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PREFACE.

——————

IT is a matter of great satisfaction to me, to
be able to introduce the fifth volume of this series,
whieh, perhaps, is a littleilate in its appearance.

The late Professor Max Muller, to whom India
is under a deep debt of gratitude, expressed, in a
letter to me (printed overleaf), his desire to accept
the dedication of the translation of the Brihadéran-
yaka Upanishad.

V. C. SESHACHARRI,

Publisher.
MADRAS, }

May, 1928.



7, NORHAM GARDENS,
OXFORD,
19th December 1893,

DEAR SIR, )

I had already seen some of your Upanishad
translations. They are very creditable to you and
to your fellow-workers, such as Pandit Gangi-
natha Jha. They represent a real step in advance
and I hope you will continue your very meritorious
work. The Upanishads are extremely difficult to
translate into English, and many passages lend
themselves to different translations. I have myself
translated the twelve most important Upanishads
in the Sacred Books of the Tast, and you will find
that I often discover in them a meaning differont
from that which you assign. I doubt whether we
shall ever arrive at unanimity in this respect. but 1
highly appreciate your translation as a help
towards that unanimity.

If you translate the Brihaddranyaka U poanishad
I shall accept its dedication to me as « real howour.

Believe me,
Yours very sincerely,
F. MAX MULILER.

To
M. R. Ry.
V. C. SESHACHARIAR, AvL.,
B.A., B.L., M.R.A.8,,
High Court Vakil, Madras.



The HEitarveya Wpanishad.

SRI SANKARA’S INTRODUCTION.

OM TAT SAT.

Adoration to the Brahman. Karma has been
ended with the Knowledge of the lower Brahman.
The highest goal of Karma combined with Knowledge
has thus been concluded with the Knowledge Uktha.
It has been then said “'Thisis the true Brahman called
Prana ; this is the only God. All the Dévas are
only the various manifestations of this Prdina. He
who attains oneness with this Prdna attains the
Dévas.” Some think that this becoming one with
the Déwvas is the highest object of human endea-
vour ; that this is emancipation ; that this is to be
attained by the aid of Knowledge and Kurma com-
bined ; and that there is nothing beyond this. With
a view to refute them the subsequent Upanishad
beginning with ‘A’tmdvd idam’is commenced to
enjoin the Knowledge of the pure A'tman. How is
it inferred that the subsequent portion of the book
is intended to enjoin the Knowledge of the pure
A’tman unconnected with Karma ? Because no
other pfrpose can be inferred. Moreover, it will be
shown by the text ** It inflicted him with hunger and
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thirst” etec., that the Ddvas previously mentioned
such as Agnz ete., are subject to Sumsdra, being
subject to faults, such as hunger. All that is subject
to hunger ete., is only in Samsdra. But according to
the Srutrs, the highest Brakman is above hunger ete.

Very well, let thus the knowledg® of the
pure A’'itman be the means to emancipation.
But the non-performer of Karma alone is not
entitled thereto; for mno such distinction is
declared and there is no mention of a distinct
order of Sanydsins. Again, it is after enjoining
Karma described in the thousand Brihaiis that
the Knowledge of the A'tman is introduced: There-
fore the performer of Karma alone is entitled. Nor
is the Knowledge of the 4A'¢man unconnected with
Karma; for the summing up here is similiar to thas
in the beginning. Just as in the first portion of
this TUpanishad, in the Brdkmaerne ™ and the
Mantra, * by the texts. “The sun is the A'lman”
etec., the Purusha connected with Karma, i.c., the
Sun, has been said to be the Atman or soul of
all living things immoveable, moveable, etc.;
similarly, in the last portion, beginning with
“the Brahmaon is this Indra,” etc., the Brah-
man is said to be the A’tman of all living things and
it will be concluded by saying all that is immoveable
is guided by the Bralman named Prdjis. Similarly
it is said in the Samhitopanishad also. Having therc
stated that the Brahman is connected with Awwna by
the texts “* It is this Brahmun alone which the

Manira portions of the Upanishads are pithy and
condensed like aphorisms, whereas the Brdlhwuwrac portions
are explanatory to them.
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followers of the Rig Veda seek in the great ukiha or
the thousand Brikatis ”; it concludes by saying “they
say that this Brahman is in all beings.” Simi-
larly, the identity is declared by saying *‘ one
should know that the A’¢man indicated in the
text ‘ He who isin the Sun’ andthe 4’tman indi-
cated in the text ‘He who is this, bodiless
Prajidtman’ are one and the same.” In this
Upanishad also beginning with the question ‘ who is
this 4'¢tman,” it will be shown that he is the Prgjuidi-
manr according to the text * Knowledge is Braiman.’
Therefore the Knowledge of the A4'tman is not un-
connected with Karma. It may be said that this
refutation is mere repetition and therefore useless.
For, in the Bradkmana, beginning with the question
““how Oh sage, am I Praina &ec., ”’ the Self has been
determined to be the Sun (by the sage’s reply). Here
also in replying to the question ‘° what is that Self
it is determined once again that the Self is all #his.
So it is mere needless tautology. To this we reply
*No.’ There is no fault of tautology as it serves the
purpose of ascertaining another aspect of the sdme
A'tman. How? Either becauseit serves to ascertain,
of the active A'tman, other aspects, viz., the crea-
tion, the protection and the destruction of the
universe, cte., or because it serves to lay down cnly
the worship of the A’¢man, or because the subse-
quent portion of the book beginning with “A4’tmdva”
cte., serves to show that even the active 4’4 man can
be worshipped without the help of the action. As
this f2ct has not been mentioned in connection with
the Nurma-kinda, so here, it is given that the one
A'tman without a second is to be worshipped. The
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A’tman can be worshipped as one with the worship-
per, or different from him. The A’tman, though one.
is in the performance of Karma looked upon as
something distinet ; but the same can be worshipped
as not different when Karma is not perforrged. So
there is no fault of repetition.

It .is said in the I'sopunishod “ He who knows
both Vidyd and Avidyd gets over death by Awidyd
and attains immortality by Vidya.> ‘ Only doing
Karma, or one’s own duty, one should like to live here
a hundred years.” Nor does the life of mortals extend
beyond a hundred years, leaving the time during
which one can worship the A4man after renouncing
Karma. It hasbeen shown also that the life of men
consists of as many thousands of days. The hundred
years of life are taken up with Karma. The Mantra
“ only doing Karma, ete.”” has also just now been
stated. Similarly also the texts “He performs
Agnihotra for life,” “One should perform sacrifices
on the new moon and full moon days for life,” etec.;
also “They burn him with the sacrificial utensils.””
There is also the Srut; which declares that man is
born with a three-fold obligation. Thus the injunec-
tion about Sanydsa etc., according to the text
“They then renounce and live as mendicants” is a
statement intended to eulogise the Knowledge of the
A'tman or applies to those who are disqualified to
perform Karma, such as the blind and the lame, &c.

All such previous arguments are not sound; for
there can be no motive to act, there being no
use in performing Karma, when the highest truth is
known. As for the statements, that the performer of
Karma alone attains Knowledge of the A'tman and
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that the Knowledge of the A'¢man is connected with
Karma, they are not maintainable. Action is
inconsistent in one who having known the highest
Erahman as his own 4’tman and thus been perfect
and free from all the faults of Sumsdra does not find
any benefit to his A’tman, either from what he had
done or what he has to do. If it be said that he does
it, because it is enjoined, although he sees noe good in
it, that cannotbe;for he has realised the 4'tman
which is subject to noinjunction. It has been seen
in the world that he who seeks some benefit to
himself—the attainment of something desirable or
the averting of something not desired—and the
means thereto is subject to injunctions; not he
who sees that the Brahman, contrary to that and
not subject to i njunctions, is his 4’tman. 1If even
he, who sees that the Brahmanr is his A’tman and
therefore is not subject to injunctions, can be com-
manded that -all men should ever perform every
Karma, this ¢ onclusion too is not desirable, nor
could he be p ossibly commanded by any, because,
even the Ved as are born of him. For none is said
to be directed by his own words proceeding from
his own wisdom; a wise master cannot be directed
by anignorant servant. Nor could it be urged that as
the Vedas are eternal they have authority of them-
selves to command all men. For the fallacy here
has already been pointed out. Even for the same
reason, the fault in the assertion that ‘all men will
ever have to perform every Karma,'is also unavoid-
able. «If it be said that the Sdstra itself enjoins it,
i.¢., as the necessity of performing Karma has been
laid down by the Sistra, so also the knowledge of the
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A'tman is enjoined by it on the performer of Karma
alone, we say ‘no; for it is impossible that the
Sdstra could lay down contrary propositions. It is not
possible to lay down that the same thing is unconnect
ed with Karma performed and to be performed
and also that it is the contrary of that, just
as it is to postulate that fire is both hot and cold.
Again the desire to attain what is desirable and
the desire to avert what is not, are not produced by
the Sdstras ; for they are found in all living beings.
If both of them were the products of the Sisfras
they would not be found in cow-herds ete., as they
are not acquainted with the Sdstras. Tt is well
known that what is not self-evident, should be Iaid
down by the Sdstras. If therefore the knowledge
of the A'iman were made by the Sdstra to be
inconsistent with past and future Kuwrmas bow
could it again, contrariwise produce action in
the Self as coldness in the fire, or darkness in the
Sun ? It it be said the Sdstras do not teach so0, we
say ‘no;’ because of the concluding text * One
should know that That is his Atman and that
Brahman is intelligence,”” and also becausc the
text “Therefore seek the .A'tman alone,” “Thou
art That,” etc., refer to the same idea. Asg the
Karma-kanda of the Vedas, preaching an active
Self, is merely a means to realisc the real inactive
Self and therefore not contradictory to (-
kanda, so when the Knowledge of the real Self
arises we cannot reasonably deny it or assert it to
be false.

If it be urged that there is likewise, no usc in
the act of renunciation, we say ‘no;’ because the
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Gita lays down that there is no need for a man
being inactive. Hence those who say that ‘know--
ing Brahman, a man showtld observe self-denial;’
commit the same mistake. To this we reply ‘No.’
Because perfect self-denial means, cessation of all
actions. «So long as a man is in ignorvance, he
feels want; whereas in reality he is full and
perfect, and therefore has no need of being active.
This ignorance is in all beings.

1t is found that whenever one is prompted by a
desire for something, he puts forth activity through
speech, mind and body. Forit has been clearly
settled in the Vidjasaneyi Brihmana that Karma for
obtaining the five-fold object of son, wealth etc.,
springs from desire, as in the texts “‘Let me have a
wife” and “These two, that is, the ideas of ends and
means are certainly desires.”” As the activity of
speech, mind and body originating in the faults of
ignorance and desire and known as pdanktha, i.e.,
five-fold (desires), is impossible in a Knower free
from the faults of ignorance etc., the perfect self-
denial, iy mere passivity and not anything to be
actively performed, such as sacrifice ete; and such
self-denial is the very nature of the Knower and
therefore no idea of necessity is required. Itis
not {it to ask why a person travelling in dark-
ness does not, when light dawns, fall into a
pit, inire or brambles etec. If it be said that
such self-abnegation heing a matter of course
is not {it (o be the subjecy of an injunction and
that if one in the housecholder’s state acquires
the knowledge of the highest ZBrakman he may
remain in that state without doing Kwrma and need
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not go elsewhere. To this we reply, ¢ it cannot be ;
for *the house-holder’s state is based on desire, it
'being settled in the text8 that *° Thus far is desire”
and ‘“ Both these are certainly desires.” Self-
abrnegation ‘means the permanent cessation of all
connection with objects of desire, such” as son,
‘wealth, etc., and not merely going to another order.
Therefore, it is impossible for a Knower who has
gone beyond all actions, to lead a house-holder’s
life.
From this it follows that it is not necessary for
a knower even to serve his preceptor or to perform
tapas: Here some house-holders from fear of
begging for bread and from fear of ridicule argue
thus, displaying the subtlety of their intelligence.
(They argue that) as there are injunctions binding
upon the Bhikshu (sanydsin) such as ‘begging for
bread etc., even a householder wishing only to
keep his body from falling, freed from the desire
of both ends and means and seeking only food and
raiment just to keep his body, may well remain in
his house. This is unsound ; this argument has
already been refuted on the ground that the resolu-
tion to live with a wife springs from desire. As in
the absence of a wife, there is no necessity of
hoarding wealth for a man whe is only desirous of
food and raiment for the support of his body, he is
virtually a mendicant (Bhikshu). It may bhe urged
that just as there are regulations binding upon the
mendicant in the matter of begging for bread, ete.,
to support his body and in observing cleanliness, so
even a house-holder -having Knowledge and free
from desire may, to prevent sin, be inclined to
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perform always and in due form all obligatory
Kuarma, being directed by the texts ‘ Ydawvejjivam,’
“a man should perform sacrifice all his life ’,
etc. This has already been refuted on the
ground that a Knower being liable to no com-
mands cannot possibly be commanded. Nor could
it be objected that the inviolable injunction to
perform Agnihcira for life is thus rendered useless.
For it serves its purpose by its applicability to the
ignorant. As for the regulation about the activity
of a Blhikslw seeking only to support his body,
tliat is not the cause of his activity. Just like the
quenching of thirst to one engaged in 4’chamana
(sivping water from the palm of the hand before
religious ceremonies), it must be understood not to
be the motive to the act. But in the case of Agni-
hotra ete., it cannot similarly be argued that the
tendency to perform them is a matter of course. If
it be urged that even an injunction about an act
which will be done as a matter of course is
certainly uscless as thereis no benefit to accrue,
we say ‘mno.’ That injunction being the result of
previous activity and it being a matter of great
effort to deviate from that, 'the self-abnegation,
which is a matter of course with the Knower, is
repealedly enjoined on him as obligatory, by the
texts. IFven one whois not a Knower but who is
desirous of emancipation should enter the order of
a Sanydsin. On this point the text * The peace-
ful and self-ccntrolled &e., ” (** Sanilodantah ete.,™)
is an authority ; for the control of the external and
the internal activities of the senses and other aids.
to the realisation of the A’fman are incompatible
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with other orders of life. This we also learn from
the Svetdsvataropanishad. “To those past, all orders
of life he taught well the highest and the holiest
truth sought after by all the seers.” In the Kaival-
yopanishad we find ‘““Not by Karma, not by off-
spring, not by wealth, but by renunciatioirs alone,
can men attain immortality.” The Smriti also
says “Having known the Self one should observe
renunciation of Karma™ also ‘Let one live in that
order of life which is a means to the knowledge of
Brahman, i.e., Sanydsay for it is only in one past,
all the four orders of life, that Brahmacharye and
other helps to knowledge can all co-exist, and these
are impossible in a house-holder’s life. When a
means is not properly followed it can never
accomplish any object. As for the Karma, proper
to the order of a house-holder and auxiliary to
knowledge, its highest truth has been summed up
as the becoming one with the Devas, a fruit which
is purely worldly. If the poerformer of Kurma
alone could acquire the knowlcdge of the Paramiit-
man, then the end of the results of his action is
impossible which are worldly. But if to this you
say, they are indirectly connected with him, we
reply ‘that cannot be; for the knowledge of the
A'tman has for its subject the A'fmanr. an entity
opposed to them. The knowledge of the real
nature of the A'tman which is beyond all name,
form and Karma is the only means to immor-
tality. If it were conmnected with attributes and
fruits of Aurma that knowledge cannot gelate
to the nature of the A4'tman which .is devoid of
all attributes, and that is also not right; the
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Vijasaney: Brdhmana, in the passage, °° But
where to him everything becomes the A’tman
alone ete,” having denied that the Knower has any
connection with activity, agency, fruit, &ec., shows
in the passage ‘‘But where he sees duality ete..”
that Samslra, consisting of deed, doer and fruit, is
the goal of one who, on the contrary, is ignorant;
so, in this Upanishad also, having summed up the
result which consists in becoming one with the
Devas, who are subject to hunger, ete., it proceeds
to explain for the sake of attaining immortality
the knowledge which has for its subject the pure
entity which is the A'tman of all.

The impediment raised by the three-fold debt
is only in the case of the ignorant, in the attain-
ment of the world of the mortals, the departed
ancestors and the Deius and does not exist in the
case of the Knower, according to the Srutz, which
determines the means of attaining the three worlds,
“This world of mortals, only by a son etc.” The
absence of the impediment owing to the three-fold
debt in the case of the Knower wishing for the
world of the A'tmaun, has been shown by the text
“what shall we do with offspring etc” “So says
the seer named Kdvasheya who knew the Braiman
ete. Alco the Koushituli Sakhd says “The ancient
sagoes who knew the Brahman did not perform the
Agnibotra

Thevefore it may be then urged that the
ignorunt, =ceing that their obligation is not
discharmed, cannot consistently turn Sanydsins.
This i« not right ; for there can be no obligation
incurred before one enters the order of a house-
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holder. If even he who is not competent to perform
Karma can be under an obligation, then the
undesirable result will follow, viz., that all will
remain under obligation. According to the text
“T.et one leave his home for the forest, and turn
Sanydsin, or otherwise even from the order of a
bachelor, either from home or from the forest, let
him turn a Sanydsin, the order of a Sanydsin is
enjoined even on one in the house-holder's order, as
an indirect aid to the realization of the A’tman. The
Srutis © Yavajjivam® etc., sufficiently fulfil their
object by their applicability to the ignorant and
those who do not long for emancipation. We read
in the Chhandogyopanishad also that in the” case
of some, performance of Agnihotrafor twelve days,
and subsequent renunciation of Karma, are
enjoined. As for the argument that the order of a
Sanydsin is only for those who are incompetent to
perform Karma itis unsound ;as in their case,
there is the separate text of the Sruii ““He who
has discontinued the fire or mnever maintained
it ete.” also the Smritis make it well known
that any one may without distinction enter
any of the orders of life orgo through them all.
As for the argument that the self-abnegation
being a matter of course in the case of the Knower,
is not specifically enjoined by the Sdsiras and
that therefore there is no difference whether one
stays in his house or in the forest, it is fallacious.
For self-denial alone being a matter of course
with him, he cannot stay in any otherm order;
as we have already said that his staying
in the other order is prompted by Karma
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springing from desire and that the mere absence
of it is what is denoted by perfect self-denial.
Acting recklessly is entirely -out of the ques-
tion in a Knower, for that is understood to be
the way of extremely ignorant persons. Even
the performance of Kurma enjoined by the Sdisiras
is considered not to be binding on the Knower of
the A'fman as being a heavy burden, is it possible
for him to lead a reckless life like an ignorant
man ? It is well known that a thing perceived by a
frenzied or a diseased eye will not appear to be the
same after the frenzy or disease is removed; for
the former appearance had its origin only in the
frenzied or diseased eye. Therefore it is settled
that in the case of the Knower of the 4’tran there
can be no reckless action, or performance of any
duty, except perfect self-abnegation. As for the text
“He who knows both Vidya and Awvidyd together
etc,” the meaning of it is not that in the case of the
Knower, Avidya exists along with Vidyd ; but the
meaning is that they may exit in the same man,
not together at the same time, Ieut at different
times. Just as the perceptions of silver and the
mother-of-pearl in a mother-of-pearl may existin
the same individual at different times; as the
Kathaka says ‘These two—what is known as
Avidyad and what as Vidya—travel apart and lead
in different ways,” therefore there can be no possi-
bility of Awidyd where there is Vidyd. Tapas etc.,
are the means to the acquisition of Vidyd, accord-
ing to th® Sruti “By tapas, know the Bralman” ete.
Karmas such as the worship of the precepter etc.,
are also the means and called Awidya, because they
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are the outcome of ignorance. Having acquired
knowledge by that, one crosses death, z.e., desire.
Then being free from desire and having renounced
desire, one attainsimmortality by the knowledge
of BrahAman. This is the meaning of the text
‘Having crossed death by Awvidyd, one attains
immortality by Vidya. As for the argument that
the whole of a mortal’s life is taken up with Karmeae
according to the text “‘Only doing Karmalet one
wish to live a hundred years,” this has been refuted
by showing that the text applies to the ignorant
and that Karma cannot co-exist with knowledge.
As for the argument that the sequel being
similar to what has been already stated, the
knowledge of the A tman is not opposed to Karma,
this has been already refuted by showing that what
has been stated relates to the conditioned A'tman
and the sequel to the unconditioned. We will also
show this in the commentary. Therefore, the
subsequent portion of the book is begun for the
purpose of explaining the knowledge of the onencss
of the 4A'tman pure and passive.
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(All) this was only one A'tman at first. There
was nothing else active. He thought “ I shall
create worlds.

Com—_.A'tman is from the root which means
‘to obtain;” ‘to eat,” or ‘to enjoy; or ‘to pervade all.’
The A'tmaun is the highest, omniscient, omnipotent,
devoid of all the attributes of Samsdra, such as
hunger ete., naturally eternal, pure, intelligent and
free, unborn, undecaying, immortal, fearless and
without a second. I[dam,—the universe already
stated and diversified with the distinctions of
name, form and Karma, was the one 4’iman alone.
Agre,—before the creation of the wuniverse,
Is he not now the same, the one entity ? Not
that he is not. Why then is it said ¢ was?
Though even now lie is surely the one entity still
there is a distinction. The distinction is that before
the creation, the universe, with no manifested
difference of name and form and one with the
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A’tman, was denoted by the word ‘ A'tman * alone ;
but now, owing to the manifestation of the differ-
ence of name and form, it is denoted by many
words and also by the one word A'tman. Just as
foam, which, before the separate manifestation of
its name and form, from that of water, was capable
of being denoted only by the word * water: ’ but
when it becomes manifested by its difference of
form and name from that of water, the same sub-
stance, water, is denoted by more than one word,
i.e., ‘water’ and ‘foam’, and foam is denoted by the
one word ‘foam.” Nanyatkinchana,—nothing else,
Mishat,—active ; something else, like the pradhdna
of the Sdnkhyas, independent and material {not
spiritual) and like the atoms of the followers of the
school of Kandrla, there is not here any entity other
than the 4A'tman. But there was the A’tman alone,
this is the meaning. He, omniscient by nature,
the one A'tman, thought ‘I shall create worlds/)
How could he have seen (thought) before the
creation, being devoid of the organs of activity ?
This is no fault; because of his being om-
niscient by nature; so the Maniravarna also says:
* Having neither hands, nor feet, he is quick in his
movements and grasps (things) etc.” With what
purpose is explained . —‘I shall create worlds,
named Ambhah etc., the places for the enjoyment
of the fruits of Karma by living beings’.

g W REEad | owa g0=aTarIsaIseT: i

fd o siwis=aRed wh=T: | OE A 91 Saearn
g |} R
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He created these worlds—Ambhah, Maricheh,
Maram and A'pah; the Ambhah beyond the Dyuloka,
its support ; Marichayah (rays) being the Anta-
riksha ; Mara, the earth and below the earth the
waters (dpah). (2)

Com.—Having thus thought over, he, the
Atman, created these worlds. Just as an intelligent
carpenter etc., constructs palaces ete., after having
thought over within himself ‘I shall make them
thus and thus.” Well, we can understand that a
carpenter etc., furnished with materials, builds,
palaces etc.; but how could it be said that the
A'tman havmg no materials creates worlds ? This is
no ob]ectlon name and form, one with the
unmanifested A’tman, and denoted by the same
word A’tman can well be the material causes of the
manifested universe, as water and foam in their
unmanifested state being water alone become the
causes of the manifested foam. Therefore, the
Omniscient created the wuniverse with name and
form, one with himself, as the material causes.
There is thus no inconsistency.

Or else, it may be more properly said, that just
as an intelligent juggler without any other
material cause creates himself in another form as
travelling in the air, so the omniscient and the
omnipotent A’tmon, the great conjurer, creates
himself as other than himself in the form of the
universe. In this case, the theories maintaining
the unreality of the cause or the effect or both, are
untenable and are easily refuted. What worlds
he cteated is next stated, Ambhas etc. Having

created the globe in the order of the A’kdsa etc.,
2
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he created the worlds, Ambhas etc. Here the Sruti
jitself declares what these worlds Ambhds ete., are.
The world denoted by the word 4Ambhas is past the
Dyuloka. 1t is denoted by the word Ambrasbecause
it contains water that supporits life, The Dyuloka
is the support of the world known as Ambhas. The
interspace below the Dyuloka is called _Mdm‘chayalz,.
On account of its permeating wvarious localities, it
is called Marichayah in the plural, though being
one (it should be singular). Or it may be because
of its connection with the rays (Marichibhik). The
Earth is called Mara because all beings die (A7:-
yante)here. The worlds below the Earth are called
A’pah, from the root dp meaning ¢ to obtain.’
Although the worlds are composed of the “five
elements, still from the preponderance of water,
they are called by names meaning water such as
Ambhas etc.
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He thought “ These indeed are the worlds ; I
shall create the protectors of the worlds.” He
gathered the Purusha from out of the waters only
and fashioned him. (3)

Com.—Having thus created the four worlds,
the places where all living beings were to enjoy
the fruits of their action, He, the Lord, thought
again, ** Indeed these worlds, Ambhas etc., created
by me would perish without protectors. Therefore
I shall jcreate -protectors of the worlds for the
protection of these.” Thus thinking, he from out
of the waters alone, i.e., from the five elements
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the most important of which was water and from
which he created the worlds Ambhas etc., gathered
the Purusha, i. e., one in the form of a man having
head ete., just as a potter gathers a lump of clay
from the earth, and fashions him by giving him the
appropriate limbs.
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He brooded over him. Of him so brooded over,
the mouth came forth, just as is the case with an
egg when it is hatched ; from his mouth, speech;
and from speech, fire. Then his nostrils came forth;
from his nostrils, Prdna; and from Prina, air. His
eyes came forth ; from his eyes, sight; from sight,
the sun. His ears came forth; from his ears,
sound ; and from sound, the cardinal points (disah).
His skin came forth ; from the skin, hair ; from the
hair, herbs and big trees, the lords of the Fforests.
His heart came forth ; from the heart, the mind;
and from the mind, the moon. The navel came
forth ; from the navel, the Apdna, and from Apdana,
death.” His generative organ came forth ; from the
generative organ, semen; and from semen,
water. 4)
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Com.—He brooded over the lump intending fto
give it the form of a man, 7.e., he thought over it.
According to the Srut: ‘‘ His activity lies in know-
ing and thinking.” Of the form so brooded over by
the Lord, the mouth came out, 7.e., a cavity in the
form of the mouth was produced; just as the egg of
a bird bursts. Of the mouth so formed, the sense of
speech was produced ; and from thence, the fire, the
presiding deity and the protector of speech. So
the nostrils were formed; from the nostril, Prina
and from Prdna, air. Thus in all cases the organ,
the sense, the deity, these three were gradually
evolved ; the eyes, the ears, the skin, the heart
which is the seat of the mind, the mind, the navel
which is the seat of all vital energies; the lower
orifice of the bowels is called Apdna, because of
its connection with the vital energy. Adpdna : The
presiding deity of this is death. As in the case of
the other organs the generative organ, i.c., the
organ intended for procreating, was formed.
Semen to be secreted from it and waters from the
semen.

Here ends the first Part.
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These powers thus created fell into this great
ocean ; that (first man), he subjected to hunger and
thirst. They said to Him (the Creator) ‘‘Ordain for
us a place where settled, we may eat food.”

Com.—These powers, fire etc., created by the
Lord as Protectors of the worlds fell into this
great ocean of Samsdra, having for its waters the
miseries resulting from ignorance, desire and
Karma, full of the crocodiles of chronic diseases,
old age and death, beginningless, endless, shoreless,
affording no place for support, affording only
the relief consisting in the small joy produced
by the contact of the senses and their objects,
full of the high waves of hundreds of evils
produced by the agitation of the wind of desire for
the objects of the five senses, roaring with the noise
and cries of ha ! ha !l etc., proceeding from the
numerous hells, such as, mahdrourave etc., fur-
nished with the raft of knowledge, which is stored
with the provisions of the good qualities of the heart
such as truth, simplicity, liberality, compassion,
non-imjury, control over the internal and external
activities of the senses, determination ete., having
good company and renunciation for its track and
emancipation for its other shore. The meaning
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intended to be conveyed here is therefore that even
the attainment of that state, already explained, of
becoming one with the deities such as fire etc.,—
that state which is the result of the practice of
knowledge and action combined—does not suffice
to put an end to all the miseries of Samsdra.
This being so, 7.e., having known this, one should
know the highest Brahman tobe his A’¢maen and
the 4A'tman of all living things, now treated of and
to be particularly described in the sequel as the
cause of the creation, support and destruction of
the universe, for the cessation of all the miseries
of Samsdra. Therefore what is referred to in the
passage ‘“This is the road, this is the thing to
be done, this -is Brahman, this is truth” is the
knowledge of the Paramdaiman, as we know from
the mantra “there is no other road to emanci-
pation.” That Purusha, the-first-born, the seed of
place, sensory organs, and the deities, the self with
a form ; He, the Creator, subjected to hunger and
thirst. Now, because this first-born was subjected
to the faults of hunger etc., even the Dewvas, his
progeny, were subject to hunger and thirst etc.
The Devas, therefore, afflicted by hunger and
thirst said to this father of their father, the Creator.
“make for us an abode, sitting where, we shall,
being able, eat food.”
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He brought a cow to them. They said™* This
is not enough for us.” He brought a horse to theme
They said “ This is not enough for us.” (2)
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Com.—Thus addressed, the Lord showed to
them, the deities, a tangible body having the form
of a cow, gathered as before from the waters. But
they, seeing the form of the cow, said ¢ This body
is not encugh for our abode and eating food.” Alam
means ‘sutficient;” The meaning of the whole is
‘unfit to eat.” When the cow was thus rejected, he
brought a horse for them. They said as before
“ This is not enough for us.”
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To them he brought a man. They said “Well
done indeed. Man indeed is the abode of all good
actions’” He said to them ‘° Enter into your
respective abodes.” (3)

Com.—When all were thus rejected, he brought
to them the Purusha, their progenitor. Delighted
at the sight of the Purusha, their cause, the deities
said “This is indeed a beautiful abode.” Therefore
Purusha certainly, is righteousness itself being
instrumental to all virtuous Karma; or he is said
to be Sukritam, because he was created by his own
self through his mysterious powers.” Thinking
that this abode was liked by them, as all like the
causes from which they spring, the Lord said to
them ‘‘“Therefore enter each of you into the abode,
gsuitable for his activity such as the mouth ete.”
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Fire becoming speech entered the mouth ; Air
becoming Prdna entered the nostrils ; <the Sun
becoming sight entered the eyes ;the Cardinal
Points becoming sound entered the ear ; Herbs and
Lords of the forests becoming hair entered the
skin ; the Moon becoming mind entered the heart;
Death becomeing A'pdna entered the navel; Water
becoming semen entered the generative organ. (4)

Com.—As commanders enter into a town at
the word of the sovereign, so having obtained the
permission of the Lord and saying ‘“Be it so” Fire
the presiding deity of speech becoming speech it-
self entered the mouth, its source. Similarly the rest
is explained. Air entered the mnostrils; .the sun
the eyes ;the cardinal points the ears; herbs and
lords of the forest the skin ; the Moon the heart;

' the death the navel ;the waters the generative
organ.
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Hunger and Thirst said to him “Allot to us a
station.” To them he replied “I assign you a place
in these deities und make you sharers with them.
Therefore when oblations are offered to any deity
whomsoever, Hunger and Thirst become -sharers
therein. (5)

Com.—When the deities had stations assigned
to them, Hunger and Thirst to which stations had
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not been assigned said to the Lord “Assign to us a
station.”” "Thus addressed, the Lord said to Hunger
and Thirst “As you'are but sensations, it is not pos-
sible for you to become eaters of food without your
depending upon some intelligent being. Therefore
I bless you by giving you a share with these
deities, Fire etc., both in the body and the eternal
world made up of the five elements, in their
respective functions. I shall make you sharers in
the shares allotted to these respective deities, such
as oblations of clarified butter etc.” As the Lord
so ruled at the beginning of the creation, therefore,
even now, Hunger and Thirst are sure to become
sharers in the oblations of cooked rice and ground
rice offered to propitiate any deity.

Here ends the second Part.
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He thought ‘‘ these indeed are the worlds and
the protectors of the worlds. Let me create food
for these.” (1)

Com.—The Lord thus thought: ‘ These worlds
and the protectors of the worlds have been created
by me and subjected to Hunger and Thirst. Hence
these cannot live without food. Therefore, I shal
create food for the protectors of the worlds.”” The
power of these Lords in this world in the matter of
favouring and chastising their men is unimpeded.
8o also the power of the great Lord, the Lord of
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all, in the matter of rewarding and chastising all,
is surely boundless.
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He brooded over the waters and from the
waters so brooded over issued a form. The form
that so issued is indeed, food. (2)

Com—The Lord wishing to create food brood-
ed over the waters already mentioned. From the
waters so brooded over as the material cause,
something having a form and solid and able to
support both immoveable and moveable came out.
The form which was so produced is verily food.
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This food so created wished to run away.
By speech he wished to catch it. By speech he
could not catch it. If he had caught it by speech,
then one would be satisfied by merely talking of
food. (3)

By Prdna or breath he wished to catch it. By
Prdna he could not catch it. If he had caught it by
FPrina, then one would be satisfied by merely
smelling food. (4)

By the eye he wished to catch it. By the eye he
could not catch it. If the had caught it by the
eye, then one would be satisfied by merely seeing
food. (5)

By the ear he wished to catch it. By the ear he
could not catch it. If he had caught it by the ear,
then one would be satisfied by merely hearing of
food. (6)

By touch he wished to catch it. By touch he
could not catch it.- If he had caught it by touch,
then one would be satisfied by merely touching
food. (7)

By mind he wished to catch it. By mind he
could not catch it. If he had caught it by mind,
then one would be satisfied by merely thinking of
food. ° (8)

By the generative organ he wished to catch it.
By the generative organ he could not catch it. If
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he had caught it by the generative organ, one
would be satisfied by excreting food. (9)

By the Apdna he would have caught it and he
caught it. It is this Apdnrna which catches food.
This dpdana it is which has its life in food. “(10)

Com.—This food created for the worlds and
the protectors of the worlds wished to go beyond
their reach, 7. ., began to run away from them,
thinking they were its death as its devourer, just
as rats etc., do at the sight of cats etc. Knowing
this intention of the food, that tangible form the
embodiment of worlds and their protectors, both
cause and effect in itself, being the first-born, and
seeing no other food-eaters wished to catch the
food by the action of his mouth, but was not
able to catch it by the action of the mouth. If
that first-born embodied Being had caught it by
speech, all the world, being its effect, would be
satisfied by merely talking of food. But it is not so.
Hence we infer that even the first-born was not
able to catch it by speech. The subsequent portions
are similarly explained. Being unable to catch it
by Prdna, by the eye, by the ear, by touch, by mind
and by the generative organ, with their respective
activity, he at last wished to catch it by Apdna
through the cavity of the mouth and thus ate the
food. Therefore this dpdna is the catcher of the
food. This is that vital energy which is well
known as having its life in the food.
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He thought “how can.this live without me?”
So he thought “by which (way) shall I enter it ?”
He again~ thought “if speaking be conducted by
speech, living by Prdna, seeing by the eye, hearing
by the ear, touching by skin, thinking by mind,
eating by Apdna, and discharge by the generative
organ, then who am I ?” (11).

Com.-—Having thus made the combinations of
worlds and Lords of worlds to exist, depending
on food, like the existence of a city, inhabitants and
protectors, He like the ruler, thought. Katham nu,
means, ‘thinking by which mode.” Madrite means,
without me, the builder of the city.” How will this
combination of causes and effects, to be hereafter
described, be without me, existing, as it does, for
another ? All this speaking by speech etc., will be
useless, like offerings and encomiums proffered by
subjects and court bards (Vandi’s) on behalf of
the ruler of the city in his absence. Therefore, 1
should, like the king of a town, be the supreme
ruler, the president, the witness of commissions,
omissions and their consequences, and the Enjoyer.
If this combination of effects can exist for another,
without me, the intelligent beneficiary, like the city
and its inhabitants without its master, then who
am I, of what nature, or lord of whom ? If I do not,
enter into this combination of causes and effects,
and enjoy the fruit of what is spoken by speech etc.,
like the king entering into the town and taking
note of the commissions and omissions of the
officers of the city, none will know or care to know
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me, as existing or as of such and such a nature.
Otherwise, I shall be known as a being, who knows
the nature of speech, and for whom the functions
of speech etc., combined, exist; just as the pillars,
the walls etc., combined to form palaces &c.,
exist for the benefit of something not ‘connected
with their parts. Having thus thought, he thought
again ‘how shall I enter it ? The fore-part of the
foot and the crown of the head are the two ways
-of entrance into this body, the collection of several
parts. By which of these two ways shall I enter
this city, this bundle of causes and effects ?
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So having cleft this end, he entered by this
door. Thisis the opening known as vidri¢i, or
‘the cleft.” This is the place of bliss. He has three
abodes (in the body)—three states of sleep,—this
‘abode, this abode, and this. (12)

Com.—I shall not enter, by the fore-part of the
feet, the ways by which my servant Prdnais autho-
rized to act in my behalf in all matters ; but I shall
enter through the other gate of the head, as the
only other alternative. So thinking, like one in
the world who does what he has thought of, the
Lord and the Creator, cleft the head where the
hair ends, and entered into this bundle of causes
and effects, by the way thus made. This entrance
is well-known by the perception of taste &ec., when
the .crown of the head is dipped in oil &o., (for
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some time). This is the celebrated entrance known
as Vidriti (the cleft.) The other entrances such as
ear &c., being the common ways of those, occupy-
ing the position of servants, are not perfect and
are not sources of delight. But this is the entrance
of the one Lord of all. Therefore this is called
Ndndana, (productive of joy). The elongation of
the vowel ‘@’ is a Vedic license. This is called
Ndandana, because one going through it, revels in
the highest Brahman; of him, who thus created
and entered the creation, as an individual soul
(jiwa), just as a king enters a city, there are three
abodes—the right eye, during the waking state;the
inner mind, during the dreaming state; and the
cavity of the heart, during sound sleep. Or the
following may be the three abodes—the body of the
father, the womb of the mother and one’s own body.
The three states of sleep, means, the waking, the
dreaming and the sleeping states. It may be urged,
the waking state being the state of knowledge,
cannot be dreamt. Not so. It is certainly a dream.
How ? Because there is no realization of one’s true
A’tman, and because one sees there unreal things
as in a dream. This abode, the right eye, is the
first. Inside the mind, is the second; the cavity
of the heart is the third. ¢ This abode’ &ec., is
only a repetition of what has been already said.
Living in these abodes alternately, as the Atman,
He sleeps long with his self-born consort Ignor-
ance and does not awake, in spite of repeated ex-
periences of heavy thrashings with the pestle of
grief ariging from many hundreds of thousands of
calamities huddled together.
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‘ He being born knew and talked only of the
Bhitas. How should he speak of any other ? Then
did he see the Purusha, the Brahman, all—pervadmg
He said ‘this have I seen’’ (13)

Com.—He being born, 7.e., having entered the
body in the form of jiva (the lndividual soul) knew
and talked of the Bh#itas. When, however, some
preceptor possessing great compassion beat at the
root of his ears the kettle-drum of the Mahdvdkyas
or key notes of the Veddnta, whose sound wakes
up the knowledge of the A'tman, he saw his Self
as the Brahman, the Creator dwelling in the body,
yet all-pervading like the A'kds. The word
tatamam, having another letter ta dropped, should
be tatatamam, meaning all-pervading. He cried *“ T
have seen this Braiman, the real essence of my
A'tman. Wonder! The elongation, in 7é of the
vowel is according to the sdtra ‘‘Vichdrandrtha
plutih parvam,” ..., a word suggesting deep
deliberation gets its vowel elongated.
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Therefore he is called Idandra. Idandra is the
well known name of God. Him, though Idandra,
they call Indra indirectly, for the gods are fond of
being incognito, as it were. (14)

Com.—As he saw the all-permeating "Brahman
directly as an object, as‘idam’ or this, therefore,
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the Paraemdtman is called Idandra. The Lord is
well-known in the world as /dandra. The knowers
of Brahman called the Brahman who is really
Idandra, by the name Indra, a word denoting some
object beyond the range of vision ; so that, it may
be freely talked about, being afraid of calling him
by his real name, as he is regarded as most
venerable. For, the Devas (deities) are fond of
assuming names denoting invisible objects. Much
more so, should be, therefore, the Lord of all, the
deity of all the deities. The repetition is to show
that this chapter has its end here.

Here ends the third Part.

Sankara’s summing up of the substance of the fourth
Adhydua.

The purport of this fourth chapter is this :—
The Brahman, Creator, Supporter, and Destroyer of
the Universe, not subject to Samsdra, Omnipresent
Omnipotent, Knower of all, having created all this
Universe beginning with the A'%kds in due order,
without the aid of any other entity than itself
entered for its own realization all the bodies
having life, &c. And having so entered, it realized
its own real Self directly thus: “I, Brahman, am
all this.” Therefore he alone is the one 4A'tman
in all bodies and there is none else. Another text
also says “He, Brahman is my Self, I am Brahman’
and ' all this was the A4'tman alone in the
beginning.” If has also been said “Braiman is all-

pervading.” Similarly also elsewhere. If seeing
3
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that there is not so much as the point of a hair
unoccupied by the Brahman the all-pervading
A'tman of all, it be asked how it entered cleaving
the head as the ant enters a hole, we say, thisis a
small matter for question and there is much here
worth questioning. That he saw, having no
sensory organs, that he created the worlds unaided
by anything else, that he gathered the Purusha
from the waters and fashioned him, that from his
contemplation, the mouth and other organs were
distinctly formed, that from the mouth &ec., the
protectors of worlds, Fire &c., were produced that
they were affected with hunger, thirst &c., that they
asked for an abode, that the forms of a cow &c.,
were shewn to them, that they entered into their
respective abodes, that the food created began %o
Tun away, that he desired to catch it by speech &e.,
all this is questionable, quite like the cleaving of
the head and the entry by that way. If it be urged
“TLet all this be incongruous,” we say ‘ No.. Here,
as the only fact intended to be conveyed is the
realization of the A’'tman, all this is bub attractive
hyperbole and there is thus no fault, or it seems to
be more reasonable that the Lord, Owmniscient,
Omnipotent, the great Conjurer, did, like a con-
jurer, do all this illusion to facilitate explanation,
as well as, comprehension, as stories, although
false, are easily explained and undersiood by all.
It is well-known that there is no good to be
attained by the knowledge of the narrative of the
creation, (as it is false) ; and it is well established
in all the Upanishads, that the end attained by the
sonception of the wunity of the real Self is
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immortality. This is also stated in the G¥ia and
other Smriiis by the text “the Lord of all seated
alike in all living beings” ete.

But here one may say, “‘there are three A tmans.
The first is the Jiva, the enjoyer,the doer, and
"’ubject fo changes well-known to all the world and
e Sdsiras. The second A"iman, Intelligent, Lord of
ail, Omniscient, Creator of the TUniverse, is

inferred from his creating worlds and animal bodies
with numerous suitable places for the enjoyment
of the fruits of Kurma by divers beings, just as by
seeing the construction of towns and palaces, the
author thereof, having knowledge and capacity on
that subject, such as carpenter &e., is inferred. The
third, is the Purushc, spoken of in the Upanishads
well-celebrated in the Sdstras as being ‘not this, not
this.” From whom ¢peech falls back. Thus these three
A'tinans ave dissimilar to one another. How then
could it be known that there is only one Afman,
without a second and not subject to change ? How,
if s0, is tha Jiva (individual soul) known? Verily he
is known as the hearver, seer, speaker of articulate
spzech and maker of inarticulate sound and having
theooretical and practical knowledge. If so, is
it not contradictory to say of him who is known
as hearer &ec., that he the thinker, is unthinkable ;
he, the knower is unknown ? It is also said in the
Srutis s ““You should not try to know the thinker of
thouo-ht and the knower of knowledge.” To this
we reply it is certainly contradictory, if he is
directly perceived like joy &ec., but it is such direct
knowledge that is negatived by “don’t try to think
the thinker of thought &ec.” Hence as he is known

E—!'
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by such indicative marks as hearing &c.,where then
is the contradiction ? Again, it is asked how the
A’tman is known by the indicative mark of hearing
&c ? For, when the A’tman is hearing the sound to
be heard, then being engaged solely in the act of
hearing, there is no possibility of its thirking of,
or knowing about itself or anything else ; similarly
also as regards other thoughts &ec.; for, all
activity of hearing ete., is directed only to its
objects, (and not towards its source). It is not
possible for the thinker to think of anything other
than the thinkable. It may also be urged that
everything (even the Self itself), should be
thought of by means of the mind. To this we
reply, ‘it is perfectly right, but all that is thinkable
cannot be thought of excepi by the thinker or the
Self, mind being only an instrument in his hand.
If so, what would be the result ? This would be
the result. That which thinks of all will only be
the thinker and never the thinkable and there is
not another thinker of the thinker-when the 4¢man
is to be thought of by the A’tman, then the thinker
of the Atman and he that is thinkable by the
A’tman, will become two distinct A’tmans (which
is absurd.) Or, the one and the same A’iman
should be divided into two forms as the thinker
and the thinkable, just as a bamboo is split into
two; in such a case theSelf is to have a
form, which is absurd. So inconsistency results in
both cases. Just as of two lights, one cannot be
the enlightened and the other the lightener, both
being equally illumining, similarly here. Nor has
the thinker any time left to think of himself as he is
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always engaged in thinking of the thinkable. Even
when the thinker thinks of himself by the indicative
marks, still the result is what has been already
stated i.e., that there are two A'tmans, one to be
thought of by the indicative marks, and the other,
the thinker of ite If it be said that the same A’tman
divides himself into two, the inconsistency has been
already pointed out. If the A'4man cannot be
directly known, or known by inference, how is it
said that one should know Him to be his Self or how
that the A'tman is the hearer, the thinker ete.? It is
well-known that the A'Zman has the capacity of
hearing and of not hearing etec. What is it you find
inconsistent in it ? 1 At this the opponent replies ‘ It
appears to me to be inconsistent, although to you
there appears nothing inconsistent.” How is that?
‘When he is the hearer he is not the thinker and
when heis the thinker he is not the hearer. This
being so, he is in one viaw both hearer and thinker
and in another view neither hearer mor thinker.
Similarly in respect of other attributes. If this be
so, how do you find no inconsistency, when you are
landed in doubt as to whether the A4’fman has the
capacity of hearing etc., or has not the capacity of
hearing etc ? When Dsvadatfa goes, he is going and
not staying ; when he stands still, he is staying and
not going. Then alone he is going and staying
alternately ; but not always going and staying.
Similarly here.

Here again the followers of Kanada etc., argue
thus. "The A’tman is spoken of as the hearer, the
thinker etc., only on account of its being the thinker
and the hearer occasionally. They say that knowledge
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is the product of the connection (between the mind
and the sensory organs) and that is why there is no
simultaneity of the knowledge of the impressions
received through the various sensory organs. They
also quote instances of men saying ““ My wmind was
elsewhere engaged. I did not see that” “etc. It
also stands to reason that the impossibility of this
simultaneity of knowledge through various sensory
organs is an indication of the existence of the mind
Let this be so, what do you lese? If this can be so.
let it be so, if it pleases you ; but the meaning, of the
Srutis will be set at naught. Is it not then the
meaning of the Sruirs, that the A'fman is the hearer,
the thinker etec. Not so; for the texts say also, he is
not the hearer, thinker etc. But have you not
replied to the argument by the theory that the
A'lman is hearer and not hearer &ec., alternately
No; for we hold that the A'tman is always the
hearer etc., for the Sruti declares *“ The hearing of
the .hearer knows no destruction.” If it be so, if it
is held that he is always the hearer etc, then
simultaneous knowledge through all the senses,
a thing contradicted by experience, would result
and the absence of ignorance in the A'tmax
would have to ‘be admitted; and that is not
real. Neither of these two faults would result; for
the Sruti declares that the A’tman is both the
hearing and the hearer. Just as the light of the fire
depending on the contact with dried hay etec., is not
eternal, so the sight etc., of the transient and gross
senses such as the eye otc., having the capacity te
come in contact with, and remain separate from
objects, is transitory. But there is no possibility of
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the A'tman, eternal, formless, and neither connected
nor isolated, assuming transient attributes as the
seeing produced by contact. So the Sruii declares
“ The sight of the seer knows no destruction ete.”
Thus theye are two kinds of vision, that of the eye
which i3 transient and that of the A4’tman which is
eternal. Similarly also two kinds of hearing, that
of the car which is {ransient and that of the A’tman
which is eternal. Similarly two sorts of thought
and knowledge, external and internal. It is only on
this view that the Srui/ “He is the scer of sight.,
hearer of the hearing ete” becomes explicable. The
transient nature of the vision of the eye is well-
known in the world, for during the disease of the eye
and after removal ¢f the disease, people say res-
peciively “The sight is lost” and “ the sight is
gained.” Such is also the case with hearing and
thinking. The eternal nature of the vision &ec., of
the Self, is also well-known in the world. A person
whose visual organ has been removed says ‘I just
saw my brother in a dream.” So one whois really
deaf, says * I have heard to-day the mantra in a
dream.” If the eternal vision of the A'iman were
produced by the contact of the eye with an object, it
would be destroyed when the eye is destroyed. Then
one whoseg visual organ has been removed would not
see in a dream anything, blue, yellow etc. Also the
Srutis ** The sight of the seer knows no destruction,”
“That is the eye in the Purusha by which he sees in
dreams,”’ would be contradicted. The eternal vision
of the 4’¢man is the percipient of the external and
transient vision. As the external vision, having the
attributes of transient things, increases, decays
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etc., it is perfectly reasonable, that its percipient, the
vision of the 4'tman, should also appear, through
the mistaken notion of men transient like if, just as
the sight of a whirling object, such as a fire brand,
seems itself to whirl. Accordingly the Sruii also
says ‘‘ Tt seems to think and to move.” Therefore
the vision of the A’tman being eoternal, there
can be no simultaneity of impressions, or want
of it. The false mnotion about the vision of the
A'tman, is explicable, in the case of men of the
world, by their subjecting themselves to the condi-
tion of the external and transient vision, and in the
case of the nationalists, by their disregard of the
Sdstras and traditional teachings. The supposition
of difference among the Jivae, the Zsvara and the
Paramdtman is certainly due to that. Similarly also
is the perception of difference in the eternal,
illimitable vision of the A’tman, where all differences
speakable and thinkable, such as “it is,”" “it is not,”
are merged into one entity. He who perceives any
matter for differentiation in that entity which is
beyond all speech and thought, as existent or non.
existent, one or many, conditioned or unconditioned,
intelligent or dull, active or passive, fruitful or
fruitless, produced or causeless, happy or miserable,
inside or outside, negative or positive, distinct or
otherwise from me, would, indeed, get even the sky
to cover his person, like the skin, climb up to the
sky with his feet like a flight of steps, and trace the
foot-prints of fish in water and of birds in the air for
the Srutis declare : “It is not this,” “It is not that,”
*From which all speech returns” and also “Who
could know the A’tman?” How can it then be known
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as my A’#¢man? Tell me by what means I can know
that to be the A’fman in me. On this point there is
an ancient anecdote. Some ignorant man, having
committed a fault, was thus reviled by some. “Shame
upon you! you are no man.” He being ignorant,
approached another man to make himself sure that
he was a man and addressed him “Tsll me who I am.”
The person addressed knowing him to be a stupid,
said “I will enlighten you gradually.” So having
disproved that he was anything immoveable etc., he
resumed silence after saying ‘‘you are not not-man;”’
The stupid man again asked him “‘you who set about
enlightening me are silent. Why do you not enlighten
me?”’ Quite like this, is whkat you say. He who being
told that he is not not-man does not understand that
he is a man, how could he know that he is
a man, even though he be told that heisa man?
So the A’tman can be known only in the manner
inculcated by the Sdsiras and not otherwise, Itis
well-known that dried hay eic., consumable by fire
cannot be consumed by anything other than fire.
Similarly therefore, only the Sdsiras setting about
inculcating the entity of the .4'¢man concluded with
saying “It is not this,” “It is not that” ete., as the
anecdote concluded by teaching that he was not not-
man. The Saisiras also say *“ This A"tman is neither
internal, nor external,”” “ This sell is Brakman, the
knower of all; this is the injunciion,” * Thou art
that.” But when to him all become his A'tman, then
whom could he see and by whom?” etc. As long
as a man does not know the A’¢man thus described,
so long he knows one, regarding the exter-
nal and transient names and forms as the A'tman,
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and regarding from ignorance the attributes of the

conditions, as bslonging to the A'tman, travelsin

Samsdéra under the sway of ignorance, desire and

Karma, rotating again and again in various grades

of creation, from the Brahman down to the werm,
such as the Devas, animals and men. Thus travelling:
in Samsdra he leaves the body and the sensory

organs once assumed and takes others. What ex-
periences does a person thus travelling in a conti-
nucus stream of births and deaths, as with the cur-
rent of a stream, undergo? The Sruti now declares in

order that men may get freedom from desire.
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First indeed the germ is in the man. That which
is semen is the vigour drawn from all his limbe, His
Self he bears in himself. When he sheds it into the
woman he then gives it birth. That is its first
birtha (1)

Com.—The same individual with his ignorance,
desires and liking for Karma performs Kurma, like
sacrifices &ec., reaches the moon, leaving this werld,
through the path of smcke, returns, after his Karma
is exhausted, to this world, through rain ete., and be-
coming food is offered as an oblation in the fire of
man. The text states that this traveller in Samsdra
becomes incorporated with the man, first in the form
of semen in him, through the rasas (i.e., blood, flesh
ete ;) and this semen is the essence drawn from all
the component parts of this body, the outcome of
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food. It is called the A'#man, because it is the essence
of the man. He supports this A"¢man, being himself
conceived in the form of the semen, in his 4’tman,
7., body. Tat] semen. Yadd] when, his wife arrives
at the proper seascn. Striydml in the fire of the
woman. Sinchatil sheds uniting in love with her.
Then the father gives birth {o it, conceived by him
in the form of semen. This coming out of its place
in the form of semen at the time that the semen is
shed, is the first birth of the persom travelling in
Samsdra, i.e., his first manifested state. This has been
alrcady stated by the texts “This A'lman (purushal,
offers that A’¢man {semen) to that 4’fmar (woman.)

dafegzn wemE sesla AT wEag aqr | aeareE
9 Bk FrsequmearEag a9 wEEi )l Rl

It becomes one with the woman, as her own
limb. Therefore it dces neot hurt her. She nourishes
his (the husband’s) Self come into her. (2}

Coni.—The semen shed in the woman becomes
indistinguishable from her as in the case of the
father, like her own limb, such as her breast ete ;
and for that reason, the fasstus does not injure the
nmcther, as a carbuncle ete., would. The meaning
is thiat because it becomes a part of herself like
her limb such as her breast, it does not therefcre
hurt her. The pregnant woman, knowing that her
hushand’s Self had entered her womb, nourishes it
by rejecting foods etc., injurious to the feetus and
by taking such as are favorable to it.
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She, being the nourisher should be nourished.
The woman bears the faetus. He nourishes it just
before and after its birth. In nourishing the babe
just before and after its birth he nourishes himself
alone, for the coutinuation of these worlds ; for,
thus are the worlds continued. This is his second
birth. (3)

Com.—She the nourisher of the husband’s self-
conceived in her womb, should be nourished by the
husband ; for no relation in this world between one
person and another is possible, without reciprocity
of benefits. The woman nourishes the faetus by
such means as are enjoined for the nourishment of
the faetus. Agre] before birth. The father nouri-
gshes the child just before and after birth by the
performance of natal ceremonies etc. The father
in nourishing the child just before and after birth,
by the performance of natal ceremonies (Jdtakarma)
etc., nourishes only himself. For it is only the
father’s self that is born in the shape of the son.
It is accordingly said “The husband enters the
wife ete.” If it is asked why he produces himself
in the shape of the son and nourishes him, it is
answered ‘‘for the continuation of these worlds;"”
for these worlds will not continue if none in the
world procreates sons etc. Thus because these
worlds continue as a stream, because of the
continuance of such acts as the procreation of sons
etc., therefore that should be done for their
continuation, and not for emancipation. This
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coming out of the mother’s womb in the form of a
babe of the person subject to Samsdra is his second
birth, 7.e., his second manifested condition relati-
vely to his form as semen.
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This A'tman of his, is made his substitute for
doing virtuous deeds. Then the other self of his,
(the father’s self) having accomplished his purpose
and reached old age, departs. Departing from
hence, he is indeed born again. That is his third
birth. (4)

Com.—The meaning is, that this 4'¢man of the
father, i.e., his son, is made by him a substitute in
his stead for the performance of all virtuous deeds
enjoined by the Sdstras and performable by him.
Accordingly it is said in the Vdjdsaneyika also, in
the portion treating of making the son the
substitute for the father: ‘ He admits I who am
enjoined by my father, am Brahman, am sacrifice
ete.”” Then having entrusted his burden to the
son, the other self of the son, i.e.,, the father,
having accomplished its purpose, .., being
released from the three-fold debt incurred by him
and having become spent with age, dies. Departing
from this world, z.c., leaving this body, he takes,
like the caterpillar, another body formed by his
Karma and is born again. The birth, which he is
to take after his death, is his third birth. Now,
the first birth of the person subject to Samsdra is
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fromm the father; the second birth of the same
person has been stated to be that from the mother
in the form of a childe When the third birth of
the same person has to be explained, how is it said
that the re-birth of the father after his death is
the son's third birth ¢ This is no fault; for, it is
intended to lay down that the father and the son
are the same self. The son also having entrusted
the burden to his son, departs and is born again,
like the father. The Sruff means, that what is
said in one place is in effect said in another place,
the father and the son being one self.
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, Here it has been stated by the sage: * While
in the womb, I knew all the births of the gods. A
hundred strongholds, as if ironmade, guarded me;
(Like) a hawk, I burst through them with speed.”
S0 spoke Viamadeva while even lying in the
womb. {(5)

Com —While thus travelling in Semsdrain
rotation, in these three manifested conditions,
subject to the bonds of birth and death, every one
in the world, hurled into the ocean of Samsdra,
does in some stage realise with effort the A’'tman,
as described in the Srutis. Then at once being freed
from all the bonds of Samsdra, he becomes like one
whose purpose is accomplished. This fact is
explained in this manira by the sage. While
lying in the womb of the mother, I knew all
the births of all the Dewas, such as speech, fire
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stc., because of the fructifying of my medita-
tions in my many previous births. This is the
meaning. Hundred] many. Purak)] bodies impene-
irable, like those made of iron, guarded me from
extricating myself from the meshes of Samsdra.
Adha] down. Like a hawk bursiing down through
the net, I have come out of it with speed by dint
of the sirength due to my knowledge of the 4"tman.
Wonder ! That Vdmadeve, even while living in the
womb, spoke thus.
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He thus knowing, and becoming one with the
highest Self, soaring aloft, on the dissolution of the
body, alfained all desires in that world of heaven
aund became immortal, became immortal. (6)

Com—He, Viamadewa, the seer, having thus
known the d'iman as described, on the dissolution
of the body ;i.e., on the final ceasing of the
coutinuity of the stream of embodied existence,
created by ignorance, impenetrable like a thing of
iron and infested by hundreds of wvarious miseries
such as births, deaths, efc., by dint of the strength
acquired by drinking the nectar of the knowledge
of the Puscmdiman, i.e., by the destruction of the
body in conseyuence of the destruction of ignorance
ete., the sced of emboedied existence, becoming one
with the Paramdilman, scaring from below, z.e.,
from Sumsira, having attained oneness with the
A’tman of all, enlightened and purified by know=-
ledge, becameimmortal in his own self, 7. e., became
extinguished like a light in the self, already
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described as undecaying, deathless, immortal,
fearless, omniscient, beginningless, secondless,
endless, all-pervasive, sweet with the unalloyed
nectar of knowledge.

Having obtained all desires] thatis, having,.
even while living, obtained all desirés by the
knowledge of the 4’tman. The repetition is for the
purpose of showing the end of the knowledge of
the A'tman with its fruit and its illustration.

Here ends the commentary on the fourth Part.
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Whom shall we worship as the A'tman? Who
is the A'tman? Whether he by whom one sees, or
he by whom one hears, or he by whom one smells
the smell, or he by whom one speaks the speech or
he by whom one discerns sweet and what is not
sweet. (1)

Com.—The Brihmins of the present time
desirous of emancipation, and wishing to acquire
the fruit of becoming the A’'tman of all; by means
of the knowledge of Brahman, enlightened by the
traditional teachings of the preceptors, Vidmadeva
and the rest, wishing to know the Brahman and
. desirous of turning away from the bondage of
Samsdra, ephemeral and characterised by causes
and effects, ask each other to inquire ‘ who is this
A’'tman, and how shall we directly worship that
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A'tman, as this A"¢man, and who is that A'tman ¥
‘We should like to worship the very 4’tman whom
Viamadeva worshipped as the 4'tman directly, and
became immortal. Who may that A’¢man be? In
them, who thus questioned sach other with a desire
to know, arose the recollection, produced by the
impression of teachings previously heard, res-
pecting the two particular A'tmans already
explained. ““The Brahman entered the Purusha
through the forepart of the feet.” “‘He cleft the head
and entered the Purushiac by this passage.” “Two
Brahmans in opposition to each other have entered
here.” “They are both the A’tman of this body.”
One of them must be the 4"tman to be worshipped.
Thus they again questioned each other for the
purpose of clearly determining who the A’tman
was. In them, who thus inquired, arose another
thought, respecting the differentiation of these two.
How ? Two entities are known to exist in this body.
One, by whom. with the aid of wvarious senses,
differing in many ways, anything is perceived and
another who is known as one who remembhers the
impressions of objects perceived with the aid of
other senses. Here, that by which one knows
cannot be the A'¢main. By whom is it then known?
‘We reply : that by which being the eye, one sees
form, that by which being the ear, one hears sound,
that by which being the nose, one smells the
smell, that by which being the organ of speech, one
utters speech, consisting of names such as cow.
horse, good, bad, etc., or that by which being the
tongue, one dlscerns what is sweet and what is
not.
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This which is known as the heart, this mind,
consciousness, discrimination, wisdom, reason,
perception, steadiness, thought, acuteness, quick-
ness, memory, volition, decision, strength, desire
and control, all these are indeed the names of
wisdom. (2)

Com.—What is that sense which though one is
variously differentiated, is now explained. What
has been already stated “The essence of creatures
is the heart, the essence of the heart is the mind ;
by the mind is created the waters and Varuna, the
Lord of Waters. From the heart comes the mind
and from the mind, the moon.” Such only is this
heart and this mind, one appearing diverse. By
this one mind becoming the eye, one sees form.
By this becoming the ear, one hears. By this
becoming the nose, one smells; by this becoming
speech, one speaks; by this becoming the tongue,
-one tastes. In its deliberative aspects, it deliberates
‘and in the form of heart it determines. Therefore
.this sense, having all other senses and objects for
its play of activity, is the means whereby the
knower knows everything. Accordingly also, the
Kaushitaki texts say “ Reaching the organ of
speech by wisdom, one obtains all names by
speech. Reaching the eye by wisdom, one sees all
forms by the eye” ete. It is said in the Vdjasane-
ytka also “One sees by the mind alone and hears
by the mind, one knows forms by the heart” etc.
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Therefore it is well-known that that which is
named as the heart and the mind, is the means of
the perception of all objects; and Prdna is
essentially that. The Brdhmana says ‘‘what is
called Prina is wisdom and what is called wisdom
is Prdna.” In the beginning of the discussion
.about Prdna we have said that Prdna is the
combination of the senses. Therefore the Brahman
which entered by the feet cannot possibly be that
entity, the Brahman to be worshipped, because it
is an adjunct, being only a means of perception to
the knower. The only other entity, ¢.e.,, that
knower, to whom the functions, hereafter describ-
ed, of the sense called the heart or the mind, are
the means of perception, can alone be the A4’tman
fit to be worshipped by us., So they decided. The
functions of the mind, consisting of external
and internal objects, and serving as a means
of perception to the all-wise Brahman, the
knower, resting upon the condition of the mind,
are thus explained. Samjndna]l consciousness.
A'jnénal directing, the state of being the lord.
Vijndnal the acquirement of the different branches
of knowledge ,&c. Prajndnal wisdom. Medhal
power of retaining the import of books. Drishiih
perception of all objects through the senses.
Dhritih] steadiness by which the drooping body
and the senses are kept up; for, they say “ By
steadiness, they support the body.” Matik] thought.
Manishal independent power of thinking. J#tih]
distress of mind under disease etc. Smritih] recol-
lections. Sankalpah] the thinking of forms, as
~vhite, black etc. Kratuh] application. Asuh] any
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pursuit for the maintenance of life etc. Kamal
desire for any objects not at hand. Vasak] desire
for the company of women. These and the other
functions of the mind, being the means of perception
to the knower who is mere consciousness become
conditions to the Brahman, with his pure con-
gciousness ; and Samjndnam and others, all these
become the names of Braehman, the pure con-
sciousness, when subjected to these conditions and
not directly in its unconditioned state. Accordingly
it has also been said ‘‘ while only moving, itis
called Prdna’ etc.
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This Brahman, this Indra, this Creator, all
these gods, these five great elements, earth, air,
ether, water, fire, and all these small creatures,
these others, the seeds of creation and these egg-
born, womb-born, sweat-born, sprout-born, horses,.
cows, men, elephants, and whatever else which
breathes and moves and flies and is immoveable;
all this is guided by wisdom and is supported by
wisdom ; the universe has wisdom for its guide ;
wisdom is the basis ; wisdom is Brahman. (3)

Com.—This A'iman in the form of conscious-
ness, is the lower Brahiman, called Hiranyagardha
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or Prdina, the living principle of all bodies, that has
entered into the conditions of the mind like the
image of the Sun reflected on various waters. This
is none else than Indrae, according to his (pre-
viously-mentioned) characteristic, or the lord of
the Devas. This is none else than the Prajdapats,
the first born who has a body and from whom all
the protectors of the world, fire etc., were born,
from the cavity of the mouth etec. This is that
Prajapatt and this also in all these gods, fire ete.
These five great Bhdias also, earth ete.,, the
material causes of all bodies, known as the eatable
and the eater ; as also these creatures intermingled
with small creatures such as serpents etc., (the
word zva has no meaning); and these and these
seeds of creation divided under two heads. What
these are is explained: Egg-born] birds etc. Womb-
born, born of the womb, such as men. Sweat-born]
lice &c. Sprout-born] trees etc. Horses, cows, men,
elephants and whatever other living thing ; what is
that? Which is moving]i.e., which moves or goes by
the feet; also which flies, 7.¢., which is capable of
flying in the air; as also all that is unmoving. All
this is Projnd-netram. Prajnd is consciousness, that
is Brahman. Netram that by which it is guided.
That which is guided by Praojnd-netram. All this is
attached to Prajnd,i.e., depends on Brahman during
creation, preservation and destruction. Prajnd-
netrolokah] as already explained ; or, it m ay mean
all the universe has wisdom for its eye. Wisdom is
the basis of all the universe. Therefore wisdom is
Brahman. This (entity) being devoid of every sort
of condition, unstained, untainted, passive, self
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content, one without a second, knowable by
eliminating all distinguishing attributes, as ‘ not
this ’, ‘not this’ etc., and beyond all word and
thought, becomes, by its connection with the condi-
tion of extremely pure wisdom, Omniscient, Lord of
all, soul and guide of the common seed of the entire
unmanifested universe and is called as Antarydms,
being the (universal) controller. This also becomes
what is called Hiranyagarbha, characterised by its
notion of self in the intelligence, which is the seed
of all the manifested universe. This also becomes
the Virat, known as Prajdpati, who, springing from
within the cosmic egg, first conditions himself with
a body. This becomes what is known as Devatd,
the offspring of the same cosmic egg having
the name of fire etc. Similarly, the Brahman
receives diverse names and forms under conditions
of different bodies from Brahman down to the
worm. That one being, who is beyond all condi-
tions, is known in all ways by all living beings as
well as by the nationalist and is diversely thought
of ; as stated in the Smriti : “ This, some call
fire ; others, Manu the Creator; others yet,
Indra ; others yet, Prdana and others the eternal
Brahman,” etc.
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By means of this wisdom, 7.e., self, he, soaring
from this world, obtained in Heaven all desires and
became immortal, became immortal. (4)

Com-—He, Vamadeva or any other sage, knew
Brahman in the way explained, by that wise self,
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by which wise self, knowers previously became
immortal. Similarly that sage too by means
of the same wise self rising above this world (this
has been already explained) ; going beyond this
world, getting all desires fulfilled in that world of
heaven, became immortal.

Here ends the commentary upon the fifth Part.

Thus ends the sixth Chapter of the Commentary
upon the second A'ranyka of the Aitareya
Upanishad.



The Taittivipa Upanishad.

INTRODUCTION TO THE Si’KSHA’VALLI.

s ———

Prostration to the Omniscient Being, from
whom all the world sprang, in whom all this world
is finally absorbed, and by whom all this world is
supported. To those sages, who expounded in
ancient times all systems of philosophy with due
regard to words and sentences in the holy texts
and to the processes of reasoning, do I always
tender my reverence. With the blessing of my
Guru, this commentary on the gist of the Yaittiriyea
Upanishad is made by me for those who wish to
have a clear knowledge.

Obligatory Karma, whose end is the diminution
of sins stored in previous births, and optional
Karma whose end is the satisfaction of desire, have
been treated of in the previous book ; and now the
science of the knowledge of Brasiman is expounded
for the destruction of all causes which lead to the
performance of Karma. Desire is the cause of all
Karma as it supplies the motive; for it is well-
known that only where there is desire, thereis a
motive to acts As those whose desires have been
fulfilled are in their freedom from desires centred
in Self, there can be no motive for them to act. To
desire to know the A'tman is to have all desires
fulfilled. The Self is Braiman. To those who know
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‘it is the attainment of the highest to be attained.
Therefore the being centred in Self after removal of
A’vidya {spiritual ignorance) is the attainment of
the highest ; for the Srufis say that he (who knows
the Atman) attains fearless permanence, and that
he (who knows the A’tman) attains the A’tman, who
is all joy ete.

It may be contended that the being centred in
Self without effort of any kind is emancipation, as
in that case optional and prohibited Karma is not
practised, as all Karma which has begun to bear
fruit is completely exhausted by enjoyment (of
their fruits) and as owing to the practice of obliga-
tory Karma, there is no penalty incurred ; or it may
be contended that as the unsurpassable bliss denot-
ed by the word Svarga (Heaven) is the result of
Karma, emancipation results only from the prac-
tice of Karma. The first contention cannot stand,
for Karma is multifarious. Karma may have been
acquired in many previous births ; actions produce
good and bad consequences ; some actions might
have begun to bear fruit and others not. Therefore
it is impracticable to consume by enjoyment in
one single birth, that portion of the Karma
which has not begun to bear fruit. Hence the
certainty of subsequent embodied existence
on account of the unenjoyed portion of the
Karma. A hundred srutis and smritis bear us
out here. Nor could it be urged that the observance
of obligatory XKarma has the effect of rendering
good and bad deeds which have not begun to bear
fruit inoperative. A penalty follows the non-obser-

-vance of obligatory Karma. The word Pratyavdya



58 THE TAITTIRIYA UPANISHAD

denotes wunpleasant consequences. It therefore
follows that the observance of obligatory Karma
has only the effect of warding off misery, the
certain consequence arising from its non-perform-
ance, and has not the effect of consuming
previous Karma which is yet to bear fruit. But.
conceding that the performance of obligatory
Karma has the effect of consuming previous
Karma, yet to bear fruit, such observance can
possibly render inoperative only that portion of
the previous Karmae which is sinful and not the
portion which is virtuous; for between the latter
and such observance, there is nc antithes:s, it being
well known that action leading to a desirable end
is meritorious~it is not inconsistent with obligatory
Karma, All antithesis can reasonably subsist only
between the good and the bad actions. Besides as
desires leading to action must subsist in the
absence of knowledge, there can be no complete
cessation of Karma. It is only those that know
not the Self that have desires ; for these have for
their end something distinct from the Self. The
Self, being ever present, cannot be an object of
desire. It is said that the Self is Parabrahmane
Nor is it proper to say that Pratyavdye in the
shape of future misery is caused by the non-per-
formance of obligatory Karma—an omission in
the nature of non-existence. The non-observance
of obligatory Karma is only an indication of the
misery in store on account of sins previously
committed and this view does not render inappro-
priate the use of the satri suffix in the text ¢ akurvan-
vthitam Karma.” On any other view we shall have
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existence (Bhdva) springing out of non-existence
(A4bhdva)—a result which runs counter to all
processes of reasoning. Therefore the theory that
emancipation is the being centred in Self without
effort of any kind is unsupportable.

As regards the contention that as the unsur-
passable bliss denoted by the word Svarga (Heaven)
is the result of Korma, so is emancipation also the
result of Karma ; this cannot stand as emancipa-
tion is permanent. Anything always existing
can mnever be begun. All things begun in this
world are transient. Therefore Karma cannot pro-
duce emancipation. If it be replied that Karma with
Vidyo (knowledge of self) can produce emancipa-
tion though permanent, we say it is inconsis-
tent, it being impossible that anything always
existing should be produced. If still it is argued
that like pradhwvamsdbhava the impossibility of
the same substance being produced after its
destruction, emancipation, though always existing,
could be produced ; we say that it cannot be, as
emancipation is in the nature of existence (Bhdva/.
To say that pradhwvamsdbhdvae is produced is an
inaccuracy of language; for anything in the
nature of non-existence cannot be conditioned.
Non-existence is the negation of existence. As
existence, though one and indivisible, does yet
appear to be divided by virtue of conditions and is
spoken of as ‘“a jar,” ‘" a cloth,” etc. So also non-
existence, though unqualified and indivisible,
appears to be divided like matter by virtue of
adjuncts ; for non-existence cannot evidently be co«
existent with its adjuncts like the blue lotus and
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may become existence itself if it has adjuncts.
Nor ecould it be argued that emancipation, though
produced by knowledge and a succession of Karma,
can, like the stream of the Ganges, be spoken of
as permanent, as knowledge and the doer of
Karma are permanent ; for the capacity to per-
form Karma is itself of the nature of misery and
there will be a discontinuance of emancipation
with the cessation of the capacity to perform
Koarma. Tt is therefore certain that emancipation
consists in being centred in Self after removal of
spiritual ignorance, which is the cause of desire
and Karma. The Self is Brohman and by knowing
that, spiritual ignorance is avoided. Therefore
this Upanishad which treats of knowledge of
Brahman is begun. Knowledge of Self is called
Upanishad ; it may be, because those who acquire
it get over the travail of being conceived or born
or of old age, or because it takes one near
Brahman, or because the highest bliss is embodied
there ; the book is also called Upanzshad, becaunse
its subject-matter is Vidyd or knowledge of Self.



THE SI'KSH'A VALLI
CHAPTER L

A} degd FEO an: |

57 A7 e 37 F0T: | 37 ) WS | 3 S gRRT g
eqfe: | 51 A1 fcorewsa: | 9w #O | SO g
I Oced BEI | coRE Uedel SE Jicsni | sk ai3-
s | wed afesfa | geamEg | dgwrwmag ) e
A | ag i | SN st gfea: anfa g 0

Om Tat Sat. Adoration to Brahman.

May the Sun (Miira) be good to us! May
Varuna be good to us! May the Sun (Aryamd) be
good tous! May Indra and Brihaspati be good to
us! May Vishnu of great strides bs good to wus.
Prostration to the Brahman! Prostration to thee,
O Vayu! Thou indeed art the visible Brahman. I
shall proclaim thee visible Brahman ; I shall call
thee the just! I shall call thee the true! May it
protect me! May it protect the teacher! May it
protect me! May it protect the teacher! Om
Peace, Peace, Peace. (1)

Com.—May Mitra the presiding deity of the
activity of Prdna and of the day be good to us!
So also Varuna, the presiding deity of the activity
of Apdna and the night. Aryamd (Sun) is the
presiding deity of the eye and the Sun. Indra, of
strength ; Brihaspaiz of speech and intelligence;
Vishnu of great strides, the presiding deity of feet;
these and other deities presiding over the several
parts of the body. ‘May ,be good to us’ is
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connected with every clause. It is prayed that
they may be good because it is only when they are
good that they are conducive to the hearing and
retention of knowledge. Praise and prostration to
Vayu are offered by one desirous of obtaining the
knowledge of Brahman, for removing the obstacles
to the attainment of such knowledge. As all
actions and their fruits are under the control of
Préna ( Vayu), prostration is offered to Prdna, the
Brahman. ‘I bow to him’ must be supplied to
complete the sentence. O Vdayu, prostration to
thee, 7.e., I prostrate before thee. Both by the
third person and the second person Vdyu alone is
.denoted ; further I call thee the visible Brahman
because you are the Brahman nearer than the
senses, the eye, etc. I call thee the just, because
the truth, ascertained to be so by intelligence,
according to the sdstras and practice, is also subject
to thee. I call thee the true because that which is
practised as true by speech and body is also
acquired subject to your influence. Therefore may
Brahman called Vdyu and A4A'tman of all protect
me, bent on acquiring knowledge, by imparting
knowledge to me, being reached by me. May the
same Bralman protect the teacher, ¢. e., preceptor,
by granting him ability to expound. The repetition
‘may he protect me and the preceptor’ implies
solicitude. The word ¢ peace’ is thrice-repeated for
the purpose of destroying the three fold obstacles
to the acquirement of knowledge, viz., from one’s
Self, from the living beings and from the Devas.

Here ends the First Chapter.

. ———
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Om we shall explain the science of pronuncia-
tion, the letters, the pitch, the length, the effort, the
monotone, the continuity. Thus hasbeen explained
the chapter on the science of pronunciation. - (1)
Com.—This chapter on the science of pronun-
.ciation is begun that there may be no cessation of
activity in the matter of the recitation of the
Upanishad on the ground of the knowledge of its
meaning being its primary end. Sikshal that by
which we learn—the science of the pronunciation
of letters. Or, Stkshd those which are learnt—the
letters and the like. Sikshd is the same as Sikshd.
'The elongation is a vedic license. The Stkshd, we
shall explain, that is, we shall relate clearly and
in all its bearings. This form of the verb may also
be derived from the root Chakshin to speak, which
changes into Khya, preceded by the prepositions
vi and @. The letters are ¢ and others. The pitch
is uddtia, etc. The maira is short, etc. Bala is the
effort in pronouncing. Sdma is pronouncing the
letters uniformly. Santdna is flowing—continuity
in utterance. This is what has to be taught. The
chapter where this is taught is the chapter on
Sikshd. Thus is this chapter concluded, with a
view to proceed to the next.

Here ends the Second Chapter.

P L
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May glory be to us both. May the splendour
of Brahminhood be to us both. Now we shall ex-
plain the Upanishad of the Samhita, under five
headings :—concerning the worlds, concerning the
luminaries, concerning knowledge, concerning the
progeny and concerning the Soul. These, they
say, are the great Sambhitas. (1)

Com.—Now the Upanishad of the Samhita is
begun. May the glory arising out of the thorough
knowledge of the SamhAita and other Upanishads
be to us both, the spiritual preceptor and the
pupil. May the splendour of Brdhminhood
arising therefrom be also to us, the preceptor
and the pupil. This is the pupil’s prayer for
blessing. Because it is right that it should be the
pupil’s prayer as he has not gained the desired
consummation. It cannot be the preceptor’s prayer,
as he has gained the desired consummation; for, he
who has attained such consummation is alone the
preceptor. Then, that is after laying down the
method of learning by rote, we shall therefore, i.e.,
for the reason that even the intellect which con-
stantly meditates upon the book is unable to enter
immediately info its meaning, explain the Samhita
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Upanishad, ¢.e., esoteric teaching which is the
subject of the Samhita; in reference to the five
adhikaranas} subjects or topics of knowledge. He
goes on to say what .they are. Adhilokam is the
knowledge concerning the worlds. In the same
way, the others are the knowledge concerning the
luminaries, that concerning knowledge, that con-
cerning progeny and that concerning the Soul.
Those who know the Vedas call the Upanishads
dealing with these above-mentioned five subjects
the great Samhitas,—great, because they deal with
matters as vast as the worlds ete.,—and Samhiitas
because they form the subjects of the Samhita.
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Now, concerning the worlds—, the earth is the
first form. The Heaven is the last form. The
A'kdsa (ether) is the link. The Vayu (air) is the
medium. This much concerning the worlds. (2)

Com.—Then among those above-mentioned, the
knowledge concerning the worlds is mentioned. In
all these passages the word ‘athi’ is intended to show
the order of the different subjects of knowledge.
The earth is the first form, z.e., the first letter. It
is in effect said that the first letter of the Sambita
should be contemplated as the earth. Similarly,
with regard to the last form. The A’kdsa means
the antariksha, the sky, the world between heaven
and earth. The link is that which is between the
first and last forms, and is so called because the

first and last forms meet in it.
5
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Com.—The Vayu (air) is the medium. Sandhdna
is the medium. Thus has been explained the
knowledge concerning the worlds.
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Next concerning the luminaries. Fire is the
first form. The Sun is the last form. Water is the
link. The fire of lightning is the medium. This is
concerning the luminaries. (3}

Com.~Next, the knowledge concerning the
luminaries etc., is to be taken similarly.
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Next concerning knowledge. The spiritual
preceptor is the first form. The pupil is the last
form. Knowledge is the link. Ixposition is the
medium. This is the knowledge concerning know-
ledge. (4)
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Next, the knowledge concerning progeny. The
mother is the first form. The father is the last
form. The progeny is the link. Procreation is
the medium. This is the knowledge concerning

progeny. (5)
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Next concerning the Soul. The lower jaw is
the first form. The upper jaw is the last form.
Speech is the link. The tongue is the medium.
These are the great Saumhitas. (6)

He who thus contemplates these above-men-
tioned great Samhitas thus clearly explained
obtains progeny, cattle, the splendour of Brahmin-
hood, all kinds of food and the world of Heaven (7)

Com.—The word ° Itimdh ' means that those
above-mentioned are indicated. He who knows,
that is, contemplates those above-mentioned great
Samhitas. ¢ Knows ” here means °‘° constantly
waits on,” or “ Contemplates,” because this
chapter deals with perfect knowledge, and because
of the passage 'O Prichinayogyn ! contemplate.”
And the wmeditation must be as dictated in the
gastros, full of wuniform faith throughout and
unmized with any inconsistent faith and must
have for its object something enjoined by the
sastras. And the meaning of updsana is well known
in the world, as when we say ‘° He waits upon the
Guru,” “ He waifs upon the king.” He who con-
stantly attends upon the Guru and others is said to
be engagedin Updsana on the Guru and others.
And such a one obtaing the fruit of his constant
attendance. Therefore, here too, he who thus
meditates obtains the fruits beginning with progeny
and ending with the world of Heaven.

Here ends the Third Chapter.
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He who of all forms is pre-eminent among the
Vedas—¥He who rose superior to the nectar of the
Vedas—May He the Lord of all strengthen me
with wisdom. May I become the wearer of the
wisdom that leads to immortality. May my body
become fit. May my tongue become extremely
sweet. May I hear much with my ears. Thou art
the sheath of the Brehman veiled with worldly
knowledge. Protect that which I have heard. (1)

Com.—* He who etc.” Now are mentioned the
hymns for prayer and the hymns for offering
oblations for the purpose respectively of obtain-
ing wisdom and of obtaining wealth, for the use
of those who wish for either. And this is indicated
by the sentences, “May He, the Lord of all streng-
then me with wisdom ” and ‘' Then bring me
wealth.” He who among the Vedas is like the
bull, i.e., excellent by its pre-eminence. He wheo
is omni-form, all-shaped, because running through
all speech according fto another passageé of the
Veda: “ Even as the dart” etc. Hence is the
excellence of the syllable *“ Om. " Since the sylla-
ble “Om” is here the object of meditation, the
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praise of it as ““ excellent” etc. is but proper. He
surpasses the nectar, that is, the Vedas. When
Prajapatt (Brahma) performed penance with the
desire of discovering which was the best among
the worlds, the Devas, the Vedas and the mystical
syllables TVydhrities, the syllable *‘ Om ~ presented
itself before him as being the most excellent,
“ Presented itself *’ because origin cannot be pro-
perly ascribed to the eternal syllable “ Om.”” May
the syllable *“ Om ” of the quality described above,
which is the Lord of all, thatis, which can give
anything desired. Strengthen me, i.e., gratify me
with wisdom. It is the strength of wisdom that is
sought. Amritasyal of the knowledge of Brahman
which is the cause of immortality, because this
chapfer deals with the knowledge of .Brahman. O
Deva, may I become the wearer of the knowledge
of Brahman. Moreever may my body become able,
i.e., fit for meditation. Here is a change from the
first to the third person. May my tongue become
extremely sweet, that is sweet in speech. May 1
hear much with my ears. The meaning of the pas-
sage is that there should be such an association of
the body and the senses as is necessary for the ac-
quisition of the knowledge of the soul. And wisdom
too is desired only for that purpose. Thou art the
sheath of the Brahman, of the Supreme soul, as of
the sword, because it is the seat of knowledge. Thou
art the image of the Brahman. In Thee the
Brahmean is obtained. Thou art veiled, hidden by
worldly knowledge. The meaning is Thou art not
revealed to ordinary intellects. Protect what I have
heard, that is, what. knowledge of the soul, ete.,
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have learnt by hearing. The meaning is make me
not to forget what I have learnt. These hymns ars
for prayer for him who desires wisdom. Hereafter
are hymns for throwing oblations into the fire for
him who desires wealth.
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She who brings, increases, and long preserves to
me clothes, cows and food and drink in plenty—her,
the goddess of wealth, then bring me, together with
sheep and goats and cattle; Swdha’/ May the
Brahmachdarins flock to me; Svaka’/ May the
Brahmachdrins flock to me from every side ; Svdna !
May the Brahmachkdrins come to me in large
numbers ; Svdha! May the Brahmachdrins curb
their senses; Svdha ! May the Brahmachdérins
become tranquil in mind; Svdha /! May 1 become
renowned among men ; Svdha ! May I become the
best among the wealthy ; Svdia / May I enter thee,

such as thou art, Oh Lord; Svdha ! May Thou, O
Lord, enter me; Svdha’ In thee of thousand
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branches, may I become well cleansed, O Lord,
Svaha! Even as the waters run to a lower level,
even as the months run into years, even so, Oh Lord.
May the Brahmachdrins come to me from all sides;
Svdha! Thou art my resting place. Do Thou
enlighten me. May I attain Thee.

Com.—Kurvinal Doing, that is, fulfilling soon.
In achiram (soon) the elongation is a Vedic license.
Or, it may mean ‘long preserving.” A4’tmanahk means
to me. He goes on to say what. These are clothes and
cows and food and drink ‘Then,’ that is, after giving
me wisdom bring me wealth which brings me these
and others. For wealth is a misfortune to the
unwise. How is that wealth qualified ? Bring wealth
together with sheep and goats and other cattle. The
address is to the syllable ““Om » as shown by the
context. Swvdha is intended to show the end of the
hymn used for throwing offerings, oblations into the
fire. The order, is ‘ dyantumdm’ connecting the two
separated words. May the Brahmachdrins flock to
me, set out to me etc. May I become renowned
among men. May I become the best, the most
praiseworthy among the wealthy. Further, may
I enter Thee, O Lord—Thee who art the sheath of
Brahman-—that is, may I enter Thee and become one
with Thee; And thou too, such as thou art, O Lord,
enter me; may we become one. In Thee, of many
branches, that is, divisions, may I become cleansed,
that is, purify myself from my sins. KEven as in the
world, the waters run down a sloping ground ; even
as the months run into years—for, aharjara means a
year either because ‘rolling day by day it makes the
world old’ or because the day is worn ouf in it—even
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50, O Ordainer of all things, may the Brahmachdrins
flock to me from all sides, i.e, from all quarters
Prativésa means a house in the vicinity, used asa
place of rest after toil. Thus, Thou art, like the
Prativesa, a resting place, a place in which those,
who resort to Thee, free themselves from their sins.
Therefore enlighten me and take me to Thee.
Absorb me into Thee and make me one with
Thee, as a metal coated with mercury. The
Srikdma mentioned in this chapter dealing with
wisdom is one who desires wealth. The end of
wealth is the performance of duty and the end of
performance of duty is to get rid of the already
incurred sins. And on the destruction of sin,
knowledge shines. And so says the Smriti : “Wisdom
originates in men by the destruction of their sins.
Then they see the Supreme Soul in themselves, as in
the clear plane of a looking-glass.”

Here ends the Fourth Chapter.
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Bhtih, Bhuvah, Suvah : these three are known
as Vydhritis. Besides them, a fourth, Mardchamasya
discovered. Mahah by name. That is Brahman. It
covers all; the other Devaias are but limbs. Bhdh
is this world. Bhuvah is the sky. Suvah is the next
world. Mahah is the sun. It is by the sun that all
the worlds thrive. Bhadh is fire. Bhuvah is the air
(vayuw). Suvah is the sun. Mahah is the moon. It
is by the moon that all the luminaries thrive. Bhih
is the rik. DBhuvah is the Sdman. Suwvah is the
yajus. Mahah is Brahman (the syllable ‘ Om’). It
is by the Brahman that the Vedas thrive. Bhdh 1s
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Prana. Bhuvah is Apdna. Suvah is Vydna. Mahah
is Food. It is by Food that Prdnas thrive. These
four above said are fourfold and the four Vydhritis
are four each. Who knows these, he knows
Brahman.

Com,—The mode of meditation which was the
subject of the Samhita was first dealt with and then
the hymns meant for those who desire wisdom and
for those who desire wealth ; these being ultimately
useful only for the acquisition of knowledge. Then is
begun the inward meditation of Brahman, in the
shape of the Vydhritis, which meditation carries with
it the fruit of becoming one with the self-refulgent.
Bhih, Bhuvah, Suvah——the word ‘etc’., is to indicate
what has been said—these three—these bring to
recall those above indicated ; and the particle vai is
to bring it clearly before the mind. We are
thus remembered of these three well-known
Vyahritis. Besides these three, there is a fourth
Vyéhriti named Mahah. And this Mahah was
discovered hy Mahdchamasya, the son of Mahdcha-
masa. Since the particles ‘“‘u,” “ha,’” “sma’ indicate
that incidents which took place in the past are
related, the meaning is that he dzscovered (though
the verb is in the present tense). The mention of
Mahdchamasya is to put us in mind of the name
of the seer. The teaching here shows that the
bearing in mind the name of the seer is an
essential part of the meditation. This Vydhriiz
Mahah which was first discovered by Mahd-
chamasya, is Brahman; for Brahman is Mahat
(great) and the Vyahriti is Mahah. What again is
that ? It is the A"tman * covering all;"” the word
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A’tman coming from the root wydp ‘to cover;
because Mahah the Vydhritz includes all the other
Vyahritis ; and in the shape of the sun, the moon,
Brahman and food, it includes all the worlds, the
luminaries, the Vedas and Prdnas. Therefore, are-
the other Devatas, its limbs. The Dewatds are taken
only by way of illustration. Among the worlds
etc.]—heaven ete., are but limbs of Mahah. Thatis
why it is said that the worlds ete., thrive by the sun
ete. It is by the soul that the limbs thrive, increase.
This world, Fire, Rik and Prdna are (successively)
the first Vydhriti, Bhah ; similarly the later ones are
each four-fold. Mahah is Brahman that is the
syllable ““Om™ ; for any other meaning is out of place
in this chapter dealing with words. The rest has
been explained. ‘‘These four abovesaid are four-
fold.” These four, ¢.e., Bhith, Bhuvah, Suvah and
Mahah are each of four kinds. The particle ‘ dha’
indicates mode or kind. The meaning is that these
being four in number are each divisible into four
kinds. And Updsana is repeating what has been
already learnt, meditation. He who knows the
Vyadahritis as above described—he knows Brahman.
If it be urged that Brahman has been already known
as That, or as the A'fman—true. But its peculiar
attributes, such as its being realisable in the cavity
of the heart, its being one with the mind etec., its
being perfect quiescence have not been understood.
To this particular end, the sacred text says “ Whe
knows these, knows Brahman.” On the assumption
that Brahman has not been known the idea is that
he who meditates Brahman as having the qualities
to be mentioned presently—he alone knows it. This.



76 THE TAITTIRI'YA UPANISHAD

is how this chapter is made consistent with the
next chapter. For both the chapters deal with the
same form of worship. There is also this indication :
“ He resides in Fire in the shape of the Vydhrit:
Bhith” (in the next chapter). Nor is there any
express text speaking to the diversity in forms of
worship ; for, there is no text laying down “ The
Vedas are to be worshipped.” As in this chapter
on Vydhritt the passage  who knows these”
includes in ‘these’ the purport of the next chapter ;
there is no difference in the objects of meditation
prescribed in the two chapters. The purport of the
next chapter has already been touched upon when
we said: * To this particular end” ete. All Dewas
being his limbs do homage to the knower when he
becomes one with the self-refulgent.

Here ends the Fifth Chapter.
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There is a space within the heart. There, is
He, the Purusha, knowable only by the mind,
Immortal, Resplendent. Between the palates and
through that which hangs like a woman’s breast
runs an artery piercing the skull in the head, just
where the roots of the hairs in the head divide
That artery is the path to Brahman. He resides in
fire in the shape of Bh#dh, in the air in the shape of
Bhuvah ; in the sun as Suval ; and in Brahman as
Mahah. He obtains self-refulgence. He obtains
lordship over minds. He becomes the Lord of speech.
He becomes the Liord of the eyes. He becomes the
Lord of the ears. He becomes the Lord of know-
ledge. Then, he becomes this—Brahman who has
space for his body, whose nature is truth, who sports
in life, Prdina, whose mind is bliss, who is full of
peace, who is immortal. Thus, O Prdchinawogya,
meditate.”

Com.—We have said that the Devaias etc.,
represented by Bhih, Bhuvah and Survah are but the
limbs of Brahman, corresponding to the Vydhrit:
Mahah, for realising and meditating upon the
Brahman, of whom all others are but parts. The
cavity of the heartis prescribed as His seat, just as
the stone sdlagram is of Vishnu. Because Braiman
is directly perceived when meditated upon, as
being there and as possessing the qualities of
knowability, only by the mind etc., as direct-
ly as the fruit in the palm of the hand. This
chapter is begun with the object of indicating
the path by which we may become the A’tman
of all. The word sa’ is connected with * Vyutkramya
eyam Purusha’. Within the heart—the heartis a
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ball of flesh as is well-known when a sheep is being
dissected, shaped like a lotus with the stalk upwards
and the face downwards, which is the seat of life
and which is full of arteries—within this heart is a
cavity well-known, like that within the pot. “ There,
is He, the Purusha s Purusha, He is called, either
because he is lying in this citadel, or because the
worlds Ba#dh and others are pervaded by him. The
word ‘ Manomaya ®° may mean either of two things.
Manas is knowledge from the root ‘ man’ to know
and Manomaya means ‘‘ full of knowledge, ” because
it is by knowledge He is known. QOr, Manas is that
by which we think, the mind ; and Manomaya means
‘ made of Manas ’ either because He is the presiding
deity of the mind, or because he is indicated by it.
He is immortal ; He is resplendent. Then, is explain-
ed the path by which to attain the Brahman, who is,
as above described, meditated as occupying the cavity
of the heart and who is the knower, the A’4man and
the Lord of all, and who is the A4’imaen of the
knower who sees him in the heart. An artery Su-
shumna opens out, above the heart, well-known to
the science of Yoga. That artery runs in the middle
between ths two palates ; and this, the piece of flesh
that hangs between the palates like a woman’s
‘breast. The meaning is that the artery runs through
that too. Where, also the roots of the hairs divide,
that is, in the head ; the artery reaches that spot and
goes forth piercing the skull of the head. And this
artery is the path to Brahman, that is, is the way to
the realisation of Braaman. He who knows this and
sees the Atman knowable only by the mind, goes
out through the head and takes his stand in Fire,
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who presides over this world in the shape of the
Vyahriti Bhiih and who is a part of Brakman. The
meaning is that he covers the whole world. Similar-
ly, in the air, in the shape of the Vydhriti Bhuvah.
In all these sentences, the predicate ‘ resides or takes
his stand ’ is to be understood. In the sun, he stands
in the shape of the Vydkrit: Suveh and in Brahman,
of which the others are parts, as Mahah. Becoming
(successively) in each, its soul and becoming one
with Brahman, he obtains self-refulgence, he be-
comes himself the Lord ; even as Braliman is the
Lord of the Devas, who are His limbs. And the
Devas do homage to such a one, even as the limbs do
to Brahman. ¥e becomes the Lord of all minds, for
Brahman is all and all minds think of him. He who
knows becomes this. Moreover, he becomes the
Lord of all speech. He becomes similarly the Lord
of the eyes; he becomes the Lord of the ears;
he bacomes the Lord of all wisdom. The meaning is
that as he becomes the A’¢man of all, the senses of
every living being are also his. More than all this,
he becomes what? As follows: Akdsa-sariram is
either ‘having space for body’ or having a body
which is as subtle as space. What is it ? Brahman.
Satyatma, that is, one whose nature is truth in every
shape. Prdndrdmam, that is, revelling in life, ‘or in
whom others revel or sport.” Manadnandam, that is
one whose mind is ever bliss. Santisamriddham,
that is, ‘full of peace’ or ‘full of calmness.” Amritam,
that is, immortal. And this specific attribute should
be wunderstood in respect of the Manomaya. O
Prichinayogya, meditate upon the Brahman as
possessing the qualities above set forth, cognisability
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by the mind ete. This sentence is, asit were, the-
teaching of the spiritual preceptor in order to
awaken reverence (in us).

Here ends the Sixth Chapter.

CHAPTER VIL
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The earth, the sky, the heaven, the primary
quarters, and the intermediate quarters ; the fire, the
air, the sun, the moon, and the stars; the waters, the
herbs, the forest-trees, space and A'tman ; and all
this is respecting living beings. Then comes that
respecting the soul. The Prdna, the Apdna, the
Vydna, the Uddna and the Samdna; the eyes. the
ears, the mind, the tongue and the touch ; the skin,
the flesh, the “muscle, the bone and the marrow.
Determining this the seer said. ‘All this is Pankta
(five-fold). He sustains the Pankta by the Pankia
itself.

Com.—Of the very Brahmar whose meditation in
the form of the wydhriéi was explained, we now
explain the meditation of the same Brahman in the
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form of the Panktas beginning with °the earth.’

All belong to the Pankta chhandas, because of the

connection with the number five. Therefore all.
are five-folds And the sacrifice is Pankia. Because

the vedic texts say : *‘ A collection of five words is

Pankti and ‘‘ the sacrifice is Pankta.” Therefore:
all commencing with the worlds and ending with

the soul are determined to be Panktc. And this is

further considered to be a sacrifice (worship). By

the performance of the sacrifice so divised, one

attains to Brahman, in the nature of the Pankia. He

then answers how all this is Pankta. The earth, the

sky, the heaven, the primary quarters and the in-

termediate quarters constitute the lokapdnkia or a

collection of five worlds. The fire, the air, the sun,

the moon and the stars constitute the collection of
the five Devatas. The waters the herbs, the forest-

trees, space and the A¢tman constitute the collec-

tion of the five living beings (Bhitas).

‘A'tman’ here is the first progeny of the Braoh-
man, .as this chapter deals with the living beings.
“*This is respecting the living beings.” This is only
by way of example and includes *‘ that respecting
worlds” and ‘“that respecting the Dewvatas;”’ because
the five respecting the worlds and the Devatas have
also been enumerated. Then are enumerated the
three lives respecting the soul. Beginning with
Prana, is the collection of the five airs. Beginning
with “ the eyes” is the collection of the five senses..
That beginning with ‘‘ the skin ” is the collection
- of the five primary fluids of the body (Dadtu).
These are respecting the souls And those outside

too are collections of fives Having settled thus.
6
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the _Rishi, that is, the Veda or a seer, who knew
this said. What did he say ? All this is Pankia
(five-fold by nature). The external collections of
five are strengthened, filled by the internal collec-
tions of five (those in relation to the soul.) The
purport is thatthey are known as being one and
the same. The meaning of all this is that he who
meditates that all is Pankte, becomes one with
Prajapati-

Here ends the Seventh Chapter.

CHAPTER VIIlL.
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The syllable *“ Om > is Brahman. This Allis
the syllable ¢ Om.” This syllable * Om ” is used
to indicate consent. ‘‘ Om’ say they and sing the
samans. “ Om Som ”’ say they and recite the sdsiras.
“ Om * says the officiating priest and says the
Pratigara. ' Om ” says Brahma (a principal priest
in the soma saecrifice) and gives permission. “ Om ”
says he and assents to the oblation to Agni. ¢ May
1 obtain the Vedas,” thinks the Brahman and says
“ Om ,” before he begins to recite the Veda ;and
he does obtain the Vedas. (1)
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Com.—The meditation of Brahman in the form
of the Vydhritis has been explained. Then the
meditation of the same Brahman as being Pankita
in nature has been explained. The meditation of
the syllable "* Om ” which forms the necessary
preliminary to all kinds of meditation is to be
explained, the syllable  Om > being meditated
upon as being Brahman higher or lower ; because,
it is the image of Brahman, higher and lower, as
the idol is of Vishnu ; and because the vedic text
says: “ He becomes one with either, by his
sanctuary.” In “ Om i’ the word ‘ i’ is to call
.attention to the form of the word (as distinguished
from the meaning). We should meditate upon the
syllable “ Om * as being Brahman, in the form of
a word. Because  Om " is this all ; all words are
covered by the syllable “ Om ” as says another
Vedic text : “Even as the stem etec.,””* Om * is said
to be this all, as that which is named, is dependent
upon the name. The following portion of the text
is intended to praise the syllable *“ Om,” because it
is the object of meditation. This syllable *‘ Om
indicates consent. The particles ‘ha,” ‘ sma,” * va,’
mean well-known. That the syllable ¢ Om’ is a
word of consent is well-known. Again being asked
to recite, he begins to recite after uttering *“ Om .”

Then “ Om ” say the singers of the sdmans and
sing the sdmans. Even the reciters of the sdstras
say ‘‘Om” and recite them. Then the officiating
priest says “Om” and says the Pratigara hymns.
Brahma says *“ Om ”’ and gives his consent. Being
asked ¢ Shall I offer oblation ’he says “ Om ” and
assents to the oblation to the fire. The Briahmin
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who is about to recite the Veda says ““ Om ;™
that is, he begins to recite saying “ Om,” with
the hope that he may obtain (learn) Brahma
that is Vedas. And he does obtain Braima. Or
devoting himself to Brahman, the surpreme soul,
saying, “May I attain to Him,” he utters ‘Om.” By
that utterance he certainly attains Brahiman. The
meaning of the passage is that since any action
begun with the word “Om:” is fruitful, the syliable
“Om” should be meditated upon as being Brahman.

Here ends the Eighth Chapter.

CHAPTER IX.
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Justice and the learning and teaching of the
Vedas (ought tobe practised). Similarly, Truth
and the learning and teaching of the Vedas ; pen-
ance and the learning and teaching of the Vedas ;
self-control and the learning and teaching of the
Vedas ; tranquillity, and the learning and teaching
of the Vedas; the (three holy) fires and the learning
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and teaching of the Vedas ; oblation to fire and the
learning and teaching of the Vedas; the guests and
the learning and teaching of the Vedas; the
worldly acts and the learning and teaching of the
Vedas ; procreation and the learning and teaching
of the Vedas ; sexual intercourse and the learning
and tezching of the Vedas. “Truth” said the truth-
speaking descendant of Rathitara. “‘Penance” said
the descendant of Purusishta, regular in penance.
“Only the learning and teaching of the Vedas” said
Ndka, the descendant of Mudgala. (1)

Com.—The exposition here is to refute the
conclusion that because self-refulgence is acquired
only by wisdom, therefore the duties enjoined by
the Srutis and the Smritis are of no utility and to
show that the performance of such duties is really
a help to the attainment of the highest ends. We
have already commented upon the meaning of the
word Ritam ; Svddhydya is learning the Vedas;
and Pravachana is teaching it. Or it may mean
the daily ceremony named Brahma Yajna.
These three Rifam (truth) and others—‘‘ ought to
be practised” is to be supplied to complete the
sentence. ‘ Truth,” that is, truth-speaking ; or, it
may mean what has been already explained.
Penance is the performance of krichhra ete. Dama
means the control of the external senses ; and Sama
the control of the mind. The fires ought to be
kindled. The oblations to the fire should be offered.
The guests ought to be honored ; and the Mdanusham,
that is, the worldly duties ought to be performed,
as occasion may require. Children ought to l')e
‘begotten. Prajanana is sexual intercourse during
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the periods. Prajdit means the begetting of a
grand-child. That is, the son ought to be married.
With all these above-mentioned duties, one ought
to practise with solicitude the duties of learning
and teaching the Vedas. And it is this meaning
that is intended by the repetition of “the learning
and teaching of the Vedas” in each clause. For
the knowledge of the meaning depends upon the
learning of the Vedas; and the supreme
consummation depends upon the knowledge of its
meaning. And the teaching of the Vedas is to help
us in not forgetting it and also to increase virtue.
Therefore solicitude should be evinced in the
learning and the teaching of the Vedas. The
Rathitara of the tribe of Rdthitara who is
Satyavachah—that is whose speech is truth, or who
is named Satyavachah—thinks that truth alone
should be practised. The preceptor Paurusishii of
the tribe of the Purusishta, who is Taponityah—that
is, who is regular in penance or whose name is
Taponityah~—thinks that penance aloneshould be
practised. And the preceptor Maudgalya of the
tribe of Mudgala and Ndka by name considers that
the learning and the teaching of the Vedas alone
ought to be practised ; because, that is penance ;
that is penance. Since the learning and the
teaching of the Vedas alone are penances, they
alone ought to be practised. The repetition of
“truth,” “penance,” and “the learning and teaching:
of the Vedas”, though they have been already
mentioned, is to create solicitude.

Here ends the Ninth Chapter.
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I am the mover of the tree. My fame is like
the top of the hill. T am pure in my root, as nectar
is in the nourisher. I am the bright wealth. I am
intelligent, immortal and without decay. This is
Trisankuw’s word of self-realisation. (1)

Com.—'Che lines * Aham vrikshasya reriva’ ete.,
are Vedic hymns for recitation. And the recitation
of the hymn is for the acquisition of knowledge, as
shown by the context; for, this chapter is about
knowledge and it is not known to be about any-
thing else. To one whose soul is purified by the
study of the Vedas, knowledge accrues. I am the
mover, being the soul within, of the tree of
samsdra,~~a tree which is to be felled. My fame
is high like the top of the hill. Urdhvapavitrahl
1 am he, who is the cause of the amelioration of
the purifier, that is, he who by his wisdom makes
even the Supreme Being resplendent. Vdjinfval
as in the possessor of food, thatis, as in the sun.
Even as the principle of the soul in the sun is well-
known to be pure, as shown by hundreds of Vedic
and Smritic texts, even so I am or shall become the
essence of the Soul, which is pure. Dravinam]
riches. Sawvarchasam] resplendent ; these are to be:
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‘taken with * the principle of the Soul” which is
to be supplied. Or “Knowledge of Brahmanrn” is
described as Savarchasam. It is resplendent, because
it illumines the entity of the A'iman. And itis
riches, because it is the cause of the joy of emanci-
pation, as riches are of worldly happiness. In the
sense, ‘it was obtained by me ” should be supplied.
I am highly wise, that is, I am possessed of
wisdom characteristic of the omniscient. And
high wisdom consists in the possession of control
over the existence, origin and end of this worldly
life. Hence, is He immortal and imperishable ; or
it may mean ‘he is sprinkled with nectar ” as the
Brahmanam says. This is what was said by the
seet Trisanku who had attained to a knowledge of
Brahman, after he acquired a knowledge of the
true nature of the Soul. This hymn, which was
gseen with the seer’s vision, by Trisanku, as by
Vimadeva, for the purpose of proclaiming that he
had accomplished his ends, is meant to display his
knowledge. And the recitation of this hymn is
intended for the acquisition of knowledge. This
is indicated by the mention of ‘this praise of
knowledge,” after the exposition of the duties
beginning with ‘ Truth * and others. Thus, it is
shown that the knowledge of the wise concerning
the Soul etc., comes of its own accord, to one who
performs the duties compulsory according to the
Vedas and Swmritis, who is free from desire and
who thirsts after the knowledge of Grahman.

Here ends the Tenth Chapter.




CHAPTER XI.

YEHTATE SeoETARgRTed | 8 g8 | 86 =T |
CTHFHT THE: | C‘HI’CH*{?Q qu g gSdsg |l
g | e aafe | e i |
Fa@TE JAEsaq | e 9 Al | S aa -
areat | gafeasm 1o ¢ 1

The preceptor after teaching the Veda enjoins
the pupil: “ Speak the truth. Do your duty.
Never swerve from the study of the Veda. Do not
cut off the thread of the offspring after giving the
preceptor the fee he desires. Never err from truth.
Never err from duty. Never neglect your welfare.
Never neglect your prosperity. Never neglect the
study and teaching of the Veda. (1)

Com.—The instruction beginning with “ The
preceptor after teaching etc., " is to inculcate that
before the acquisition of the knowledge of the
Brabman, the performance of duties enjoined by
the Vedas and Smritis is compulsory; for, the
Vedic text, which enjoins it, intends the purifica-
tion of man ; for, it is he whose nature is purified
that soon obtains a knowledge of the A'iman. The
Smrit; says: ¢ He destroys sin by penance and
obtains immortality by knowledge.” And it is
also to be added “Desire to know Brahman by
penance.” Therefore, the prescribed duties ought
to be performed for the purpose of the acquisition
- of knowledge. Thé word  enjoins ’ shows that sin
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results from the violation of the command. In
the beginning and before the acquisition of the
knowledge of Brahman, the performance of duty is
enjoined. From the texts ‘ e obtains security and
strength * “ he fears nothing’ ‘what have I not
done well ’ &c., which show that nothing need be
done when once knowledge has been acquired, it is
inferred that the performance of duties is neces-
sary for the attainment of the knowledge of
Brahman, through the destruction of the sins
previously incurred. We also learn it from the
hymns, * crossing death by Awidye (Karma),
he attains immortality by knowledge.’ The
uselessness of the teaching of uprightness etc.,
in the earlier chapters is thus refuted ; but here
it is shown that it ought to be done, because it is
useful to the acquisition of knowledge. The precep-
tor after teaching the Veda to the pupil teaches its
meaning to him, He goes on to say how he enjoins.
Speak the truth] speak what you know truly
and ought to speak ; similarly, do duty. ° Duty’
is a generic word; for, everything that ought
to be domne, as truthfulness etec., are specifically
mentioned. Err not from the study of the Vedas.
Having given the preceptor the fee desired as
remuneration for his teaching and being permitted
by him, marry worthy wives and fail not to produce
children. The purportis that even if children are
not born, every effort must be made to produce
children by the performance of sacrifice for issue
ete. This is indicated by the mention of the three
things, procreation, sexual intercourse, and the
production of grand-children. Otherwise, he would
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have mentioned only sexual intercourse. Err not
from truth] erring from truth is addiction to un-
truth, from the force of the word ¢ error.” Err not
from duty] because duty is what ought to be done ;
error is omitting to do it and error ought not to be
committed ; that is, duty ought to be necessarily
performed. Err not from welfare, 7.e., from any act
for the protection of yourseif. Do not omit to do
any action for your prosperity. The meaning is
that these ought to be necessarily performed. Do
not neglect studying and teaching the Vedas, 2. e.,
they ought to be done. This shows that ons who
has studied the Veda ought not to return from his
preceptor’s home, without acquiring a desire to
know what his duties are. This is shown also by the
Smriti : “ Knowing, begin to perform duties.”
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Be not careless of duties to the Gods and to the
manes. May the mother be thy God. May the
father be thy God. May the preceptor be thy God.
May the guest be thy God. The actions that are
uncensurable, do such ; none else. Those that to us
are good acts, they should be performed by thee;
none else. (2)

Com.—Similarly, err not from the duty to the
Gods and the manes ; that is, duty tothe Gods and
to the manes ought to be performed. Let the
m other be a God to thee. Similarly be the father,
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the preceptor and the guestthy God. The meaning
is that these ought to be honoured even as Gods.
You should do such acts as are uncensurable and
sanctioned by the conduct of the righteous. The
others ought not to be performed if censurable,
though performed by the righteous. The meaning is
that we ought to do only such good acts per-
formed by those we honor as are unopposed to the
Vedas ete., and not others, though they be per-
formed by them ; you ought to propitiate by
offering seat etc., to the Brdsimins—not Kshatriyas
—who are superior to6 us and who possess the
character of preceptor or the like. The mean-
ing is that you ought to allow them rest; or
when you sit with them during any meeting do not
breathe even a word. Be merely a listener of their
instructive words.
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Those Brdhmins who are superior to us—they
should be refreshed by you with seats ete. Give
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with faith. Give not without faith. Give in plenty.
Give with bashfulness. Give with fear. Give with
sympathy. Then if there be any doubts as to any
action or conduct,— ’ (3)

Whoever there might be Brdaamins—prudent,
religious, not set on by others, not cruel, lovers of
virtue-—even as they be in such matters, so be thou
in such matters. Then in respect of persons accused
of sin, whoever there might be Brdlmins, prudent,
religious, not set on by others, not cruel, lovers of
virtue—even as they be with such men, even so be
thou. This is the command. This is the teaching.
This is the secret of the Veda. This is enjoined.
Thus, is this to be meditated upon. (4

Com.—Moreover, if you have anything to give,
give it with full heart, that is with faith (reverence);
do not give it without faith. Give in plenty. Give
with bashfulness, that is, unostentatiously. Give
with fear, and also with sympathy. Sympathy is
the result of friendship etc. Then, if you acting
thus ever have a doubt as to an action prescribed
by the Vedas or Smritis or conduct, resting on
practice, whoever Brdhmins at that place or time,
are attentive to the prescribed duties or conduct,
capable of thinking, not impelled by others in their
actions, not cruel and lovers of virtue—in whatso-
ever manner these be in respect of that action or
conduct, in that manner be you also. Then in res-
pect of persons suspected of sin, in whatsoever
manner these act ete.,--the meaning will be the same
as above. This is the rule. This is the teaching to
sons etc., by their fathers ete. This is the secret, the
esoteric meaning of the Veda. This is God’s word
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of command. As this is so, therefore all this
should be thus done. This should be done. The
repetition is for creating solicitude.

Here ends the Eleventh Chapter.

CHAPTER XII.
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May the Sun (Mitra) do us good, and also
Varuna. May Aryamd do us good. May Indra
and Brihaspati do us good. May Vishnu of long
strides do us good. Salutation to Brahman. Salu-
tation to thee Oh Viéiyu. Thou art the Brahman
visibles I called Thee the wvisible Brahman. I
called Thee the eternal law. I called Thee truth.
That protected me. That Brahman protected the
speaker (preceptor). He protected me. He pro-
tected the speaker. Om ! peace, peacs, peace. (1)

Com.—He invokes peace in order to get over
the impediments to the acquisition of knowledge
set forth above. “May the Sun do us good.”” We
bhave commented upon this before. We think in
‘the following strain for discriminating the relative
merits of Vidya (knowledge) and karma. Does the
highest bliss result purely from karma, or from
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karma aided by knowledge, or from knowledge and
karma combined, or from knowledge rather than
karma, or from knowledge alone? It may be
argued that it results from ZXZarma alone; for, the
performance of karma is enjoined on persons who
know the purport of the Vedas. The Smritis say
that the whole Veda with all its secrets should be
studied by every one of the regenerate classes.
This study includes the knowledge of the Self, the
purport of the Upanishads. The texts which say
that he who knows should perform sacrifices and
that he who know should cause sacrifices to be
performed, show that the capacity to perform
karma belongs only to one who knows. It is also
said that knowledge precedes karma. Some think
that the end of the whole Veda is the performance
of karma. If the highest bliss is not obtained
through karma, then is Veda without an end. This
position is untenable. Emancipation is permanent
and permanent emancipation it is, that is scught.
The transient nature of the results of karma
is a matter of world-wide notoriety. The bliss, if
it results from the karma, must be transitory and
transitory bliss is not desirable as an end. Nor
could it be contended that emancipation is alto-
gether independent of knowledge considering that
optional and feorbidden Fkarmeis not performed ;
that karma whose fruits we are enjoying is fully
consumed by such enjoyment and that all Pratya-
vdya is avoided by the regular performance of
obligatory karma ; for, it has already been observed
that on account of karma, not so used up, a
subsequent embodied existence would be the conse-
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quence. That portion of the karma cannot be con-
sumed by the performance of obligatory karma, as
there is no necessary antithesis between the two.
As regards the argument based on the text that the
capacity to perform is recognised only in those
who know the substance of all the Vedas, etc., we
say that it is unsound. There is a distinction in
kind, between the knowledge which is a condition
precedent to the performance of Xkarma and the
knowledge acquired by Upa’sana (meditation).
Knowledge obtained by hearing suffices to
authorise the performance of karma. The know-
ledge of the processes of meditation is not requir-
ed. The end reached by meditation is different
from that to which knowledge obtained by hearing
leads. The difference in the ends is obvious. ‘“Hear,””
said the Vedas and subsequently added “think and
meditate.” It is therefore clear that the end
secured by thought and meditation is distinct from
that which is served by knowledge obtained
through hearing.

If this must be so, it may be argued that
emancipation may be the result of karma aided by
knowledge ; for, karma aided by knowledge may be
able to secure other ends than karma alone can ;
just as poison, curd etc., able in themselves tO'
produce death, fever etec., do acquire in combination
with magic, sugar etc., the power to produce
different results. Thus it may be argued is
emancipation produced by karma aided by know-
ledge. But this ground cannot be maintained: for
it has already been pointed out that whatever has
a beginning must have an end. To this, it may be
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replied that the result produced by the texts may
be permanent. No ; for, the texts only declare an
existing thing. They do not create anything that
was not. This view is unsound; for, not even a
hundred texts could produce anything which could
last for ever; what has a beginning cannot be with-
out an end. Thus, the argument that the combina-
tion of karmae and knowledge could produce em-
ancipation, has been refuted.

Nor could it be argued that knowledge and
karma do both remove the obstacles in the way of
obtaining emancipation; for, we see that karma
leads to some other end. The fruits of karma are
seen to be generation, transformation, purification
and fulfilment of desire; and emancipation is totally
inconsistent with any of these results. Nor could
it be said, upon the strength of the following texts,
that emancipation is a goal to be reached, for the
following reascns. Emancipation is omnipresent
and does not exist separately from those who travel
up to it. Brahman is the creator even of the ether
and is therefore omnipresent, and all who are
distincet from Brahmon are the embodiment of
ignorance. Therefore emancipation is not a thing
to be reached or obtained. The country to be
reached must be something distinct from the
traveller and one cannot be said to reach a place
not distinct from himself. That there is nothing
but Brahman is clear from the Srufi which says:
“Having created it (the universe) he entered it >
and from the text of the Bhagavad Giia which says:
““ Know the individual soul to be no other than my-
self.”” Ifitis objected that this view conflicts with



98 THE TAITTIRI'YA UPANISHAD

the Sruiis which speak of Brahman to be reached,
and of the power of the emancipated to assume more
than one form, to go to the Pitriloka if he likes, to
have women and carriages as he pleases, we say
that there is no force in this objection ; for, these
Sruits refer to the Kdaryabrahman, Brahman as
manifested in the visible Universe. In this mani-
fested Brahman, we may meet women but not in
the kdranabrahman or the unmanifested Brahman.
The latter is one and indivisible and knows no
second, as is evident from the Srutis ‘ there he finds
nothing else’, and ‘ who shall find whom there.’
Again, knowledge of Self and karma cannot
co-exist, because of mutual antagonism ; for,
knowledge of Self whose subject matter is that
truth, which drops all distinction of object, subject,
or agent, must necessarily conflict with 'karma,
which unlike knowledge is supported by these
distinctions. It is not possible to view the same
thing as being in truth conditioned and uncondi-
tioned at the same time. Either view must
necessarily be false and if one of the two must be
false it is but proper that the dualistic view, the
offspring of natural ignorance must be so ; for, the
Srutis say that' when one sees two separate
principles, he must expect death from Death ete.’ To.
be one is to be real, as would appear from the Srutis
‘he must be seen as one; he is one and indivisible’
¢ All this is nothing but Brahman, and Self is all
this.” There can be no karmae where there is no
distinction of object, subject ete., and a thousand
Srutis make it clear that the doctrine of duality is
inconsistent with the knowledge of Self ; hence the
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antagonism between knowledge and karma and
hence the impossibility of their co-existence.
Therefore it is obvious that the view, which makes.
emanocipation the result of knowledge and Karma
combined, is unsound.

It may be sought to impeach this conclusion on
the ground that it conflicts with the Sruiis, the
performance of Karma being enjoined as obligatory
If the knowledge of the oneness of A'tman or Self
which drops all distinctions of object, subject ete.,
is enjoined as desirable like the knowledge of the
rope, which destroys the illusion of the serpent,
this view results in the aimlessness of the Sruitss,
which enjoin the performance of the Karma as
obligatory—an inconsistency which ecannot be
permitted in view to the sacred and authoritative
character of the Srutis. This objection cannot be
maintained. The main object of the Sruiisis to
inculcate the principal objects of human life. That
the Srutis should mainly inculcate knowledge of
Self, and that they should undertake the task of
making the knowledge of Self clearer, in order that
it might destroy spiritual ignorance which is the
cause of Samsdra, the bonds of embodied existence
from which their object is to free mankind, is no-
thing against them. If it be contended that even
this view conflicts with the sdstra which proves the-
existence of object, subject, etc., we reply that the
sastra starting with the hypothesis of object, sub-
ject ete., enjoined Karma to counteract the effect
of sins committed in previous births in order that
those who seek emancipation or some worldly end
may realise their wish and fthe sdsira never proved
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the existence of object, subject etc. The accumu-
lated sins of previous births are an obstacle to the
acquisition of Vidya or the knowledge of the Self.
Knowledge can grow only on their annihilation.
The growth of knowledge removes ignorance, and
then there is an end to all Samsdra.

Furthermore, desire, which has for its object
not the Self, springs only in those who have no
knowledge of the Self, and he alone who has
desires performs karma. For enjoying the fruits
of this karma, are provided Samsdra, embodied
existence, and other contrivances. In contrast
with this, he who knows the oneness of the Self
has no desire ; because, for him, there is no object
to be desired and as his Atman is himself he can-
not desire it. The being centred in Self is emanci-
pation. Therefore also, is the antagonism between
knowledge and karma and it is because of this
antagonism that knowledge does not need the aid
of karma for securing emancipation. It may be
said that obligatory karma becomes a cause of
knowledge as it removes the obstacle present in
the accumulated sins of previous births and we say
that it is why karma is treated of in this context.

There is thus in the end no conflict between
that view and the Sruifis which enjoin the perform-
ance of karma and the point is settled that the high-
est bliss—emancipation—proceeds from knowledge
alone.

If this be so, there is no room for the other
A’sramas (stages in life). Since karma is the cause
of knowledge, and since the karmas are prescribed
for the house-holder only, there ought to be but one
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order of life. Then, the texts which prescribe karma
all through life become more appropriate. This
cannot be ; because, there is a variety of karmas;
and A’gnthotra is not the only karma. Brahmacharya,
penance, truthfulness, tranquility, self-countrol,
harmlessness and other karmas, these are each by
itself more wuseful as aids to knowledge, as also
contemplation, retentiveness, etc., which are distinct
from harmlessness etc. It will also be said, “know
Brahman by penance.” Since itis possible that
knowledge might have accrued from Zkarma per-
formed in a previous birth, since the house-holder’s
life is only for the performance of karma and since:
the knowledge arising from *karma has already
accrued, the house-holder’s order is certainly
unnecessary; also because, the sons etc., are only for
the acquisition of worlds. How could he perform
karma—he whose desires have turned away from
the world of the manes and the gods—which a son
procures, who sees the ever-existing world of the
A’tman and who sees no usein the performance of
karma. Even he, who has entered the house-holder’s.
order, has turned away from desires owing to the
acquisition of knowledge and sees mno use in karma,
will cease to perform karma. This is also indicated
by the Sruti “I am going to renounce my abode etc.”
If it be urged that this is unsound, because the
Srutis take so much pains to enjoin karma, it is true,
that the Srutis take as much pains to enjoin karma,
such as A’gnihotra etc; and their performance
involves much trouble ; because, .4 gnthotra and the
rest require many aids for accomplishment. If it be
urged that penance, Brahmacharya etc.,—karBa:
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enjoined on the other orders of life are equally
enjoined on the house-holder and require little aid,
and that an option in respect of the house-holder’s
order is unreasonable; this is unsound, because of the
blessing received in previous births. As for the
argument founded on the great effort of the Sruics
this is no fault; because, karma in the shape of
A'gnthoira etc., and Bramacharya etc., though
Performed in a previous birth, are capable of produ-
cing knowledge. This is why some are seen
to be, from birth, free from worldly enjoy-
ment ; while others attached to karma are mot
free from it and are haters of knowledge.
Therefore , to those who have become free from
worldly attachment by reason of good deeds
in a previous eXistence, a different order alone is
desirable. Since the fruits of karma, progeny,
heaven, the Brihminic splendour etc., are innumer-
able and since men have innumerable desires in
respect of them, it is only appropriate that the
Srutis should be so studiously careful about them ;
because, desires for blessing are manifold: ¢ This
shall be for me, this shall be for me, ” and because
they are the means. For, we said that karma is a
means to the acquisition of knowledge. 1t is with
regard to the means that great pains ought to be
taken, not with regard to the end.

If it be said that no other effort is necessary,
since knowledge results from karma and that
because knowledge is obtainable by the destruction
of the obstacles presented by previously incurred
sins, a separate attempt such as hearing Upanishad
etc.,, is unnecessary ; we say that it is not so
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because it is not an invariable rule. There is no
invariable rule that knowledge accrues only from
the destruction of the obstacles and not by the
grace of God, or penance or meditation etc,,
because harmlessness, Brahmacharya ete., are helps
to knowledge ; and hearing, thinking and medi-
tation are directly its causes. Thus, the other
A’sramas also have been established. It is therefore
settled that all are entitled to acquire knowledge
and that the supreme good results from knowledge
unaided.

By ¢ Sannomitra cte.,’ peace was invoked, to
remove obstacles to the acquisition of the know-
ledge above explained ; biit now, peace is invoked
to remove obstacles to the acquisition of the
knowledge of Brahman to be explained. “May the
Sun do us good etc. ”

. Spm————

Here ends the Twelfth Chapter.

I, e,

Thus ends The Siksha Valli.
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May it (the knowledge of Brahman) protect us
both. May it make us both enjoy. May we
together acquire the capacity for knowledge. May
our study be brilliant. May we not hate each other.
Om ! Peace! Peace! Peace!

The knower of Brahman attains the highest.
In that sense is the following hymn recited. ‘Bra/-
Ban is Existence, Knowledge and Infinity. He who-.
knows It placed in the innermost recess, the
transcendent A4’'kdsa, Paramdkdsa realises all his
desires with the Omnicient Brahman.” From such,
this A’¢man, was born the A'kdsa; from A’k asa,
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Vayu; from Vayu, Fire ; from Fire, Water ; from
Water, Earth ; from Earth, the Herbs ; from Herbs,
Food. And Man from Food. And this man is made
of the essence of food. Of that man, this is the
head. This is the right hand. This is the left
hand. This is his body. This is the tail-like prop-
In the same sense is this hymn.

Com.—May it protect us both; both pupil and
preceptor. May it make us both enjoy. May we
both acquire the strength which produces
knowledge etc. May the study of our luminous
selves be well studied, z.e., make us fit to under-
stand the import of what we study. May we not
hate. This invocation is to pacify any enmity
arising from any fault committed from carelessness.
by the pupil or the preceptor in the course
of acquiring knowledge. May we not hate
each other. The three-fold repetition of
the word ‘ peace’ has been already explained..
This invocation of peace is to remove obstacles to
the acquisition of knowledge to be explained. The
acquisition without any obstacle of the knowledge
of the A'tman is wished for, because supreme glory
depends upon it. Meditation, the subject of the
Samhita, which does not clash with Karma was
first explained. Then the knowledge of the condi--
tioned 4'tman is explained through the Vydhritis,
which results in self-realization. Since by these it is
impossible to completely destroy the root of worldly
existense (Samsdra), the teaching of the knowledge
of A'tman which has shaken off all limitations with
the object of removing that ignorance which is the
seed of all miseries is begun. ‘““ The knower of
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Brahman reaches the highest ete. The utility of
this knowledge of Brahman is the destruction of
ignorance. and consequently the complete cessation
of Samsdra. It will be said later on: “ The wise
man fears nothing.” And it is inconsistent that
one should obtain fearlessness and glory so long as
there is in him the seed of worldly existence. Also he
is not affected either by virtue or vice, or by what has
been done or what has not been done. From this,
we see that there is complete cessation of worldly
existence from the acquisition of the knowledge of
Brahman, the A’tman of all. He himself says what
fruit it bears. In order to make us understand its
relation and utility, it is said in the very beginning
that the knower of Brahiman attains the highest.
For, a man attempts to hear, learn and commit to
memory and practise knowledge, only when its
relation and utility are known. The result of
knowledge commences with hearing, etc., as it is
clear from the other texts: “ 1t ought to be heard,”
“ It ought to be thought over,” “ It ought to be
meditated upon.”” The knower of Brahman to be
defined hereafter,—5rahman because the biggest—
obtains Brahman than whom there is none greater.
For, it cannot be that one reaches other than what
one knows. And the other text clearly shows that
‘the knower of Brahman reaches the Brahman alone,
He who knows that supreme Brahman becomes
Brahman himself ete. ,

It will be said that Brahman is Omnipresent, the
A'tman of all. Therefore Brahman cannot be
-attained because attaining is said to be of one by
another, of one limited by another limited. There-
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fore it is not right that Brahmon which is unlimited
and is the A'tman of all, should be attained, as if it
were limited and not all. This is no fault. How ?
Because the attaining and not attaining of
Braohman requires perception’ and non-perception
{as Brahman). Though the individual soul is
truly one with the supreme, one who sees only
the A'tman made of the elements external, limited,
made of food etc., and whose mindis fixed in such
an idea, thinks that he is not different from
the Annamaya ete., (which are not A'tman), because
he mistakes the food-formed external Annamaya ete.,
for the A’tman, by reason of his ignorance in not
seeing the frue Brahmanic nature of Self—exactly as
a man fails to see, though near, the existence of
himself, which completes the number, when closely
engaged in counting the persons external to himself.
Thus it may be that BrahAman, though it is the
A'tman itself, is not reached by ignorance. There-
fore, it is right that Brakman should be reached by
one who had not reached Brahman by reason of his
(previous) ignorance when he is taught by the Veda
and sees the Brahman, the A’tman of all, to be his
own A'tman—exactly as a man who fails by his
ignorance to realise his own self which completes
the number, subsequently realizes it by his knowledge
when reminded of himself by somebody. The sen-
tence ‘‘ The knower of the A'tman reaches the
highest’’ is a brief statement of the meaning of the
whole Valli. The use of this knowledge of Brahman,
that a knower of Brahman obtains the highest—is
here mentioned in order to determine the intrinsic
mature of Brahman (who has been briefly defined by
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the sentence ‘ the knower of Brahman reaches the
highest and whose nature has not yet been deter-
mined) by a definition which is capable of determining
his true nature as distinguished from everything
else; and in order that Brahman which will hereafter
be defined and which is now known only generally,
may be specifically known as being the individual
soul itself and not different from it. This Rk
“In that same sense this Rtk was recited’” is recited
in order to show that the becoming one with
the All is nothing else but becoming Brakman,
beyond all the attributes of Samsdra.

“Satyam Gndnam Anantam Brahman.” Brah-
man is existence, Knowledge and Infinity. This sent-
ence exhausts the definition of Brahman. The three
words ‘ Satyam’ ete., are the qualifying adjunects of
the qualified noun Brahman. As Brahman is what
is to be known, it is Viseshya. In consequence, of
this relationship Viseshana and Viseshya (the
qualifying adjunct and the qualified noun), the three
adjuncts Satyam etc., in the singular number, are in
the same case relation. Brahman qualified by these
three adjuncts, Satyam, etc., is discriminated from
other Viseshyas (things having attributes). It is
only when it is discriminated from others that it
can be known, as the lotus is known in the world
as blue and sweet-scented. It may be said that
the thing qualified is distinguished (from the rest)
by additional qualifications, as the blue and the red
lotus. When there are many things of the same class
having various attributes, then, has any of these
qualifications a meaning and not when the thing:
qualified is the only one of its class ; for, in this.



WITH SRI SANKARA’S COMMENTARY 109

latter case there is no necessity for any limitation, as
in ‘ this is the one sun ;' so here ; there is only one
Brahman and there is no other BraAman from which
it can be distinguished, as the blue lotus is distingui-
shed from other lotuses. This argument is unsound.
The objection cannot hold as the adjuncts are intend-
ed to define and not to qualify. If it be asked why
the adjuncts are intended to define rather than to
qualify, and what difference there is between the
relation of the qualifying and the qualified, and that
of the defining and the defined, we answer thus.
The qualifyng adjuncts serve to distinguish the quali-
fied thing, from all others of the same species ; the
defining adjuncts, on the other hand, serve to distin-
guish the defined, from the whole world ; and we say
that this sentence is inftended to serve as a defini-
iion, as the sentence, ‘ Akdsa is that which gives
space.” The words ‘Satyam’ ete., are inter se, uncon-
nected ; for, every one is synonymous with the
defined. Therefore only, each of these adjuncts,
being independent of the others, is directly connected
with the word Brahman, as Satyam, Brahman, Gné-
nam Brahman, and Ananiam Brahman.

Now, for the meaning of the word Satvam.
That, whose form, by which it is cognised, does not
change, is Satyam. That, whose form, by which it is
determined, changes, is Anritam or false. Therefore,
changeability is falsehood. All names are indicative
of changes in the same substance, and though many
things made of clay are differently named, their one
common substance is clay. Hence, it is determined
that being is Reality. Therefore the expression
Satyam Brahman shows that Brahman is not liable
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to change. Therefore, Brahman becomes the cause;
and as it is the cause, it is also the agent, because
it is the real substance. It is also devoid of intelli-
gence, like clay.

To meet these objections it is said that Brahman
is knowledge (Gndnam Brahman). The word Gnd-
nam means memory, intelligence. It means ‘know-
ledge’ and not ‘having knowledge ;’ for, it is an ad-
junct of the word Brahman, along with Satyam
and Anantam ; for, being real and being infinite are
not consistent with ° having knowledge.” Liable to
changes as being the knower, it cannot be real and
infinite. It is well known that that is infinite which
cannot be divided from anything else; and if it is
the knower, it is divided from knowledge and the
knowable and cannot be infinite.

The Sruli says that where one finds nothing else,
and knows nothing else (but the Self), that is the
Infinite ; and where he knows anything else, that is
the finite ; and it is objected that the denial of any-
thing else to be known means by implication that
he knows the 4'tman or Self. This objection is
unsound ; the sentence serves mainly as a definition
of Bhiima. Recognising the principle that one sees
an object, only when it 'exists distinctly from him,
Bhiima is defined, as that where no such object
exists. The purpose for which the world anya is
used is to deny the existence of the object believed
to exist and not to postulate the Self as an object
of knowledge. As one’s Self is not distinct from
himself it cannot be the knower, and if it is the
knowable there can be no knower; for, it is en-
joined as the knowable. If it be suggested however
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that the Self can both be the knower and the
knowable, we say it cannot be, as it is altogether
indivisible ; for, it is well known that what is not
composed of parts cannot be the knower and the
knowable at the same time. Besides, if the A'tman

of the Self be knowable like a pot, the instruction

to know it is useless ; for, an instruction to know a

well-known thing like a pot, is meaningless.

Therefore, if it is the knower, it cannot be real and

infinite. Nor can it be at least real, if it can be-
described as ‘having knowledge ° etc. But arother

Sruti: says that it is real. Therefore, as the word

Gndnam is used as a co-adjunct with the words

Satyam and Amnantem, it means knowledge. The

expression G'ndnam Brahman is used to show that
Brahman is neither a cause nor an agent, and that
it is not an unthinking matter like clay. When we
say that Brahman Gndnam it means it is not in-
finite ; for, we find that all worldly knowledge is
finite. To meet this objection it is said that Brah-

man is Anantam or infinite.

But it may be argued that as the words Satyam
etc., are used only as mere negations of falsehood
etc., and as Brahman whose adjuncts they are, is
not well known like lotus, the whole sentence is
entirely meaningless like the following : ** Having
bathed in the waters of the mirage, crowned with a
garland of sky-flowers, this son of the barren
woman is going, armed with a bow made of a
hare’s horn;” for, itis a definition. We have
already stated that the words Safyam etc., though
gualifying adjuncts, are intended to define Brah-
man. Where nothing is to be defined, the
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definition is aim-less. Therefore, as this is to serve
as a definition, we believe it is not meaningless,
and even though these are merely adjuncts, the
words Satyam etc., retain their original meaning;
for, it is only where Satyam etc., have no
meaning whatever that they cannot limit what
they qualify ; but if these words retain their own
meaning, they serve the purpose of distinguishing
Brahman from other definable things possessing
attributes inconsistent with their import. Besides,
the word Brahman has itself a meaning, and the
word Anantam becomes its qualifying agent by
denying it an end. The words Safyam and Gndnam
become qualifying adjuncts by virtue of their own
‘signification. In the Sruf#i which begins with ‘from
him, or from this A’¢man,” seeing that the word
A’tman is used to denote Brahman, it is clear that
Belf is identical with Brahman. This is also clear
from the Sruit which says: ‘He realises the A'¢man
or Self which is all joy.” That Brahman is the A’tman
or the Self is also clear from the Srwéz which says
‘Having created it (the Universe) he entered it,’
which proves that Brahmar in the form of jiva or
individual soul enters into embodied existence.
Therefore, the Self or the knoweris Brahman. If
this be so, Brahman being the Self becomes the
- possessor of knowledge. Itis commonly said that
the Self is known and from the Srut: possessior of
knowledge may be presumed to be predicated of
Brahman. Therefore, it may be argued that
Brahman cannot be knowledge or infinity. Even
supposing that the word Gndnam means only
knowledge, the objection still remains that BraZman
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is impermanent and dependent. This objection is
unsound. For, without implying any change in the
essence, we call it by courtesy an agent. The essence
of A'tman is intelligence. Jt cannot exist in separa-
tion from it. Therefore, it is permanent. The sense-
impressions of sound and form due to conditioned
intelligence resulting in the perception of external
objects through thic medium of the sensory organs,
such as the eye, are, though presented as knowable
objects, already comprehended in our knowledge.
Therefore, these impressions, which have their origin
in knowledge and which are denoted by the word
Vijndna are the essential qualities of the A'tman or
the Self. Some ignorant msn construe them as
modifications of the 4’¢4man. But the knowledge of
Brahman, like the light of the sun and heat of the fire
is the inseparable essence of Brahman ; it needs not
any other causes, for it is external by nature. As it
is subject to no conditions of time or space, as it is
the cause of time and ether, and as it is unsurpassably
subtle, there is no other knowable by it, subtle,
separately existing, removed from it, either
that was or thatis, or that is to be. Therefore,
Brahman is Omniscient. Thus runs the Srui:
“Having mneither hands nor feet, he is swift
and is able to grasp. He sees, though without eyes;
and hears, though without ears. He knows
what can be known ; but there is none that
knows Him and Him they call the First Great
Purusha.”” The knower has no distinct existence
apart from knowledge ; for, he has no end. The
Srut: also says that there is nothing else but the
knower. Therefore, Brahman, though his essence be
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knowledge, can well be eternal, as he is not distinct
from the knower, and as he has no cause. Therefore,
the word Gndram does not mean ‘knowing,’ for it is
not in the nature of an act; and hence also it does
not mean ‘having knowledge.” Therefore, it is that
though Brahman (knowledge) is not denoted by the
word Gndnam, it is indicated or connoted by that
word, which denotes the semblance of knowledge, a
guality of the conditioned intelligence ; for, it has no
attributes of kind etc., whose possession is necessary
to make a verbal description of it possible. Similarly,
it is not denoted by the word Satyam ; for, Brahman
is in its nature unlimited by any conditions, and the
word ‘ Brahman® is only connoted by the word
Satyam, a word commonly used to denote the
existence of external objects. It cannot be that the
word Brahman is denoted by the words Satyam etc.
Therefore the words Satyam ete., by virtue of their
collocation, control and are controlled by one another
in their individual significations, serve to differentiate
the Brahman from what they iudividually denote,
and combine to define Brahman. It is therefore
settled that Brahiman is indescribable, as pointed out
in the Srutis ‘ not having reached whom, all speech
and thought return’ and that expressions regarding
Brahman are not to be construed like expressions
regarding the blue lotus.

He who knows Brahman above described as
being within the cavity. Guhd, (cavity) comes from
Guh to cover and means ‘intelligence,” because in it
are hidden the three categories of knowledge, the
knowable and the knower; or because in it are hidden
both the ends of life, enjoyment and liberation. In
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that highest 4'%kdsa, named Awydkritamayd, which
is in the mind=—it must be Awydkrita—because the
highest 4’kdsa has been used in connection with
A’kshara. “That is the highest A’kdsa. In this
imperishable, O Géargi, stands that A'kdsa.” Or we
may take Guha in apposition with A'kdsa and
construe ** the cavity of the Avydkrita A'kdsa.” 1In
this cavity are hidden all the substances in all time
because it is the cause and it is exceedingly subtle.
Bruhman is placed within this cavity. Itis but
right that the A'kdsu within the heartis the highest
A'kdsa, because that 4A'kdsa has been mentioned as
the accessory to knowledge and meditation. The
excellence of the A'kdsa within the heart is well
known from the text: ‘ The A'kdsa without the
Purusha, and the A'kdsa within the Purushd is the
A’kdsa within the heart.”” In that 4'kdsa within the
heart is the intelligence in which Braehman is ledged
z.e., by whose function the Brahman is clearly
realisd; since Bralman which is everywhere and
which is not distinet from anything else, cannot be
connected with limited space or time. He goes on
to say what he who knows Brahiman thus attains.
He enjoys, 7.e., realises all his desires without
exaeption. Does ie enjoy in order, progeny, heaven,
etc., like the rest ? He says ‘no.” He enjoys at the
same moment all the enjoyments with one knowledge
which is external, as the light of the sun, which is
not distinet from the supreme Brahman and which
we described above as being Hxistence, Knowledge
and Infinity. This is expressed by ° together with
Brahman.” The knower becoming Brahman enjoys
in the form of Brahman all enjoyments at the same
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time; not like the world which enjoys in the change-
ful bodily form of this shadowy existence—shadowy
like the image of the sun in water—desired objects
requiring causes like virtue etc., and dependent on
the senses, eye, etc. How else ? The meaning is that
he enjoys all his desires requiring for their realisation
no performance of duty and the activity of the
senses, eye, etc, in the form of the eternal
Brahman, Omniscient, Omnipresent, the A’¢tman of
all. With Brahman] who is wise, who knows all.
Wisdom is Omniscience. The meaning is that he
enjoys with the Omniscient Brahman. The particle
117 is to show that the man(ra ends there.

The meaning of the whole Valli has been aphoris-
ed in the sentence of the Brahmana, “The knower of
Brahman reaches the highest point.” That aphorism
has been concisely explained in the mantra. In order
to explain its meaning at length, the rest of the text,
a commentary as it were on the previous text, is
commenced beginning with “ From this Brahman
above-described” etc. In the beginning of the muntra
it was said that Brahman is Existence, Knowledge
and Infinity. Now he goes to say how Brahman is
Existence, Knowledge and Infinity. Here Infinity
is three-fold, infinity in space, in time, and in sub-
stance. For example, A’kdsa is infinite in space,
for it has no limit in space. But in time and sub-
stance, 4'kdsa is not infinite. Why ? Because it is
an effect. But Brahman is not thus like A4’'kdsa,
limited in time, because it is no effect. For, it is
only that which has a cause that is limited in time.
But Brahman has no cause and is therefore un-
limited in time. Similarly in substance. How is
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it unlimited in substance ? Because, it is not differ-
ent from anything else. It is the existence of a
thing different from another that limits this latter
thing. Where there is the cognisance of a different
thing, there we turn away from that thing. When
we turn away from a thing, there is the end of that
thing, since the cognisance of a cow turns away
from a horse, the class ‘cow’ is lirnited by the class
‘horse.” So it has an end.

That end is seen in different things. But
Brahman has no such distinction. Therefore, it is
infinity even in substance. If itis asked ‘how then
is Brahman not different from anything else?” We
answer, because it is the cause of everything. For,
Brahman is the cause of all things, time, space, etc.
But it cannot be said that because thereis an effect,
Brahman (the cause) is not infinite in substance ;
because, the thing which is the effect is untrue;
because, really thereis no effect distinet from the
cause, so as to turn away the mind from it (the cause).
“ All change is mere word and is but a name. That
it is clay is the only truth. Sat is the only truth.”
Therefore since it is the cause of space etc., itis
unlimited in space- It is well known that 4'kédsa is
unlimited in space, and Brahman is its cause. There-
fore Brahman is unlimited in space., Because, nothing
which is everywhere is seen in the world to be
produced by a thing which is not everywhere.
Hence it is unlimited in space, it is unlimited in
time, because it is not the effect of a cause ; and it
is unlimited in substance because there is nothing
distinct from it. Hence also it is ‘‘ Pre-eminent
Truth.”
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By the word ‘Tasmat’ the Brahman which was
concisely defined in the text is referred to. The term
‘from this’ means ‘from it’ as defined by the Manira.
From the Brahman who was first briefly defined in
the sentence of the Brdhmana and who was after-
wards defined by the sentence of the Mantra—from
the Brahman who is the denotation of the word
‘A’tman.’ Brahman is A'tman as shown by the text :
“That is the A'tman of all. That is existence. That
is A'tman.”” From that Brahman above explained
who is A’tman, was born the A’'kdsa, A'kdsa being
that whose attribute is sound and which makes room
for all things having a form. From that 4’kdsa,
Viyu with the two attributes ‘touch’ which is its
own, and ‘sound’ which is the quality of its cause,
A'késa; “was born’ is understood. From Vdyu, came
Fire, with three attributes ‘Form’ which is its own
and the prior two, ‘touch’ and ‘sound.’ From Fire,
came Water with the four attributes of ‘taste’
which is its own and the prior three, ‘form’ ‘touch’
and ‘sound.” And ‘Earth’ from Water with the
attributes of ‘smell’ its own, and the prior four,
taste, form, touch and sound. Herbs came from
earth ; food from herbs; and Purusha with limbs,
head etc., from food which has assumed the form of
semen virtle. And such Purusha is a modification
of the essence of food. Since the semen which is
made of the energy of all the limbs of the
body has the human shape, that which is born
of it has also the form of a Purusha, as we
see in all species the offspring inevitably take
the form of the parent. Why should the
human kind alone be taken when all living beings
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are without exception, modifications of food and of
the line of Brahman ? Because of his pre-eminence.
What is his pre-eminence ? Because man alone is
entitled to perform Karma and acquire knowledge.
The Purushe alone is able, has desires and is
authorised ; and he who is able, has desires and
knows is alone entitled to perform Karma and
acquire knowledge. Amnother text also says: “The
A'tman is expanded only in man. He is most
endowed with intelligence. He speaks what is
known. He sees what is known. He knows what
is to come. He sees the visible and the invisible
worlds. He desires to obtain immortality by
appropriate means. Thus endowed is man.” But
with the other animals, eating and drinking alone
constitute their sphere of knowledge. This
Purusha is desirous of approaching the innermost
Brahman by knowledge. Thinking that his in-
telligence which regards particular external forms
as A'tman which they are not, cannot be enabled at
once to turn upon the innermost 4'¢man and to rest
upon the unconditioned, without the aid of condi-
tions, the fiction of a visible body is assumed for the
purpose of leading the Purusha to the knowledge
of the A’¢man, as in the instance of the moon hidden
beneath the branch of a tree. Of him this is the head.
Of this Purusha who is made of the essence of food,
this is the head. Since in the sheaths made of
Prana ete., that which is not head is mentioned as
being the head, it is said ‘“This alone is the head”
that there may be no room for a similar construc-
tion. Similar construction in respect of the words
¢ gide’ etc. This is the right hand—the Southern
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side of the man facing east. This is the left hand
~—the Northern side. This is the middle portion of
the body—the A’tman of the limbs, from the text
““The middle of the limbs is A’tman.” This—the
limb below the navel—is the tail-like lower half.
Pratishtha is that by which he is supported (the
lower half). Itis tail-like, because it hangs like a
cow’s tail. Exactly, in this -manner, the coming
sheath made of Prdna ete., ought to be figuratively
understood, even as the molten copper poured into
a crucible. In that sense, is said this passage;
that is, in that very sense expressed in the
Brahmana expounding the soul as made of food,
this verse or hymn is used.

Here ends the First Chapter.
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Everything that rests on this earth, moveable or
immoveable, is produced from food. Then they live
by food. And in the end they are absorbed in food.
Food is the eldest born among the beings. There-
fore, is it said to be the medicament for all. All
those who worship food as Brahman obtain food.
Food is the first, of all living things. It is therefore
said to be medicine for all. From food the beings are
born ; and being born they grow by food. Food is
eaten by the beings and also eats them. Therefore,
is it called Anna. Other than that (soul) made of
the essence of food, there is an inner soul made of
Prana. With it this is filled. This (Préanamaya)
is exactly of the form of the Purusha. This is of
the form of the Purusha exactly after the shape of
that {A4Annamaya). Of that, Prana is the head,
Vydna is the right side. Apdna is the left side.
The 4'kdsa is the trunk. The earth is the tail-like
prop. In that sense is said this hymn.

Com.—* Annét’ means from food which has
been converted into Rasa (an essential fluid of the
body). The particle va: is to help the memory, The
moveables and the immoveables are produced. All
without any limitation which rest on the earth are
produced from that very food. Even afterwards
they live by food, that is, preserve their lives, grow.
Then, it is this food they go towards. The word
api here means ‘towards.” The meaning is they are
absorbed by food- In the end, that is, at the ciose
of the growth which is indicated by life. Why
Annam ? Because it is the first born among the
beings. Food is the cause of other beings made
of food. Therefore all beings originate in food,
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live in food and are absorbed in food. This being
80, it is said to be a medicament for all, which can
cool the body and alleviate the thirst of all beings.

The fruit of knowing food as Brahman is then
mentioned. They obtain all food. Who ? Those
who meditate on food as Brahman, as prescribed.
How ? Thus—I am born from food. My soulis
food and I am finally absorbed into food. Thus
food is Brahman. How then is the meditation of
food as the soul productive of all food to the
meditator ? It is thus answered. Food is the eldest
of the beings; for it was born before all other
beings. Hence it is said to be a medicament for
all. Therefore it is right that one who meditates
on all food as the A’tman should obtain all food.
The repetition “From food the beings are born; and
being born they grow by food,”’—~this repetition is
for summing up. The etymology of the word is
now mentioned. Xood is eaten by the beings and
itself eats them. Therefore since it is eaten and
eats, Anna is so called. The particle 7¢; is to show
the close of the first sheath. The sdstra which
wishes to show with the help of knowledge that
the individual soul is Brasman which is within and
beyond the five souls beginning with that made of
food and ending with that made of joy, goes on to
extract the kernel within, by divesting it of the five
sheaths formed by ignorance, just as we should
remove the many chaff-coverings from a kodrava
grain. “From such, the soul made of the essence
of food,” etc., different from this soul above descri-
bed, there is an inner 4’tman made of Prdna—also
falsely imagined like the body to be the A’tman.
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Prdina is wvdyu. Prénamaya made of vdyu. The
soul made of food is full of the soul made of vdyu,
just as bellows are full of air. The soul made of
vayu is of the form of man with head, hands etc.
Is it so of itself ? The 'answer is ‘no.” It is well
known that the soul made of the essence of food, is
of the human form. The 'soul made of vdyu is of
ihe form of man, after the shape of that made of
food, just as the image formed by pouring (the
melted metal) into the crucible. It is not of that
form by itself. Thus the form of each inner one is
the human form, after the form of the outer one;
and each outer one is full of that which is within.
If it is asked ‘how then is it of the human form,’
this is the answer. Of this soul made of vdyu,
Prana the gas expired through the mouth and nose
is made to be the head, on the strength of this
hymn. The sides etc., are also fancied on the
strength of the text. Vwdna, the gas which perva-
des through the whole body, is the right side-
Apdna is the left side. A gas in A'kdsa with a
peculiar function called Samadne is the trunk. It is
said tobe the trunk in relation to the other gases
around, because itis in their midst. It is well
known in the Vedas that the middle is A'tman.
“ A'tman 1is in the middle of these limbs.’* The
earth is the supporting tail: The Earth is the
deity presiding over the earth, the supporter of
the life of the body, because it is the cause of its
existence. Because another text says: ‘‘This
(Earth) supporting the A4pdna of the man”.
Otherwise, by the action of the Uddna, man will
have to go up, or by his weight, the body will have
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to fall down. Therefore, the earth is the support-
ing tail of the soul made of Prdna. To the same
effect in the matter of the soul made of Prdna is
said this hymn.

Here ends the Second Chapter.
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The Gods live after the Préna ; as also those
that are men and beasts. Prdna is the life of
beings. Therefore is it said to be the life of all.
They obtain the whole life, who meditate on
Prana as Brahman. Prana is the life of beings.
Therefore is it said to be the life of all. OFf that
former (4Annamaydima), this (Pranamaydtma)
produced in the body is the soul. Different from
such, this soul made of Prdna, there is an inner
soul made of mind. With that soul made of mind,
this (the Prdnamaya) is full. The above said is of
the same form as man. This is of the form of
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man after the human shape of that (Prénamaya).
Of it, Yajus is the head. Rik isthe right side.
Sdman is the left side. The Brdihmana is the trunk.
A’tharvéngiras is the supporting tail. To that effect
is said this hymn.

Com.—The Gods live after Prdana. The Gods,
Fire and others live—do the act of breathing, act
by breathing-—after Prdna which is of the nature
of air and which has the power of breathing, that
is, becoming themselves Prdna. Or, since the
chapter deals with the soul, the Devas, that is, the
senses, are endowed with life, by the life of Prédna.
Similarly, men and beast are endowed with life only
by breathing. Hence, it is that the animals are
possessed of A'éman, not alone by the conditioned
Atman formed of food. How else? Men and
others are possessed of A'tman also by the inner
gsoul made of Prdne which is common to and
pervades bodies. All the animals are similarly
endowed with soul also by the other subtle souls
beginning with that made of mind and ending with
that made of joy, each of which pervades the
previous ones, which are made of the elements
Akdsa ete., and which exist only by ignorance.
Similarly, they are possessed of soul by that self-
exisfing, eternal. changeless Brahiman who is
everywhere, the cause of Akdsa etc., who is Exis-
tence, Knowledge and Infinity and who is beyond
the five sheaths. It is said in effect that he alone
is in truth 4¢man. It was said that the Gods live:
after Prina. The reason is mentioned. Because,
Prdana is the life of all beings as shown by another
text: “as long as Prdnae is in this body—so long is
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life.” Therefore is it the life of all. Sarvdyusham
is only Sarvdyuh. It is well known that death
results when the breath goes out. In the world it
is well known that Prdna is the life of all. Those
who leaving the external peculiar Annamaydiman,
meditate upon the inner general Prdnamaydtman
as Brahman, thus: “I am Prdna.—I am the 4’tman
of all, because I am the cause of life.”” Those who
meditate thus obtain the whole life, that is, do not
die prematurely. The right meaning of ‘the whole
life’ is a hundred years, because it is well known
(to be so) in the Veda. What is the reason ?
Because Prdna is the life of beings. Therefore is
it said to be the life of all etc. ‘“Because Prina
etc.,” is repeated in order to indicate the utility of
knowledge, that whoever meditates on Brahman
as possessed of certain attributes himself becomes
the possessor of such attributes. Of that the
prior cne, made of food, that which was born of
the body made of food is the 4tman. Which is it?
That which is made of Prdana, °Different from
gsuch this A'tman made of Préna ete.” The mean-
ing of this we have already given. Another and
inner A’tman is that made of mind. Manas or mind
is that inner sense which is the seat of volition
etc., made of that, as that of food. This Manoma-
ydtman is the soul within that which is made of
Prana. Of it, Yajus is the head. Yojus a peculiar
kind of hymn with no limitation as to the letters
or feet or end. The word Yujus denotes all similar
compositions. That is the head because of its
superiority. And superiority consists in immediate
help rendered in the sacrifice. The oblations are
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offered with Yajus hymns and the voice of Svaha.
Everywhere the head etc., are fictions based on
the text. Yajus is the name for that product of the
mind arrived at through the senses, the ear etec.,
which relates to and is the result of thinking and
meditating on fthe organ of utterance, kind of
effort, sound, intoration, letter, world and sentence.
Thus as to Rik and thus also as to Sdman. If thus
mantra is the name for a function of the mind, that
function may be repeated, and thus the repetition
of the prayer mentally becomes possible. Other-
wise, not being an act of the mind it cannot be
repeated in the mind, just as a pot cannot be, and
uttering prayers mentally is impossible. And the
repetition of hymns or mantras is prescribed on
many occasions. It cannot be said that the
mantra is repeated by repeating the act of memory
in the matter of the lesters of the word; because
the primary meaning has to be abandoned. We
hear of the repetition of Riks “ Thrice recite the
first Rtk and thrice the lasts” There, since the
Riks cannot be repeated if we repeat the act of
memory in relation to the Rik, the primary
meaning of the injunction to repeat the Rik in
“Thrice recite the first Ri%k ”* has to be abandoned.
The hymns represent the knowledge of the A'tman
denoted by the word Yajus, which depends upon
the activity of the mind and is limited by the
limitations of its functions, which is the wvitality
of the A’'tman, and which has neither beginning nor
end. Thus, the establishment of the propriety of
Vedas being eternal; otherwise, if it were an
object of the senses, it will become transitory like
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form etc., and this is not proper. ‘ Where all the
Vedas become one,that is the Atman made of mind.”
This text, which speaks of the oneness of the Veda
with the eternal A’tman is reasonable only, if the
Rik and others are eternal. The hymn also says,
“The Riks are in that excellent imperishable
A'kasa in which all the Devas are lying.” Adésa,
command, here denotes Brdhmana {a division of
the Vedas) because it commands all that should be
commanded. The mantras and Brdhmana as seen
by the seer ‘Atharvdngiras, is the supporting tail,
because they deal mainly with the performances
intended to produce strength,such as the ceremonies
invoking peace, strenglh, etec. In that sense is
this text regarding the Manomaydtman.

—— e

Thus ends the Third Chapter.
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He who knows the Brahman’s bliss, from which
words as well as mind turn powerless, fears
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nothing. This mind is the embodied soul of the
former. Different from that made of mind is
another inner soul made of knowledge. By that,
this is filled. It has the shape of man, according
to the shape of man of the former. Faith verily is
its head. Justice is the right side. Truth is the left
side. Concentration is the trunk. Mahah is the
supporting tail. To that effect is said this hymn.
Com.—"“Whence words and mind turn not,
having reached” etec. This A’¢man is of the body of
that made of mind. Sdrira is born of the body, ¢. e.,
made of Prana. Which ? This, which is formed of
mind. ‘““From such, this etc.”” to be understood as
before. Another soul made of knowledge within that,
which is made of mind. The A'tman made of mind
was said to be Veda in its nature. Knowledge, an
ascertainment of the meaning of the Vedas is an
attribute of the mind indicated by determination.
The A'tman made of ascertained knowledge and
accurate perception is Vijndnamaya A’tman. The
sacrifices and others are performed only where
previously there exists a correct knowledge. That
knowledge is the cause of sacrifice will be shown
in the coming hymn. He alone has faith in the
ceremonies to be performed who has well ascer-
tained knowledge. Therefore, faith is likened to
the head as being pre-eminent in all Karmas.
Rita and Sotye we have already explained. Yoga
concentration is likened to the trunk. For it is in
him who has self-possession and concenftration
that faith and others become fit for the production
of knowledge. Therefore concentration is said to
be the trunk of the body made of knowledge.
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Mahah is the supporting tail. Mahah is the great
principle that was first born according to the cther
text: ‘“ The great spirit that was first born etc.”
Tail, because it is the cause of support. The
cause is the support of the effect as the earth is of
the trees and creepers. The great principle is the
cause of all intelligence and knowledge. Therefore
it is the support of the A'tman made of knowledge.
(To that effect is this Sloka} as before. As there
were Slokas in respect of the (4’ tman made of Food
etec., so here also in respect of the 4A'tman made of
knowledge thers is a Sloka.

Thus ends the Fourth Chapter.
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Knowledge performs sacrifices as well as
Karma. All the Gods meditate on the eldest

knowledge, as DBrahman. If one meditates on
knowledge as Brahman and does not swerve from
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Him, one enjoys all his desires, having abandoned
his sins in the body. Of that the former, this born
of its body is the soul. Different from such (this
soul) made of knowledge is an inner A4A'tman made
of bliss. Of that (soul made of bliss) this (that
made of knowledge) is full. That is also of the
form of man. This (the soul of bliss) is of the
form of man on the model of that (soul of know-
ledge) which is of the form of man. Of it, Love is
the head. Joy is the right side. Rejoicing is the
left side. Bliss is the trunk; Brahman is the tail-
support. In this sense is said this hymn.
Com.—Knowledge performs sacrifices : because,
it is he who has knowledge that performs sacrifices
with faith, etc. HHence, knowledge is gaid to be
the doer, as ‘ knowledge performs.” It performs
karma also, Since everything is the creation of
knowledge, it is proper that the 4’¢man made of
knowledge should be Brahman. All the Gods
Indra and others meditate upon the eldest born
knowledge, as Brahman-—eldest, because born first
before all action ; or because, all actions are done
only with previous knowledge ; 7.e, all the Gods put
faith in this soul of knowledge and meditate upon
it. Therefore by the worship of that great Brahman
they .attain knowledge and affluence. Therefore
also, if a person knows to be Brahman, and not only
knows it but does not err from it;—erring from the
contemplation of the 4A'tman made of knowledge as
Brahman—, and the contemplation of the external
non-A'tman as Brahman is in order to get rid of this
error it is said ** If ete.,” that is, if leaving off the
contemplation as Brahman of the Atman made of
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food ete., he be contemplating on the A’tmarn of
knowledge as Bruiman. He goes on to say what
will be the result. ‘ Abandoning all sins in the
body.” It is to the love of the body that all sins are
due. Since they now put faith in the 4’fman made
of knowledge as being Brahman, it is proper that
they should disappear when their cause has dis-
appeared, just as when the umbrella disappears the
shadow disappears also. The meaning is that
abandoning in the body all the sins born of the
body and of the love of the body, he becomes
Brahman made of knowledge, and enjoys all his
desires therein, in the form of the A’¢man made of
knowledge. Of that, the former, made of mind,
this is the soul. This is born of the body, that is,
of the body made of mind. Which ? This, made
of knowledge. “ From such, this...etc.,” the mean-
ing has already been explained, ** The soul made of
Bliss.” That itis an effect by nature if indicated
by the context and by termination ° mayaé.” For
things made of food etc., and which are produced
by the elements, are here dealt with. This
A'nandamayae also comes in this chapter. The
termination ‘ mayut’® is here used in the sense of
modification or change, as in the case of Annamaya
(made of food). Therefore we have to believe that
A'nandamaya is also an effect by nature ; also
because of reaching it ; for he is going to say *° He
reaches the A’{man made of Bliss.” We have seen
only the reaching of things which are not A’tmun
and which are effects by nature; and 4'nanda-
maydtman is mentioned as the object to be reached,
asin: “ He reaches the A'tmun made of Food.”
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Nor can it be reaching one’s self, seeing that it is
opposed to the context and that it cannot happen ;
for, it cannot be that the A'tman reaches itself
because, there is no difference within the A’tman it-
self. And Brahman is the A'tman. Because, also of
the inappropriateness of the fiction of the head etec.
to the enterer. Forit is improper to superpose
limbs, head etc., on Braaman who is the cause of
A'kédsa ete., and who is the effect of no cause, and
whom we have defined above. Also from the texts
which negative all distinction, * Invisible, incor-
poreal, unhoused, inexplicable,”  Neither great
nor small,” “ Thatis A4’tman which is neither this
nor that.” Also from the impropriety of what is
said in the Mantra. Since if the A'tman made of
Bliss which has limbs, a head, of joy efc., which is
perceptibly enjoyed, is the BraAman. There can be
no suspicion there is no Braiman. The wording of
the text *“ If he thinks that there is no Brahman he
becomes non-existent himself etc.,’ is improper.
It is also improper that Brahman should be the
supporting tail and that Brahman should be
separately mentioned as the supporting tail.
Therefore, A'nandamaya A'tman is an effect and
not the unconditioned A4tman. A’nanda, Bliss, is
the fruit of knowledge and Karma. A’nandamaya’
is made of that. And that is within the A’tman
made of knowledge; because, the text says that it
is within the A'¢man made of knowledge which is
the cause of sacrifice etc. The fruit of knowledge,
and Karma being intended for the enjoyer must be
the innermost. And the A'tman made of Bliss is
inner than all the others before mentioned. And
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because Knowledge and Karma are intended for
obtaining desired objects. It is for obtaining
desires that there are Knowledge and Karma.
Therefore since the joy etc., which are the fruit of
actions, are nearer to the A’ftman, it is proper that
the A'tman made of Bliss should be within that
made of Knowledge. The A’tman of Bliss revived
by the impression of joy appears in sleep depending
upon the A’tman made of knowledge. Of that
A’tman of Bliss, the joy born of the sight of a be-
loved son etec., is the head, by reason of its pre-emin-
ence. Mébdais the joy arising from gratified desire.
Pramoda is the same joy intensified. A'nanda,
Bliss, or joy in general, is the trunk, because the
limbs of joy, the joy at the sight of a beloved
object etc., are connected with it uninterruptedly.
A’'nanda is the unconditioned Bralman. It is this
which is reflected in the function of the mind not
covered by darkmness and conditioned by objects
such as son, friend ete., placed before it by wvirtue
of good deeds. That is well known to the world as
‘sensual pleasure.’ That pleasure is momentary ;
because, the acts which bring about that state of
mind are unstable. As the mind attains purity by
penance, by Knowledge which destroys ignorance,
by Brahmacharye and by faith, joy increases in
the mind so purified and made clear. Later on, it
will be said ‘“joy is he.” Having obtained it, he
becomes blissful; for, ““it is this which makes one
joyful.” There is also another text: *‘The other
beings live upon a small part of this very joy.”
It will also be said that the Bliss is a hundredfold
greater, than the satisfaction of desire. Thus in
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preference to the Knowledge of the real Brah-
man, sought by the A’tman, the excellent 4'nanda-
maya, the_ highest Brahman here contemplated,
which we defined by the words ‘ Existence, Know-
ledge and Infinity ;7 for realizing which, we ex-
plained the five sheatihs, which is beyond them
(sheaths) and by possession of which they are
possessed of A'tman—rthat Brahkman is the support-
ing tail. It is this supporting Bruhman which is
the end of all duality produced by ignorance and
therefore non-dual. As the 4'tman of Bliss must
end in unity, there is the supporting Brahman, one
without a second, the end of all quality caused by
ignorance. To this effect is said this hymn.

Thus ends the Fifth Chapter.

CHAPTER VI
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If he knows Brahman as non-existent, he
becomes himself non-existent. If a person knows
Brahman as existent, then (they) know him to be
existent. This is the embodied soul of the former.
Then arise the following questions. Does the
ignorant leaving this world go there? Or does the
knower leaving this world obtain that? He desired:
“T shall become many and be born.” He performed
tapas. Having performed tapas he created all this
whatsoever. Having created it he entered it. Having
entered it, he became form and not form, defined
and not defined, housed and houseless, knowledge
and ignorance, truth and falsehood, and all this
whatsoever is existing. Therefore, it is called
Existence. In this sense is said this hymn.

Com.—Non-existent,] as good as non-existent.
He is unconnected with the objects of human exist-
ence, just as a non-existent thing is unconnected
with them. Who is he? He who thinks Brahman
non-existent. The particle chét means ‘ if.’ On the
contrary, if he knows as existing, that Brahman
who is the source of all alternatives, who is the
seed of all action and in whom all distinction ceases
to exist; why should there be any suspicion of its
non-existence? We say because Brahman is beyond
human speech. We have belief in the existence
of that which can be the subject of speech.
Belief in the mnon-existence of that which is
beyond the power of speech is but proper. Just
as pot etc., is rightly held to be existing, since it is
the subject of speech, and the contrary is non-
existent, it is well-known, Thus, by parity of
reasoning, there may be a suspicion of the non-
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existence of Brahman. Therefore, it is said “ If he
knows that Brahman exists etc.’” He goes on to
say what will result to him who believes in its
exigtence. The knowers of Brahman know such
persons to become one with the real existing Brah-
man himself taking the form of Brahman. There-
fore the meaning is that a person who so knows
becomes like Brahman worthy to be known by
others. Or, he who says that there is no ‘Brahman
becomes non-existent by reason of his indifference
to right conduct in relation to the settlement of
caste, stages of life efe., because he does not believe
in Brahman. Therefore, an unbeliever is said to
be vicious. The opposite is ‘ virtuous’. He who
knows that Brahman exists "truly reaches him by
reason of his faith in that which is the cause of
reaching Brahman, viz., right conduct in relation
to caste, stages of life ete. Therefore, virtuous men
know him who leads a good life, to be virtuous.
The meaning is that one ought to believe that
Brahman exists. Of it, the former (A4’tman of
knowledge), this born of its body is the soul.
Which is 'this ? This made of joy. As to this
(4’tman of joy) there is no suspicion of non-exist-
ence. The suspicion of non-existence is right as
to Brahman in whom all distinctions disappear.
Atah, therefore, 7. e., because Brohman is common
to all. Then come these questions of the hearer,
z.e., the pupil ; after, that is, after the sayings of
the preceptor. For, Brahman, the cause of 4'kasa
etc.,, is common to both the knower and the
ignorant. Therefore, the ignorant person’s reach-
ing Brahman is also suspected. The particle uia is
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here for api (even). Does any ignorant man go
from here and obtain Brahman ? It must be seen
that thereis this second question, ‘*‘ Does he not
obtain Brahman ?”’ The plural ‘ questions,’ denotes
that there are two guestions as to the knower. If
the ignorant man does not obtain Brahman who is
the common cause, the knower’s obtaining Brah-
man is also questioned. Therefore is the question
with respect to him ‘““or the knower etec”. * Does
any knower of Brahman going from this to Bral-
man—etc . Samasnutd w] the @ becoming 7 and y¢
disappearing, the letter ¢ becomes pluta. Sama-
snutdu. The coming u being taken back and the
ta being taken out of ute which has gone before,
and the word so formed being placed before dZo,
the question is ‘‘ utdho’ etc. Does the knower
enjoy this Brahman ? Another gquestion is “ Does
the knower not enjoy it, just as the ignorant man
does not ?”” Or, there are but two questions, one
as to the knower and another as to the ignorant.
The plural is justified by the other incidental
question arising from the force of the context
from the texts, “If he thinks Brakman is non-
existent” and “if he thinks Brakman existing”
the doubt mnaturally arises as to whether it exists
or does not exist, and hence arises the first question
“does it exist or not.”” Since Brahman is impartial
does the ignorant reach DBrahman or not is the
second question. If the Brahman is impartial the
knower’s not reaching Brahman exactly like the
ignorant is suspected. Therefore, whether the
knower enjoys or does not is the third question.
The succeeding portion of the text is begun in order
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to answer these questions. It was said that Brah-
man is Truth, Knowledge and Infinity. To explain
how it is truth, it is said, it is truth because it
exists ; because it has been already said that what
exists is true. Therefore, because it exists, it is
true. How is it that this passage is inferred to have
this meaning ? By following the words; for, the
following texts bear this meaning : “They call that
truth,” “if this A'kdsa, i.e., Bliss, did not exist’ ete.

Now it is suggested that Braiman does not
exist, for the following reasons. Whatever is, is
capable of being perceived, through the medium of
the senses by its peculiar attribute, as a pot etc;
what is not, is not so apprehended, for instance,
the horn iof a hare etec. Brahman cannot be so
apprehended, and as it cannot be apprehended by
its peculiar attribute, it does not exist. This argu-
ment is unsound; for, Brahman is the cause of ether
etc. It cannot be said that Brahiman does not exist;
for ether ete., of which the cause is Brahman is
perceived by the senses. It has been observed in
the world that that, from which anything proceeds,
exists ; for instance, clay, seed etec., which are the
material cause of pot, sprout ete. Therefore,
Brahman exists, because it is the cause of ether etec.
Nor do we in the world perceive by our senses
anything born out of nothing. If name, form etec,
be the product of nothing, they could not be appre-
hended by the senses ; but we find otherwise. Con-
sequently, there is Brahman. There is also the
authority of the Sruii which asks how something
could be produced out of nothing. It also stands
to reason that anything could not be produced out
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of nothing, It is therefore only proper to say that
there is. Brahman.

Nor could it be argued that if it (Brahman) be
a cause, like clay, seed ete., it could not be intelli-
gent; for it is capable of wish. It is well known
that there is mnothing in the world, which,with-
out being at all intelligent, could wish. But
we have already said that Brahman is omniscient,
and therefore it is capable of wish. If it be
argued that if Brahman, like ourselves, can
wish, it proves that Brahman has something to
wish for, we say there is no force in this con-
tention ; for, the desires of Brahman do not in-
fluence it in the same way as our uncontrolled
desires master us. The wishes of Brahman are
faultless, because they are in their nature like
Brahman. Therefore, Brahman is not influenced by
them. On the other hand, it is Brahman that
prompts these wishes, in accordance with the deeds
done by living beings. Therefore, Brahman is in-
dependent in its wishes. Therefore, Brakman has
nothing to wish for, because it does not require any
extraneous means for their realisation. The desires
of living beings do not appertain to Self, require
motives like virtue ete., and require extraneous aid,
in the accomplishment of objects distinct from the
Self, while Brahman’s wishes are prompted by no
such motives, because its wishes are not distin-
guishable from it.

Thus he goes on to say. He desired ; He, i.e.,
A'tman, from whom came the A4’kdsa. Desired.
How ? That ‘I become many’. How can one
become many, without entering into other things ?
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The answer follows. (Prujdyeya) may I produce.
The becoming many does not relate to other things,
as in the case of begetting a son. How else ? The
becoming many is by manifestation in name and
form, of that which existed in it, but unmanifested.
When the name and form, which exist in it un-
manifested, unfold, then the name and form unfold
in all situations, without abandoning theirown
nature and without being divided from Brahman..
either in space or in time and this manifestation
of name and form is the Brahman’s becoming
many. Otherwise, it will be improper to speak of
the greatness or smallness of BraAman, who has no
limbs ; just as the greatness or smallness of 4'kdsa
is only in relation to other objects. Therefore,.
Brahman becomes many by this means. There is,
other than the .4’#man, nothing which is divided
from it, either in space or in time, which is subtle
distant, different, that was past, that is, or that is
to be. Therefore, name and form, under all circum—
stances, are possessed of A'tman only by Brahman.
But Brahman is not of their nature. They (name
and form) are said to be Brahman in nature, be-
cause when we deny that, they are not : Braiman
with these two limitations, becomes the subject of
talk as the knower, the knowable, knowledge and
all other speech. Brakman thus desiring reflected.
“ Tapas > here means ‘“‘knowledge”; because of
the other text * whose penance is made of *“ know-
ledge, ” and also because any other * Tapas '
is inconsistent with its having realised all desire.
The meaning is that Brafiman reflected concerning
the arrangement of the world to be created.
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Brahman thus reflecting created this world, with
space and time, and names and forms—this world
which is suitable to the karma of the beings and
which is according to each being’s experience,
enjoyed by all the beings. It goes on to mention
what he did after creating this Universe with
everything in it. He entered the very universe
which he created. Here, this has to be considered
—how he entered it. What ? Which is right,
that he who created entered it, in the same shape
or in another shape ? Since we find the termina-
tion Ktvd that the creator himself entered it is
correct. If the Brasiman were the cause like the
mud, this may notf be sound ; for, the creation is in
the nature of Gruhiman. 1t is well known that the
cause itself is transformed into the effect; therefore
it is not reasonable that the cause should enter the
effect after the effect is produced, as if it had not
entered before.

For the clay has no entrance into the pot,
apart from the clay becoming the part. If it be
said that the 4'tmanrn enters the name and form in
another shape, just as mud may enter into the pot
in the shape of powder, and that there is that other
text: “Having entered in the form of this jivatman,”
we say, this is wrong; because Brahmanrn is one.
Since the mud is many and has parts, the mud can
have entrance into the pot in the shape of powder,
also because of the powder of the mud having places
not entered by it. But since the A’¢man is one, has
no parts and since there is no place where it is not,
to speak of its entrance is unsound. How then can
it have entrance ? Entrance is proper from what
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we have heard ““ And even that he entered.” It
cannot be said that it may have dimensions and
that just as the hand may have entrance into the
mouth, so the jivdéman has entrance into the name
and form; because there is no place where it is not.
If it enters the cause itself, there it loses the nature
of the jivdiman, just as when the pot enters (be-
comes) mud, it loses the quality of pot ; noris the
entrance into the cause proper, from the text “And
even that he entered.” If it be said that it entered
another effect; that is, if by saying “ and even that
he entered,” we mean, that the A’tman, one effect,
became another, viz., name and form, we say it
cannot be. because it is contradictory. For, a pot
never becomes another ; also because, it is opposed
to the texts which recognise the distinction ;
because the texts which recognise the distinction
between the jive and the name and the form are
opposed to it ; moreover, if it be so, then Liberation
is impossible. For, one cannot become that from
which he is being realised. The thief, etc., who is
bound, cannot become the chains himself.

If it be said that the one cause Brahman be-
came the receptacle, body etc., and also that which
is contained, the jivdtman within, we still say it
cannot be; because, it is only the thing outside
that can be said to enter. That, which is already
within another, cannot be said to enter it. That
which is outside, can enter, because the word
‘ enter ’ means that, just as when we say that a man
built a house and entered it. If it be said that
there may be entrance, as in the reflection of the
sun in water, it cannot be, because of its infinitude
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and formlessness. There can be a reflection of one
finite, corporeal thing into another clear surface
like water. But there can be no reflection of A"¢-
man, because it is formless and all-pervading, being
the cause of A’kdsa etec. Entrance in the form of
reflection is impossible, since there is nothing else
which can reflect, nor any space, other than that
which it occupies. If so, there can be no entrance
and there is no other go for the text *‘ And even
that he entered.” The Vedas are our source of
knowledge in matters which transcend the senses.
But no meaning can be got out of this sentence
even with the greatest effort. Therefore this text
must be abandoned as meaningless. This ought not
to be said : because it has got some other meaning.
Why should we discuss where discussion is out of
place. This sentence has another meaning which
suits the context, and which is the one intended.
We have to keep that in mind. *‘‘ The knower of
Brahman reaches the unconditioned Brahman—
who knows that Brahman is Truth, Knowledge and
Infinity and who knows him to reside in the cavity
of the heart”. Knowledge of that is here intended
and is the one under consideration. In order to
inculcate a knowledge of the nature of Brahman,
we have ‘shown the effects of it, beginning with
A'kdsa and ending with food. Then the path to
Brahman was traced: There, within the 4 tman
made of food and different from it, is that made of
Prdna ; within it, is that made of mind ; and with-
in it is that made of knowledge. And placed with-
in the cavtiy of knowledge, was shown the A¢man
of joy. Therefore, the A¢man is inferred to be the
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culminating point of intensified bliss through the
finding of the indication of the A'nandamaya. And
within this very cavity, has to be obtained that
Brahman, the supporting tail, who is the source of
all distinctions and in whom there is none. And
hence is the figurative import of an ‘‘ entrance.”
For, nowhere else can Brahman be known be-
cause he is devoid of all distinctions ; and it is seen
that distinction is the source of Knowledge, just as
the contact with the sun and moon is of Rghu. Thus
the connection with the A’tman in the cavity of
the heart is the source of the knowledge of
Brahman, because of the proximity and power of
illumination of the heart. Just as the perception
of the pot is preceded by sight, even so the know-
ledge of Brahman is preceded by the power of
knowledge and faith. It suits the context to say
that itis placed within the cavity of the heart
which is the seat of knowledge. But here, in place
of a commentary upon it, it is said “Having created
it, he entered it himself.”” That-—the cause of
A'kdsa ete., after creating the world, is
obtained within the internal cavity with such
distinctions, as seer, hearer, thinker, knower etc.,
as though it had entered it. And it is that
which constitutes its -entrance, and Brahman,
the cause of it, therefore exists. Therefore,
since it exists, That can be realised as existing.
What became of it after entering the effect? It
became the shaped and shapeless things. The
A’tman 1is said to become the shaped and the
shapeless things, because they are in the A’tman,

with their names and forms unmanifested, and are
10
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unfolded by the A4’t¢man, and when so unfolded
become the object of the designations ‘shaped’ and
‘shapeless’ and still they are inseparable from the
A’tman, both in space and time. Moreover, it
became nirukia and anirukia. Nirukta is that, of
which it is said “this is it” as being distinguished
in space and time, and from like and unlike things.
And the opposite is amrukia- The words nirukic
and anirukia are adjectives qualifying the ‘shaped’
and the ‘shapeless’. Just as it is shaped and
shapeless, and visible and invisible, so also it
became that which supports and that which does
not. Being a support is the quality of shaped
things ; not being a support is that of things
shapeless. ‘Invisible,” ‘Imexplicable,” and ‘not
being support’ though they are qualities of
incorporeal things, yet refer to the manifested
world, since there is the intimation that it refers
to a period subsequent to the creation of the world.
Tyat is Prdna, ete; it is antrukia and is anilayana.
These are therefore epithets of the shapeless and
these alone are the manifested. Vijndna is animate
and avijndna devoid of animation like the stone efc.
Satyam from the context means ‘true’ relatively ;
for, there is but one absolute Truth aud that is Brah-
man. But here, we speak of ‘‘truth,” from a
practical point of view, and therefore relatively ;
compared with the illusion of a mirage, water
is said to be true. And ‘anriia’ is its opposite.
What became all this ? The absolute Truth.
And what is that ? Braiman from the context,
* Brahman is Truth, Knowledge and Infinity.”
Brahman, the one, which can alone be said to
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exist, became modified into everything without
exception, the shaped as well as shapeless etec.
Because, there is no modification of name or
form, apart from that. Therefore, is Brahman said
to be Truth. The question of the seeker of Brahman
whether, Brahman exists or not,is here in issue
and it is by way of answer that it is said * 4’tman
desired * May I become many.’’’ The purport is
that it ought to be known that it created according
to its wish the A'kdsa and other things character-
ised as true etc., enteredit and became many:
seeing, hearing, thinking and knowing; that it
is located in that excellent cavity of the heart
which is within its own ocreation and that being
perceived by peculiar faith and intuition it exists.
To the same effect is said this hymn of the
Brahmana. Just asin the previous five, there were
mantras explaining the A’4man made of food etc.,
here also is a hymn, which elucidates the existence
of this, the innermost 4A'tman.

. —

Thus ends the Sixth Chapter.
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“At first this was non-existent. Then this came
to exist. That created itself. Therefore, is it said to
be self-made.” This which was self-made—that is
taste. And having obtained this taste, man becomes
blessed. For, who can breathe out or breathe in, if
this joy in the cavity of the heart were not. And
this Brahman himself brings us joy. This A’tman
obtains fearless oneness with the Brahman who is
invisible, incorporeal, inexplicable, and unsupport-
ed. Then he becomes free from fear. When
however this A'tmaon makes any the slightest
distinction in Brahman then there is danger for him.
That Brahman himself becomes the source of fear,
for him who makes a difference and thinks not. To
the same effect is said this hymn.

Com.—At first, this was non-existent. By

non-existent ’ is meant the unmanifested Braiman,
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as opposed to this manifested, in name and form.
It does not mean absolute non-existence ; for, from
absolute non-existence no existence can come.
This—that is, the world developed with distinctions
of name and form—was non-existent, that is
Brahman—at first, that is before creation. Then,
from this non-existence, the existence, divided with
the distinctions of name and form came to be.
How is the phenomenon separated from it ? Not
as the son from the father., That, which is denoted
by the word ‘ non-existence,” created itself. There-
fore, is it said to be self-made. That Brahman is
self-created is well known to the world because it
is the source of all; or, Brahman, the cause, is
called Sukrita, on account of its virtue, because
it created everything, being everything. At all
events, that which is well known in the world, as
the cause of the connection between actions and
their fruits etc., and as denoted by the word sukrita,
be it virtue or something else, can be appropriate,
only if an intelligent cause exist. Therefore, there
is Brahman, because sukrita is well known. It also
exists, because of this. Of what? Because it is
rasa. (joy). Why is Brahman well :tknown to be
rasa ? It is explained—That is rasa. ZRasa is
what gives pleasure and joy, well known in the
world as sweet, sour etecs One obtains a rasa and
becomes joyous. What is not, becoming a source
of joy is not seen in the worlde Even Brdhmins
who have no external helps to joy, who have no
desires, who have no wish and who have attained
knowledge, are seen tobe joyous, as if they had
external joy. Verily Brahman aloneis the cause.
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of that joy. Therefore, Brahman full of rasa and
the cause of their joy exists. It also exists on
account of this. Of what? Because we see the
activity of breathing etc ; for, even the body of the
living performs the function of Prdna through
Préna, and that of dpdna through dpdna. Thus,
the functions of the Vdyw and of the senses are
seen to be performed by a combination of causes
and effects. This mutual dependence, for the
purpose of a common object, is not possible without
an independent intelligent being ; for, we have not
seen it otherwise. That is explained. If this
A’'nanda placed in the highest Akdsa within the
heart were not, who in the world can perform the
functions of Apdna and Prdnca ® Therefore, Brah-
man exists. That, for whom these causes and
effects perform the functions of Prdna ete., gives joy
to the world. Why ? Because, this Paramdiman
delights the world, according to their virtue. The
meaning is that that A’tman is looked upon by living
beings, as joy, being hidden by ignorance. That
Brahman exists, because that is the source of fear
and fearlessness to the knowers and the ignorant;
for, fearlessness can be obtained only by attaching
oneself to something which exists. It is unrea-
sonable that freedom from fear could be obtained
by something, which did not exist. ‘ Yaddhyeva 'l
because. Eshah] the worshipper. FEtasmin] in the
Brahman. How qualified ? Invisible. Whatever is
visible is a modification ; for, all modification is
meant to be seen. Therefore, ‘invisible’ means not
subject to modification, changeless. In this Brah-
man which is invisible, z.e., changeless, 7.e., not per-
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ceivable, bodiless, because it is invisible, indescri-
bable, because it is bodiless; it is a distinction alone
that can be described. All distinction is modifi-
cation ; and Brahman is subject to no modification ;
because, it is the cause of all modification. There-
fore, Brahman is indescribable. Being so, it is
house-less, ‘Z.e., propless i.e., unsupported.
The meaning of the whole is in this Brahman
invisible, bodiless, indescribable, unsupported ; and
opposed to all effects and their attributes. Abha-
yam is an adverb modifying the verb. Or, it may be
converted into and read as ‘ Abhaydm , of a differ-
ent gender. Pratishthdm] residence, .e., becoming
the A'tman, Vindate] attains. Then, finding there
no distinction, the cause of fear and the creature of
ignorance, he attains fearlessness. For, when he
becomes centred in self, he sees, hears and knows
nothing else. One may have fear of another but
one cannot have fear of one self. Therefore, the
A'tman, alone is the cause of the fearlessness of
the A'tman. For, on all sides Brdhmins are found
to be fearless while causes of fear exist and that
cannot be if Brahmean who relieves from all fears
does not exist. Therefore, as they are seen to be
fearless, Brahman, the cause of their fearlessness,
does exist. When does this worshipper attain
fearlessness ? When he finds nothing else but the
A’tman and makes no difference. Then he attains
fearlessness. This is the meaning. But when in
ignorance the ignorant man perceives another
placed before him by ignorance as a second moon
owing to a disease in the eye and perceives any
difference, however small, in this Brahman, then on
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account of the perception of such difference, the
A’tman of him who perceives the difference be-
comes afraid. Therefore, the .4tman alone in the
case of the ignorant is the cause of the fear of the
A'tman. Therefore it is said that in the case of the
knower who sees a difference, 7.e., who thinks that
I'svara is distinet from him, that he himself is
other than [’svara and subject to Samsdra and
who makes the smallest distinction and who
does not think that Braiman is one, the ZFrahman
called I'svara, thus seen as different, causes fear.
Therefore the knower who does not realise the
entity of the 4’tman, one and undivided, is really
ignorant. It is well-known that the sight of
the cause of evil produces fear in one who would
avert the evil. The cause of evil cannot be era-
dicated, Where the cause of the evil is non-existent
there can be no fear produced by the sight of the
cause. All the world is seen to be full of fear.
From the sight of the world full of fear it should be
inferred that there is the cause of fear, i.e., the
cause of evil itself permanent which the world
fears. TIn this sense also is said this hymn.

Here ends the Seventh Chapter.
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Through fear of him, blows the wind. Through
fear, rises the sun. Through fear of him, speed Agni,
Indra and Death, the fifth. The following is the
consideration of 4'nonda Brahman. Let there be a
good youth, student of the Vedas, well disciplined,
very firm and very strong. Let the whole earth be
full of wealth for him. This is one joy of man.
This joy of man multiplied a hundred-fold is one
joy of men who have become Gandharvas and also
of a Srotriye who is free from desires. This joy of
men who have become Gandharvas multiplied a
hundred-fold is one joy of Deva Gandharvas and
also of a Srotriya who is free from desires. This
joy of Deva Gandharvas multiplied a hundred-fold
is one joy of the manes whose worlds continue long
and of a Srotriya free from desires. This joy of the
manes whose worlds continue long multiplied a
hundred-fold is one joy of the Gods born in the
Devaloka and of a Srotriya free from desires. This
joy of the Gods bornin the Devaloka multiplied a
hundred-fold is omne joy of the Gods who have
become 80, by their Karma and of a Srotriya free
from desires. This joy of the Gods who became
Gods by their Karma is one joy of the Gods and
of a Srotriya free from desires. This joy of the
Gods multiplied a hundred-fold is one joy of Indra
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and of a Srotriya free from desires. This joy of
Indro multiplied a hundred-fold is omne joy of
Brihaspati and of a Srotriyu free from desires. This
joy of Brihaspati multiplied a hundred-fold is one
joy of Prajdpati and of a Srotriya free from desires.
This joy of Prajdpati multiplied a hundred-fold is
one joy of Brahman and of a Srotriya free from
desires. He who is in the Purusha and he whois
in the sun are one. He who knows thus, leaving
this world approaches this A'tman made of food,
approaches this 4'tman made of Prdna, approaches
this A'tman made of mind, approaches this A'tmar
made of knowledge, approaches this A4'tman made-
of bliss. In that sense is said this hymn.
Com.—From fear of this, the wind blows. From.
fear, rises the sun. From fear of this, speed Agni
and Indra, and Death, the fifth. ‘ Wind ete.,” of
great worth, though lords in themselves regularly
performed their functions, blowing etc., requiring
great effort. This regularity with which they
perform their functions can be appropriate only if
there is a controller. Therefore, Brahman, their
cause of fear and controller, exists; because they
set about their duties from fear of this Brahman, as
servants from fear of kings. That cause of fear
is Bliss, t.e., Brahman. Of this Brahman t.e.,
Bliss, the following is an investigation. What is
there to be investigated about this Bliss will be
explained. The question to be investigated is
whether this Bliss is produced by the relation of
object and enjoyer, like the worldly bliss or whe-
ther it is natural. Here the worldly bliss produced
by the presence of external and internal helps is.
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superior. That is here instanced, for understand-
ing the bliss of Brahmaun. For it is by means of
this well-known bliss, that the bliss realisable
by intelligence turned away from object can be
understood. Even worldly bliss is a particle of the
bliss of Brahman. When knowledge is dimmed by
ignorance and ignorance is steadily increasing, it
is enjoyed by Brahman etc., according to their
Kurnia and according to their intelligence, and by
means of its relation to such aids as objects etec.,
temporarily in ithe worlds. The same Jjoy is
realized by a knower and a Srotriya, by the
destruction of ignorance, desire and Karma in the
higher and higher worlds of men, Gandharvas ete.,
as multiplied a hundred-fold at every step, till the
bliss of Hiranyagarbha is reached. When the
distinction of object and perceiver created by
ignorance is destroyed by knowledge, the natural,
all-pervading bliss, one without a second, is
realised. To lead to this object it is said as follows:
Yuve] one young in age; good youth] good is an
adjective modifying youtk. One, though young,
may be bad; and one though good may not
be young. Therefore it is said ‘good youth.’
Adhydyakah]l one who had studied the Vedas.
A'sishthah] well-disciplined. Dridhishthah] very
firm. Balishthah] very strong ; that is, thus fur-
nished with internal helps. To him all this wide
earth is full of wealth, i.e., aids to enjoyment i.e.,
-of the helps to Karma bearing fruit in this world
and in the world to come. The meaning of the
whole is a king, i.e., lord of the earth. The bliss of
that king is the most excellent that man can have.
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This joy of men multiplied a hundred-fold is one-
joy of men who have become Gandharvas, i.e., the
bliss of men who have become Gandharvas is a
hundred times superior to that of men. Manushyae
Gandharvas are those, who, being men, have
become Gandharvas by superiority of Karma and
knowledge. They possess the power of vanishing at
pleasure etc., and subtle bodies and limbs. Therefore-
they have few obstacles and possess many aids to
get over couples of opposite conditions. To the-
Manushya Gandharve thus not impeded and furnish-
ed with remedies, clearness of mindmay accrue. And
owing to superior clearness of mind, a rsalisation
of superior bliss. Thus in every higher and higher
world owing to superior clearness of mind, realisa-
tion of bliss a hundred-fold superior to that in the
lower world,is possible. The non-mention of a
Srotriya free from desires at the very beginning is to
state that the bliss of a Srotriya free from the desire
of enjoyments, incident to mortals is a hundred
times superior to the bliss of men and equal to the
bliss of men who have become Gandharvas. By the
expression ‘good youth,” student of Vedas, the
being a Srofriya and sinlessness are intended ; for
these two are common everywhere. But the being
free from desire is according to the superiority or
inferiority of the object the cause of the superiority
or the inferiority of pleasure. Therefore, is the use
of the term ‘free from desire.” It is from this special
circumstance that bliss increased a hundred-fold is
realised. It is to lay down that, the being free from
desire is a help to the attainment of the highest
bliss. The rest has been explained. Devagandharvas
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are so, from birth. The word ‘chtralokalokdndm’
is an adjective qualifying ‘pitrindm.” The manes
are so gqualified because their worlds stand for a
long time. A’jdnah] the world of the Gods. Those
who are born in that world are A’jdnajdh, i.e., the
Gods, born in the world of Gods as such, by the
virtue of their performance of the Kuarma enjoined
in Smritiss The Karmadevas are those who reach
the abode of the Gods, by the performance of mere
agnihotra ete., Karma enjoined by the Vedas. The
Gods are the receivers of the oblations, thirty-three
in number. Indrae is their lord. Brihaspal: is his
preceptor. Prajdpati is Brahma, the Virdé whose
body is the three words, the one who has become
many in form pervading the whole round of crea-
tion. Where these varieties of bliss become one, as
also virtue produced by it, knowledge which has it
for its object and unsurpassed freedom from desire,
he is this Hiranyagarbha or Brahman. This is his
bliss. It is directly realised by one who is a Srotriya
sinless and free from desires. Therefore, these three
are inferred to be aids. Of these, the being a
Srotriya and the being sinless are common. But the
being free from desires surpasses it and therefore it
is inferred it is the best aid. That of which the bliss
of Brahman realised by the Srofriye and being
multiplied a hundered-fold by his freedom from
desires is but a particle, according to the texts of
the Sru#i: ‘““Itis on a particle of this bliss only,
that other beings live,” is this natural highest bliss
in which ifs particles separated like the particles of
the water of the sea become ome. There is no
distinction in that state between the bliss and its
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enjoyer ; because, they are one. The result of this
investigation is summed up in “ Sa yaschdyam.”
He who, i.e., the same who is lodged in the highest
A’'kdsa within the heart and who having created
all things from the A'kdsa down to the Annamaya
has entered the same. Who is this? The same,
who is in the Purusha and in the sun, that highest
bliss described as realisable by the Srofriya and on
a portion of which all beings from Brahma down-
wards worthy of joy subsist. He is one in the
same sense in which the A'kdse within a pot in a
distant place is one with the A'kdsa. If it be urged
that his description without specification as being
in the Purusha is not proper and that the descrip-
tion that he is in the right eye is right, because of
its being well-known, it is unsound; because, the
contest refers to the Paramdiman ; it is well known
that the Paramdtman is here contemplated, because
of the texts ‘the invisible formless &e¢.,” ‘ from fear
of him the wind blows etec.,’ and ¢ this is the in-
vestigation of bliss.” Nor is it right therefore, to
describe what is not the subject of the context
and it is the knowledge of the Paramdiman that is
here contemplated. Therefore it is the Paramdi-
man who is referred to in ° He is one ete.” Again
the context relates to the investigation of bliss and
the result of the investigation should be summed
up. The indivisible mnatural bliss is only the
Paramdtman and not that which is produced by the
contact of the enjoyer and the enjoyable; and the
description ‘He who is in the Purusha and he who
is in the sun is one’ is agreeble to this view as it
destroys the distinction of his being in different
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places. If it be asked that in this view, the men-
tion of his being in the sun serves no purpose, we
say it is not purposeless; because, itis meant to
remove (the notion of) superiority and inferiority.
It is from the' standpoint of duality consisting in
what is shaped and shapeless that the greatest
excellence is within the sun ; but if that is dropped
by the destruction of the conditions in the Purusha
-and by the thirst for the highest bliss, there can be
no superiority and inferiority in the case of one
who has attained that state. Therefore, that he
attains fearlessness and firm seat is reasonable.
The question whether he is or not has been explain-
ed. The first question has been answered by say-
ing that Brahman, the cause of the A4'kdsa ete.,
certainly exists. There are two other questions
regarding the attainment and the non-attainment
of the Brahman by the knower and the ighorant.
Here the last question is whether the knower
attains or not. To remove that doubt, it is said as
follows. The intermediate question is answered by
the solution of the last and therefore no attempt is
made to answer that. He who thus realises the
Brahman above defined, dropping all distinction
of inferiority and superiority and realises ‘I am
Truth, Knowledge and Infinity’—the word °ewam’
referring to the subject of the context —having
turned away from this world, the combination of
visible and invisible objects, i.e., having become free
from desires approaches the Annamaya as explained,
t.e., does not see, the world of objects as distinct
from the Annamaya A’tman, t.e., sees all that is
gross, as the Annamaya A'tman. Then he sees the
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inner Pranamaya A’tman seated in all the Annamaya
A’tman and inseparable from it. Then, he sees the
Manomaya, the Vigndnamaya and the A'nandamaya
A’tman. Then, he attains fearlessness and firm seat
in the invisible, incorporsal, inexplicable and un-
supported Brahman.

Here is a point that deserves to be thought over.
‘Who is it that knows this, and how does he attain
Brahman ? Is the person who attains Braiman
distinet from Brahiman or one with him ? If it be
answered that he is distinet from Braiman, it is
against the Sru?i. Having created it, he immediately
entered it ; ‘““He knows not who thinks ‘He is one
and I am another. Thou art that, one and without a
second.” If it be said that he is one with Brahman.
to say that he attains the A’fman, which is -all joy,
is to make him the subject and the object at the samse
time ; besides, it would be making Paramdiman a
Samsari, or one subject to the bonds of life. It may
also result in proving that thereis no Paramdtman.
‘We answer that he is the same with Paramdtman ;
for, the becoming one with Paramdiman is the end
aimed at. The Srui: that he who knows Brahman
obtains the highest (Brahman) clearly shows that
the becoming one with the Paramdiman through
knowledge is the end conbtemplated. It is said that
one cannot become in nature one with another, and
that it is absurd to speak of one becoming himself.
This argument is not sound ; for, we only mean that
the notion of duality caused by ignorance is removed
(by knowledge). The attainment of Self, which is
the end of the knowledge of Anna (food) and other

forms of A’tman, the creatures of ignorance erro-
11
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neously elevated to the rank of 4’iman, which they
are not. If it is asked why it should be so understood,
we answer it is because knowledge of Brahman alone
is prescribed. It is seen that the effect of knowledge
(Vidya) is the removal of ignorance (A4vidya), and
knowledge alone is here prescribed as a means. If it be
argued that it only instructs as to the road to be
taken, we say that the prescribing of the knowledge
alone is not supported by reason ; for,it is only
where the country to be reached is distant that we
find the road pointed out. It could not be said that
one is going within his own village; for, it is
contradictory. There it is not knowledge regarding
the village that is advised but the knowledge of the
road, which taken, leads to the wvillage. But we do
not find in this instance that any knowledge of any
means other than the knowledge of Brahman is
inculcated. Nor can it be said that the knowledge
of Brahman supplemented by such other means as
the performance of Karma above detailed, is
prescribed as the means to the attainment of the
highest ; for, this argument has already been refuted
on the ground that emancipation is permanent. The
Srutz also proves that the created Universe is not
distinet from Brahman ; for, it says ‘Having created
it, he immediately entered it.” Again, it is only on
this view that he who knows Brahiman can attain
fearless permanence. It is only when the knower
sees nothing else but his Self that he can be fearless
and permanent;for, in that case there is none
distinet from Self that could cause fear. The notion
of duality, the creature of ignorance, is proved to be
false by knowledge ; for, it is well-known that the
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non-existence of a second moon is perceived by a
Person whose eyes are not diseased. But it may be
argued that here the A’tman is not so unperceived
as distinct from Brahman. We reply that it is not
perceived either in sleep or during concentration.
It cannot be said that this non-perception in sleep is
explainable like the non-perception by a person pre-
occupied with something else ; for, nothing is per-
ceived in sleep.

Nor can itbe contended that being perceived both
during waking hours and in dreams, there is some-
thing distinet from the Paramdiman ; for. waking
and dreaming are due to ignorance. Therefore, the
duality perceived while waking or dreaming is the
creature of ignorance; for, it does not subsist in the
absence of ignorance. But, if it is urged that the
non-perception of duality in sleep is alike due to
ignorance, we say no ; for, sleep is the natural state.
Tmmutability is the true condition of things; for,
that is independent of external forces. Modification
is not the true state, as it is dependent on external
causes. The true condition of anything is indepen-
dent of an agent ; whereas every alteration requires
an agent. The perception in waking and dreaming
moments is a modification of the original state. That
state of a thing which is independent of external
causes isits true condition, and that state of a
thing which is dependent upon ,external causes
is not its true condition ; for, this state cannot
gubsist in the ‘absence of the external cause.
Therefore, 'sleep being the natural condition, there
is no modification there, as. in waking or dream
ing.
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But in the cage of those who believe that
Brahman is distinct from the A’4man, there can be
no getting over their fear, as their fear is due
to external causes; for, if the cause be an
external reality, it cannot perish (it must con-
tinue to keep us in fear) and if it be unreal,
it cannot attain the A’tman. But if it be argued
that the external reality, becomes a Source of
fear, only when supplemented by other conditions,
we say it leaves us where we were. If the external
reality, aided by some other causes, permanent or
transitory, such as sins etc., be the cause of fear,
there can be no end to that fear; for,the external
cause of it, even on that view, cannot cease to be.
Conceding that such a cause can cease to be, it is
no consolation to any that reality and falsehood are
mutually convertible.

On the theory that the individual soul is not dis-
tinct from Brahman, the difficulty vanishes, as all
Samsdra is the creation of ignorance. The second
moon which the diseased eye perceives has neither an
origin nor an end. It cannot be said that knowledge
and ignorance come under the same category ; for,
they could be perceived. Judgment and the want of
it are perceived in the mind. Color perceived cannot
be an attribute of the percipient. Ignorance is also
proved by introspection, as ‘I am a fool; my know-
ledge is not clear.” Knowledge is similarly experi-
enced. The wise teach the knowledge of A’tman to
others and the others also understand it. Therefore,
knowledge and ignorance, like name and color, are
not the attributes of the A'tman ; for, another Srui:
says that Brahman has neither name nor color.
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Name and color are fictions (falsely attributed to the
A’tman), like day and night to the sun, and have no
real existence. If on the theory that A’¢man is one
with Brahman it is objected that the same thing
cannot be the subject and the object at the same
time, as appears in the text ‘He passes the A'tman
which is all joy,” we answer that Sankramana in the
text does not mean a physical transition from one
place to another, but a mental realisation of it. Itis
not a physical progress like that of the leech that
is here inculcated, but it is only a mental progress
thatis meant by the Sruti. It cannot be said that the
word  Sankramana is used in its primary
signification of transition from one place to
another; for, this is not seen in the case of the
‘Annamaya A’tmaon.” Tt is well known thatin the
transition from the Annrnamaya A’tman, there is
not seen any physical act of transition to beyond
this external world, either as in the case of
the leech or otherwise. Nor could it be urged that
as in the case of the Manomayae and the Vijndana-
moya A’tman, the word Sankramana here denotes
‘Going out from and returning to Self.” If the
word Sankramana in the case of the Annamaya
A'tman is used in its primary sense, it cannot
consistently be argued in the case of the Manomaya
and the Vijndnamaya A’tman, to mean ‘Going out
from and back to Self.” Thus the A‘nandamaya
A’tman cannot be said to return to itself. There-
fore, the word Sankramana does not mean the
physical act of reaching mnor anything due to the
action of the Annamaya or other forms of A'tman.
By this elimination, it is clear that the Sankramana
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(transition) here meant, is a purely mental opera-
tion performed by some other than any from the
Annamaya to the 4d’nandamayae. If Sankramana
be merely a mental process, then the mistake of
the A’tman within the A’nandamaya, the creator
of everything, from either, to the A’nnamayca
A’tman into which he subsequently enters, in view-
ing Annamaya and other forms as _A¢'man which
they are not—a mistake induced by its contact
with the cavity of the heart, is removed by the
mental realisation of A’¢man. This removal of the
error caused by ignorance is the sense in which
the word Sankramana is here figuratively used;
for, otherwise we cannot speak of the Sunkramanam
of the omnipresent A'tman. There is no existing
thing other than itself which it can reach. Nor
can it go beyond itself ; for, certainly the leech
does not go beyond itself. Therefore, Sankramanam
only means the realisation of 4A¢'man according to
its definition contained in the text (Satyam gndnam
anantam Brahma). Maultiplying, the entry into its
own creation, the attainment of bliss, the removal
of fear and transition are by some fiction attributed
to Brahman in practice, but no condition can attach
to Brahman, the really unconditioned. Having
thus by degrees realised the unconditioned A’tman,
he does not fear anything and attains permanence.
In this sense is said this hymn. This mantre is
for the purpose of briefly elucidating the meaning
of the whole of this chapter of A'nanda valli.

Here ends the Eighth Chapter.
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Knowing the bliss of Brahman from which all
words return without reaching it, together with the
mind, (one) is not afraid of anything. Him cer-
tainly does not grieve (the thought)‘why haveI
not done what is good ; why have I committed sin.
He, who knows thus, regards both these as Atman.
Indeed both these he regards as 4’tman, who
knows thus. Thus ends the Upanishad.

Com.—From which] from which 4"¢man, un-
conditioned, above defined, the one bliss without a
second. Words] names denoting conditioned
objects, such as dravya (material), but used by
speakers for denoting even Brahman unconditioned
and without a second, because it is also an existing
thing like the rest. Not having reached] without
making clear. Return] lose their ability. Mind]
belief, knowledge. That too attempts to elucidate
what is beyond the senses and which name at-
tempts to explain. Where there is knowledge there
speech goes. Therefore, speech and mind, name
and perception always go together. Therefore he
who realises in the manner aforesaid that highest
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bliss of Brahmanr from which all words used by
speakers for the elucidation of Brahman return
together with the mind capable of elucidating
everything ; because, it is beyond perception, unna-
mable, invisible and unqualified—that highest bliss
of Brahman which is the A'tman of the Srotriya,
ginless, not afflicted by desires and free from all
desires, which is free from the relation of enjoy-
ment and enjoyer, and which is natural, eternal
and invisible—is not afraid of anything; for, there
is no cause ; for, there is nothing other than that
knower whom he should fear. It has been said
that when one from ignorance finds the smallest
difference, then there is. fear for omne. It is
appropriate thatin the case of the knower, he is not
afraid of anything owing to the destruction of the
cause of fear created by ignorance, like that of
the second moon seen by the diseased eye.
The manira is quoted in respect of the Manomayu,
because mind is a help to the knowledge of Brak-
man. Regarding that as Brahman and to praise i$,
the existence. of fear alone was denied by the text
‘“he never fears.” But here in respect of the one
A'tman, the existence of the wvery cause of fear is
denied by the text ‘he is not afraid of anything.” But
is there not cause of fear—omission to do what is
good and commission of sin? Not so; how is ex-
plained. Him] who knows this in the manner
aforesaid. Hn and vdva are particles expressing
certainty. Tapati] grieves or afflicts. How is it that
the omission to do what is good and the commission
of sin do not afflict ? When the time of death is near,
one repents ‘ why have I not done what is good.’
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Bimilarly, one thinks ‘Why have I committed actions
forbidden’ and is grieved from fear of miseries such
as being thrown into Hell. But these—omission to do
what is good and commission of sin-——do not afflict
this man. as they do the ignorant. But why do they
not: afflict the knower ? It is thus explained. He who
knows thus regards these, good and bad—causes of
grief—as the Paramdtman and with this thought
delights, ¢.e., strengthens the 4'tman. Both thesel
virtue and vice. Hi] because. This knower streng-
thens his A4’tman by regarding virtue and vice as
A'tman and by stripping them of their distinctive
nature by the nature of his own Atman. In the
case of him who knows Brahman, the one bliss
without a second above defined, virtue and vice,
regarded by him as his 4’¢man, become powerless,
do not afflict him and do not become productive of
subse quent births. Thus has been explained in this
chapter the Upanishad of the knowledge of Brahman,
i.e., a secret higher than all knowledge has been ex-
plained. The highest consummation lies here.
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May it (the knowledge of Brahman) protect us
both. May it make us beth enjoy. May we together
acquire the capacity for knowledge. May our study

be brilliant. May we not hate each other.
Om Peace, Peace, Peace, Harih Om.

H ere ends the Ninth Chapter.

Thus ends the Brahmdénanda valls.



The Bhrigu Valli
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Harih Om. May it (the knowledge of Bi:ah-
man) protect us both. May it make us both enjoy.
May we together acquire the capacity for know--
ledge. May our study be brilliant. May we not
hate each other.

Om Peace, Peace, Peace.

CHAPTER L
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Harih Om. Bhrigu, Varunag's son, approached
his father Varuna saying, * Oh Reverend sir, teach
me Brahman.” He (Varuna) said this to him
(Bhrigu). “Food, Prdna, the eye, the ear, the
mind and the speech (are Brahman).”” He said to

him * That from which these beings are born,
That by which, being born, these beings live —That
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j;vhich they go to and enter into—know That ; That
is Brahman.” He performed a penance. And
having done that,—

Com.~—We have seen in the A'nandavalli that
since the Brahman who is Truth, Knowledge and
In.ﬁnity, having created A’kdsa etc., ending with
things made of food is being perceived as if it had
distinctions, man ought to know “I am one with
that joy invisible which is unlike everything else;”
because, entrance into it means knowing thus; and
that to him who knows this, virtus and vice do not
become the cause of future birth. And the method
of knowing Brahman we have dealt with. Here-
after, he goes on, in order to speak of the penance
which is the means of obtaining Brahman and of
the worship relating to food etc. The story that it
was related by the father to his dear son is to
praise knowledge. The particle vaz is to remind
that it is well known. We are reminded that the
name Bhrigu is well known. Varuni is Varuna's
offspring. He being desirous of knowing Brah-
man, approached his father Varuna with the
hymn ¢ Teach me Brahman, Oh Reverend sir.”
And he the father, spoke thus to his son, who
thus approached him according to the Sdstras.
¢ Food, Prana, €ye, ear mind, speech.” Food is-
body. Prana is the consumer; the helps to
Perception are eye, ear, mind, speech. These are
said tobe aids to the knowledge of Brahman.
After mentioning these, food etc., which are as
the gate-way to Brahman, he goes on to give him
a description of Brahman. What is it? From
whom are born all the living things from Brahma
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40 a worm, by whom, being born, these
living things are sustained, grow;in whom these
beings enter at the time of their destruction and
with whom they become one; from whom these
things do not swerve either at their birth or
existence or death. That is the description of
Brahman. That Brahman, desire to know well.
The meaning is ‘ know the Bruhman’ who is thus
defined through food etc. Another Sruti also says:
““ Those who know the Prdna of Prdna, the eye of
the eye, the ear of the ear, the food of the food, and
the mind of the mind, have realised Brahman,
ancient and first.” He shows that these are the
gate-ways to the knowledge of Brahman. That
Bhrigu having heard from his father the gate-ways
to the knowledge of Brahman and the description,
began to perform penance which is the means to
the knowledge of Brahmun. How is it that Bhrigu
understood that penance was an aid, though
penance was not inculcated; because the instruction
was incomplete. To the realisation of the Anna-
maya Brahman etc., the path and the definition had
been stated in the text ‘ From whom these beings
ete.” That is certainly ircomplete because the
true Brahman had not yet been pointed out. Other-
wise, Brahman in its true nature should have been
explained to the son desirous of knowing it, in the
form ‘ Brahman is of this nature.” But he did not
so explain. What then did he? His explanation
was incomplete. It is therefore inferred that the
father required also another aid to the knowledge
of Brahman and theresorting to penance is because
it is the pre-eminent aid of all; for it is well known
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in the world that of all aids to the attainment of
eternal objects, penance is the most excellent aid-
Therefore, Bhrigu resorted to penance as being the
means to the knowledge of Braiman, though his
father did not say anything about penance.
And that penance is the tranquillity of the external
and the internal senses because that is the path to
the attainment of Brahman. The greatest penance
is the concentration of the mind and the senses;
from the Smriti “ Thatis a greater virtue than alk
the other wvirtues.”” And he having performed
penance,—

Here ends the First Chapter.

CHAPTER 1L
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He knew that food was Brahman; for, itis
from food that all these beings are produced; and
being produced from it they live by it; they go
towards food and become one with it. Having known
that, he again approached his father Varuna, saying
“ Oh Reverend one, teach me Brahman.” He
(Varuna) told him * Desire to know Brahmun by

penance. Penance is Brahman.” He performed
penance and having performed penance,—
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Com.—~He came to know that food was Brahman
because it had the distinctive marks set forth. How?
For, from food are produced all these beings ;
by it they live ; they go to food and become one
with it. The gist is that it is right that food should
be Brahman. After performing penance and knowing
that food is Brahman, because it satisfied the
definition of Brahman, he again approached his
father Varuna, being beset with doubt.““Oh Reverend
one teach me Brahman.” What the cause of
the doubt is, is mentioned. Advising penance again
and again, instead of showing the origin of food, is
to elearly indicate that penance is the best means.
S0 long the description of Brahman does not become
unsurpassed, and the desire to know does not cease,
go long is penance the only means. The meaning

is by penance alone try to know Brahman.” The
rest is clear.

Here ends the Second Chapter.

CHAPTER III.
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He knew that Prdne was Brahman ; for, it is
from Prdna that all these living beings are produced 3
and being produced from it, they live by it ; they go
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towards Prdna, and become one with it. Having
known that, he again approached his father Varuna

saying “Oh Reverend one, teach me Brahman.” He
(Varuna) told him “Desire to know Brahman by
penance. Penance is Brahman.” He performed
penance and having performed penance,—

Here onds the Third Chapter.
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He knew that mind was Brahman; for, it is
from mind that all these living beings are produced ;
and being produced from it, they live by it ; they go
towards mind and become one with it. Having
known that, he approached his father Varuna,
saying “Oh venerable one, teach me Brahman.” He
{ Varuna) told him “ Desire to know Brahman by

penance. Penance is Brahman.” He performed
penance and having performed penance,—

——

Here ends the Fourth Chapter.
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He knew that knowledge was Brakman ; for, it
is by knowledge that all these living beings are
produced ; and being produced from it, they live by
it ; they go towards mind and become one with it.
Having known that, he approached his father
Varune saying “Oh venerable one, teach me
Brahman.” He (Varuna) told him ** Desire to know
Brahman by penance. Penance is Brahmuan!' He
performed penance and having performed pen-
ance,—

Here ends the Fifth Chapter.

— o co——
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He knew that bliss was Brahman. For, from
bliss all these beings are produced ; by bliss, do these
beings lives They go to bliss and become one with
it. This is the knowledge learnt by Bhrigu and
taught by Veruma. This ends in that excellent
cavity of the heart. He who knows thus becomes
one with Brahman. IHe becomes the possessor of
food and the eater of it. He becomes great in
progeny, cattle and the splendour of Brdhminhood.
He becomes great in renown.

Com.—Thus Bhrigu with his A’tman purified
and not finding all the marks in Prdna ete., slowly
penetrated deeper and deeper, till with the aid of
penance alone, he learnt the innermost 4'nanda to
be Brahman. The meaning of the chapter is that
one who desires to know Brahman should perform.
that penance which consists in the control of the
external and the internal senses.

The Srutt here turning from the story, explains
in its own words the purport inculcated by the

story. This knowledge was acquired by Bhrigu
12
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and was imparted by Varwuna. This knowledge
ends in that excellent cavity of the heart in that
supreme bliss which has no second and it began in
the soul of food. Any one else who in the same
manner gradually penetrates within, by means of
pznance and knows 4’nanda to be Brahman be-
- comes fixed in the Brahman of A’rarda,. becomes
Brahman himself, being firm in this knowledge.
The visible fruit of that knowledge is also men-
tioned. He becomes possessed of plenty of food.
It is no credit to knowledge, if he merely possesses
food. Thus he also becomes the eater of food, that
is, he is possessed of a good appetite. He becomes
great. He explains great in what. In progeny,
that is, sons etc., in cattle z.e., sheep, horses etc.,
and in that splendour of Brdhminhood, that
splendour which is the result of calmness, tran-
quillity, knowledge, etc. He also becomes great in
*ame which is the result of good conduct.

Here ends the Sixth Chapter.

CHAPTER VII.
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Do not blaspheme food. That is thy duty.
Prana is food. The body is the eater of food. The
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body is fixed in Prdna. Prdnais fixed in the body.
This food is fixed in food. He, who knows that
food is fixed in food, becomes one with Brahman.
He becomes possessed of food and he becomes the
eater of food. He becomes great in progeny, in
cattle and in the splendour of Bradhminkood. He
becomes great in fame.

Com«——Moreover, food ought not to be
censured, even as a preceptor (ought not to be
censured) ; because, Brahman was obtained only
through the gate-way of food. That duty is
enjoined upon the knower of Braiman. The
teaching of this duty is to praise food; and the
praise of food is because of its being the means of
knowing Brahman, ‘‘Prana is food" because
Préna is within the body and because that which is
within another is said to be the food of that other.

And in the body is fixed the Prdna. Therefore,
is Prdnafood, and body the eater of food. Similarly
the body is food and Prdna is the eater of food.
Why is the body fixed in Prdna? Because, the
existence of the body is dependent upon it. There-
fore, both these, the body and Prdna, are food and
food-eater. Since each is based upon the other,
therefore each is food ; since each is the support of
the other, each is food-eater. Therefore, the body
and Prdna are both food and food-eater. He who
knows that this food is fixed in food stands for
ever as food and food-eater. Moreover “ He

becomes possessed of fool and becomes the eater of
food’ ete., as before.

Here ends the Seventh Chapter.

e ——
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Do not reject food. That is duty. Water is food.
Light is the food-eater. Light is fixed in water.
Water is fixed in Light. This food is fixed in food.
He who knows that this food is fixed in food stands
for ever. He becomes the possessor of food and the
eater of food. He becomes great in progeny, in
cattle and in the splendour of Brdhminhood. He
becomes great in fame.

Com.—Do not reject food. That is duty. As
before, this is said in praise of it Thus food not
rejected from good or bad motives becomes res-
pected. As explained, the subsequent texts ‘ water
is food’ ete., should be understood.

Here ends the Eighth Chapter.
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Accumulate food. That is duty. The earth is
food. A'kédsa is food-eater. In the earth is fixed
A'kdsa. In A'kdsais fixed the earth. This food is
fixed in food: He who knows that this food is fixed
in food stays for ever. He becomes the possessor
of food and the sater of food. Hebecomes great in
progeny, in cattle and in the splendour of Brdhmin-
hood. He becomes great in fame.

Com.—The accumulation of food is the duty of
one who worships water and light and food and
food-eater.

| M—

Here ends the Ninth Chapter.
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Do not deny residence to anybody. This is
duty. Let one therefore acquire much food by any
means whatsoever. They say ‘food is ready.” If
this food is given first, food is given to the giver
first. If this food is given in the middle, food is
given to the giver in the middle. If this food is
given last, food is given to the giver last. He who
thus knows will obtain reward as mentioned.
Brahman resides in speech as preserver ; as acquirer
and preserver in Prdnae and Apdna; as Karma in
the hands ; as gait in the feet ; as the discharge in
the anus. Thus the meditations in respect of man.
Next in respect of Gods, as satisfaction in rain, as
strength in lightning, as fame in cattle, as light in
stars, as offspring, immortality and joy in the organ
of genecration, as all in the A’kdsa. Let omne
worship that as support. One gets support. ILet
one worship that as Aahas; one becomes great. Liet
one worship it as mind ; one becoraes thoughtful.
Let one worship that as namas; one’s desires bend.
Let one worship that as Brahman; he realises
Brahman. Let one worship that as Brahman’s place
of destruction; one’s enemies and rivals perish.
His brother’s sons unfriendly also perish. He who
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is in the Purushd and he who is in the sun, he is
one. He who knows thus leaving this world
approaches this 4tman made of food, approaches
this 4¢'man made of Prdana, approaches this 4tman
made of mind, approaches this A'tman made of
knowledge, approaches this 4'tman of bliss, travels
these worlds eating what he likes and assuming
what forms he likes sits singing this Saman ‘Oh;
Oh!Oh! I am food, I am food, I am food.
I am the eater of food, I am the eater of food, I
am the eater of food. I am the author of the
Sloka, I am the author of the Sloka. 1 am
the author of the Sloka. I am the first born
of the True. Before the Gods, I was immortal.
Who gives me, preserves me thus, I am food,
eating the eater of food. I have conquered all
this world. I am luminous Ilike the sun.”
‘Whosoever thus knows. This is the Upanishad.
Com.—So the worshipper of the earth and
A’'kdsa should not refuse residence to any one,
that is, should not turn out any one who comes to
live with him. When residence has been given,
food also ought necessarily to be given. Therefore,
by some means or other, man should obtain much
food, that is should store up food. Since the wise
men who have food say to the hungry comer ‘Food
is ready for you’ but do not say nay, therefore
also—this ought to be taken with the previous
sentence—food ought to be stored up. Further,
the greatness of the gift of food is mentioned. For
how long he gives food, for so long does food fall
to his share. He explains how it is. When one
gives food in his youth or in the best mode, :.e.,
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-with great respect to the guest who seeks food,
‘what results to him is explained. Food is served
him in his youth or in the best mode as he gave.
Similarly, if he gives food in the middle of his life
or with middling courtesy he gets food in the
same. If he givesfood in his old age with scant
courtesy, i.e., with disrespect, he gets food in his
old age or with scant courtesy. He who knows
this, that is, the greatness of food as above set
forth, obtains the merit of the gift of food as
abovementioned. Now, the mode of worshipping
Brahman is mentioned. As Kshema in the tonguel
Kshema means the protection of that which has
been obtained. Brahman ought to be meditated
upon as being Kshema in the tongue. Yogakshema-]
Yoga is the acquisition of that which had not been
acquired. Though Yoga and Kshema exist while
Prana and Apdna exist, still they are not the effect
of Prdina and Apdna. What then are they ? They
are due to Brahman. Therefore, Brahman should
be meditated upon as being fixed in Prdne and
Apdnea in the form of Yoga and Kshema. Thus, in
the other subsequent cases too, it is Brahman who
is meditated upon in the appropriate shape. Since
Karma is accomplished by Brahman, Brahman
should be meditated upon as being Karma in the
hands ; as being motion in the legs; as being
discharge at the anus. These are the human
Samajndh, that is, the knowledge or wisdom or
meditation relating to the body. Then is mentioned
meditation relating to the Devas. As pleasure in
rain] since rain is the source of pleasure through
food ete., Brahman should be contemplated as
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being pleasure in rain. Similarly, in the others, it
is Brahman who is to be meditated upon in the
different shapes. Similarly, in the shape of strengthx
in lightning ; in the shape of fame in cattle; in the
shape of light in the stars. Procreation, immor-
tality (immortality is obtained by the discharge
of debts by the son) and joy, all these result
from the organ of generation. The Brahman
should be worshipped as being fixed in the
organ of generation in this shape. Xverything is
fixed in 4’kdsa; se whateveris in A'kdsa, that
ought to be meditated upon as Brahman itself. And
that 4’kdsa is Brahman itself. Therefore, it ought
to be worshipped as the support of all. By the medi-
tation of the quality of strength, man becomes
strong. Similarly, also as to those previously
named. It will be seen that whichever fruit is at
the disposal of Brahman, that is Brahman himself.
Also from that other fext, ‘In whichever form he
meditates upon him, that form he becomes.’
Meditate upon it as mahas that is, as possessing
the quality of greatness ; you become great. Medi-
tate upon it as manas, that is, as thinking ; you
become capable of thinking. Meditate upon it as
namas, that is, as possessed of the quality of bend-
ing. To such worshipper, the desires, that is, the
objects of desire become submissive. Meditate
upon it as Brahman, that is, as growing, you be-
come possessed of its quality. Meditate upon it as
the place of destruction of Braiman. Parimara is
that in which are destroyed the five devatas, light-
ning, rain, the moon, the sun and fire. Therefore
the wind is the place of destruction as it is well-
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known from another text of the Sru#i. And this
wind is not different from A’'kdsa ; therefore, A'kdsa
is the place of destruction of Brahman. Meditate
upon this 4’késa, which is one with the wind, as
being the place of destruction of Brahman. Those
adversaries hating him who know thus—since
adversaries may not hate, they are qualified by
hating adversaries—the rivals hating him lose their
life. Moreover, even those adversaries who do not
hate him, even they lose their life. We have said
beginning with ‘ Prdnc is food. The body is the
food-eater’ that the creations ending with A'kdsa
are food and food-eaters. Have we not said that
with each consideration, it becomes manifest that
this worldly existence with the destruction of the
eater and food, is only in relation to phenomena
but not to noumena. But on the A'¢man, it is super-
posed only by delusion. It ought not to be said
that A'¢man is the creation of Brahman and that
therefore worldly sexistence is properly predicated
of A'tman. No; because, we hear of the entrance
only of that which is not subject to samsdra.
‘Having created it, he entered it himself] we hear
only of the entrance into the creations, of the
Paraméatman which is the origin of 4A'kdsa, ete.,
and which is not subject to samsdra. Therefore,
the individual soul which has entered into the
created beings is the Paramdiman free from.sam-
sdra. Also, from the propriety of the same doer
in both ‘ Having created it, he entered it himself.’
The termination kfva is proper, only if there is the
game doer for the acts of creation and entrance.
Tt cannot be said that, having entered, it might



188 THE TAITTIRI'YA UPANISHAD

have become something else;because (actual)
entrance has been denied by giving it another
meaning. Nor can it be said that because of the
special text ‘¢ With this Jiva,” it enters with a
different quality. Because, it has been said to be
the same. ‘Thou art that.” Nor can it be said that it
is only for one who has become different that the
power to remove that difference is required; because
they are mentioned in the same predicament.
‘ That is truth. He is A’tman. Thou art that.” It
cannot be said that the subjection of the A’'iman to
Samsdra is visible; because, the knower can never
be known. We cannot say that 4’¢man is known as
subject to Samsdra ; because, since the qualities,
not being distinguished from the qualified, cannot
be objects. Such as heat and light cannot be
heated and lighted. If it be urged that from
sight of fear etc., it is inferred that it is miserable
etc., it is unsound ; because fear etc., and sorrow
are knowable and therefore cannot be the qualities
of the knower. It should not be said that itis
opposed to the systems of ILogic of Kapila and
Kandda, because they might be deluded as they
have no authority and are opposed to the Vedas.
According to the Veda and according to reason,
A'tman has clearly no worldly existence. Also
because of its unity. How it is one is explained.
‘He who is in the Purusha and He who is in
the sun. They both are one’ etc., as before. Having
entered the soul of bliss step by step through the
soul of food ete., he sits singing this song. The
meaning of the Rik * Brahman is Truth, Knowledge
etc.” has been given in full. But we have not set
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forth at length the meaning of the Ri:k which men-
tions the result * He enjoys all desires together with
the wise Brahman’—in the A’nandavalli which
expands the meaning of * Brahman is Truth etc.’
The following is now begun in order to show what
they are, of what nature those desires are and how
again he enjoys them with Brahman. Then in the
story of the father and son which was supplemental
to the previous chapter on knowledge, it was said
that penance was the means tothe knowledge of
Brahman. Wehave also mentioned the application
of the creations beginning with Prdnae and ending
with A’kdsa as food and food-eater. We have also
mentioned the methods of meditations relating to
Brahman. It has already been shown that all these
desires which are generally attainable with the help
of several means relate to the various created objects
such as A'kdsa etce When there is unity how can
therebe a desire and .one who desires; for, then
all distinctions migrate, merge into the 4'tman. It
is explained how one who knows this becomes
Brahman and enjoys all his desires at the same
time. Because, he becomes the A'tman of all. He
gays. How he becomes A'tman of all is explained.
By the knowledge of the identity of the A’tman in
the Purusha and the A'tman in the sun, hedrops all
distinctions of superiority and inferiority having
passed through the sheaths born of ignorance begin-
ning from that'made of food and ending with that of
A'nanda becomes Brahman who is Truth, Know-
ledge and Infinity, who has the qualities of invisibi-
lity etc., who is self-created, who is joy, unborn and
immortal, who is fearless, who is the one without
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a second and who is the goal. And becoming this
—this should be taken with the distant clause-—he
wanders through these worlds Bhih, etc. How does
he wander ? Kamdan ni, t.e., eating at his pleasure.
Kéamardpi, 1.e., assuming any shape at will
Wandering, ?.¢., enjoying as A'tman all these
worlds, being all. Then? He sits singing this
song, Brahman himself is S@man; because, it is
Sama, i{.e., equal. He stands loudly proclaiming, for
the benefit of the world, the unity of Atman,
singing of that which is one with all, of that
supreme contentment which is the fruit of
his knowledge. How does he sing ? Haaauw which
is used in the sense of the particle é¢ko, in order to
indicate extreme wonder. What that wonder is, is
explained. The one Atman without a second,
though simple, ¢.e., myself, is food and is the food-
eater. I am also the Sloka-krit. Sioka is the union
of food and food-eater. I am the maker of that
union ; that is, I am he who is conscious ; I am the
combiner of all food intended for the benefit of the
eater and diverse in nature by reason of its being
intended for others® benefit.

The three-fold repetition is to indicate wonder.
I am] shall become, Pratamajih] first born. Of
the true] of the existing world shapen and shapeless.
Before the Gods, I was the midst of immortality ;
that is, the immortality of living beings lies in me-.
He, who gives me (food) to those who want food,
protects him thus without loss. But who,
without giving me in time to th ose who ask for me,
eats food, I eat him, so eating food. Here, he
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says. If thisbe so, I am afraid of emancipation
which is becoming the A’tman of all. Let me be
Samsdra. Because, even if Iliberated I shall,
becoming food, be eaten. Do not thus fear food;
because, all eating at pleasure is mere matter of
talk. But the knower transcends all this matter of
talk. This distinction between food and eater created
by ignorance becomes one with Brahman by
knowledge. To him, there is certainly no
second other than himself which he should fear.
Therefore, one should not be afraid of emancipa-
tion. If this be so, why should he say ‘I am food.
I am eater.’ This talk of food and eater in the
nature of an effect is mere matter of talk and is
not a real existing thing. Xven this, of which
Brahman is the cause; is thought not to exist
without Brahman and for the purpose of praising
the becoming one with Brahmanr which is the
effect of the knowledge of Brahman, it is said ‘I
am food. I am food etec.” Therefore, there is in
the case of him who has become Brahman by
destruction of ignorance, not even the suspicion of
faunlts created by ignorance such as fear ete. I
pervade all the world (bhuvanam) so called, because
4t is to be resorted to, by all beings from Braima
downwards ; or because, all beings are born thers.
I am brilliant like the sun. The word na expresses
similitude ; that is, my light is at once splendid like
the sun’s. Thus the knowledge of the Paramdtman
is explained in these two wallis. He who thus
acquires this knowledge of Brahman, as explained,
having control over the external and the infernal
senses, being free from desire, content and self-
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composed, and performing great {apas obtains the
fruit above described.

Here ends the Tenth Chapter.

May it (the knowledge of Brahman) protect us
both. May it make us both enjoy. May we
together acquire the capacity for knowledge. May
our study be brilliant. May we not hate each other.

Om Peace, Peace, Poace. Harih Om.

Thus ends the Barigu Valli.

Here ends the Taittiriya Upanishad.

The India Printing Works, Madras.



It has been the solace of my life.

It will be the solace of my death.
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THE UPANISHADS.

GPINIONS.

FProf. Max Wuller :—.. Fuithful iruns-
lattons of the commentaries...would be most
useful to make the real character both of the
Upanishad and of Sankara belier known in
Lingland.

Swami Ramakrishrnanandz:—The ren-
dering is as concise as it is literal and a man
with a partial knowledge of Sanskrit who
wants to go through Sankara’s invaluable
commentaries will never find a better help
than these tiny and well-got up volumes.

Sir William Muir:—" It is a work so
well commented upon~—1 have read it with
interest.”

Prof. T. W. Rhys Davids:—" It seems very
well done...... Any one wanting te understand
Sankara’s interpretation of the Upanishad
will find the parts very useful.”

Mr. Bal Gangadhar Tilak of Poona :—
The work appears to be carefully executed and
T have no doubt that your books will prove to
be of great use to the public especially the
English reading class.

Lt.-Col. A. W. Smart:—1 have in parts
compared with the original and find ita
good and faithful translation.
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Dr. Subramania Iyer :—I have no doubt &
that this publication will prove extremely @

useful. f}

The Theosophical Review, London:— :\
As regards ihe translation, to say it is readable 6"1\
is high praise, for, it is not easy to render the ;
Bhashya into readable English. The series Z\‘
will be of service not so much for the transla- (;’

tion of the text as for that of the commentary. e
The get-up of this book is very credituble. Few &\
boolks are so well turned out in India. )

The Madras Mail :—Sankara’s commen-
taries on these Upanishads are #ranslated tn
this book in an accurate and clear style, while
the renderings are as literal as possible.

The Theosophist, Madras :—The eminent
scholarship of the translator is a sufficient
guarantee for the correct rendering of the
Sanskrit-Devanagari text which in all cases
precedes the English version ; and English-
knowing readers may properly consider
themselves under obligations to the worthy
publisher for undertaking such a commenda-
ble work in response to the growing demands
among cultured people in all lands, for a
better knowledge of Eastern religious Philo-
sophy.
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The Madras Times :—For ourselves we
welcome the publication both as an excellent
sign of a revival of religion in days when
atheism is sharpening its claws, and also as

®



an excellent sign of a living study of the
classicul language of the land. We note with
satisfaction that this series has received en-
couragement at the hands of the public and
that Mr. Seshacharriar has arranged for
the translation of the Brihadaranyaka
Upanishads also by Pandit Gangid Natha
Jha, M.A.,F.T.8., of Darbhanga.

The Hindu, Madras :—The translation has
been carefully made and it reflects no small
credit uponr the translator that while endea-
vouring that the text should be as literal as
possible, the simple and easy style adooted by
him renders it easy even for the uninitiated to
follow, without effort the spirit of the disser-

tation.

The RMadras Standard :—The rendering
which is as near as possible to the original
will be found of great help to those interested
in the subject.

Pandit Manilal Dvivedi of Benares :—I

have looked into your work here and there
and find ¢t good.
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