii.
Ke. IV.
Tai. II. vii.
Ka. 1. 1.
Ka. II. ii.
Is.

Tai. 1. wv.
Tai. II. wv.
Ka. 1. iii.
Is.

Tai. I xi.

i. 2

N N0 - W

29

¥

W Hh W Q9w

20
25

-\ 3



dramT: wfarafaly:
T FHT F gEAT
ST A

T A1 A awm
TR HT: GAAT
=MEIT SATEATEATH:
srqonanfy aghat
AT FART AT
STTET =1 A1
sifaey SrETRgaer
AT HeaEq

# THT AT
T afeasaremsr

AT AT AZT
¥ a2 9% A<

g wufd mamafy
q & far fraems
q THTSZFAFTIH
gufa = faamm =

7 7 adfaq

q 7 qNIsdaesd

q a7 TR

99 AT g
g ATIE Hg AT AH

g A 7w

T grare 1993 aq
a1 sgifa gmars

INDEX 10O TEXIS

Tai.

Ka. Il idii. 1

Ka. 1 i
Ka. . in
Ka., 1. i
Lif, 1.xii
Ka. L

Tai. . i
Ka. 1. 1ii.
Ka. [I. i
Ke. 1T

Tai. 11. viii.
Ka. I. 1
Tai. I viil.
Ke. HE
Tai. 11, 1.
Tar. 1. xu.
Ka. 1. L
Ka. [I. 1.
Is.

Is.

Tai.:IH. X.
Tai. . i,
Tai. II. viii.
Ka. 1. i
9, Tai.ll. i.
Tai. L. i
Ka. I. i
Ke. IV.



4U3 EIGHI UPANIDALD

gafwarfea

qaf 74T AAF R
qTssTeaey Wraiar
TISHTAAT

et Srafrd
T @IF A W

ga: gimggwalaag
& T I TI=ATH
gl AHAT I
fgmaT araT

Tai.
Ka.
Tai.
Tai.

I. i
1L i
1L, viii.
1. i
CIL L
I. &
S (TR
a. I, il
I. il

—

— —_
Lol S S IR T S

19/
























