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EXTRACTS FROM THE PREFACE
TO THE FIRST EDILION

The Iong-felt want of a 1chable, complete Enelish
tramud itron of so wuportant a bok as Sankera’s Com-
mentary on the Brhadiianyala Upamsud has urged
me v venfure on this difficnit undertialing Had the
long-promised translation by I Ganganath Jhd, m
Ir  ~chachiard’s sonies, come out, or had Dr o Roer
heen 1vmy to complete, and rey -, Jos translation,
whicli +stends onh np to the fust chiapter of the book
and 15 long out of piant, or o Prol Hmvanrd of
\lysore iad comphotod his admirible «hhon, which
over, mly the first three sechons of that chapter, there
would have been no neccssity for another ¢ ition But
since the presentation i Foghsh of Sonkara’s longest
imed greatest commentaty on the Upansads seemed to
me o be overrdee T have prepared thus edition for the
use of those students of Vedinta whose knowledge of
Sanskrit 35 not as high as that of Enelish

Revardme both the tovt and the commentary care
has boen taken to make the translation faithful, and
& Ditoral as possible consistenty with smooth reading.
Owimg7to the diference 1n stiucture between Sansknt
and haglsh sentenoes, graat dithiculty has been expen-
enred 1 those portions whore Sankore explains the
words of the text ' As far as possible, T have tried to
mihe these passages read hke a connerted p:'ccc For
this purposs T have avoided the common practé of
transliterating the Sanskrit words as they occur n the
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onginal te®, to be followed by the translation of the
explanatory word or words—a practice which has a
very dwsagreeable jerky effect  Instead T have quoterd
their equinalents from the running translation of the
text, mn the order mm which thev occur there  These
have been put i Ttalies to distingish them easily from
the commentary  The advantage of this direct method
will be obvious to every reader

The text of the Upanwsad has been given mn
Devanipari charactcrs, and  has  been moderately
punctuated for casv comprehension This has neces-
sitated the disjouming of some words [ have left the
full stops practically nndisturbed  The text 1s folloved
by the running translation mm compatatively large
types  Next comes the tramslation of the commentary
in smaller types 1 have mamly used Ashtekar’s
ecdhitton, though I have also consutted the Anandasrama
editton  Words supplied to complete the sense as well
as those that are esplanatory have been put n
brackets Some passages, of both text and commen-
tary, although posscssing a deep spuitual significance,
have been omitted m the translation to suit the exagen-
ries of modern taste  Lxtira space between portions of
the commentary mdiates that the commentary that
foliows 15 introductory to the next paragraph of the
text

The use of capitals in English has presented an
addihonal difficulty  The same word ‘self,” for in-
stance, has had to be used sometimes with a caprtal
and sometimes without it, according as 1t signifies the
ndiv-dual or the Supreme Self  Occasionally both
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forms have had to be used 1n the same sentemce, where
the popular conception about the self as being limited
has been corrected by a presentment of the truth that
the two are identical  Those to whom this distinction
of capital and small letters appears as puzzling will do
well to ignore it altogether The same remark applies
to the question of gender, which n Sanskrt belongs
1o the word itself In tianslation the gender has often
had to be varied according to the English diom, pro-
ducing sometimes an unpleasant effect owing to a
sudden translation

I have tried my best to make the translation luaid
For this teason 1 have avoided the repetition of
Sanskrit tcrms as far as possible, and substituted their
ncarest Enghsh equivalents  This has entailed on me
the additional labour of finding out the exact sense of
a word at a particmar place  Lengthy discussions
have been spht up mnto paragraphs, differentiating the
prima face views from the conclusion  To effect a
strict economy of space I have deliberately confined
mysclf to the fowest notes possible  But T beheve ngne
that were essential have been omiited  In such a
difficult study as this much 15 necessanly left to the
gpod sense of the reader My aim throughout has
been practical rather than scholastic

I have generally followed the gloss of Anandagin
and, wherever necessary, the great Vartttka of Sures-
varacarya—two 1nvaluable works on this Upanisad
But T must confess that 1n a few places I have been
obhged to depart from them, as a different explanacon
seemed to me to be more 1n keeping with the daift of .

1a '
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Sankara auad the Upamsad The departures are not
so momentous as to require specific mention mm every
case With regard to passages that needed further
illumination, I have consulted eminent scholars

References to the quotations occurnng n the
commentary have been inserted after almost everv
quotation, as far, as they could be traced In some
places they have been purposely omtted, as thev
have been mentioned a few lines earler  Where only
figures without the name of anv bouk occur, the 1efer-
ences are to the Brhadaranyaka Upaniad, unless there
are clear indiations to the contrary  The references
gtven are not meant to be exhanstive, except m the
case of this Upanisad  The refutences to the Satapatha
Brahmana belong to tne Madhyandma recension, and
those of the Mahabharata to the Kumbakonam edition

Mahamahopadhyaya Prot S Kuppuswdmi Sastri,
Ma, 1Fs, of the Presidency College, Madras, a pro-
found scholar and well-known authonty on Pirva-
Mimamsa and Veddnta, has wrntten a learned and
apgrectative Introduction, which considerably enhances
the value of the book

A fairly exhaustive Index has been added, which,
I hope, will be found useful At the top of eacn
page are gwen references to the opoming and closing
paragraphs of even and odd pages respectively

T take this opportumty of expressmg my deep
mdebtedness to all those who have kindly helped me
in various ways m preparing this work  Many of
them shall be nameless My special thanks are due to
Prof *Kuppuswéml Sastri for giving valnable help in

)
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the interpretation of several difficult passagesqas well as
for wnting the Introduction , to Mahamahopidhyaya
Pandita Laksmipuram Srimivasacar of Mysore for
similar assistance 1 nterpretation, to Pandita P
Sivasubrahmanya Sdstri of Mysore for this as well as
for tracing a number of references , to Professor Hanns
Oertel of Mumich and Pandifa Radhaprasada Sastri of
the Banaras Hindu University for furmshing a few
more references , to Pandita P Naidyana Sastri and
Mr V Subrahmanya Iyer of Mysore for helping in
other ways  But for their kindness 1t would have been
almost 1mpossible for me to fulfil my task with any
degree of catisfaction

It 15 scarcely necessary to add that the present
translation 15 meant only to facltate the study of the
orymal commentary, and should better be read along
with 1t T shall be glad to have any inaccuracies
pomnted out and the untraced quotations located It 1s
earnestly hoped that the book n 1s present form wiil
supply 4 much-nceded want and help people of both
Vedanta phiosophy and Saunkara's umque contgbu-
tion to 1t

Julv, 1034 MADHAVANANDA



PREFACE 10 THE SECOND EDITION

[he first edition bemng cyhausted within a com-
paratively short penod, a second edition 1s being
brought out In this edition very httle (hange has
been made eacept a shght revision and the addition of
a few notes Ihacnitic marks have been used i the
Sansknit words, and a key (o the transhteration and
pronounciation has bheen added

February, 1911 MADHAVANANDA

PREFACE TO THE IHIRD EDITION

The third edition 2 coming out after a ong delay
owing to paper control  In this editton this book has
been further revised at a few places

Apnl, 1950 MADHAYANANDA



INTRODUCTION

In comphance with the wishes of the learned
, translator of S$71 Samkara < Bhasva on the Brhad-
aranyakopaniad, Swami Sn Madhavanandaji of the
&i Rimakrsna Mission, 1 have muth pleasure 1
wnting this short mtroduction to thms Englsh rendering
of the Brhadaranyaka-bhasya

1 should first congratulale the translator on the
large measure of succes~ which he has achieved 1 bhis
endeavour 1o produce a faithful and readable English
rendering ot the greatest of the Upamsad-bhasyas
wntlen by $ri Sankaracdrya  Such of the students of
the bhhavyas of St Sankara as may know Englsh better
than Sanskrit will find m this English translation a
reuable help to the understanding of the contents of the
Brhadaranvaka-bhisya

“The Brhadaranvaka 1 the gieatest of the Upa-
nisads ,/and Sri Sankara’s bhaswva on this Upanisadels
the greatest of his commentaries on the Upanisads
The Brhadaranvaka 1s the greatest not only in extent
bt 1t is also the greatest m respect of its substance and
theme 71t 1 the greatest Upamisad m the sensc that
the illimitable, all-embracing, absolute, self-Juminous,
blisstul rcality—the Lirhat or Brahman, 1dentical with
dtman, consututes 1t~ themev” And. according to
Sn Sankara, 1t may be said to be the greatest Upamsad,
also for the reason that it comprehends both. the
upadeda or revclition of the true mature of the mystic
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experience of the Brahman-Aiman 1dentity and the
upapattr or logwal explanations of that great doctrine’
of advarta through the employment of the dalectic
modes of argumentation known as jalpa (arguing
constructively as well as destructively for wvictory)
and vade {argung for truth) S Sankara’s DBrhad-
@ranyaka-Uhasya 15 the greatest of his commentanes
on the Upanisasis in the sense that the great Acarva
shows in this blasva, m a very teling manner, how
the great truth of Brahman-Alman 1Jentity forms the
mamn purport of all the Vedintic texis m general and
this great Upamisad 1 particular, and mamntams by
means of his powerful dialecties that the winterpretations
and views of others are unsound and uwnt nable—those
advanced by the Vedwstic realists (Wimamsakas), the
creatiomstic 1ealists (F arvestkas and Naryavikas) and
the advocates of the doctnne of Lhedal heda (duflerence-
cum-iilentity) bke Bhatrprapasica i Surcvara
descnibes Sr1 Sankara’s Drhadaranvaka-bhawa m these
terms m the second varse of lus great Varttika on ‘s
Bhasya —

‘g HUNGATEEA aEETAETIEIN T |

TSI I ad T v
The older mcaning of the termn U panisad 13 ‘Secret
word’ or ‘Secret mnport’ or ‘Secret doctnne ” As long
as 1t was understood 1n this sense, the emphasis was
on the mystic and ultra-rational aspect of phijosophical
thought When, however, $7i Dramudacirya, cne of
the Pre-Sankara thinkers who commented upon the
Upanisads, and Sri Saswkara, following $ri Dramida,
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mterpreted the term Upanisad as standing for the
teahsation of Brahman-Atman dentity (BraBmavidva),
which annmihilates the beginmingless nescience called
andva, or as stunding for the ancient text helpful n
that rcalisation, the emphasis was shifted to the
harmony between the mner mystic vision of the umty
and umversahty of Aiman as the absolute bewng-spint-
bliss saccidananda) and the phlospphical conclusion
that may be reached by a proper use of logic and
dialectics It 15 necessary to bear this m mnd
en 'cavounng {o apprase justly the philosophical and
exegetic worth of Sri Sankara’s commentary on the
Brhadéaranyaka

‘,Thls gteat Upamsad consists of three kandas—
the tirst being called the Madhu-havda, the second the
Yamavalkya-kanda or the Muni-kinda, and the third
the Khda-kanda +The first kanda conveys the mamn
teaching of the advar/a doctrine and 1s of the nature
ot #padesa , the second embodies fhe logical argument
and explanation showing the soundness of the upadesa,
and the third deals with certain updsanas or modes of
meditation  The first two chapters of the Madhu-
kanda deal with the Vedic nte, Pravargya, winch forms
a part of the mtuahstic section (karma-kinda) of the
Veda, and according to $71 Sankara, the Upamsad
1cally begins with the thud chapter of the Madhu-
kinda In this chapter, the phenomenal supernimposi-
tion of the world on Brakman 1s set forth and its origm,
its full reach and its acme are mdicated , and all this 1s
Hesented as adhydropa or supposititious posiing The
fourth or the concluding chapter of the Madhu-kanda
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exhibits 1n a telling manner the sublation which follows
and stulfifics the suppositiions positing ot the world i
the preceding chapter, and eluciwdates the nature of the
Brahman-Atman realisation which 15 invanably and
synchronously concomitant with the sublation , and
all this 15 apavada or sublation through the stultifying
realisation of truth  According to Sri Sankara adhva-
ropa and apavada constitute the chief means of fullv
realising the absolute reality called Suddham Brahma
All the details of Vedic nituals, ail the forms of medita-
tion associated with them, even the createst of them—
the horse-sacriice (asvamedha) and the meditation
assnctated with it, and all the results aceruing from
them—all these constitute the province of nescience
(avidyd) and even the highest achievement of the
Hiranvagarbha-loha or Brahma-loka 1s but a par,
though the acme, of the immense cycle of trnsmigra-
tien {samsara) This 15 the substance of the account
of adhyvaropa m the thard chapter of the Madhu-kanda
In the fourth Brihkmana of this chapter, the great
rewards of activitwes and mednation are desenbed, so
that a pure and disaplined mind may see their imper-
mantnee and detach atself frum them |, the undifferen-
tiated Brahman tavvakria) represenung the meaning of
Tat and the differentiated spint (vvakria) representing
the muaning of Tovam are then descnbad , and after
showing how, in the condition of nescicnce (awnidyd),
one sees difference 1 the multifarions non-spint, the
nature of the vidyd or knowledpe of the absolute spirit,
which 1s the Atman-vidva or Brahma-vidya and brings
about the realisation of the allness and the wholeness of
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Atman, s indicated in the vidyg-sictra—:«s @q‘@: ’;)
This 15 mtroduced at the end of the dscripfton
of adhvaropa, so that one may not loce oneself in it
and may nnd one’s way further to the stape of
apavidda Here S71 Sankara discus-es the mmport of
the vidva-sutra 1t has to be considerid whether this
teat should be talun as a complementaniv restnetive
muncon tmyanatdiig or ¢~ an mgnetion of some-
th.ng not got at i any other was capirvatidhey, or as
an o ovdusndy rostne b wpanction (pansamkhya-
cdiy brom &rr Sanhare o di-cazsinn af the amport
o the 0l a subra i the Broawddranyara bhidsva and
roar s obscrvatien heut thommport of simudar toxt,
ot Saonaniay edluharena-bhaoog 1r may be gather-
cd that this text stoabd be uaderstond as ~ctunz forth
the great vuth thao the arwolate Drahman indirectly
mdn acd by the wond Apnar and not any turm of
matter, gross or sabrl, on um, ot ats funcuons, should
ot o~ e ol reaiy , and, s 4 matier of
fuct, thor s no -cope for any hind of njunction
directhy wath retorena to s h raalty Such apparent
mjunctions look ke mpunctions at the imtial stageg of
the quest for truth but they ultimatddy turn vut to Le
vand statements of the one ercat truth for which the
ddvarta svsun stands. Lhe turth chapter of the
Madhu-tanda, or the second chapter of the bhdsyva. 1s
dovoted to afucidqe and 1o an eluadation of the
purport of the trdva siatra After descntbing n an
clabntatc manner the corporeal and incorporeal forms
of the corpus of the matenial uninverse supenthposed on
Brakman, this chapter proceeds to comvey the «great
n
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sophical interlocutors opposing Yajiavalkya. In the
sixth chdpter, King Janaka plays the rble, not of a
controversialist, but of one desirous of completely
knowing the truth (fattvabubhutsu) and the discourse
proceeds on the lines of argumentation for truth (vdda).
In the third and fourth Brdhmanas of this chapter, an
llustrative exposition ot paraloka and mokse 1 given
The hith Brilpnana repeats the dialogue between
\1’&):‘;(11'(11/\’)-:1 and Martreyi and eaplans the means of
self-reabsation 1n the ighest senve (atmabodha)  In
commenting  upon  the conddading sentence of this
Brihmana (‘W R @!ﬂ B faﬁt\'!")
25 also 1n commenting upon the text (“TENTHRO: qiivey
WAfaq”) etc at the end of the htth Brahmana of the
previous chapter and upom v1 1v z2 of the sixth
chapter, Sr. Sankara discusses the place of <amnvdasa
and s value i the adsatic scheme of hife and hbera-
tion, and emphasises the necessity for renunciation as
providing special fauhties for unhampered realisation |
and 1n this connecion, as elsewhere, he 15 not in
faveur of any kind of accommodation, i pracuce or
theery, with the advocates of the karma-marca
The third division of the Brhaddranyaka 1s known
as the «fhulg-kanda and deal, wath-ecrtain modes of
meditation  lhe messages of the Brhadaranyvaka onto-
}logy are conveyed 1n the texts— (278 FgITER"; “anared-
 qoda” ; e enXar wfa Afw’) The pragmatic
message of th's Upanisad is embodied in the text
(voww § mw siisfa”). The disciphne of this Upa-
nisad and its aim are embodied in the soul-elevating
abhyarohamantra-—‘F rom non-being, lead me to being;
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from darkness, lead me to light, from death, lead me to
deathlessness’— (“&GdT &1 egwd ; away W1 Shfawg |
TRAisTd WA’} All the teachings of this Upanisad
arc summed up 1n the first mantra of the Khila-kanda—
‘That is the whole, the whole is this . from the whole
nses up the whole , and having seized the whole of the
whole, the whole alone remains’— &t g\ﬁ#’zt ;U'{ﬁﬂ
iEUEET | PRY TIRIEE TdEmafTed u® Such as
are ablc ) sce the defects of the holism of General
Smuts may find comfort 1n the unimpiachable wholism
embedied 1n this mantra at the beginming of the Khila-
kanda This huinm of General Smuts may have, indeed,
a chance of mecting with the approval ¢f adiaitic dia-
lectics, antv af 1t hnks 1tself up. as an andillary, to the
wholtyn ot the absolute monem of the Briudaranvaka
The most striking miessage of this Uparisad on the ethic
al side 1s embodicd in the lessen which cvers meditator
15 asked 1o read in the dental rumblings of the three
da’s (%-%-X) of a thunder-clap, which are suggestive of
self-restrasni(ZA) scif-sacrstice (NA) and merciful benev-
olence (&41). This great ethical teaching is embodied
m the teat “3%a5w g @fEfa®  and Prajapats
gonveys 1t to his three classes of children—the devas,
the manusyas, and the asuras Such of the men as
are godly 1n thar nature and are tossed about by
kama, though otherwise good, should be understood,
according to $ri Samkara, as gods (¥4r:) among men ,
such of them as are grasping and greedy and actuated

by lobha, should be taken as men (Rg=T:) among men;
and cruel men, demomsed by krodha, should be taken
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Vajasaneyi Samhitd, and the Satapatha Brihmana the
Vajasanéyi Brahmana.

Some of the Brahmanas have a portion called
Aranvaka, i which, oftener than elsewhere, are found
one or more Upamsads. The Upamisads constitute the
Jnina-Kanda, as treating of philosophy, while the rest
of the Vedas 1s called Karma-Kinda, as dealing with
rituals -

The Sambitas as well as the Brahmanas  had
varmus recensons of Sakhias according to thar orgnal
teachers, after whom they were nomed  The Sata
patha Brihmana has the Kamva and Madbvandini
recensions, which differ greatly from each other an
content as well as the nunbor and arraneement of then
books and chapters, the former having soventeen
Kandas or ks, and the latter onhy fovrteen fhe
Brhadaranvaka 1 panisad forms the concluding portion
of the {ast book, named “Aranyaka.’ of both recensions
Bat while the bulk of matter i both vorsions 1s the
same, there are marked discrepanaes ton Sankara
has commented npon the Kanva recension

*It may be mentioned 10 passing that this recension
of the Satapatha Brihmana s not only not i pnnt,
but 15 also not caxly accessible 1o ity antirety even
a manusenpt torm This o all the mare true of
Sdyanacana’s great commentary on this Brahmana
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THE PEACE CHANT

$ | qiae: QUi qui-quigTead |
qUer qutgrEm qUiReriTad |
@ qrfea: qufea: afeas |
Om. That (Brahman) 15 mnfinite. and this
(universe) 15 mfimte  The mfimte proceeds from
the mfintte. (Then) taking the - Amtude of the
ihnite  funiveiso), 1t remuns as the infimte

(Brahman alone
Om Poace! Poace ! Peace!






THE
BRHADARANYAKA UPANISAD






CHAPTER 1

SECTION 1

Om. Salutation ‘to” Brahman (Hiranyagarbha’)
-and the other sages forming the line of teachers who
have hapded down the knowledge of Btahman. Salu-
tation to our own teacher.

With the words, * The head of the sacrificial hofse
is the dawn,’ etc. begins the Upanisad connected with
the Vajasereyi-Brihmana. This concise commentaly
is being written on it to explain to those who wish to
turn away from this relative world (Sarhsira), the
knowledge of the identity of the individual self and
Brahman, which is the means of eradicating the cavse
of this world (ignorance). This knowledge of Brahman
is called ‘ Upanisad ' because it entirely removes this
relative world together with its cause from those who
betake themselves to this study, for the root ‘ sad * pre~
fixed by ‘upa’ and ‘ni’ means that. Books also arg
called Upanisads as they have the same end in view-

This Upanisad consisting of six chapters is called

’ as it was taught in the forest (Aranyah
dcause of its large size it is called Brhadiranyaka.
Now we are going to describe its relation to the cere-
-monial portion of the Vedas. The whole of the Vedas
is devoted to setting forth the means of attaining what
i» good and avoiding what is evil, in so far as these

1'The being identified with the cosmic tmind.



BRHADARANYAKA UPANISAD {1.1.

are not known through perception and inference, for
all people naturally seek these two ends. In matters
coming within the range of experience, a knowledge of
the means of attaining the good and avoiding the evil
ends is easily available through perception and infer-
ence. Hence the Vedas are not to be sought for that.
:Now, unless a person is aware of the existence of the’
self in a futur> life, he will not be induced to attain
what is good and avoid what is evil in that life. For
we have the example of the materialists. Therefore
the seriptures proceed to discuss the existence of the
self in a future life ant the particular means of attain-
ing the good and avoiding the evil in that life. For
we see one of the Upanisads starts with the words,
* There is a doubt among men regarding the life after
death, some saying that the self exists, and others that
it does not’ (Ka. I. 20), and concludes, ‘ It is to be
realised as existing indeed * (Ka. VI. 13), and so on.
Also, beginning with, ‘ How (the self remains) after
death ’ (Ka. V. 6), it ends with, ‘ Some souls enter
the womb to get a new body, while others are born
as stationary objects (plants etc.), all according to
their past work and knowledge’ (Ka. V. 7). Else-
where beginning with, * The man (self) himself becomes
the light * (IV. iii. 9), it ends with, * It is followed by
knowledge, work ’ (IV. iv. 2). Also, ‘ One becomes
good through good work and evil through evil work **
¢III. ii. 13). Again beginning with, ‘I will instruct
you ' (II. i. 15), the existence of the extracorporeal
self is established in the passage, ‘ Full of conscious-
ness (i.e. identified with the mind),” etc. (IL i. 16-17),
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Objection : Is it not a matter of perception?

Reply : No, for we see the divergence ofy opinion
among different schools. Were the existence of the
self in a future body a matter of perception, the
materialists and Buddhists would not stand opposed to
us, saymng that there is no self. For nobody disputes
regarding an object of perception such as a jar, saying
1t does not exist.

Objection : You are wrong, sind® a stump, for
instance, is looked upon as a man and so on.

Reply : No, for it vanishes when the truth is
known. There are no more contradictory views when
the stump, for instance, has been definitely known as
such through perception The Buddhists, however,
in spite of the fact that there is the ego-consciousness,
persistently deny the existence of the self other than
the subtle body ! Therefore, being different from
objects of perception, the existence of the self cannot
be proved by this means. Similarly inference too is
powerless.

Objection : No, since the Sruti (Veda) points out
certain grounds of inference? for the existence of
self, and these depend on perception, (these two are
also efficient means of the knowledge of the self).

o Reply : Not so, for the self cannot be perceived
as having any relation to another liféwBut when its
existence has been known from the and from

1 The five elements, ten organs, wital force (with its_five-
fold function) and mind (in 1ts fourfold aspect). Or ’ g
organs, five vital forces, Manas and mtellect. y ’

% Such as desres etc , which must have a basis, asdMEE"
is the self.
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certain empirical grounds of inference cited by it, the
Miminygakas and logicians, who follow in its foot-
steps, fancy that those Vedic grounds of inference such
as the ego-consciousness are the products of their own
mind, and declare that the self is knowable through
perception and inference.

In any case, a man who believes that there is a
self which gets into relation with a future body, seeks
to know the particular means of attaining the good
and avoiding the evil in connection with that body.
Hence the ceremonial portion of the Vedas is intro-
duced to acquaint him with these details. But the
cause of that desire to attain the good and avoid the
evil, viz. ignorance regarding the Self, which expresses
itself as the idea of one’s being the agent and experi-
encer, has not been removed by its opposite, the
knowledge of the nature of the self as being identical
with Brahman. Until that is removed, a man
prompted by such natural defects of his as attachment
or aversion to the fruits of hus actions, proceeds to act
even against the injunctions and prohibitions of the
scriptures, and under the powerful urge of his natural
defects accumulates in thought, word and deed a good
deal of work known as iniquity, producing harm,
visible and invisible. This leads to degradation down
to the state .of stationary objects. Sometimes the
impressions mgie by the scriptures are very strong, in
which case he accumulates in thought, word and deed
a great deal of what is known as good work which

ibutes to his well-being. This work is twofold:

af attended with meditation, and that which is
ical. Of these, the latter results in the attain-



1.1.] BRHADARANYAKA UPANISAD 5

ment of the world of the Manes and so on; while
work coupled with meditation leads to worlds éginning
with that of the gods and ending with the world of
Hiranyagarbha.! The Sruti says on the point, ‘One
who sacrifices to the Self is better than one who sacri-
fices to the gods,’ etc. ($. XI. ii. 6. 13, adapted). And
the Smrti: ‘Vedic work is twofold,’ etc. (M. XII. 88).
When the good work balances the evjl, one becomes
a man. Thus the transmigration beginning with the
state of Hiranyagarbha and the rest and ending with
that of stationary objects, which a man with his
natural defects of ignorance etc. attains through his
good and bad deeds, depends on name, form and
action. This mamifested universe, consisting of means
and ends, was in an undifferentiated state before its
manifestation. That relative universa, without begin-
ning and end like the seed and the sprout etc., created
by ignorance and consisting in a superimposition of
action, its factors and its results on the Self, is an evil.
Hence for the removal of the ignorance of a man who
is disgusted with this universe, this Upanisad is being
commenced 1n order to inculcate the knowledge of
Brahman which 1s the very opmésite of that ignorance.

, The utilty of this medital ncerning the horse
sacrifice is this: Those who agéot entitled to this
sacrifice will get the same result @irough this medita-
tion itself. Witness the Sruti passages: * Through
meditation or through rites * ($. X. iv. 3. g), and ‘This
(meditation on the vital force) certainly wins the world”
(1. iii. 28).

1 The being identified with the sum total of all minds,
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Objection - This meditation is just a part of the
rite. ¢

Reply : No, for the following Sruti passage allows
option: ‘He who performs the horse sacrifice, or who
knows it as such’ (Tai. S. V. in. 12. 2). Since it
occurs in a context dealing with knowledge, and since
we see the same kind of meditation based on resem-
blance being apolied to other rites! also, we understand
that meditation will produce the same result. Of all
rites the greatest is the horse sacnfice, for it leads to
identity with Hiranyagarbha in his collective and
individual aspects. And 1ts mention here at the very
beginning of this treatise on the knowledge of
Brahman is an indication that all rites fall withun the
domain of relative existence It will be shown later
on that the result of this meditation 1s 1dentification
with Hunger or Death

Objection : But the regular (Nitya) rites are not
productive of relative results

Reply © Not so, for the Sruti sums up the results
of all rites together. Every rite 1s connected with the
wife. In the passage, ‘Let me have a wife . . .. ..
This much indeed is desire’ (I iv 17), it is shown that
all action 1s naturally prompted by desire, and that
the results achieved through a son, through ntes and
through meditation are this world, the world of the
Manes and that of the gods respectively (I. v. 16), and
the conclusion arnved at will be that everything con-
sists of the three kinds of food: ‘This (universe)
indeed c¢onsists of three things: name, form and

T As in the passage, ‘This world, O Gautama, is fire"
(VL i 11).
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action’ (I. vi. 1). The manifested result of all action
is nothing but the relative universe. It is thage three
which were in an undifferentiated state before mani-
festation. That again 1s manifested owing to the
resultant of the actions of all beings, as a tree comes
out of the seed. This differentiated and undifferen-
tiated universe, consisting of the gross! and subtle
worlds and their essence, falls within the category of
ignorance, and has been superimposea by it on the
Self as action, 1ts factors and 1its results as if they were
Its own form  Although the Self is different from
them, has nothing to do with name, form and action,
is onc without a second and 15 cternal, pure, enlight-
ened and free by nature, yet It appears as just the
reverse of this, as consisting of differences of action,
its factors and its results, and so on. Therefore for
the removal of ignorance, the seed of defects such as
desire and of action—like the removal of the idea of
a snake from a rope—with regard to a man who is
disgusted with this universe of means and ends,
consisting of actions, their factors and their results—
having realised that they are just so much, the
knowledge of Brahman is being set forth.

The first two sections beginming with, ‘ The head
of® the sacnficial horse is the dawn,” will be devoted
to the meditation regarding the horse sacrifice The
meditation about the horse 1s described, as the horse is
the most important thing in this sacrifice. Its import-
ance is indicated by the fact that the sacrifice is named

1 Earth, water and fire are the gross wotld, and air and
the ether the subtle world. Thetr essence 1s the simple form'
of each, before its combination with the other four elements.
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after it, and its presiding deity is Prajapati (Hiranya~
garbhay

&1 3w a1 waew dwer fc | g,
gTe: QUUr, SATARINANMT, S9eEt AADEE
Rogeq | o guR, wEAlage, ghr qeeas,
fan: wed, smran e, s, AEEE-
e qEif, sgrrsT afdgr, a=Tog-
i, aa #tafR Al fawan, fgea|
AT, TP HRAT qEAL. AV GAEIAITH
@, suq qEhk: fedagwns, afigeR
afgaad, aRTR oo, sl apif,
arvER G ) L N

V1. Om. The head of the sacrificial horse
is the dawn, its eye the sun, its vital force' the
air, its open mouth the fire called Vaiévinara,
and the body of the sacrificial horse is the year.
Its back 1s heaven, its belly the sky, its hoof the
ea.rth, its sides the four quarters, its ribs the
intermediate quarters, its members the seasons,
its joints the months and fortnights, its feet the
days and nights, its bones the stars and its flesh
the clouds. Its half—digasted food is the sand,
its blood-vessels the rivers, its liver and spleen
the mountains, its hairs the herbs and trees. Its
forepart is the ascending sun, its hind part the

descengling sun, its yawning is lightning, its

1 Represented by the breath.
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shaking the body is thundenng, its makmg
whter is raining, and its neighing is voice®

The head of the sacrificial horse, i.e. one fit for 2
sacrifice, is the Jawn a period of about three qua.rteil's
of an hour just before sunrise, The particle ‘vai’
Jecalls something well-known, here, the time of dawn.
“I'he similarity is due to the importance of each. The
bead is the most important part of the body (and so
is the dawn of the day). The horse which is a part
of the sacnfice has to be purified ; hence its head and
other parts of its body are to be looked upon as certain
division~ of time etc. (and not vice versa). And it
will be raised to the status of Prajapati by being -
meditated upon as such. In other words, the horse
will be deified 1nto Prajapati if the ideas of time, worlds
and deities be superimposed on it, for Prajipati com-
prises these. It 1s like converting an image etc. into
the Lord Visnu or any other detty. Iis eye the sun,
for it is next to the head (as the sun is next to, or rijes”
just after the dawn), and has the sun for its presiding
deity. Its vital force the air, because as the bresth
it is of the nature of awr. Its open mouth the fire
called Vaisvanara. The word ‘Vaiévinara’ specifies
the fire. The mouth is fire, because that is its presid-
ing deity. The body of the sacrificial horse is the
year consisting of twelve or thirteen' months The
word ‘Atman’ here means the body. The year is the
body of the divisions of time ; and the body is called
Atman, as we see it in the Sruti passage, ‘For the
Atman (trunk) is the centre of these limbs’ (Tal. A, II.

1 Including the ntercalary month.
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iit. 5). The repetition of the phrase ‘of the sacrificial
horse’ {s intended to show that it is to be connected
with all the terms. Ifs back is heaven, because both
are lngh. [Its belly the sky, because both are hollow.
Its hoof the earth - ‘' Pijasya ' should be ‘ Padasya ’
by the usual transmutation of letters, meamng a seat
for the foot. Its sides the four quarters, for they are
connected with the quarters It may be objected that
the sides bemng two and the quarters four in number,
the parallel 1s wrong The answer to it 1s that since the
head of the horse can be in any direction, its two sides
can easily come 1n contact with all the quarters So
it is all right. Its nbs the intermediate quarters such
as the south-cast Iis members the seasons: The
latter, being parts of the ycar, are its himbs, which
brings out the similanty. Iis joints the months and
fortmghts, because both connect (the latter connect the
parts of the year as joints do those of the body) Iis
feet the days and mghts The plural in the latter
indicates that those! pertaining to Prajapati, the gods,
the Manes and men are all meant. ‘ Pratisthi hterally
means those by which one stands , hence feet. The
deity representing time stands on the days and nights,
as the horse does on 1its feet Iis bomes the slars, both
being white. Its flesk the clouds: The word used in
the text means the sky, but since this has been spoken
of as the belly, here it denotes the clouds which float
in it. They are flesh, because they shed water as the

! A month of ours makes a day and night of the Manes.
A year of ours makes a day and mght of the gods, and
twenty-four million years of the latter make a day and night
of Prajipat:, equivalent to two Kalpas or cycles of ours.
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flesh sheds blood. Ifs half-digested food in the
stomach is the sand, because both consist of loose
parts. Its blood-vessels the rivers, for both flow.
The word in the text, being plural, depotes blood-
vessels here. Its liver and spleen the mountains, both
being hard and elevated. ‘Yakrt’ and ‘Kloman’ are
muscles below the heart on the nght and left. The
latter word, though always used in the plural, denotes
a single thing. Its hairs the herbs and trees : These.
being small and large plants respectively, should be
applied to the short and long hairs according to fitness.
Its forepa i, from the navel onward, is the ascending
(lit. ‘nsing’) sum, up to noon Ifs hind part the
descending (lit. ‘sething’) sun, from noon on. The
similarity consists in their being the anterior and
posterior parts respectively in each case. Its yawning
or stretching or jerking the limbs is lighining, because
the one splits the cloud, and the other the mouth. [ts
shaking the body is thundering, both producing 2
sound. [Iis making water is rasmng, owing to the
similarity of moistening. And its neighsng is vosce or
sound—no fancying is needed here.

gl s oA iEATTE, T g Sad
aff: ; afiE amfarasma, qant agd
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e A, et seqe, seigoR, sodt
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2. The (gold) vessel called Mahiman in front
of the horse, which appeared about it (i.e. point-



12 BRHADARANYAKA UPANISAD (.12

ing it out), is the day. Its source is the eastern
sea. ‘The (silver) vessel called Mahiman behind
the horse, which appeared about it, is the night.
Its source is the western sea These two vessels
called Mahiman appeared on either side of the
horse. As a Haya it carned the gods, as 3
Vijin the celestial minstrels, as an Arvan the
Asuras, and. as an A$va men. The Supreme
Self is its stable and the Supreme Selt (or the
sea) its source.

The vessel called Mahiman, etc. Two sacrificial
vessels called Mahiman, made of gold and silver re-
spectively, are placed before and behind! the horse.
This is a meditation regarding them. The gold vessel
is the day, because both are bright. How is it that
the vessel in front of the horse, which appeared about
(lit. ‘after’) s¢, 1s the day’ Because the horse is
Prajapati. And it is Prajapati consisting of the sun
etc. who is pointed out by the vessel that we are
required to look upon as the day.—The preposition
$anu’ here does not mean ‘after,”’ but points out
something.—So the meaning is, the gold vessel
(Mahiman) appeared pownting out the horse as
Prajapati, just as we say lightning flashes pointing out
(Anu) the tree. Its source, the place from which the
vessel is obtained, ¢s the eastern sea. Literally
translated, it would mean, ‘is i# the eastern sea,’ but
the locative case-ending should be changed into the

! That is, before and after the horse is killed.
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nominative t8 give the required sense. Similarly the
silver vessel behind the horse, which appeam‘ about
i, is the night, because both (‘Rajata’ and "Ratri')
begin with the same syllable (Ra),’ or because both
are inferior to the previous set. Iis source is the
western sea. The vessels are called Mahiman, because
éhey indicate greatness. It is to the glory nf the horse
that a gold and a silver vessel are placed on each side
ot it. These two vessels called Mahimanm, as described
above, appeared on either side of the horse. The
repetition of the sentence is to glorify the horse, as
much as to say that for the above reasons it is a
wonderful horse. The words ‘As a Haya' etc, are
similarly eulogistic. ‘Haya’ comes from the root ‘hi,’
meaning, to move. Hence the word means ‘possess-
ing great speed.” Or it may mean a species of horse.
It carned the gods, i.e. made them gods, since it was
Prajapati ; or hiterally carried them. 1t may be urged
that this act of carrying is rather a reproach. Bul the
answer is that carrying is natural to a horse ; so it is
not derogatory. On the contrary, the act, by bringing
the horse into contact with the gods, was a promotion
for it. Hence the sentence is a eulogy. Similarly
‘Vajin’ and the other terms mean species of borses.
As.a Vapn it carried the celestial minsirels ; the ellipsis
must be supplied with the intermediate words.
Similarly as an Arvas (it carried) the Asuras, and as
an ASva (it carried) men. The Supreme Self—
‘Samudra’ here means that—is iis stable, the place

1 Anandagiri takes ‘Varpa' in the sense of cvlour or
lustre, nstead of syllable, in which case the mght must_ be
supposed to be a moon-lit one.
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where 1t is tied. And the Supreme Self sts source, the
cause of its ongin. Thus it has sprung from a pure
source and lives 1n a pure spot. So it is a tribute to
the horse. Or ‘Samudra’ may mean the familiar sea,
for the Sruti says, 'The horse has its source in water’
(Tar. S. II. i 12).



SECTION II
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1. There was nothing whatsoever here in
the beginming. It was covered only by Death
(Hiranyagarbha), or Hunger, for hunger is
death. He created the mind, thinking, ‘Let me
have a mind.”* He moved about worshipping
(himself). As he was worshipping, water was
produced. (Since he thought), ‘As I was wor-
shipping, water sprang up,’ therefore Arka (fire)
is so called. Water (or happiness) surely comes
to one who knows how Arka (fire) came to have
this name of Arka.

Now the origin of the fire that is fit for use in the
horse sacnifice is being descnbed. This story of its

! The word used here 1s ‘Atman,’ which among other
things means the body, Manas, ntellect, individual self and
Supreme Self. The correct meaning at each place,'as here,
is to be determined from the context. The word occurs again
in paragraph 4, where it means the body.
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origin is meant as a eulogy in order to prescribe a
meditafion concerning it. There was nothing what-
soever differentiated by name and form here, in the
universe, in the beginning, i.e. before the manifesta-
tion of the mind etc.

Question : Was it altogether void?

Nihilistic view : 1t must be so, for the Sruti says!
‘There was nothing whatsoever here.’ There was
neither cause nor effect. Another reason for this con-
clusion is the fact of origin. A jar, for instance, is
produced. Hence before its origin it must have been
non-existent.

The logician objects - But the cause cannot be
non-existent, tor we see the lump of clay, for instance
(before the jar is produced). What is not perceived
may well be non-existent, as is the case with the effect
here. But not so with regard to the cause, for it is
perceived.

The nihilist - No, for before the origin nothing
is percaved. If the non-perception of a thing be the
ground of its non-existence, before the origin of the
whole universe neither cause nor effect is perceived.
Hence everything must have been non-existent.

Vedankin’s reply : Not so, for the Sruti says,
‘It was covered only by Death.” Had there been
absolutely nothing either to cover or to be covered, the
Sruti would not have said, ‘ It was covered by Death.”
For it never happens that a barren woman's son is
covered: with flowers springing from the sky. Yet the
Srvti says, ‘ It was covered only by Death.” There-
fore on the authority of the Sruti we conclude that the
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cause which covered, and the effect which was covered,
were both existent before the origin of the Quiverse.
Inference also points to this conclusion. We can infer
the existence of the cause and effect' before creation.
We observe that a positive effect which is produced
takes place only when there is a cause and does not
take place when there is no cause. From this we infer
that the cause ot the uplverse too must nave existed
before treation, as is the case with the cause of a jar,
for instance

Objection : The cause of a jar also does not pre-
exist, fc~ the jar 18 not produced without destroying
the lump of clay. And so with other things.

Reply : Not so, for the clay (or other material)
1s the cause The clay 15 the cause of the jar, and the
gold of the necklace, and not the particular lump-hke
form of the material, for they exist without it. We
see that effects such as the jar and the necklace are
produced simply when their matenals, clay and gold,
are prescnt, although the lump-hke form may be
absent. Therefore thus particular form is not the cause
of the jar and the necklace. But when the clay aad
the gold are absent, the Jar and the necklace are not
produced, which shows that these materials, clay and
gold, are the cause, and not the roundish form.
Whenever a cause produces an effect, it does so by
destroying another effect it produced just before, for
the same cause cannot produce more than one effect
at a time. But the cause, by destroying the previous
effect, does not destroy itself. Therefore the fact that

! These will be taken up one by one.
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an effect is produced by destroying the previous effact,
the lomf), for instance, is not a valid reason to dis-
prove that the cause exists before the effect is pro-
daced.
Objection : 1t is not correct, for the clay etc.
cannot exist apart from the lump and so on. 1n other
words, you cannot say that the cause, the clay, for '
example, is not, destroyed when its previous efiect, the
lamp or any other form, is destroyed, but that it passes
on to some other effect such as the jar. For the cause,
the clay or the like, is not perceived apart from the
lump or jar, and so on.

Reply : Not so0, for we see those causes, the clay
¢tc., persist when the jar and other things have been
produced, and the lump or any other form has gone.

Objection : The persistence noticed is due to
similarity, not to actual persistence of the cause.

Reply : No. Since the particles of clay or other
material which belonged to the lump etc. are percep-
tible in the jar and other things, it is unreasonable to
imagine similarity through a pseudo-inference. Nor
scinference valid when it contradicts perception, for
it depends on the latter, and the contrary view will
result in a general disbelief. That is to say, if every-
thing perceived as ‘This is that' is momentary, then
the notion of ‘that’ would depend on another notion
regarding something else, and so on, thus leading to
3 regressus in infinstum ; and the notion of ‘This is
like that' being also falsified thereby, there would be
o certainty anywhere. Besides the two notions of
‘thi¥ and ‘that’ cannot be conmected, since there is
no abiding subject.
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Objection : They would be connected through
the similarity between them,

Reply : No, for the notions of ‘this’ and ‘that’
cannot be the object of each other’'s perception, and
(since according to you there is no abiding subject
.like the Self), there would be no perception of simi-
larity.

Objection : Although there is no similarity, there
is the notion of 1t.

Reply : Then the notions of ‘this’ and ‘that’
would also, like the notion of similarity, be based on
nonentitics.

Objection (by the Yogichra school): TLet all
notions be based on nonentities. (What is the harm?)

Reply : Then your view that everything is an
idea would also be based on a nonentity.

Objection (by the nihilist): Let 1t be.

Reply  1f all notions are false, your view that
all notions are unreal cannot be established. There-
fore it is wrong to say that recognmition takes place
through similarity. Hence it is proved that the cause
exists before the effect is produced. )

The effect too exists before it is produced.

Question : How?

Reply : Because its manifestation points out its
pre-existence. Manifestation means coming within the
range of perception. It i3 a common occurrence that
a thing, a jar for instance, which was hidden by
darkness or any other thing and comes within the
range of perception when the obstruction is removed
by the appearance of light or in some other way, does
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not preclude its previous existence. Similarly this
universe too, we can understand, existed before its
manifestation. For a jar that is non-existent is not
perceived even when the sun nses.

Objectson : No, 1t must be perceived, for you
deny 1ts previous non-existence. According to you,
any cffect, say a jar, 15 never non-existent. So it’
must be perceiyed when the sun rises. Its previous
form, the lump of clay, i1s nowhere near, and obstruc-
tions like darkness are absent , so, being existent, 1t
cannot but appear.

Reply : Not so, for obstruction is of two kinds.
Every cffect such as a jar has two kinds of obstruc-
tion. When it has become manifest from 1its compo-
nent clay, darkness and the wall etc. are the obstruc-
tions ; while before 1ts manifestations from the clay the
obstruction consists 1n the particles of clay remaimng
as some other effect such as a Jump. Thercfore the
effect, the jar, although existent, is not perceived
before its manifestation, as it 1s hidden. The terms
and concepis ‘destroyed,” ‘produced,’ ‘existence’ and
‘don-existence’ depend on this twofold character of
manifestation and disappearance.

Objection : This is incorrect, since the obstruc-
tions represcnted by particular forms such as the lump
or the two halves of a jar are of a different nature.
To be explicit: Such cbstructions to the manifesta-
tion of a jar as darkness or the wall, we see, do not
occupy the same space as the jar, but the lump or the
two_halves of a jar do. So your statement that the jar,
although present in the form of the lump or the two
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halves, is not perceived because it is hidden, is wrong,
for the nature of the obstruction in this 3case is
different.

Reply : No, for we see that water mixed with
milk occupies the same space as the milk which
conceals it.

Objection : But since the component parts of a
jar such as its two halves or pieces gre included in
the effect, the jar, they should not prove obstructions
at all.

Reply  Not so, for being scparated from the jar
they are so many diffcrent effects, and can therefore
serve as obstructions

Objection : Then the effort should be directed
solely to the removal of the obstructions. That is to
say, if, as you say, the effect, the jar for instance, is
actually present in the state of the lump or the two
halves, and is not perceived because of an obstruction,
then onc who wants that effect, the jar, should try to
remove the obstruction, and not make the jar. But
as a matter of fact, nobody does so. Therefore your
statement s wrong.

Reply  No, for there 1s no hard and fast rule
about it. It is not always the case that a jar or any
other effcct mamfests 1tself 1f only one tries to remove
the obstruction ; for when a jar, for instance, is covered
with darkness etc., one trics to hght a lamp.

Objection : That too i> just for destroying the
darkness. This effort to light a lamp is also for
removing the darkness, which done, the jar is ayto-
matically perceived. Nothing is added to the jme.
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Reply : No, for the jar is perceived as covered
with light when the lamp is lighted. Not so before the
lighting of the lamp. Hence this was not simply for
removing the darkness, but for covering the jar with
light, for it is since perceived as covered with light.
Sometimes the effort is directed to the removal of the
obstruction, as when the wall, for instance, is pul]etf
down. Therefore 1t cannot be laid down as a rule
that one who wants the manifestation of something
must simply try to remove the obstruction. Besides,
one should take such steps as will cause the manifesta-
tion for the efficacy of the established practice regard-
ing it. We have already said that an effect which is
patent in the cause serves as an obstruction to the
manifestation of other effects. So if one tries only to
destroy the previously mamfested effect such as the
lump or the two halves which stand between it and the
jar, one may also have such effects as the potsherds
of tiny pieces. These too will conceal the jar and
prevent its being perceived ; so a fresh attempt will be
needed. Hence the necessary operation of the factors
of an action has its utility for one who wants the
manifestation of a jar or any other thing. Therefore
the effect exists even before its manifestation.

From our divergent notions of the past and future
also we infer this. QOur notions of a jar that was and
one that is yet to be cannot, like the notion of the
present jar, be entirely independent of objects. For
one whe desires to have a jar not yet made sets oneeelf
to work for it. We do not sce people strive for things
which they know to be nom-existent. Another resson
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for the pre-existence of the effect is the fact that the
knowledge of (God and) the Yogins concerning,the past
and futare jar is infallible. Were the future jar nom-
existent, His (and their) perception of it would prove
false. Nor is this perception a mere figure of speech.
As to the reasons for inferring the existence of the jar,
we have already stated them.

Another reason for it is that the opposite view
involves a self-contradiction. If on seeing a potter,
for instance, at work on the production of a jar one is
certain in view of the evidence that the jar will come
into existence, then it would be a contradiction in
terms to say that the jar is non-existent at the very
time with which, it is said, it will come into relation.
For to say that the jar that will be is non-existent, is
the same thing as to say that it will not be. It would
be like saying, ‘This jar does not exist.” If, however,
you say that before its manifestation the jar is nom-
existent, meaning thereby that it does not exist exactly
as the potter, for instance, exists while he is at work
on its production (i.e. as a ready-made jar), then there
is no dispute between us.

Objectian : Why?

Reply : Because the jar exists in its own future
(potential) form. It should be borne in mind that the
present existence of the lump or the two halves is not
the same as that of the jar. Nor is the future exist-
ence of the jar the same as theirs. Therefore you do
not contradict us when you gay that the jar is mon-
existent before its manifestation while the of
the potter, for instance, is going on. You 'Will be
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doing this if you deny to the jar its own future form
as an effect. But you do not deny that. Nor do all
things undergoing modification have an identical form
of existence in the present or in the future.

Moreover, of the four kinds' of negation relating
to, say, a jar, we observe that what is called mutual
exclusion is other than the jJar: The negation of a jar
is a cloth or some ather thing, not the jar itself. But
the cloth, altholigh it 1 the negation of a jar, is not a
nonentity, but a powitive entity Similarly the previous
non-existence, the non-existence due to destruction, and
absolute negation must also be other than the jar ; for
they are spoken of n terms of it, as in the case of the
mutual exclusion rdating to 1t And these negations
must also (hke the cloth, for instance) be positive
entities. Hence the previous non-existence of a jar
does not mean that 1t does not at all exist as an entity
before it comes into being. 1. however, you say that
the previous non-existence of a jar means the jar atself,
then to mention it as being ‘of a jar’ (instead of as
‘the jar itself') is an incongruity. If you use it merely
as a fancy, as in the expression, ‘The body of the stone
rofler,’* then the phrase ‘the previous non-ewistence of
a jar’ would only mean that 1t s the mmaginary non-
existence that is mentioned 1n terms of the jar, and
not the jar itself. If, on the other hand, you say that

} Mutuai exclusion, between things of differcot classes, as,
‘A jar is not cloth’ ; previous non-existence, as of a jar before
it is made ; the non-existence pertawning to destruction, as of
& jar whea 1t is broken ; and absolute negation, as, *There is
oo ja:r.'

? The stone roller has no body. it is the body.
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the negation of a jar is something other than it, we
have already answered the point. Moreover, if the jar
before its manifestation be an absolute nonentity like
the proverbial horns of a hare, it cannot be connected
either with its cause or with existence (as the logicians
hold), for connection requires two positive entities.

Objection It is all right with things that are
inseparable.

Reply :  No, for we cannot conceive of an insepar-
able connection between an existent and a non-existent
thing. Separable or inseparable ronnection is possible
between two positive entities only, not between .an
entity and a nonentity, nor between two nonentities,
Therefore we conclude that the effect does exist before
it is mamfested.

By what sort of Death was the universe covered?
This 1s being answered By Hunger, or the desire to
eat, which is a charactenstic of death. How 1s hunger
death? The answer 15 being given: For hunger is
death. The particle ‘hn’ indicates a well-known reasan.
He who de«ires to eat kills amimals immediately after
Therefore ‘hunger’ refers to death. Hence the use of
the expression  ‘Death’ here means Hiranyagarbha as
identified with the intellect, because huncer 15 an attri-
bute of that which 1s so identified. Tlis effect, the
universe, was covered by that Death, just as a jar etc.
would be covered by clay in the form of a lump He
crealed the mind., The word ‘Tat' {that) refers to the
mind. That Death of whom we are talking, intending
to project the effects which will be presently meptioned,
created the inner organ called mind, characterised by
deliberation etc. and possessing the power to reflect 'on
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thoss effocts. What was his object in creating the
mindy This is being stated: Thinking, ‘Let me have
& mind—through this mind (Atman) let me be possessed
of a mind.’ This was his object. He, Prajipati, being
possessed of a mind after it was manifested, moved
aboui worshipping himself, thinking he was blessed.
As ke was worshipping, water, an all-liquid substanee
forming an accessory of the worship, was producsd.
Here we must supply the words, ‘After the manifesta-
tion of the ether, air and fire,’ for another Sruti (Tai.
II. i. 1) says so, and there can be no alternative in the
order of manifestation. Since Death thought, ‘ds [
was worshipping, water sprang up,’ therefore Arka, the
fire that is fit for use in the horse sacrifice, ss so called.
This is the derivation of the name ‘Arka’ given to fire.
It is a descriptive epithet of fire derived from the per-
formance of worship leading to bhappiness, and the
connection with water. Water or happiness surely
comes {0 one who knows' how Arka (fire) came lo have
this mame of Arka. This is due to the similarity of
names. The particles ‘ha’ and ‘vai’' are intensive.
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2. Water is Arka. What was there (like)
froth on the water was solidified and became this
earth. When that was produced, he was tired.

« VMeditates on the fact till one becomes identifind with
e iden. So alio eleewhere. See pp. 65, 8o, 9o, ete.
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While he was (thus) tired and distréssed, his
essence, or lustre, came forth. This was Fire.
What is this Arka? Water, that accessory of
worship, is Arka, being the cause of fire. For, it is
said, fire rests on water. Water is not directly Arka,
for the topic under discussion is not water, but fire.
*It will be said later on, 'This fire is Arka’ (I. ii. 7).
What was there like froth on the waler, like the
coagulated state of curds, was solidified, being sub-
jected to heat internally and externally. Or the word
‘Sara’ may be the nominative (instead of a comple-
ment), if we change the gender of the pronoun ‘Yad’
(that). That solid thing became this earth. That is
to say, out of that water came the embryonic state of
the universe, compared to an egg. Whesn that earth
was produced, he, Death or Prajipati, was fired. For
everyone is tired after work, and the projection of the
earth was a great feat of Prajipati. What happened
tthim then? While he was (thus) tired and distressed,
Kig essence, or lusire, came forth from his body. What
was that? This was Fire, the first-born Virdj.! also
called Prajipati, who sprang up within that cosmic
egg, possessed of a body and orgams. As the Smrh
says, ‘He is the first embodied being’ (Si. V. i. 8. 22).
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3. He (Virdj) differcntialed himself in three
ways, making the sun the third form, and air
the third form. So this Prana (Viraj) 1s divided'
in three ways. His head is the east, and his
arms that (north-vast) and that (south-ecast).
And his hind part is the west, his hip-bones that
{north-west) and that (south-west), his sides the
south and north, his back heaven, his belly the
sky, and his breast this carth. He rests on
water. He who knows {it) thus pets a resting
place whercver he goes.

He, the Viraj who was born, himself differentiated
or divided mmself, lus body and organs, 1» three ways.
How? Making the sun the third form, in respect of
fire and air. The verb ‘made’ must be supphied And
air the third form, in respect of fire and the sun.
Similarly we must undentand, ‘Making fire the third
form,’ in respect of air and the »un, for this also can
equally make up the number three. So this Prasa
(Virdj), although the self, as 1t were, of all beings, is
specially dsvided by himsclf as Death in three ways as
fire, air and the sun, wathout, however, destroying his
own form of Virdj. Now the meditation on this Fire,
the first-born Virajy, the Arka fit for use in the horse
sacrifice and kindled 1n it, is being described, like that
on the horse. We have already said that the previous
account of its origin is all for its eulogy, indicating
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that it is of such pure birth. His head is the east,
both being the most important. And his arms that
and that, the north-east and south-east. The word
Irma’ (arm) is denved from the root ‘ir,” meaning
motion And his hind part is the wesl, because it
points to that directon when he faces the cast. His
%ip-bones that and that, the north-west and south-west,
both forming angles with the back. Hts.szdes the south
and morth, both being so related to the cast and west.
His back heaven, hs belly the sky, as in the case of
the horse. And s breast this earth, both being under-
neath. He, this fire consisting of the worlds, or Praja-
pati, resis on watey, for the Sruti says, ‘Thus do these
worlds lie in water.” (S. X v. 4. 3). He geis a resting
place wherever he goes. Who? Who knows that fire
rests on water, thus, as described here. This 15 a sub-
sidiary result.!
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4. He desired, ‘ Let me have a second form?
(body). * He, Death or Hunger, brought about

! The main result will be stated in paragraph 7
?* The word used is Atman. It is translated as ‘form’ foe
convenience. See footnote on p. 1s. *
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the union of speech (the Vedas) with the mind.
What “was the seed there became the Year
(Virij). Before him there had been no year.
He (Death) reared him for as long as a year, and
after this period projected him. When he was
bomn, (Death) opened his mouth (to swallow
him). He (the babe) cried ‘Bhian!’ That
became speech.

It has been stated that Death, in the order of water
and the rest, manifested himself in the cosmic egg as
the Virdj or Fire possessed of a body and organs, and
divided himself in three ways. Now by what process
did he manifest himself? This is being answered: He,
Death, desived, ‘Let me have a second form or body,
through which I may become embodied.’ Having
desired thus, e brought about the umion of speech, org
the Vedas, witk the msnd that had already appeared.’
In other words, he reflected on the Vedas, that is, the
order of creation enjoined in them, with his mind. Who
did it? Desth characterised by bunger. It has been
#aid that hunger 1s death. The text refers to him lest
somneone else (Virdj) be understood. What was the
sead, the cause of the origin of Virij, the first embodied
being, viz. the knowledge and resultant of work
accumulated in past lives, which Death visualised in
his reflection on the Vedas, there, in that union, became
the Year, the Prajipati of that name who makes the
year.  Death (Hiranyagarbha), absorbed in these
thquglm. projected water, entered it as the seed and,
transformed into the embryo, the cosmic egg, became



1.3.5.] BRHADARANYARA UPANISAD sty

the year. Before him, the Virij who makes the year,
there had beem mo year, no period of that mame.
Death reared him, this Virdj who was in embryo, for
as lomg as a year, the well-known duration of time
among us, i.e. for a ycar What did he do after that?
And after this perod, 1e a year, projecled him, i.e.
bloke the egg. When he, the babe, Fire, the first
embodied being, was born, Death opened, his mouth to
swallow him, because he was hungry. He, the babe,
being frightened, as he was possessed of natural ignor-
ance, cnied ‘Bhdn'-—made this sound. That became
speech or word.
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5. He thought, ‘If I kili him, I shall be
making very little food.’ Through that speech
and that mind he projected all this, whatever
there is—the Vedas Rc, Yajus and Siman, the
metres, the sacrifices, men and animals. What-
ever he projected, he resolved to eat. Becanse
he eats everything, therefore Aditi (Death) is so
called. He who knows how Aditi came to have
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this name of Aditi, becomes the eater of all this,
and everything becomes his food.

Seeing the babe frightened and crying, he, Death,
thought, although be was hungry, “If I kill him, this
babe, I shall be making very hitle food.’—The root
‘man’ with the prefix ‘abhi’ means to injure or kill.--
Thinking thus he desisted from eating him, for he must
make not a Ifttle food, but a great quantity of it, so
that he might eat it for a long time , and if he ate the
babe, he would make very little food as there is no
crop if the seeds are eaten up. Thinking of the large
quantity of food necessary for his purpose, through
that speeck, the Vedas already mentioned, and that
mind, umting them, that 1s, reflecting on the Vedas
again and again, he projected all this, the movable
and unmovable (an'mal-, plants, etc. ctc.), whalcver
there ss What 15 1t The Vedas Rc, Yajus and Séman,
the seven mefres, viz. Gayatri and the rest, i.e. the
three kinds of Mantras (sacred formule) forming part
of a ceremony, wviz the hymns (Stotra), the praises
(Sastra)! and the rest, composed in Giyatri and other
‘metres, the sacnfices, which are performed with the

belp of those Mantras, men, who perform tigee, and
animals, domestic and wild, which are a of the
rites.

»
Objection © It has already been said that Death

! The hymps are Rces that are sung by one class
aof priests, the Udgatr etc  The Sastras are those very hymns,
but only recited by another class of priests, the Hotr ete.,
not sung There are other Rces too, which are used 1n a
. different way by s third class of priests, the Adhvaryn etc ,
_ in the sacrifices. These are the third group of Maotras
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projected Vira) through the union of speech (the Vedas)
with the mund. So how can it now be said jthat he
projected the Vedas?

Reply It 1s all right, for the previous umon of
the mind was with the Vedas 1n an unmamfested state,
whereas the creation spoken of here 1s the manifesta-
aion of the already existing Vedas so that they may be
applied to the ceremonics. Understanding that now
the food had increased, whatever he, *Prajipat, pro-
jected, whether 1t was action, its means or its results,
he resolved {0 eat Because he eals everything,
therefore Adsti or Death 1s so called So the Srud
says, ‘Aditi is heaven, Adit1 is the sky, Aditi is the
mother, and he 1s the father,” etc. (R. I lix. 10).
He who knows how Adits, Prajapatr or Death, came
lo have this name of Aditi, because of eating every-
thing, becomes the eafer of all this universe, which
becomes his food—that 15, as identified with the
universe, otherwise 1t would involve a contradiction ;
for nobody, we see, 1s the sole eater of everything.
Therefore the meaning 1s that he becomes identified
with cverything. And for this very reason everythin,
becomes hs food, for 1t stands to reason that every-
thing is the food of an eater who is 1dentified with
everything
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6. He desired, ‘ Let me sacrifice again with
the great sacrifice.” He was tired, and he was
3
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disfressed. While he was (thus) tired and
distressed, his reptitation and strength departed.
The organs are reputation and strength. When
the organs departed, the body began to swell,
(buf) his mind was set on the body.

He desired, etc. This and part of the ncxt para-'
graph are introduced to give the derivation of the
words ‘Aéva’ (horse) and ‘Advamedha’ (horse sacrifice).
“Let me saonfice again with the great sacrifice” The
word ‘again’ has reference to his performance in the
previous life. Prajipati had performed a horse sacri-
fice in his previous life, and was born at the beginnmng
of the cycle imbued with those thoughts. Having
been born as identified with the act of horse sacrifice,
is factors and its results, he desired, ‘Let me sacrifice
again with the great sacrifice © Having desired this
great undertaking, he was fired, like other men, and
hs twas distressed. While he was (thus) kred and dis-
#ressed—-these words have already been explained (in
par. 2)—his reputation and sirength departed. The
Sruti itself explains the words: The organs arc repula-
%iom, being the cause of it, for one is held in repute as
long as the organs are in the body ; likewise, siremgth
in the body. No onbe can be reputed or strong when
the organs have left the body. Hence these are the
reputation and strength in this body. So the reputa-
tioh and strength consisting of the organs ‘departed.
When #he organs forming reputation and strength
departed, the body of Prajdpati began fo swell, and
"became ipure or unfit for a sacrifice. (But) although
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Prajapati had left it, his mind was set on the boﬂy

jost as one longs for a favourite object evem whesi
one is away.
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7. He desired, ‘Let this body of mine be fit
for a sacrifice, and let me be embodied through
this,” (and entered it). Because that body
swelled (Aévat), therefore it came to be called
Aéva (horse). And because it became fit for a
sacrifice, therefore the horse sacrifice came o be
known as Asvamedha. He who knows it thus
indeed knows the horse sacrifice. (Imagining
himself as the horse and) letting it remain free,
he reflected (on it). After a year he sactificed it
to himself, and dispatched the (other) animals to
the gods. Therefore (priests to this day) saeri-
fice to Prajipati the sanctified (hdrse) that is
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dedicated to all the gods. He who shines yonder
is the horse sacrifice; his body is the year. This
fire is Arka; its hmbs are these worlds. So these
two (fire and the sun) are Arka and the horse
sacrifice. These two again become the same
god, Death. He (who knows thus) conquers
further death, death cannot overtake him, it
becomes his self, and he becomes one with these
deities. v

What did he (Hiranyagarbha) do with his mund
attached to that body> He desired. How?  ‘Let ths
body of mine be fit for a sacrifice, and let me be
embodied through this’ And he cntered it Hecause
that body, bereft in his absence of its reputation and
strength, swelled (Asvat), therefore st came to be called
A$va (horse). Hence Prajipati’ himseif 1s named
Adva. This 1s a eulogy on the horse. And because
on account of his entenng 1it. the body, although it
had become unfit for a sacrifice by hawving lost its
reputation and strength, again became fit for a sacni-
fice, therefore the hourse sacrifice came to be known as
Aévamedha. For a sacnfice consists of an action, its
factors and its results And that it is no other than
Prajapati 1s a tribute to the sacnfice.

The horse that is a factor of the sacnfice has been
declared to be Prajapati in the passage, ‘The head of
the sacrificial horse 1s the dawn,” etc. (I 1. 1). The
present paragraph is introduced to enjoin a collective
meditatron on that sacrificial horse which is Prajipati,

! Hiranyagarbba.
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and the sacrificial fire which has already been de-
scnbed (as such)—viewing both as the resulteof the
sacrifice. That this 1s the import of this section we
understand from the fact that in the previous section
no verb denoting an 1njunction has been used, and
one such 1s necessary. The words, He who knows it
thus ndeed knows the horse sacrifice, mean. ‘He
only, and none clse, knows the horseesacrifice, who
knows the horse and the Arka or fire, described above,
as possessed of the features, to be presently mentioned,
which arv here shown collectively ©  Therefore one
must know the horse sacrifice thus—this 1s the meaning
How?> First the meditation on the animal is being
descnbed  Prajapati, desinng to sacrifice again with
the great sacrifice, unagined himself as the sacrificial
ammal, and letting 3t, the consecrated ammal, remuain
free or unbridled, reflected 1on 1t)  After a complete
year he sacnficed st to kimsclf, 1e. as dedicated to
Prajapatt (Hiranyagarbha), and dispatched the other
animals, domestic and wild, to the gods, their respective
deities And because Prajapati reflected lLike this‘
therefore others also should hikewise fancy themselves,
1n the manner described above, as the sacnficial horse
and méditate- ‘While being sanctified (with the
Mantras), I am dedicated to all the -ods ; but while
being killed, I am dedicated to myself. The other
animals, domestic and wild, are sacrificed to their
respective deities, the other gods, who are but a part
of myself.” Therefore priests to this day similady
sacrifice to Prajipati the sanchficd horse that is dedi-
cated to all the gods.
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He who shimes yonder is the horse sacrsfice. The
gacrifiec which ig thus performed with the help of the
animal is being directly represented as the result. Who
is he? The sun who ilumines the universe with his
light. Hjis body, the body of the sun, who is the
result of the sacrifice, s the year, that period of time.
The year is called his body, as it is made by him.
Now, since the sun, as the horse sacrifice, is performed
with the help of fire, (the latter also is the sun). Here
the result of the sacrifice 1s being mcntioned as the
sacrifice itself: This terrestrial fire is Arka, the
accessory of the sacrifice [is hmbs, the bmbs of this
Arka, the fire that is kindled at the sacnfice, are these
three worlds. So it has been explained in the passage.
‘His head is the east,” etc. (I. 1. 3). So these two,
fire and the sun, are Arka and the horse sacnfice, as
described above—the cacrifice and its result respective-
ly. Arka, the terrestnal fire, is directly the sacrifice,
which is a rite. Since the latter 1s performed wath the
belp of fire, 1t is here represented as fire. And the
result is achieved through the performance of the
Sacrifice. Hence it 13 represented as the sacnfice in
the statement that the sun is the horse sacrifice.
These two, fire and the sun, the means and «he end.
the sacrifice and its result, again become the same god.
Who is it? Degth. There was but one deity before,
who later was divided into action, its means and its
end. So it has been said, ‘He differcntiated himself
in three ways’ (L. ii. 3). And after the ceremony is
oyer, he again becomes one deity, Death, the result of
the ceremony. He who knows this one deity, horse



1.2.7) BRHADARANYARA UPANISAD 39

sacrifice or Death, as, ‘I alone am Death, the horse
sacrifice, and there 13 but one deity identjcal with
myself and attainable through the horse and fire'—
conquers further death, i.e. after dying once he is not
bora to die any more Even though conquered, death
may overtake him agamn. So it is said, death camnol
‘overtake him. Why? Because st becomes his self.
the self of one who knows thus. Further, beiBRg
Death,’ the result, he becomes one wllh these deituts.
This 1s the result such a knower attains.

* Hiranyagarbha. See Par. 1.



SECTION III

How is this section related to the preceding one?
The highest résult of rites combined with meditation
has been indicated by a statement of the result of the
horse sacrifice, viz. identity with Death or Hirannya-
garbha. Now ‘the present scction, devoted to the
Udgitha, is introduced in order to indicate the source
of ntes and meditation, which are the means of attain-
ing 1dentity with Death.

Objectson :  In the previous section the result of
rites and meditation has been stated to be identity with
Death. But here the result of ntes and meditation on
the Udgitha will be stated to be the transcendence of
identity with death  Hence, the results being different,
this section cannot be meant to indicate the source of
the ntes and meditation that have been dealt with 1n
the previous section.

Reply . The objection does not hold, for the result
of meditation on the Udgitha 1s identity with fire and
the sun, In the previous section too this very result
was mentioned, ‘He becomes one with these dcties’
(1. ii. 7).

Objection : Do not such statements as, 'Having
transcended death,’ etc. (I iii. 12-106) clash with what
has been said before?

Reply . No, for here the transcendence is of the
patural attachment to evil {not of Hiranyagarbha).
What is tlus natural attachment to cvil, called death?
What is its source? By what means is it transcended?
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And how?—these are the things which are sought to be
explained by the following allegory: .
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1. There were two classes of, Prajapati’s
sons, the gods and the Asuras' Naturally,’ the
gods were fewer, and the Asuras more in
number. They wvied with each other for (the
mastery of) these worlds. The gods said, ‘ Now
let us surpass the Asuras i (this) sacrifice
through the Udgitha.’

There were two clusses ‘'Two’ here means two
classes  The particle ‘ha’ 15 an expletive referring to a
past mncident. It 15 here used to recall what happened
in the past hfe of the present Prajapati  Of Prajapatt’s
sons, in his past ncarnation  Who are they? The
gods and the Asuras, the organs, that of speech and
the rest, of Prajapati humself How can they be the
gods and Asuras? They become gods when they shine
under the influence of thoughts and actions as taught
by the scriptures While those verv organs become
Asuras when they are influenced by their natural
thoughts and actions, based only on perception anc
inference, and directed merely to visible (secular) ends.
They are called Asuras, because they delight only in
their own lives (Asu) or because they are other than

1 For the story compare Chhindogya Up. I ii. 1-g.
* Lit. ‘therefore.’
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the gods (Sura). And because the Asuras are imflu-
encedeby thoughts and actions directed to visible ends,
therefore the gods were fewer, and the Asuras more in
number. —The lengthened form of the two adjectives
due to the addition of a wvowel angment makes no
change of meaning.—The organs, as we know. have a
stronger tendency to thoughts and actioms that 4re
natural, than to those that are recommeaded by the
scriptures, for the former serve visible ends. Hence
the gods are fewer, for the tendency that is cultivated
by the scriptures is rare , it is attainable with great
effort. They, the gods and the Asuras living in Praji-
pati's bodv, vied with each other for (the mastery of)
these worlds, which are attainable through thoughts and
actions prompted by one’s natural inclinations as well
as those cultivated by the scriptures. The nivalry of
the gods and the Asuras here means the emergence and
subsidence of their respective tendencies. Sometimes
the organs manifest the impressions of thoughts and
actions cultivated by the scriptures ; and when this
happens, the impressions, mamfested by those very
, organs, of the thoughts and actions based on percep-
tion and inference, and producing visible results only—
those tendencies characteristic of the Asuras—subside.
That is the victory of the gods and the defeat of the
Asuras. Somctimes the reverse happens. The charac-
teristic tendencies of the gods are overpowered, and
those of the Asuras emerge That is the victory of the
Asuras and the defeat of the gods. Accordingly, when
the gods win, there is a preponderance of merit, and
the result is elevation up to the status of Prajapati.
And when the Asuras triumph, demerit prevails, and
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the degra.dauon down to the level of statiopary
objects, if there be a draw, it leads toehuman
birth.

What did the gods do when, being fewer, they
were overwhelmed by the Asuras who outnumbered
them? The gods, being overwhelmed by the Asuras,
$4id to one another, ‘Now let us surpass the Asuras iy
this sacrifice, Jyotistoma, through the Udgitha, that is,
through identity with (the wvital force), the chanter of
this accessory of a sacnfice called the Udgitha. By
overcoming the Asuras we shall realise our divinity as
set forth in the scriptures.’ This ideptity with the
vital force ‘s attained through meditation and rites.
The ntes consist of the repetition of Mantras that will
be pregsently epjoined: ‘These Mantras are to be
repeated,” etc. (I. 1. 28). The meditation, is what is
being described.

Objection . This 1s a part of an injunctign on the
repetition of certain Mantras leading to the attain-
ment of divinity, and is a mere enlogy , it hnq nothing
to do with meditation.

Reply . No, for there occur the wordg, “Hp whp
knows thus.’ e

Objection . Since the text na.rrates an old story
m this treatment of the Udgitha, it must be a part of
an injunction on the latter.

Reply - No, for it is a (h@:cnt context. The
Udgitha has been enjoined clsowhere (in the cere-
monial portion), and this is a sectivn on knowledge.
Besides, the repetition of those Mantras for the attain-
ment of 1dent1ty with the gods is not an independent
act, for it is to be practised (only} by one who medi-
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tates on the vital force as described in this section, and
this méditation on the vital force is represented as
being independent. And a separate result is men-
tioned for it in the passage, ‘This (meditation on the
vital force) certainly wins the world’ (I. . 28). More-
over, the vital force has been stated to be pure, and
the organs impure This implies that the vital forc¥
is enjoined as an object of meditation, for otherwise
there would be no sense in calling it pure and the
organs such as that of speech, mentioned along with
it, impure, nor in extolhing 1t as is evident, by the
condemnation of the organ of speech, etc The same
remarks apply to the cnuncation of the result of
meditation on it, '(That fire) having transcended death
shines,” etc. (I in 12) For the identification of the
o1gan of speech ctc with fire and s¢ on is the result of
attaining onevess with the wital force

Objection - Granted that the wvital force 15 to be
meditated upon, but it cannot possess the attnbutes of
purity etc.

Reply’ - It must, for the Sruti savs so
¢ Objection: No, for the wvital force bemg an
object of meditation, the attnbutes referred to may
just be a eulogy

Reply  Not so, for i criptord  as in secular
matters, correct understanding alone can lead to our
well-being. In common life one who understands
things correctly attains what is good or avoids what
is evil—not if one understands things wrongly.
Similarly here also one can attain well-being if only
one correctly understands the meamng of scriptural
passages, and not otherwise, Besides there is nothing



131] BRHADARANYAKA UPANISAD 45

to disprove the truth of objects cotresponding to
notions conveyed by the words of the scriptyges en-
joining a meditation. Nor is there any exception in
the Srutis to meditation on the vital force as pure etc.
Since that meditation, we see, is conducive to our well-
being, we accept 1t as true. And we see that the
opposite course leads to evil. We notice in life that
one who misjudges things _takes a man, for instance,
for a stump, or an encmy for a fnend—2omes to grief.
Similarly, 1f the Self, God, the deities and so forth, of
whom we hear from the scriptures, prove fictitious, then
the scriptures, like secular things, would be a veritable
source of evil , but this 1 acleptable to neither of us.
Iherefore we conclude that the scriptures present, for
purposes of meditation, the Self, God, the denies and
su on, as real

Objection What vou say 1s wrong, for the name
and other things «re represented as Brahman., That
1s to say, the name and other things are obviously not
Brahman, but the scnptures, we find, ask us, 1n direct
opposttion to fact, to look upon them as Brahman,
which is analogous to regarding a stump ctc as a man.g
Hence 1t 15 not correct to say that one attamns well-
being by understanding things as they are from
the scnptures

Reply . Not so, for the difference is obiious, as
in the case of an image You arc wrong to say that
the scriptures ask us, in the face of fact, to look upon
the name and other things, which are not Brahman,
as Brahman, analogous to regarding a stump etc. as
a man.
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Objection : How?

Réply : Because the scriptures enjoin meditation
on the name etc. as Brahman for one who clearly
knows that those things are different from Brahman ;
it is like meditation on the image etc. as Visnu  Just
like the image etc., the name and other things are
used merely as aids to meditation , it is not meant
that they are Rrahman. So long as one does not know
a stump as a stump, one mistakes it for a man. But
meditation on the name ctc. as Brahman is not of that
€ g nature.

Objétlion'. There is only that meditation on
the name etc. as Brahman, but no Brahman. Regard-
ing an image as Visnu and other gods, and a Brahmana
as the Manes and so forth belongs to the same
category.

ly : No, for we are advised to look upon the

Rc (hymn) etc. as the earth and so on. Here we see
only a superimposition on the Rc etc. of the notions
of actually existing things such as the earth. There-
iore on the analogy of that we conclude that viewing
“the name etc. as Brahman and so forth is based on
actually existing Brahman and the rest. This also
proves that viewing an image as Visnu and other gods,
and a Brihmana as the Manes and so forth, has a basis

\ in reality. Moreover, a figurative sense depends on a
primary one. Since the five fires, for instance, are
only figuratively such, they imply the existence of the
y real fire. Similarly, since the name apd other things

1 By the Mimithsaka,
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are Brahman only in a figurative sense, they merely
prove that Brahman in a real sense must exist. o

Besides, matters pertaining to knowledge are akin
tc those pertaining to rites. That rites like the new
and full moon sacrifices produce such and such results,
and have to be performed in a certain definite way,
whth their rarts following each other in a particular
order, 15 a supersensuous matter bevond_ the range of
our perception and inference, which we nevertheless
understand as true solely from the words of the Vedas.
Similarly it stands to reason that entities like the
Supreme Self, God, the deities, etc., of which weé learn,
also from the words of the Vedas, as being character-
1sed by the absence of grossness etc, being beyond
hunger and the like, and so on, must be true, for they
are cqually supersensuous matters There is %o differ-
ence between texts relating to knowledee and those
relating to rites as regards producmg an impression.
Nor is the impression conveyed by the Vedas regarding
the Supreme Self and other such entities indefinite or
- contrary to fact.

Objection: Not so, for there is nothing to be
done¢. To be explicit: The ritualistic passages mention
an activity which, although relating to supersensnous
matters, consist of three parts' to be performed. But
in the knowledge of the Supreme Self, God, etc., there
1s no such activity to be performed. Hence it is not
correct to say that both kinds of passages are alike.

Reply : Not so, for knowledge is of things that
already exist. The activity to which you refer is real,

. 'What? Through what? And how ?—denoting respect:
ively the result, the means and the method of a nte.
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not because 1t is to be performed, but because it is
known through proper testimony (the Vedas} Nor is
the notion concerning 1t real because it relates to
something to be performed, but solely because it 1s
conveyed by Vedic sentences. When a thing has been
known to be true from the Vedas, a person will per-
form 1t, should 1t admt of being performed, but will
not do 1t if 1t is not a thing to be done.

Objection”  1f 1t 1s not something to be done,
then it will cease to have the support of Vedic tesh-
mony 1n the form of sentences. We do not under-
stand how words in a sentence can be construed
unless there is something to be done. But if there is
something to be done, they are construed as bringing
out that :dea. A sentence s authoritative when it
i1s devoted to an action—when 1t says that 2 certamn
thing is to be done through such and such means in a
particular way. But hundreds of such words denot-
ing the object, means and method would not make a
sentence unless there 1s one or other of such terms as
the following, ‘Should do, should be done, 18 to be
‘done. should become and should be * Hence such
entities as the Supremc Self and God have not the
support of Vedic testimony in the form of sentences
And if they are denoted by Vedic words (instead of
sentences), they become the objects of other means’ of
knowledge. Therefore this (the fact of Brahman
being the import of the Vedas) 1s wrong

Reply - Not so, for we find sentences like, ‘There

! Such as perception. Isolated words do mot add to our
knowledge, but only serve to call up the things they denote,
if we happen to know them already.



1.31] BRHADARANYAKA UFPANISAD 4'9

is Mt. Meru,' which is of four colours,” which relate
to things other than an action. Nor has anygne, on
hearing such sentences, the idea that Meru and the rest
are something to be done. Similarly, in a sentence
contaimng the verb ‘to be,” what is there to prevent
the construing of its words denoting the Supreme Seif,
god, etc., as substantives and their qualifying words?

Objectsun . This 1s not correct, for the knowledge
of the Supreme Self etc serves no usefl purpose like
that of Meru and so forth.

Reply  Not so, for the Sruti mentions such
results as, ‘The knower of Brahman attains the high-
est’ (Tai. 11. 1 1), and 'The knot of the heart (intel-
lect) is broken,’ etc. (Mu. II. u. 8). We also find the
cessation of ignorance and other evils which are the
root of relative existence. Besides, since the knowledge
of Brahman does not form part of anything else (e.g.
an action), the results rehearsed about it cannot be a
mere eulogy as in the case of the sacnficial ladle.?

Moreover, it 1s from the Vedas that we know that
a forbidden act produces evil results ; and it is not
somecthing to be done. A man who is about to do a
forbidden act has (on recollecting that it is forbidden)
nothung else to do cxcept desisting from it. In fact,

1 A fabulous mountain round which the sun and the
planets are saitl to revolve The directions east, west, etc.,
vary according to the relative position of the dwellers around
this mountain, the east beiag that 1n which they see the suy
nse. But the direction overhead 1s obviously coastant to all
of them.

* The passage, "He whose ladle 1= made oi Palids (Butm
Frongdosa) wood never hears an evil verse' (Tai. S. Il..v
7 2), is a eulogy, becanse it 18 subsidiary to an enjoined rite

4
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prohibitions have just that end 1n view, viz. to create
an idez that the acts in question must not be done
When a hungry man who has been chastened by a
knowledge of prohibited acts comes across something
not to be eaten 1n any way, such as Kalafija (the meat
of an ammal kiled with a porsoned weapon), or food
coming from a person under a curse, his first notion &
that the food can be ecaten, but it 1s checked by the
recollection that it 1s a forbidden food, as onc’s first
notion that one can dnnk from a mirage 15 checked by
the knowledge of its true naturc. When that natural
erroneous notion 1s checked, the dangerous' impulse to
eat that food 15 gone That impulse, being due to an
erroncous notion, automatically stops , 1t does not
require an additional effort to stop 1t Therefore
prohubitions have just the aim of commumcating the
real nature of a thing ; there 15 not the least connection
of human activity with them Simdarly here also, the
imunction on the true nature of the Suprcme Self ete
cannot but have that one aim  And a man who has
been chastened by that knowledge knows that his im-
pulses due to an erroncous notion are fraught with
danger, and those natural impulses automatically stop
when their cause, the false notion, has been exploded
by the recollecton of the true nature of the Supreme
Self and the hke

Objgection : Granted that the dangerous impulse
to eat Kalafija and the like may stop when the natural
erroncous notion about their edibility has been re-
moved by the recollection of their true nature as harm-

e 1 From the spiritual standpoint. The physical danger is
too patent to need a scriptural warning
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ful things ; but the tendency to do acts enjoined by
the scriptures should not stop in that way, far they
are not prohibited

Reply  Not so, for both are due to erroneous
notions and produce harmful effects. Just as the
tendency to eat Kalafija etc 15 due to a false notion
and produrtive of harm, so is the tendency to do acts
enjoined by the scriptures.  Therefore, for a man who
has a true knowledge of the Supreme Self, the tendency
to do these acts, being equally due to a false notion
and productive of harm, will naturally cease when that
false notion has been removed by the knowledge of
the Supreme Self.

Objection  Let 1t be so with regard to those acts
(which are done for matenal ends), but the regular
rites,! whach are performed solelv in obedience to the
scriptures and produce no harmful effects, should on
no account stop.

Reply  Not so, for they are enjoined on one who
has defects such as ignorance, attachment and aver-
sion. As the ntes with matenal ends (Kamya), such
as the new and full moon sacrifices are enjoined on,
one who has the defect of desinng heaven etc., so are
the regular ntes enjomned on one who has the root of
all evils, ignorance etc, and the consequent defects of
attachment and averston, manifesting themselves as
the quest of what 1s good and the avordance of what
is evil, etc , and who being equally prompted by these

1 There are three kinds of actions, wviz. the regular
(Nitya), the occasional (Namittika) and those done for
matenal ends (Kamya) Of these, the first twe are obligatogy
and ths third optional.
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tries to seek good and avoid evil; they are not perform-
ed solely in obedience to the scriptures. Nor are ntes
such as the Agnihotra, the new and full moon sacri-
fices, Caturmasya, Pasubandba and Somayaga intrinsic-
ally either rites with material ends or regular rites.
They come under the former category only because
the man who performs them has the defect of desiring
heaven and so forth. Similarly the regular rites per-
formed by a man who has the defects of ignorance etc.,
and who out of natural promptings seeks to attain
what is good and avoid what 1s evil, are intended for
that purpose alone, for they are enmjoined on him. On
one who knows the true nature of the Supreme Self,
we do not find any other work enjoined except what
leads to the cessation of activities. For Self-knowledge
is inculcated through the obliteration of the very cause
of rites, viz the conscivusness of all its means such as
the gods. And one whose consciousness of action, its
factors and so forth has been gbliterated cannot presum-
ably have the tendency to perform rites, for this pre-
supposes a knowledge of specific actions, their means
and so on. One who thinks that he 1s Brahman
*unlimited by space, time, etc., and not-gross and so oa,
has certainly no roum for the performance of rites.

Objection . He may, as he has for the indlination
to eat and so on.

Reply : No, for the inchnation to eat and sv on
is solely due to the defects of ignorance etc., and are
not supposed to be compulsory. But the regular rites
fannot be uncertain like that ; they cannot be some-
tithes done and sometimes omitted (according to one’s
ﬁnm) Acts like eating, however, may be irregular,

4
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as they are solely due to one’s defects, and these have
no fixed time for appearing or disappearing, like®desires
for rites with matertal ends. But the regular rites,
although they are due to defects, cannot be uncertain,
for they depend on specific times etc. prescribed by the
sgriptures, just as the Kamya Agnihotra (which is a
rite with .aaterial ends) depends on such conditions as
the morning and evening, because it is qnjoined by the
scriptures.

Objection :  As the inclination to eat etc. (although
due to defects) 1s regulated by the scriptures, so the
restrictions about that Agmihotra too may apply to the
sage.
Reply - No, for restnctions are not action, nor
are they incentives to action. Hence they are not
obstacles to the attainment of knowledge (even by an
aspirant). Therefore the Vedic dicta inculcating the
true nature of the Supreme Self, because they remove
the erroneous notions about Its being gross, dual and
so on, automatically assume the character of prohibi-
tions of all action, for both imply a cessation of the
tendency to action As 1s the case with prohibited acs
(such as the cating of forbidden food). Hence we
conclude that like the prohibitions, the Vedas delineate
the pature of realitics and have that ultimate aim.
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2. They said to the organ' of speech, ‘Chant
(the Udgitha) for us.” ‘All right,’ said the organ
of speech and chanted for them. The common
good that comes of the organ of speech, it secured
for the gods by chanting, while the fine speaking
it utilised for itself. The Asuras knew that
through this chanter the gods would surpass
them. They, charged it and struck 1t with ewil.
That evil 1s what we come across when one
speaks improper things

They, the gods, after deciding thus, said to the
organ of speech, 1e the deity 1dentified with the organ,
‘Chant (the Udgitha), or perform the function of the
priest called Udgatr, for ws’ That s, they thought
that this function belonged to the deity of the organ of
speech, and that it was the deity referred to by the
Mantra for repetiton, ‘From evil lead me to good’
(1. iii. 28). Here the organ of speech and the rest are
spoken of as the agents of meditation and work Why?
Because 1n reality all our activities in the field of med:-
tation and work arc done by them and belong to them.
Zhat they are not done by the Self will be stated
at length in the fourth chapter, in the passage, ‘It
thinks, as it were, and shakes, as 1t were,” etc. (IV.
ili. 7). Here too, at the end of the chapter it will be
concluded that the whole unuverse of action, 1ts factors
and its results, begtnmng with the Undifferentiated,
comes within the category of ignorance: ‘This
(universe) indeed consists of these three: name, form

+ 1 In this and the succeeding paragraphs the organ refers
to the desty identified with it.
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and action’ (I. vi. 1). And the Supreme Self, which
1s beyond the Undiffcrentiated, does not capsist of
name, form and action, and 1s the subject-matter of
knowledge, will be concluded separately by the denial
of things other than the Self with the words, ‘Not this,
not this° While the transmigrating sclf, which is
Conjured up by the hmiting adjunct (Upadhu) of the
aggregate of the organ of speech etc, \:'111 be shown as
falling under the category of that aggregate in the
passage, ‘(The Sclf) comes out (as a separate entity)
from these clements, and (this separateness) is destroyed
with them’ (I1. 1v 12, IV. v 13} Therefore 1t 1s but
proper to speak of the organ of specch etc, as being the
agents of meditation and work and recerving therr fruits,

"All nght, so be 1t,” said the organ of speech,
when requested by the gods, and chanted for them, for
the sake of the gods who wanted 1t done  What was thé
particular cffect of the chanting done by the organ of
speech for the sake of the gods®  This 1s being stated:
It 15 the common good of all the organs that comes
through the instrumentality of the organ of speech, on
account of the activitics of speaking etc., for this is the
fruit shared by all of them That st secured for the gads
by chanting the three hymns called Pavamana ! While
the result produced by chanting the remaining nine,
which, as we know from the scriptures,? accrues to the

}1n the sacnfice called Jyotistoma twelve hymns are
chanted by the Udgitr The fruits of chanting the first three
of these, called Pavamina, go to the sacrificer, and those of
the rest to the chanting priest.

3 'Then through the remamming hymas (the ch:ptar)
should secure eatable food for himself by chantng’ (1. w1 28),
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priest—the fine or articulated speaking—it wtilised for
fiself. ®Perfect enunciation of syllables is the special
function of the deity of speech ; hence that is specified
by the expression, ‘fine speaking’ While the effect of
speaking that helps the body and organs in general
belongs to the sacrificer as his share. Now, finding 3
loophole in the attachment of the deity in utilising its
power of fine speaking for itself, the Asuras knew—
what’—that through this chanter the gods would sur-
pass them, overcome the natural thoughts and actions
by the light of those acquired through the scriptures,
as represented by the chanter Knowing this theyv
chkarged if, the chanter, and siruck, i.e touched, it with
evil, their own attachment. That evil which was in-
jected into the vocal organ of Prajapati in his former
incarnation, is visible even to-day. What is 1t? What
%we come across when one speaks improper things, or
what is forbidden by the scriptures ; it is that which
prompts one to speak, even against one’s wishes, what
is inelegant, dreadful, false and so on  That it still
persists in the vocal organ of people who have
descended from Prajdpati is inferred from this effect of
improper speaking This evil that is g0 inferred is the
ope that got into the vocal organ of Prajapati, for an
eflect conforms to its cause
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3. Then they said to the nose ‘ Chant (the
Udgitha) for us.” ‘ All right,” said the eye and
chanted for them. The common good that comes
of the nose, it secured for the gods by chanting,
while the fine smelling it utilised for itself. The
Asuras knew that through this chanter the gods
would surpass them. They charged it and struck
it with evil. That evil is what weecome across
when one smells 1mproper things.
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4. Then they said to the eye, ‘Chant (the
Udgitha) for us.” ‘ All right,” said the eye and
chanted for them., The common good that comes
of the eye, it sccured for the gods by chanting,
while the fine seeing it utilised for itself. The
Asuras knew that through this chanter the gods
would surpass them. They charged it and struck
it with evil. That evil is what we come across
when one sees improper things.
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5. Then they said to the ear, ‘ Chant (the
Udgitha) for us.” ° All right,” said the ear and
chanted for them. The common good that comes
of the ear, it secured for the gods by chanting,
while the fine hearing 1t utilised for itself. The
Asuras knew that through this chanter the gods
would surpass them. They charged 1t and struck
it with evil. That evil 13 what we come across
when one hears improper things,
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6 Then they said to the mind, ‘Chant (the
Udgitha) for us.” ‘ All nght,’ said thc mind and
chanted for them. The common good that
comes of the mind, 1t secured for the gods by
chanting, while the fine thinking it utilised for
itself. The Asuras knew that through this chanter
the gods would surpass them. They charged it
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and struck it with evil. That evil is what we
come across when one thinks improper®things.
Likewise they also touched these (other) deities
with evil—struck them with evil.

Likewise they tried one by one the deities of the
‘nose ctc., tunking that they were each the deity referred
to by the Mantra enjoined for repetiton and were to
be meditated upon, since they too chanted the Udgitha.
And the gods came to this conclusion that the deities of
the organ of speech and the rest, whom they tried one
by one, were incapable of chanung the Udgitha,
because they contracted evit from the Asuras owing to
their attachment to utibsing their power of doing fine
performances for themsclves Hence none of them was
the deity referred to by the Mantra, ‘From ewvi] lead
me to good,” etc {I m 28), nor were they to be
meditated upon, since they were impure and did not
nclude the others  Likewise, just as in the case of
the organ of speech etc , they also touched these {other)
derties that have not been mentioned, the skin and the
rest, with evtl, that 1s to say, struck them wnth ewl. *

The gods. even after approaching one by one the
deities of speech etc, were helpless as regards tran-
scending death.
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7. Then they said to this vital force in thg
mouth, ‘Chant (the Udgitha) for us.” ‘Al
right,’ said th= vital force and chanted for them.
The Asuras knew that through this chanter the
gods would surpass them. They charged it and
wanted to strike it with evil. But as a clod of
earth, striking against a rock, is shattered, so
were they shattered, flung in all directions, and
perished. Therefore the gods becaine (fire etc.),
and the Asuras were crushed. He who knows
thus becomes his true self, and his envious kins-
man is crushed.

Then they said to this—pointing 1t out——vital force
in the mouth, having its seat in the oral cavity, ‘Chant
{the Udgitha) for us.” ““All nght,’ said the vital force
to the gods who sought its protection, and chanted, etc.
All this has been explaincd The Asuras wasted fo
sirike it, the vital force in the mouth, which was free
from taint, withk evil, the taint of their own attachment.
Having succeeded with the organ of speech etc., they,
through the persistence of that habit, desired to conta-
minate it too, but perished, were routed. How? This
is being illustrated. As in life a clod of earth, striking
against a rock, hurled at it with the intention of crush-
ing.it, is itself shatlered or crushed to atoms, so were
they shaltered, flung in all divections, awd perished.
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Because it so happened, therefore, owing to this
destruction of the Asuras—i.e. dissociation from the
evils due to natural attachment, which checked the
manifestation of their divimty—by virtue of taking
refuge in the wital force in the mouth, which is ever
unattached, the gods, the organs that are under consid-
®ration, becime-—what?—their own divine selves, fire
and so forth, to be mentioned later on. Formerly also
they had been fire and so on, but withtheir knowledge
covered by natural cvil, they had 1dentified themselves
with the body alone. On the cessation of that evil
they gave up then identification with the bedy ; and
the organ of speech and the rest realised their identity
with fire and so on, as taught by the scriptures. And
the Asuras, their encmies, were crushed

The sacnficer of a past age who 1s mentioned 1n
the stury, coming across this Vedic allegory, tested in
the same order the deity of speech and the rest, dis-
carded them as stricken with the taint of attachment,
wdentified himsclf with the taintless vital force in the
mouth, and thereby giving up his hmited identification
with the body only, as represented by the organ of
speech and the rest, identihed himself with the body
of Viraj, his present status of Prajapati, which, as the
scriptures say, represents the identification of the organ
of speech etc. with fire and so on. Similarly the
sacnificer of to-day, by the same procedfire, becomes
his true self, as Prajipati. And his envious kinsman,
the evil that opposes his attainment of the status of
Prajipati, is crushed. A kinsman is sometimes friendly,
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as, for instance, Bharata.® But the evil due to attach-
ment tq sensc-objects 1s an envious kinsman, for it
hides one’s real nature as the Sclf. It is crushed like
the clod of earth by one's union with the vital force
Who gets this result? He who knows thus, 1e. hike
the ancient sacrihcer reahises lus 1dentity with the vial
force descnbed above

Having fin®shed with the result (of meditation on
the wvital force) the Sruti resumes 1ts allegoncal form
and goes on. Why should the vital force in the mouth
be resorted to as one's self, to the exclusion of the
organ of speech and the rest? To cxplain this by
stating reasons, the Sruti points out through the story
that 1t 15 because the vital force 15 the common self of
the organ of speech etc as well as of the body

AN, & F AR A PAAGR A ; FIATER-
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8. They said, ‘ Where was he who has thus
restored us (to our divinity) # * (and discovered):
‘Here he is within the mouth. * The vital force
is called Ayasya Angirasa, for 1t 1s the essence of
the members (of the body).

They, the organs of Prajapati, which were restored
to their divimity by the vital force in the mouth, and
thus attained thewr goal, said, "Where was he who has
thus restored us to our divimty?’ The particle ‘nu’

7 ‘[he half-brother of Rama m the Rimiyana
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indicates dehberation. People who have been helped
by somebody generally remember their benefactqr. The
organs likewise remembered, and thinking on who 1t
might be, realised the wital force within themselves, 10
the aggregate of body and organs How? ‘Here he
1s within the mouth, is visibly present within the ether
that 1s 0 th  mouth’ People decide after delibera-
uon , so did the gods. Since the vital force was per-
caved by them as bemng present 1n the internal cther
without assurming any particular form like that of the
organ of speech etc., therefore the wital force s called
Avasya  And since 1t did not assume anv particular
form, 1t restored the organ of speech cte to ther real
statvs  Hence it 15 Angirasa, the self of the body and
organs  How? For it s, as 1> well-known, the
essence, 1 e the self, of the members, 1 e of the body
and organs  And how 11t the essence of the members?
Because, as we shall say later on, without 1t they dry
up Since, being the self of the members and not
assuming any particular form, the wvital force 1s the
common self of the body and organs and pure, thereforg
it alune, to the exclusion of the organ of speech etc..
should be resorted to as one’s self —tlus 1> the import
of the passage. For the Self alone should be realised
as one's self, since correct notions lead to well-being,
and erroneous notions, as we find, lead to ewil

| a1 QW AWy g, e ge gy [N
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9. This deity 1s called Dir, Because death is
far from it. Death is far from one who knows

thus.
Objection : One may think that the purity of the

vital force is not a proved fact.

Reply . Has this not been refuted by the state-
ment that the vital force is frec from the attachment
that the organ of speech and the rest betray by utilis-
ing their power of fine speaking etc for themselves?

Objection : True, but since as Angirasa it is
spoken of as the sel{ of the organ of speech etc., it may
be impure through contact with the latter, just as one
touched by another who has tnuched a corpse is
impure.

Reply :  No, the vutal force 1s pure. Why? Be-
cause this desty 1s called Dur ‘This' refers to the vital
force, reaching which the Asuras were shattered like a
clod of earth hitting a rock. It 1s the deity within the
present sacrificer’'s body whom the gods concluded as
their saviour saying, ‘Here he 1s within the mouth.’
And the vital force may well be called a deity, being
a part' of the act of meditation as its object. Because
cthe vital force is called Dir, 1.¢ is well known as Dir
—to be ‘called’ 13 synonymous with being ‘celebrated
as’'—therefore its purity is well known, from this name
of Dir. Why is it called Diir? Because Death, the
evil of attachment, is far from it, this deity, vital force.
Death, although it is close to the vital force, is away
from it, because the latter is ever unattached. There-

1 Just as a gnd 15 a part of a sacrifice distinct trom the
offerings efc. A sacrifice consists of the offerings and deities.
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fore the vital force is well-known as Diar. Thus its
purity is conspicuous, The results accruing to a
knower of this are being stated: Death is far from one
who knows lhus, that is, who meditates upon the vital
force endowed with purity, which is the topic of the
section. Meditation i1s mentally approaching the form
of the deity or the like as it is presented by the
cologisic poroons of the Vedas relating to the objects
of meditation, and concentrating on it, ‘excluding con-
ventional nations, tll one is as completely identified
with it as with one’s body, conventionally regarded as
one’s self. Compare such Sruti passages as, ‘Being a
god, he attains the gods' (IV. i. 2), and ‘What deity
are you identified with in the east?’ (IIl. ix. 20).

It has been stated, 'This deity is called Dir . . .
Death is far from one who knows thus.” How is death
far from one who knows thus? Being incongruous
with this knowledge. In other words, the evil due to
the attachment of the organs to contact with the sense-
objects 18 incongruous with one who identifies oneself
with the vital force, for it is caused by the identifica-®
tion with particular things such as the organ of speech,
and by one’s natural ignorance ; while the identification
with the vital force comes of obedience to the scrip-
tures. Hence, owing to this incongruity, it is but
Pproper that the evil should be far from one who knows
thus. This is being pointed out:

o1 W awr dwdoret v et grgwor
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10. This deity took away death, the evil of
these gods, and carried 1t to where these quarters
end. There 1t left thewr evils. Therefore one
should not approach a person (of that region},
nor go to that region beyond the border, lest one
imbibe that evil, death,

This deity—alicady explained—tovk away death,
the evil of these guds such as the god of speech, 1denti-
fied with the wital force Everybody dies because of
the evil due to the attachment of the organs to contact
with the sense-objects, prompted by his natural ignor-
ance. Hence thus evil 1s death  The vital force 1s
here spoken of as taking it away fiom the gods, sumply
because they identified themselves with the vital force
As a matter of fact, evil keeps away from this knower
just because 1t 18 out of place there  What iud the
vital force do after taking away death, the evil of the
®ods? It camed it to where these quarters, cast and
so forth. end One may question how this was done,
since the quarters have no end. T[he answer 15 that it
is all nght, for the quarters are here conceived as being
that stretch of territorv which 15 inhabited by people
possessing Vedic knowledge ;: hence ‘the end of the
quarters’ means the country inhabited by people who
hold opposite views, as a forest is spoken of as the end
of the country.! Carrying them, there if, the deity,

1 That is, inbabited conatry.
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wital force, left their evils, the evils of these gods.—
The word ‘Pipmanah’ 1s accusative plural.—‘Le#t,” lit.
placed 1n various humihating ways, and, as is under-
slood from the sense of the passage, among the inbhabit-
ants of that region beyond the border who do not
dentify themsclves with the wital force. That evil is
dift to the contac’ of the senses (with their objects) ,
hence 1t must rc;.xde in some hving being. Therefore
one showld not roach, 1 e. associate with by address-
Ing of seeing, aafﬁ'mn of the region beyond the border.
Assoaation with him would mmvolve contact with evil,
for 1t dwells 1n lnm  Nor go to that regron beyond the
border, where such people live, called ‘the end of the
quarters,’ although 1t may be deserted , and the impli-
cation 15, not to any man out of that land. Lest one
imbibe tha! evid, death, by coming into contact with
such people Out of this fear one should neither
approach these peuple nor go to that region  ‘Ned’
(lest} 1s a particle denoting apprehension

W W on WGl WA CHE TR
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11. This deity after taking away death, the

evil of these gods, next carned them beyond
death,

Now the result of tlus act of meditation on the
vital force as one’s own self, wiz. the identification of
the organ of specch ctc. with fire and so on, is being
stated. This deity mext carried them beyond death.
Because death, or the evil that limits one to the body,
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is removed by the identification with the vital force,
therefure the latter is the destroyer of the evil of death.
Hence that vital force carried these gods, that of speech
and the rest, beyond death, the evil which is being
discussed, and made them realise their respective un-
limited divine forms as fire and so on.
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1z. It carried the organ of speech, the fore-
most one, first. When the organ of speech got
rid of death, it became fire. That fire, having
transcended death, shines beyond its reach.

It, the wital force, carried the organ of speech, the
foremost ome, firsi. Its importance consists in being a
better instrument in the chanting of the Udgitha than
the other organs. What was its form after it was
carried beyond death? When the organ of speech got
rid of death, it became fire. Formerly also it was fire,
and being dissociated from death it became fire itself,
with anly this difference: That fire, having tran-
scended death, shines beyond sis reach. Before its
deliverance it was hampered by death and, as the

organ of speech pertaining to the body, was not lumin-
ous as now ; but now, being freed from death, it shines

beyond its reach.
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13. Then it carried the nose. When it got
rid of death, it became air.  That air, having
transcended death, blows beyond its reach.

Similarly the nose became air. It, having tran-
scended death, blows beyond its veach. The rest has
begn explained.
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14. Then it carried the eye. When the eye
got rid of death, 1t became the sun. That sun,

having transcended death, shines beyond its
reach.

Likewise the eye became the sun  He shines.
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15. Then it carried the ear. When the ear
got rid of death, it became the quarters. Those,
quarters, having franscended death, remain
beyond its reach.

Similarly the ear became the quarters. The
guarlers yemain, divided into the east and so forth.
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16, Then it cairied the mind. When the
mind got rid of death, it became the moon. That
moon, having transcended death, shines beyond
its reach. So does this deity carry one who
knows thus beyond death

The mund became the moon and shines  As the
vital force carned the ancient sacrificer beyond death
by transformsfig the organ of speech ete 1o fire and
so on, so does this deitv carrv one, the sacnhcer of
to-day, who knows thus the vital torce as including the
five organs, that of speech ctc For the Sruti says,
‘One becomes exactly as one meditates upon Him'’
S. X v.2 20)

AYEHASATTMRTGA ;  afg  mammwmAsag
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17. Next 1t secured eatable food for itself
by chanting, for whatever food 1s eaten, is eaten
by the wvital force alone, and it rests on that
® As the organ of speech and the rest had chanted
for their own sake, so the vital force 1 the mouth,
after secuning, by chanting the three hymas called
Pavamina, the result to be shared by all the organs,
viz. identity with Vird), next secured catable food for
ttself by chanting the remaining mne hymns  We have
already said that according to the Vedas the pnests get
the results of a sacrifice.’ How do we know rhat the

1 This although they officiate 1n the sacrifice on behalf
of the sacnificer The latter afterwards purchases them on

mlgmtota{eetotbepriesu.
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wvital force secured that eatable food for itself by chant-
mng? The resaon 1s being stated: For whatever food
—food 1n general 1s meant—is eaten by creatures in the
world 15 ealen by the vital force (Ana) alone. The
particle ‘hi’ (for) denotes a reason ‘Ana’ is a well-
known name of the vital force  There 18 another word
‘Anas’! ending 1 s, which mcans a cart, but this word
ends 1n a vowel and 1s a svnonym of ¢he vital force,
Besides, the wital force not only eats the eatable fapd,
2t also rests on that food, when 1t has been transformed
mto the body  Therefore the vital force secured the
eatable food for itself by (hanting, in crder thay ¢
might hve in the badv.  Although the wital force eats
food, vet, because 1t 1 only 1n order that it might Yive
m the body, there 15 no quesuon of its contracting the
evil due to attachment to fine petformance, as was the
s wath the agan of speeck and the st
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! The nominative singular of both 1s ‘Anah ' Hence the
explanation. It should be noted that the word ‘Aneng’ ia

also the mstrumental mngular of the pronoun ‘Idam’ (this
or 1t)
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18. The gods said, ‘ Whatever food there is,
is just this much, and you have secured it for
yourself by chanting. Now let us have a share
in this food.” ‘Then sit around facing me,’
(said the vital force). ‘ All right,” (said the gods
and) sat down around it. Hence whatever food
one eats through the vital force satisfies these.
So do his rélatives sit around facing him who
knows thus, and he becomes their support, the
greatest among them and their leader, a good
eater of food and the ruler of them. That one
among his relatives who desires to rival a man
of such knowledge is powerless to support his
dependants. But one who follows him, or
desires to maintain one’s dependants being under
him, is alone capable of supporting them.

Is it not wrong to assert that all food ‘is eaten by
the vital force alone,’ since the organ of speech and the
rest are also benefited by the food? The answer 1s:
No, for that benefit comes throngh the vital force.
How the benefit done to the organ of speech etc. by
the food comes through the vital force, is being
explained: The gods, the organ of speech etc., called
gods because they bring their respective objects to
light, said to the vital force in the mouth, ‘'Whatever
food there is, is eaten in the world to sustain lile,
fs just this much, and no more.—The particle ‘vai’

what is well known.—And you have secured it
ﬁ for yowrself by chanting, i.e. have appropriated it
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through chanting for your own use ; and we cannot live
without food. Therefore nmow let us have a sh¥re in
this food that is for yourself."—The absence of the
causative suffix in the verb is a Vedic licence.—The
meaning is, make us also sharers of the food. The
other said, ‘Then, if you want food sit around facing
me.” When the vital force said this, the gods said,
‘All nght,” and sat down around 3¢, ie. gncircling the
vital force. As they sit thus at the command of the
vital force, the food eaten by it, while sustamning life,
also satisfies them. The organ of speech and the rest
have no independent relation to food. Therefore the
assertion that all food “1s caten by the vital force alone’
is quite correct. This 1s what the text says: Hence,
because the gods, the organ of speech etc, at the
command of the wital force, sat around facing 1t, being
under its protection, therefore whatever food one eats
through the vilal force satisfies these, the organ of
speech etc

So, as the organ of speech and the rest did with
‘the vital force. do s relatives also sit around facing
him who knows thus, knows the vital force as the
support of the organ of speech etc —knows that the
five organs such as that of speech rest on the vital
force , that is, he becomes the refuge of his relatives.
And with his food he becomes the support of his
telatives who sit around facing hum, as the vital force
was of the organ of speech etc. Also, the greatest
among thom and their leader. as the vital force was of
the organs. Further, a good ealer of food. i.e. free
from discase, and the ruler of them, an absolute
protector, or independent master, just as the vital force
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was of the organ of speech etc. Al this result comes
to one who knows the wital force in the above way
Moreover that one among his relatives who desires fo
nval a man of such knowledge, 1 ¢. the knower of the
vital force, 15 powerless to support his dependants, hike
the Asuras who bad nvalry with the vital force.  HBud,
among his relatives, one who follows hun, this knower
of the wital force. as the organ oi speech and the rest
did the vital force, or who desires to maintain one’s
dependanis being under hum, just as the organs desired
to support themselves by following the wital force, s
alone capable of supporting them, and none eclse who
is independent  All thus 15 descnibed as the result of
knowing the attnbutes of the wital force

In order to demonstrate that the vital force 18 the
self of the body and organs, 1t has been introduced as
Angirasa, ‘It s Ayasya Angirasa’ (par 8) But at
has not been specifically stated why it 1s called Anga-
rasa. The following paragraph is introduced to furmsh
that reason  If that reason s valid, then only will the
vital force be admitted to be the self of the body and
organs It has next been stated that the organ of
speech and the rest depend on the wital force. To show
how that can be proved the text says-
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19 It 1s called Ayicya Angirasa, for it is
the essence of the members (of the body). The
vital force 15 indeced the es<ence of the members.
Of coursc 1t 1s thar essence.  (For instance), from
whichever mewnber the vital force departs, right
there it withers  Therefore this 15 of course the
essence of the members

It 15 called Ayasva Angirasa, etc —This is repeated
here as 1t 1s (from paragraph 8 for the sake of the
answer.  The paseage ending with, ‘The wital force is
indeed the essence of the members,’ reminds us of what
has already been explaned  How? The wtal force
s indeed the essence of the members  Of course st is
therr essence  IThe partile ‘i’ denotes a well-known
fact  Evervbody knows that the wital force. and not
the orgun of speoch ete L 1 the essence of the members.
Thercfore it 1s nght to remmnd us of this fact wath thes
words, ‘The vital foree 5 ndeed ” How s it well-
known? From whichcver member--any part of the
body without distincuon 1s meant-—the uvital force
departs, right there 1t, that member, withers or dnes
up  The word “thercfore,” symiving conclusion, is
construed with the last sentence.  Therefure this 1s of
cossrse the essence of the members, is the conclusion.
Hence it is proved that the vital force is the self of the
body and organs. Because when the self departs,
withering or death (of the bodv) takes place. Hence
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all creatures live through that. Therefore, leaving out
the ordan of speech and the rest, the vital force alone
should be meditated upon. This is the sense of the

whole passage.

The vital force 1s the self not only of the body and
organs, which represent form and action respectively,
but also of the Vedas, Rc, Yajus and Siaman, whch
consist of name Thus the Sruti magnifies the vital
force, extolling it as the self of all, to show that it is a
fit object of meditation.
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20. This alone is also Brhaspati (lord of the
Rc). Speech is indeed Brhati (Rc} and this is
.its lord. Therefore this is also Brhaspati.

This alone, the vital force in question called Angi-
rasa, #s also Brhaspati. How? Speech is indced
oBrkafi, the metre with thirty-six syllables. The metre
Anustubh is speech. How? For the Sruti says,
‘Speech is indeed Anustubh’ (Tai. S. V. i. 3. 5). And
this speech called Anustubh is included in the metre
Brhati. Hence it is right to say, ‘Speech is indeed
Brhati,' as a well-known fact. And in Brhati all Rces
are included, for it is extolled as the vital force. For
another Sruti says, ‘Brhati is the vital force.’ (Ai. A,
11. i. 6) ; ‘One should know the Rces as the vital force’
(Ibid. II. ii. 2). The Rces are included in the vital
force, as they consist of speech, How this is s is
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being explained: And this vital force ¢s its lord, the
lord of speech, i.e. of the Rces in the form of “Brhati.
For it gives rise to speech, since the Rces are recited
through the air which is propelled by the fire in the
stomach. Or the vital force may be the lord of speech,
being its protecter, for speech is protected by the vital
fdrce, since a dead inan has no power to utter words.
Therefore this is also Brhaspali, i.e. thg vital force is
the self of the Rces.
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21. This alone is also Brahmanaspati (lord of
the Yajus.) Speech 1s indeed Brahman (Yajus),
and this 15 1ts lord. Therefore this is also
Brahmanaspati.

Similarly the self of the Yajuses. How? This
alone 1s also Brahmanaspats. Speech is Brahman or
Yajus, which is a kind of speech. And this is its lord,
the lord of that Yajus. Therefore this is indced Brah-
manaspati, as before

How is it known that the words 'Brhati’ and
‘Brahman’ mean the Rc and the Yajus respectively,
and nothing else? RBecause at the end (of this topic,
in the next paragraph) the word ‘speech’ is used as
co-ordinate with ‘Saman,’ ‘Speech is indeed Sdman.’
Similarly in the sentences, ‘Speech is indeed Brhati’
and ‘Speech is indeed Brahman,’ the words ‘Brhati,’
and '‘Brahman’, which are co-ordinate with ‘speech’,
ought to mean the Rc and the Yajus respectively. On
the principle of the residuum also this is correct. When
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the Saman is mentioned, the Rc and the Yajus alone
remairy. Another reason 1s that they are both forms of
speech. The Rc and the Yajus are particular kinds of
specch. Hence they can well be co-ordinated with
speech. Moreover, unless they are taken 1n that scnse,
therc will be no diffierence between the two terns of
cach sentence (In the next two paragraphs) ‘Samah’
and 'Udgitha’ clearly denote specific objects.  Similarly
the words ‘Brhati’ and ‘Brahman’ ought to denote
specific objects  Otherwise, not conveying any specific
object, they would be useless, and if that specific object
be mere speech, both sentences would be tautological.
And lastly, the words Rc, Yajus, Saman and Udgitha
occur 1n the Vedas in the order here indicated
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22. This alone is also Saman  Speech 18
indeed S3, and this 1s Ama. Because it 15 Sa
(speech) and Ama (vital fnrco) therefore Saman
is so called. Or because it is cqual to a white
ant, equal to a mosquito, equal to an elephant,
equal to these three worlds, equal to this
universe, therefore this is also Saman. He who

knows this Saman (vital force) to be such attains
union with it, or lives in the same world as it.
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This alone ss also Saman How? This is being
explamed®  Speech i1s indeed Sa, whatever 1s dgnoted
by fermimne words is specch, for the pronoun Sa (she)
refers to all objects denoted by them  Similarly this
vital force 18 Ama  The word ‘Ama’ refers to all
objects denoted by masculine words. For another
Sruh says, ‘How de you get my masculine names? He
should reply  Through the vital force And how my
feminine names?  Through speech’ (Kafl. T 73 So
this word ‘Saman’ depotes speech and the vital force
Again, the word ‘Saman’ denotes a chant consisting only
of a combination of tenes ¢t that are produced by the
wilal force  Hence there 1s nothing called Saman
except the vital force and speech, for the tone, syllables,
etc are produced by the vital force and depend on it.
‘Th' wital force “alone 1s also Siman,” because what
15 generally known as Siman 1 a combination of speech
and the vital force, Si and Ama T herefore Saman,
the chant consisting of a combination of tones etc., 1S
so called, weliknown 1n the world

Or because it 1s equal 1n all those respects to be
presently  mentioned, therefore this s also Saman.
This 1s the construction  The word ‘or’ 1s gathered on
the strength of the alternative reason indicated for the
denivation of the word ‘Samun.’  In what respects is
the vital force equal> This 1s being answered: Egqual
o the body of a white ant, equal to the body of a
mosquito, equal w the body of an elephant, equal lo
these three worlds, i.e. the body of Virdy, equal to this
umverse, li.0. the form of Hiranyagarbha. The vital
force 15 equal to all these bodies such as that of the
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white ant in the sense that it is present in its entirety
in than, as the essential characteristics of a cow (Gotva)

are present in each individual cow. It caunnot be
merely of the size of these bodies, for 1t is formless and
all-pervading. Nor does the equality mean just filling
up those bodies by contraction or expansion like lamp-
light in a jar, a mansion, etc. For the Sruti says,
“These are all equal, and all infinite’ (I. v. 13). And
there is nothmg inconsistent in an all-pervading prin-
ciple assuming 1n different bodies their particular size

He who knows this Saman, 1.e. the vital force called
Saman because of 1its equality, whose glories are
revealed by the Vedas, to be such, gets this results:
aliains union with 1t, 1dentification with the same bo%
and organs as the vital force, or huves in the same wo

as i2, according to the difference in meditation. This #
meant to be the result of meditation continued tiHl
identity with the vital force is established
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23. This indeed is also Udgitha. The vital
force is indeed Ut, for all this is held aloft by the
vital force, and speech alone is Githa. This is
Udgitha, because it is Ut and Githa.

This indeed is also Udgitha. The Udgitha is a
particular division of the Siman, not chanting, for the
topic under discussion is Siman. How is the vital
force Udgitha? The wital force is indeed Ul, for all
Wsmhuuuw‘loﬂormppmodbythcmw

et v
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force. This prefix ‘ut,” meaming holding aloft, denotes
2 charactenstic of the vital force. Therefore thewnal
torce 15 Ut Speech alone 1s Githa, for the division of
saman called Udgitha 15 a vanety of sound  ‘Githa,’
coming from the root ‘gai,’ denoting sound, is nothing
but speech  The Udgitha cannot be concetved of as
havihg any other form but sound  Hence 1t 15 nght to
assert that speech s Githa  The vital force is Ut, and
Githd 1s speech dependent on the wital force, hence
the two together are denoted by one word- Thas ss
Udgitha
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24. Regarding this (there 1s) also (a story):
Brahmadatta, the great-grandson of Cikitana,
while dnnhing Soma, smd, ‘ Let this Soma stnke
off my head if 1 say that Ayasya Angirasa
chanted the Udgitha through any other than
this (vital force and speech).’  Indeed he chanted
through speech and the wvital force.

Regardimg this subject described above a story is
also narrated n the Sruts  Brahmadatta, the greal-
grandson' of Cikitina, whiie dnnking Soma in a sacri-
fice, smd, ‘Let this Soma in the bowl that I am drink-
g strike off my head for being a har, ie. if I have

! Whose great-grapdfather (1 ¢ Cdatina) at least was
Ining This is implied by the sufiix, See Papmi IV. i 163,
6
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told a lie.’—The suffix of the verb is a substitute for
an ithperative suffix and expresses a wish.'—How can
he become a liar? This is being explaned: ‘If I
say that Ayasya Angirasa chanted the Udgitha through
any other deity than this vital force combined with
speech, which is being discussed.” The term ‘Ayasya
Afgirasa,” denoting the vital force in the mouth, réfers
to the priest who chanted in the sacrifice of the ancient
sages who projected tlhus world. ‘If I say like this, I
shall be a har, and for entertaining this false notion let
that deity strike off my head' The mention of his
taking this cath shows that one must have a firm
conviction of this knowledge.? This purport of the
story the Sruti concludes in its own words: He, that
chanter, called here Ayisva Angwasa, chanted through
speech, which 1s subordinate to the vital force, and the
vital jorce, which 1s his own self, mecaning this is the
sigmficance of the oath.
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25. He who knows the wealth of this Siman
(vital force) attains wealth. Tone is indeed its
wealth. Therefore one who is going to officiate

1 Pigini VII L 33,
3 That the vital force is the defty of the Udgitha
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as a pnest should desire to have a rich tone in
his voice, and he should do his priestly duties
through that voice with a fine tone. Therefore
m a sacrifice people long to see a priest with a
good voice, like one who has wealth. He who
knows the wealth of Siman to be such attains
wealth.

He who knows the wealth of this Siman, the vital
force under consideration, denoted by the word
‘Sdman,’ which 13 here pomnted out as being the one
in the mouth--what happens to him? _he aitains
wealth. Having drawn his attention by tempting hum
with (a mention of) the result, the scripture tells the
listener- Tome is indecd 1ts wealth  ‘Tone’ is sweet-
ness of the voice ; that is its wealth or ornament. For
chanting, when attended with a good tone, appears as
magnificent. Because this 15 so, therefore one who i3
going lo officiate as a pnest, ie. a chanter, showld
desire to have a nch tone tn ks voice, in order to
chrich the Siman with that tone. This is an incidental
injunction , for if the vital force (identified with the
chanter) is to be realised as having a good tone through
the fact of Sainan possessing it, a mere wish will not
effect this, and therefore, it 1s implied, appropriate
means such as cleaning the teeth and sipping o should
be adopted. And he should do s pnestly duties
through that cultured voice with a fine tone. Because
tone is the wecalth of Siaman and the latter is em-
bellished by it, therefore in a sacrifice people long to
see a priest with a good woice, as they do a rich man.
It is a well-known fact that people want to see onc who
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has wealth. The result, already declared, of the medi-
tatién on this characteristic of the vital force 1s repeated
as a conclusion: He who knows the wealth of Saman
lo be such attains weallh,
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26. He who knows the correct sound of this
Saman (vital force) obtains gold  Tone 15 indeed
its correct sound, He who knows the correet
sound of Saman to be such obtains gold

Now meditation on another attnibute, viz pos-
sessing correct sound, 15 being epjoined  Lhat too s
having a good tone, but there 1o this ditferenie The
previous one was sweetness of the voice , whercas this
denoted by the word ‘Suvarna,’ 18 correct articulation
according to the laws of phonctics FHe who know .
the correct sound of this Saman oblawns gold. for the
word ‘Suvarna’ means both a gnod tone and gold.  That
is to say, the result of meditating upon this attibut
15 the obtaining of gold, which s the commoen meaning
of the word ‘Suvarna.” Tone s indecd 165 corvect
sound. He who knows the correct sound of Saman tu

be such obtains gold. All this has been explained.

aeq oy oy w: afdrst ¥ afy g fefy,
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27.  He who knows the support of this Saman
wital foree) gets a resting place.  Speech (certain
varts of the body) 1s indeed 1its support. For
cesting on speech 15 the vital foree thus chanted.
some say, resting on food (body)

Sunitarly, 1n ordor to onpoin meditation on another
catnre of the vital force, vie its support, the text
~avs Mo wha knows the rupport of tus Sdman, v e
~peech, on which the Saman rests, gobs a resting place
Phe tesalt s aptly o accordance with the meditation,
sor the Srutr savs, One becomes) nactly as one
editates upen Him (80 N v 2 200 As before,
when one has been temptod by a mention of the result
ad wants W hear what that support -, the senpture
~ivs  Speceh 1y andeed the support of the Saman
speech’ bere means the difterent parts of the body
-ucly as the root of the tongue | those are the support.
Phis s oaplained by the text Tor sesting on speech,
te the toot of the tongue and other places, s the vital
oyce thus chanted, assumes the form of a chant
Therefore speech 15 the support of the Saman.  Some
av, 1t s chanted resting on food 1t is but proper to
4y that the wital foree 1ests on this Since this latter
view 35 also unexceptionable, one should meditate at
fus option upon either speech or food as the support of
the vital force.
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28. Now therefore the edifying repetition
(Abhyaroha) only of the bymns called Pava-
manas. The priest called Prastotr indeed recites
the Siman. While he recites it, these Mantras
are to be repeated: From evil lead me to good.
From darkness lead me to light. From death
lead me to immortality. When the Mantra says,
* From evil lead me to good,’ ‘evil’ means death,
and ‘good’ immortality; so it says, ‘From death
Jead me to immortality, i.e. make me immortal.’
When it says, ‘ From darkness lead me to light,’
‘darkness’ means death, and ‘light,’ immortality;
80 it says, ‘' From death lead me to immortality,
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or make me immortal.” In the dictum, ‘ From
death lead me to immortality,” the meaning ‘does
not seem to be hidden. Then through the
remaining hymns (the chanter) should secure
eatable food for himself by chanting. Therefore,
whfle they are being chanted, the sacrificer
should ask for a boon—anything that he desires.
Whatever objects this chanter posseséed of such
knowledge desires, either for hunself or for the
sacrificer, he secures them by chanting. This
(meditation) certainly wins the world (Hiranya-
garbha) He who knows the Saman (vital force)
as such has not to pray lest he be unfit for this
world,

A repetition of Mantras 1s being prescnbed for ope
who knows the vital force as such  The meditation by
knowing which one 15 ¢ntitled to this repetition of
_Mantras has been mentioned. Now, beciuse this
repetition of Mantras by one possessed of such knowl-
edge produces the result of elevation to divinity, there-
fore 1t 18 being descnbed here.  This repetiion, being
connected with chanung, may be thought applicable to
every chant ; so0 1t 15 restncted by the mention of the
Pavamanas. But since one may think that it should
be done with all the three Pavamanas, the time is being
further restricted: The pnest called Prastoly indeed
recites the Sdman. While ke recites at, i.e. when he
beging to chant the Saman, these Maniras are lo be
repeated. And this repetiion of Mantras is called
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‘Abhyaroha,” because through this repetition ome
possessed of such knowledge ‘advances towards’ the
realisation of one’s innate divinity. The plural in
‘these’ indicates that there are three Yajus Mantras.
The use of the accusative case and the fact that these
Mantras occur in a Brahmana or explanatory pogtion
of the Vedas, indicate that the usual accent should be
used in thesec words, and not the special intonation’
used in the hymns. This repetition of Mantras is to
be done by the sacrificer.

These are the Yajus Mantras in question  From
evil lead me to good From darkness lead me lo
tight. From death lead wmc lo immortalitv  The
meaning of the Mantras 15 ludden. So the Brihmana
ttself explains them  When the Mantra sars, “From
evil lead me to good,” what 15 the meaning” “Euwl’
means death, 1e. our natural actions and thounghts ;
‘evil,” because they degrade us very much ; and
‘good,” i.e. actions and thoughts as they are regulated
by the scriptures, means immortalily, because they
lead to it. Therefore the meaning 15, ‘From evil
actions and ignorance lead me to actions and thoughts
that are regulated by the scriptures, 1 ¢. help me to
identify myself with those things that lead to divinity ’
The import of the sentence is being stated: So it says,
"Make me smmortal.” Similarly, when it says, ‘From
darkness lead me to light,” ‘darkness’ means dealh
All ignorance, being of the nature of a veil, is dark-
ness ; and 1t again is death, being the cause of it. And

I Which is indicated by the use of the instrumental case
in the duwections
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‘hght’ means immorlality, the opposite of the .above,
onc’s divine paturc. Knowledge, being luminous, is
called hght ; and it again is immortality, being of an
impenshable nature  So it says, "From death lead me
‘o immorlality, or make me immortal,’ as before i. e.
hedp me to reahse the d.nne status of Viray The
t.rst Manfra means, help mc to identify myself with
‘he means of realisation, instead of with things that
e ot such , while the secend one means, help me
to zo beyond that even-—for 1t is a form of 1gnorance
-and Tattain adentity  with  the result The third
Mantra, ‘From death lead sme to immortalits,” gives
the combined meanimg of the first two, and 15 quite
dear  In thas the meamng does not seem te be hidden
s> 1n the hirst two, 1 ¢t should be taken hterally
fhen, after chanung for the sacnficer with the
‘hice Pavamanas, through the remaiming hymns the
chanter who knows the vital foree and has become
‘dentitied with at, showld secure catubie food for him-
self by chanting, just hike the vital force Because
"Ins chanter knows the vital force as above described,
therefore he 1s able to obtain that desired object.
LThercfore, while they are being chanted, the sacrificer
hould ask for a boow ~anything that he desires. Be-
cause whatever objects this chanter possessed of such
knowledge desires, cither for humself or for the
sacrificer, he secwres them by chanting.  This sentence
should precede the one before it (for the sake of
sense),
Thus 1t has been stated that meditation and rites
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together lead to identification with Hiranyagarbha.
There' is no possibility of a doubt regarding this.
Therefore a doubt is being raised as to whether, in the
absence of rites, meditation alone can lead to that
result or not. To remove it, the text says: Thss
meditation on the vital force certainly wins the werld
(Hiranyagarbha'), even if it is disjoined from the rites.
He has not © pray lest he be unfit for this world, for
ane who has already realised his identity with Hiranya-
garbba cannot possibly pray for the attainment of
him. A man who is alrcady in a village is not eager
about when he will reach it, as a man who is in a
forest is. Expectation 1s always about something
remote, something other than one’s self ; it is impossible
with regard to one's own self. Therefore there is no
chance of his fearing lest he should ever miss identity
with Hiranyagarbha.

Who gets this result? He who knotws this Siman
as such, meditates upon the vital force whose glories
have been described above, till he realises his identity’
with it in the following way: ‘I am the pure vital
force, not to be touched by the evils characteristic of
the Asuras, viz. the attachment of the senses to their
objects. The five organs such as that of speech bave,
by resting on me, been freed from the defects of these
evils, which spring from one's natural thoughts, and
bave become fire and so forth ; and they are connected
with all bodies by partaking of the eatable food that
belongs to me. Being Afgirasa, I am the self of sl

! Who is the compic form of the wital force.
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beings. And I am the self of speech manifesﬁ.llf itself
as Rc, Yajus, Siman and Udgitha, for I pervade it
and produce it. I am transformed into a chant as
Siman, and have the external wealth or embellishment
of a good voice ; and 1 also have a more intimate
trgasure, consisting of fine articulation according
to phonetics. And when I become the chant, the
throat and other parts of the body are my support.
With these attributes I am completely present in all
bodies beginning with that of a white ant, being form-
less and all-pervading.’
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1. In the beginming, this (universe) was but
the self (Vira)) of a human form. He retlected
and found nothing eclse but himsclf. He first
uttered, ‘1 am he.’ Therefore he was called
Aham (I). Hence, w this day, when a person
is addressed, he first says, ‘It 1s 1,” and then says
the other name that he may have. Because he
was first and before this whole (band of
aspirants) burnt all cvils, therefore he is called
Purusa. He who knows thus indeed burmns one
who wants to be (Viraj) before him.

It has been explained that one attains the status
of Hiranyagarbha through a combination of medita-
tion and rites. That the same resuit is attained only
through meditation on the vital force has also been
stated in the passage, ‘This certainly wins the world,’
etc. (I. iii. 28). The present section is introduced in
order to describe the excellent results of Vedic medita-
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tions and rites by setting forth the independence and
other powers of Hiranyagarbha, who is himstlf the
result of his past actions, in the projection, maintenance
and dissolution of the universe. The meditations and
ntes that are prescnibed in the ceremonial portion! of
the Vedas would thercby be extolled by implication.
TRe import, however, 15 this: The sum total of these
resudts of meditation and rnites belongs to the relative
world, for Virdas® has becn described as possessing fear,
dissatisfaction, cte , has a body and organs, and con-
sists of gross, differentiated and  transient objects.
ils prepares the ground for what follows, since the
knowledge of Brahman alone, which 15 going to be
desenibed, can lead to hiberation  For one who is not
disgusted with things of the world consisting of a
varniety of means and ends 1s not entitled to cultivate
the knowledge of the umty of the Self, as one who is
not thirsty has no use for a drink Therefore the
delineation of the excellent results of meditation and
ntes is meant to antroduce the succeeding portion.
LIt will also be said later on, 'Of all these, this Self
alone should be reahised” (1. iv 7), ‘This Self is dearer |
than a son’ 1T v 81, and s0 on,

In the beginming, before the manifestation of any
other body, this umverse of different bodies was but
the self, was unditferentiated from the body of Viraj,

1t Including the previous sections of this book

* The word used here 1s 'Prajapats,” which means both
Hiragyagatbha and Vird), the subtle and gross forms, respect-
tvely, of the same bemng. Sankara often uses thess two
terms almost interchangeably. This should be borne in mind
to avold confusion.
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the first embodied being born out of the cosmic egg,
who is here meant by the word ‘seli.” He is the pro-
duct of Vedic meditations and rites. And this self was
of & human form, with a head, hands, etc., i. e. Virdj.
He, who was born first, reflected on who he was and
what his features were, amnd fowumd mothing else but
kimself, consisting of the body and organs. He found
only himself, the self of all. And as he had been
purified by Vedic knowledge in his past life, he first
uitered, ‘I am he,’ the Virij who is the self of all.
And because owing to his past impressions he first
declared himself as Aham, therefore he was called
Aham (I). That this is his name as given out by the
Sruti will be mentioned later: ‘His secret name is
Aham’’ (V. v. 4). Hence, because this happened with
Viriij, the cause, therefore, to this day, among men,
his effects, when a person s addressed as, ‘Who are
you?’ he first says, ‘It is I,” describes himself as
identified with his cause, Vird), and thes says, to one
who inquires about his particular name, the other
same, the name of his particular body, such as
+Devadatta or Yajiiadatta, that he may have, as given
to that particular body by his parents.

And because he, Viraj, in his past incarnation
when he was an aspirant, by an adequate practice of
meditation and rites was the first of those who wanted
to attain the status of Virdj by the same method, and
bejore this whole band of aspirants burmi—what?—
all evils, viz. attachment and ignorance, which ob-
structed his attainment of the status of Virdij—because
it was so, therefore ke is called Puruga, i. ©. one who
burnt first. As this Virij became Purasa and Virdj by
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burning all the obstructing evils, so another person,
by the fire of his practice of meditation and rites, or
by virtue of meditation alone, burns ome—whom?—
who wants to be Viraj before him, this sage. The text
points him out in the words, ‘Who kmows thus.’ It is
implied that he has perfected himself in the practice of
meBitation,

Objection : The desire to attain ¢he status of
Virij must be dangerous, if one is burnt by a sage

possessing this knowledge.

Reply : There is nothing wrong in it, for burn-
ing here means only the failure to attain the status of
Vird) first, due to a deficiency in the practice of medi-
tation. The man who uses the best means attains it
first, and the man who 1s deficient in his means does
not. This is spoken of as the former burning the
jatter. It is not that one who uses the best means
actually burns the other. As in the world, when
several people are having a running contest, the man

- who first reaches the destination may be said to baura
the others, as it were, for they are shomn of their
strength, so is the case here.

In order to show that the results, meant to be
extolled here, of meditation and rites enjoined in the
ceremonial portion of the Vedas, are not beyond the
range of transmigratory existence, the text goes on:
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2. He was afraid. Therefore people (still)
are afraid to be alone. He thought, ‘ If there is
nothing else but me, what am I afraid of?’
From that alone his fear was gone, for what was
there to fear? It is from a second entity that

fear comes. \

He, Vira], who has been presented as the hrst
embodied being of a human form, was afrard, just
like us, says the text. Because this being with a
human form, possessing a body and organs, was afraul
owing to a false notion about his extinction, therefore,
being similarly situated, people to thuis day are afrard
to be alome. And the means of removing this false
notion that cansed the fear, was, as in our case, the
right knowledge of the Self. He., Viray., thought, 'If
there is mothing else but me, no other entity but myself
to be my rival, what am 1 afrad of, for there is
nothing to kill me?' From that night knowledee of the
Self alone his, Viri)'s fear was clean gone  That fear
of Virij, being due to sheer ignorance, was inconeistent
twith the knowledge of the Supreme Self  This is what
the text says: For what was therc to fear> That »s.
why was he afraid, since there could be no fear when
the truth was known? Because #f i< from a second
entity that fear comes, and that second entity is
merely projected by ignorance. A second entity that
s not perceived at all cannot certainly cause fear,
for the Sruti says, ‘Then what delusion and what
grief can there be for one who sees unity?’ (14. 7).
That his fear was removed by the knowledge of unity
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was quite proper. Why? Because fear comes of a
second entity, and that notion of a second entity was
removed by the knowledge of unity ; it was non-
existent.

Here some object® What was Vird)'s knowledge
of umty due to® And who instructed him? If it
tam® without any instruction, the same might also be
true of us. If, however, 1t was due to_the impres-
sions of his past life, then the knowledge of unity
would be wuseless As Vira)'s knowledge of unity
acquired in lis past Iife, although it was present, did
not remove the cause of his bondage, ignorance—for
being born with that ignorance, he was afraid—so the
knowledge of umty would be useless in the case of
evervbody  Should 1t be urged that the knowledge
prevatling at the last moment only removes ignorance,
our answer 1s that it cannot be laid down as a rule,
since ignorance may appear again just as it did before.
Therefore we conclude that the knowledge of umty
serves no useful purpose.

. Reply  Not so, for, as in the world, s knowl-
cdge sprang from his perfected burth. That is to say,
a> we see that when a person has been born with a
wlett body and organs as a result of lus past merits,
he excels in knowledge, intelligence and memory.
wmlarly Vird), having burnt all his evils which pro-
duce quahties the very opposite of rightecusness,
knowledge, dispassion and lordship, had a perfected
birth in which he was possessed of a pure body and
organs ; hence he might well have the knowledge of
unity even without any instruction. As the Smrti
says, ‘The Lord of the universe is born with these four
7
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virtuesinfillile knowlédge, Gispassion, lordship and
1ghtdonaness” (VE. I. 1 3).
Objection : Tf he was born with those virtues, he

could not have fear. Darkness never appears with
the son.

Reply : Not so, for the expression ‘He is torn
with these virtues,” means that he is not instructed
about them ‘by others.

Objection : In that case qualities like faith, devo-
fion and prostration (to the teacher) cease to be the
oeans of knowledge. The Gitd, for instance. says,
‘Ode who has faith and devotion and controls one’s
senses attains knowledge’ (G. 1V. 39), and ‘Koow it
throngh prostration’ (G. IV. 34). There are other
texts from the Srutis as well as Smrtis which prescribe
simiar means for knowledge. Now, if knowledge is
due to the merits of one’s past life, as you say was the
case with Vird;, then the above means become useless.

Reply : No, for there may be differences as re-
girds the means guch as their alternation or combina-
tion, efficacy or ineficacy. We observe in life that
elfects are produced from various cavses, which may
operate singly or in combination. Of these causes
opersting singly or in combination, some may be more
efficacious than others. Let us take a le instance
of an effect produced from various , say, the
perception of form or colour: In the case of animals
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there is & combimtion of causes stich as the éommection
of the eye wiih the object, and light, which again may
vary according as it is sunlight or moonlight, and so
on. Similarly there would be differences due to that
light being of a particular character, strong or feeble,
and_so on. Exactly in thr same way with the
knowledge of the umty of the Self. Sometimes the
acHons of one’s past life are the cause, asin the case
of Virdj. Sometimes it is reflection, for the Sruti says,
‘Desite to know Brahman through reflection’ (Tai. IIL.
i-v. 1). Sometimes faith and other things are the
only causes ot attaining knowledge, as we learn fromi
such Sruti and Smrti texts as the following: ‘He only
knows who has got a teacher’ (Ch. VI. xiv. 2), ‘One
who has faith . . . attains knowledge' (G. IV. 39).
‘Know it through prostration’ (G. IV. 34), ‘(Know-
ledge received) from the teacher alone (is best)’ (Ch.
1V. ix. 3), ‘(The Sclf) is to be realised through hearing,’
etc. (Il.iv. §; IV. v. 6). For the above causes
remove obstacles to knowledge such as demerit. And
the hearing, reflection and meditation on Vedinta
texts have a direct relation to Brahman which is to
be known, for they are naturally the causes to evoke
the knowledge of Reality when the evils, connected
with the body and mind, that obstruct it have been
destroyed. Therefore faith, prostration and the like
never cease to be the means of knowledge.
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. He _was not at all happy. Therefore
people (sull) are not happy when alone. He
desired a mate. He became as big as man and
wife embracing each other. He parted this very
body into two. From that came husband and
wife. Therefore, said Yajfavalkya, this (body)
is one-half of oneself, hke one of the two halves
of a split pea. Therefore this space is indeed
filled by the wife. He was umited with her.
From that men were born.

Here is another rcason why the state of Viraj is
within the relative world, because he, Vira), was not
at all happy, 1. e. was stricken with dissatisfaction, just
like us. Becausc it was so, therefore, on account of
loneliness etc., even to-day people are mot happy, do
not delight, 1when alome. Delight is a sport due to
conjunction with a desired object. A person who is
attached to it feels troubled in mind when he is
scparated from his desired object ; this is called dis-
satisfaction. To remove that dissatisfaction, bhe
desired a mate, able to take away that dissatisfaction,
i. e. 2 wife. And as he thus longed for a wife, he felt
as if be was embraced by his wife. Being of an
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infallible will, through that idea he became as big—
as what?—as man and wife, in the world, embracing
each other to remove their dissatisfaction. He became
of that size. He parted this very body, of ihat size,
mio two. The emphatic word ‘very’ used after ‘this’ is
for ::listinguishing between the new body and its cause,
the original body of Virdj  Virdj did not become of
this size by wiping out his former cntity, as milk turns
into curd by wholly changing 1its former substance.
What then? He remained as he was, but being of an
infallible resolve, he projected another body of the size
of man and wife together. He remained the same
Vira), as we find from the sentence, ‘He became as
big as,” etc., where ‘he' 15 co-ordinate with the com-
plement. From that parting came husband (Pati) and
wife (Patni). This 1s the denvation of terms denuting
an ordinary couple  And because the wife 1s but one-
half of onesclf scparated, therefore this body s one-
half, ke ome of the two halves of a sphi pea, before
one marries a wife. Whose half? Of oneself. Thus
sad Ydjravalkya, the son of Yajhavalka, lit. the ex-
pounder of a sacrifice, i e. the son of Devarata Or it
may mean a descendant of Hiranyagarbha (who is
the expounder). Since one-half of a man is void when
he is without a wife representing the other half, there-
fore this space is indeed agan filled by the wife when
he marries, as one-hall of a split pea gets its comple-
ment when again joined to the other half, He, the
Vird) called Manu, was wnited with her, his daughter
called Sataripi, whom hg conceived of as his wife.
From that union men were born.
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4. She thought, * How can he be united with
me after producing me from himself? Well, let
me hide myself.” She became a cow, the other
became a bull and was united with her; from
that cows were born. The one became a mare,
the ather a stallion; the one became a she-ass,
the other became a he-ass and was united with
her; from that one-hoofed animals were born.
The one became a she-goat, the other a he-goat;
the one became a ewe, the other became a ram
and was united with her; from that goats and
sbeep were born. Thus did he project every-
thing that exists in pairs, down to the ants.

Remembering the prohibition made in the Smytis
of upion with one’s danghter, she Satariipd, ihomght,
‘How, can he do this vile thing—bs wuwiled with me
groducing me from kimself 7 Although he hes
w,mmwwwm
Saliber species.’ Tiinking thus she hacame ¢
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cow. Impelled by the past work of the creatures that
were to be produced, Satariipi and Manu had the
same thought over and aver again. Then the oiker
becams a bull and was wnited with her. The latter
portion has been explained, From that cows wers
born. Similarly the one became a mare, the other @
stalon ; likewise the one became a she-ass, the other
became a he-ass. From that union one-hopfed animals,
viz. the three species, horses, mules and asses, were
born. Similarly the ome became a ske-goat, the other
became a he-pgoat ; hkewise the ose became a ewe, the
other became a ram and was ymibed with her. The
word ‘her’ 18 to be repeated so as to apply to both ghe-
goat and ewe. From that goats and sheep weye borm,
Thys, through this process, did Ae project everything
that exists i pairs, as male and female, down jo the
anis, i, e. the whole (animate) world.
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5. He knew, ‘I indeed am the creation, for
I projected all this.” Therefore he was called
Creation. He who knows this as such becomes
(a creator) in this creation of Virdj.

He, Virkj after projecting this whole world kaew,
I indeed am the creation, i. e. the projected world.
The world I have projected pot being different from
me, I myself sm that : it is not something over agd
abmmynlf How? For I projecied , the
whole world.’ Because Virdj designated: by
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the word ‘creation’, therefore he was called Creation.
Like ‘Vird), ke becomes a creator of a world not differ-
ent from himself, in this creation of Vira, i. e. in this
vorld. Who? He who, like Vira), knows this, the
world descnnbed above, 1n its threefold division relating
to the body, the elements and the gods, as such,'as
identical with himself.
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6. Then he rubbed back and forth thus, and
produced fire from its source, the mouth and the
hands. Therefore both these are without hair at
the inside. When they talk of particular gods,
saying, ‘ Sacrifice to him, * * Sacrifice to the other
one, ' (they are wrong, since) these are all his
projection, for he is all the gods. Now all this
that is liquid, he produced from the seed. That
is Soma. This universe is indeed this much—

food and the eater of food. Soma is food, and
fire the eater of food. This is the super-creation
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of Viraj that he projected the gods, who are even
superior to him. Because he, although mortal
himself, projected the immortals, therefore this
1s a super-creation. He who knows this as such
becomes (a creator) in this super-creation of
Viraj.

[ ]

Then, having thus projected this world consisting
of pairs, ke, Virdj, desiring to project the gods con-
trolling the Brahmana and other castes, first rubbed
back and forth thus  The words ‘then’ and ‘thus’
show the process by a gesture Putting his hands nto
his mouth he went on rubbing back and forth
Having rubbed the mouth with his hands, he produced
fire, the benefactor of the Brihmana caste, from sfs
source, the mouth and the hands Because the mouth
and the hands are the source of fire, which burns,
therefore both these are without hair 1Is 1t all over?
No, only at the inside. Sumilarly the Brihmana also
was born from the mouth of Vira;. Because both
have sprung from the same source, the Brahmana 1s
favoured by fire, as a younger brother is by his elder
brother Therefore it is wellknown from the Srutis
and Smrtis that the Brihmanas have fire as their deity,
and their strength lies 1n their mouth. Similarly {rom
his arms, which are the abode of strength, he mani-
fusted Indra and other gods who control the Ksatriya
caste, as well as that caste itself. Therefore we know
from the Srutis and Smrtis that the Ksatriyas and
physical strength are presided over by Indra. Simi-
larly from his thighs, which arc the source of effort,
he manifested the Vasus and other gods who control
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the Vaigyas, as well as that caste jtself. Therefore the
Vaisyas are devoted to agriculture and other such
nits, and have the Vasus etc. as their deities.
imilarly from his feet he manifested Pisan, the deity
of the earth, and the Siidras, who have the capacity
to serve—as we know from the Srutis and Smrtis. The
manifestation of the deities of the Ksatriya etc. has“not
betn desctib.ed here ; it will be described later on.!
But the text concludes as if they were described, in
order to deal with creation as a whole. The real aim
of the text is (not to describe creation, but) to indicate
that all the gods are but Viraj, as stated here, for
manifested objects are not different from the mani-
festor, and the gods have been manifested by Viraj.

Now, this being the import of the section, the
views of somnec ignorant people are being put forward
as a eulogy on that. The criicism of one serves as
a fribute to another. When, in discussing ceremo-
nials, the priests, who know only mechanical rites,
talk of particular gods, saying at the time of perform-
ing a sacrifice, ‘Sacrifice to hwm, viz. Fire,’ ‘Sacrifice
fo the othey ome, viz. Indra,’ and so on, thinking, on
account of differences regarding name, type of hymns
recited or sung, function, and the like, that they are
separate gods, it should not be understood that way,
because these different gods are all his projection,
masifestation of Viraj, for ke, Virdj,* the {cosmic) vital
force, és all the gods.

Here there is a difference of opinion. Some say

%%1 b%ht 11'131
¥ Bis 260 p. 93.
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that Hiranyagarbha is the Supreme Self, others that
he js the transmigrating individual self. The first
group says: He must be the Supreme Self, for the
Sruti says so, as for instance jn the passage, ‘They
call It Indra, Mitra, Varupa and Fire’ (R. I. clxiv.
46) and also in, ‘It is eranyagarbha. It is Indra, It
is *ird) and all these .gods’ (Ai. V. 3). And the
Smrti too, ‘Some call It Fire, others Manu and Vird)'
(M. XII, 123), and ‘That (Supreme Self) which is
beyond the organs, imperceptible, subtle, undiffer-
entiated, eternal, consising of all beings, and up-
thinkable, manifested Itself’ (M. I. #). Or, according
to the second group: He must be the individual self,
for the $ruti says, ‘He burnt all evils’ (I. iv. ¥).
There can be no question of the burning of evils in the
case of the Supreme Self. The Sruti also mentions his
having fear and dissatisfacton, and alsa, ‘That he,
although mortal himself, projected the immortals’
(this text), and '‘Behold Hiranyagarbha as he is being
born’ (Sv. IV. 12 ; Mn. X. 3). Further, the Smrt
treating of the results of rites says, ‘Sages are of
opinion that the attainment of oneness with Vir3j, the
world-projectors (Manu and others), Yama (the god of
justice), Hirapyagarbha and the Undifferentiated is the
highest result produced by Sattva or pure materjalg
(rites coupled with meditation)’ (M. XII. 50).

Should it be urged that such contradictory state-
ments being inadmissible, the scriptures lose their
authority, the answer is: Not so, for they can be
harmoniged o the ground that different copceptions
a%e possible, That is to say, through his relation to
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particular limiting adjuncts he can be conceived of
as different. That the transmigratory character of
Hiranyagarbha is not real, but due to limiting ad-
juncts, is known from such Srutr texts as the follow-
ing: ‘Sitting, It roams far, and lying, It goes every-
where. Who else but me can know that effulgent
entity which is endowed with joy and jts absence as
well?’ (Ka. IU. 21). Essentially he 1s but the Supreme
Self. So Hiranyagarbha is one as well as many. The
same is the case with all beings, as the Sruti says,
‘Thou art That” (Ch. V. vin 7 etc). But Hiranya-
garbha, possessing hmuting adjuncts of extraordinary
purity, is descnbed by the Srutis and Smrtis mostly
as the Supreme Self, and seldom as the transmigratory
self. While ordinary individuals, owing to an excess
of impunty in theirr lmiting adjuncts, arc mostly
spoken of as the transmigratory self. But when
divested of all limiting adjuncts, everycne 1s spoken
of by the Srutis and Smrtis as the Supreme Self.

The rationalists, however, who discard the author-
ity of Revelation and rely on mere argument, say all
sorts of conflicting things such as that the self exists or
does not exist, that it 1s the agent or 15 not the agent,
and mystify the meaning of the scriptures. This
makes it extremely difficult to find out their real import.
But those who only follow the scriptures and have
overcome their pridz find the meaning of the scriptures
regarding the gods etc. as definite as objects of percep-
tion.

Now the Sruti wishes to tell of one and the same
god, Virdj, being differentiated as food and so forth.
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Fire, which is the eater of food, has already been de-
scribed. Now Soma, the food, is being described: Now
all this that is liquid in the world, he produced from his
seed, for the Sruti says, ‘From the seed water’ (Ai. I.
4), and Soma 1s hquid Therefore whatever liquid was
produced out of Vira)'s seed is Soma This universe
is Mdced this much, and no more. What is it? Food,
1e. Soma, which being liquid is appeaging, and the
eater of food, ie. fire, because it is hot and dry. Now
follows a deaision on the pomt: Soma is food, i.e.
whatever is eaten 15 Soma (And fire the eater of
food)—whoever eats 1s fire. This decision is based on
sense. Sometimes fire too 1s offered as an oblation,
when 1t falls into the category of Soma (food). And
when a sacnifice 1s made to Soma, it too becomes fire,

being the cater. One who thus regards the universe
' consisting of fire and Soma as oneself is not touched
by evil, and becomes Vira). Ths i1s the super-creation
of Virds, ie. one that is even superior to him. What
1s 1t? That he projected the gods, who are even
superior to him. This 15 why this manifestation of
the gods is called a supercreation How is this
creation even superior to him? This is being explain-
ed: Becausc he, although mortal himself, projected
the smmortals, the gods, by burning all his evils with
the fire of meditation and rites, therefore this is a
super-creation, i.e. the result of superior knowledge
(and rites). Hence he who knows this super-creation of
Virdj which is identical with him (i.e. identifies him-
self with Vira), who projected the gods), becomes like
him in this super-creation of Virdj, i.c. becomes a
creator like Viraj himself.
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7. This (universe) was then undifferentiated.
It differentiated only into name and form—it was
» called such and such, and was of such and such
form. So to this day it is differentiated only into
nande and form—it is called such and such, and
is of stich and such form. This Self has entered
into these bodies up to the tip of the nails—as a
razor may be put in its case, or as fire, which
sustains the world, may be in its source. People
do oot see It, for (viewed in Its aspects) It IS
mcbmplete. When It does the il;;
Yiving, It is called the vital force! m!ts#ea!s
the. organ of speech; wheti It sces, the eye;
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when It hears, the eat; and when It thinks, ti
mind. These are merely Its names accordin,
to functions. He who meditates upon each
this totality of aspects does not know, for It is
incomplete, (being divided) from this totality by
pogsessing a single charac’zristic. The Self alone
is to be meditated upon, for all these are unified
m It. Of all these, this Self alone® should be
realised, for one knows all these through 1It, just
as one may get (an animal) through its foot-
prints. He who knows It as such obtains fame
and association (with his relatives).

All Vedic means consisting of meditation and rites,
which depend on several factors such as the agent and
culminate in identity with Hiranyagarbha, a result
achieved through effort, are but co-extensive with this
manifested, relative nniverse. Now the Sruti wishes to
indicate the causal state of this manifested universe
consisting of means and ends, the state which existed
before its manifestation, as the existence of a tree ih a
seed-form is inferred from its effects such as the sprout,
m order that the tree of relative existence, which has
one’s actions as its seed and ignorance as the field
where it grows, may be pulled up together with its
roots. For in the uprooting of it lies the perfection of
human achievement. As it has been said in the
Upanisad as well as the Giti, ‘With its roots above
(te. the Undifferentiated) and branches below
(Hiranyagarbha etc.)’ (Ka. V1. 1; G, XV. 1). And
n the Purina also, 'The eternal tree of Brahman’
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(Mbh. XIV. xIwii. 14; Si. V. i. 10, 76). This was
then : ‘Tat’ (that) refers to the seed-form of the
universe before its manifestation. Being remote, it is
indicated by a pronoun denoting an object not directly
perceived, for the umverse that was to emanate from
the Undifferentiated is related to past time. The
particle ‘ha’ denoting tradition is used to make ‘the
meaning easily understood. When it is said, ‘It was
then lixe this,” one easily comprehends the causal state
of the umverse, although 1t is not an object of percep-
tion, just as when it is said, ‘There was a king named
Yudhisthira * ‘This’ refers to the universe differen-
tiated into name and form, conmsisting of means and
ends, as described above. The co-ordination of the
two words ‘that’ and ‘this,” denoting respectively the
remote and present states of the universe, indicates an
identity of the universe in these two states, meamng
that which was this, and this which was that was
undifferentiated. From this 1t is clear that a non-
existent effect 1s not produced, nor an existent effect
lost. It, this sort of umverse, having been undiffer-
entiated, differentiated into mame and form. The
neuter-passive form of the verb indicates that it differ-
entiated of itself, 1.e. manifested itself till it could be
clearly perceived in terms of name and form. (Since
no effect can be produced without a cause) it is imphed
that this manifestation took place with the help of the
usual auxiliaries, viz. the controller, the agent and the
operation of the means. It was called such and such.
The use of a pronoun not specifying any particular
name indicates that it got some name such as Devadatta
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or Yajfiadatta. And was of swck and such form : Neo
particular form such as white or black is mentioned:
It had some form, say white or black. So fo this day
+f, an undifferentiated thing, is differentiated into nams
and form—it is called such and such, and is of such
and such form.

®This Self, which it is the aim of all scriptures t6
teach, on which differences of agent, actien and result
have been superimposed by primordial ignorance, which
15 the cause of the whole universe, of which name and
form consist as they pass from the undifferentiated to
the differentiated state, like foam, an impurity, appear-
g from limpid water, and which is distinct from that
name and form, being intrinsically eternal, pure, en-
hghtened and free by nature—this Self, while manifest-
g undifferentiated name and form, which are a part
of It, has entered into these bodies from Hiranyagarbha
down to a clump of grass, which are the support of the

results of people’s actions, and are characterised by
hunger etc.

Objection : It was stated before that the un-
differentiated umverse differentiated of itself. How then
Is it now stated that the Supreme Self, while manifest-
ing that universe, has entered into it?

Reply : There is nothing wrong in it, for really
the Supreme Self was meant as being identical with the
undifferentiated universe. We have already said that
that universe was necessarily manifested with the help
of the controller, the agent and the operation (of the
means). This is also borne out by the fact that the
word ‘undifferentiated’ has been used to-ordinatively

8
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with ‘this.” Just as this differentiated universe has
several distinguishing features like the controller and
other factors, which serve as its causes, similarly that
undifferentiated universe also must not be without a
single one of these distinguishing features, The only
difference between them is that the one is differentiated
and the other is not. Moreover, we see in the werld
that people use expressions according to their wish, as
for instance, ‘The wvillage has come,” and 'The village
is deserted.” Sometimes they mean only a habitlation,
as when they use the latter expression. Sometimes
they mean the inhabitants, as when they use the
former expression. Sometimes again the word ‘village’
is used in both the senses, as in the sentence, ‘And one
must not enter (Pravi§) the village." Similarly here
too, this umverse is spoken of as both differentiated
and undifferentiated to indicate the identity of the Self
and not-Self. Likewise only the (mamfested) universe
is meant when it is said that this umverse is charac-
terised by origin and dissolution. Again, only the Self
is meant in such expressions as, ‘(That) great, birthless
Seif’ (IV. iv. 22, 24, 25), ‘Not gross, not minute’
(II1. viii. 8, adapted), 'This (self) is That which has
been described as ‘‘Not tlus, not this,”" etc.” (III. ix.
26; IV. ii. 4; IV. iv. 22 ; IV. v. 13).

Objection : The manifested universe is always
completely pervaded by the Supreme Self, its mani-
festor. So how is It conceived of as entering into jt?
Only a hmited thing can enter mnto a space that is not
occupied by it, as a man can enter into a village etc.
But the ether cannot enter into anything, since it is
ever present in it.
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Tentative answer': The entrance in question may
be the assumption of a different feature, as in the case
of a snake born in a rock. To explain: The Supreme
Sclf did not enter into the universe in Its own form,
but, while in it, appeared under a different feature®;
hence It 1 metaphorically spoken of as having entered
it, like the spake that 1s born in a rock and is within
it, or like the water 1n a cocoanut. .

Objection - Not so, for the Sruli says, ‘After
projecting 1t, the Self entered into 1t’ (Tai. II vi. 1)
This text says that the Creator, after projecting the
cffect, entered into it unchanged. When it is said,
‘After eating he goes,’ the acts of eating and going,
belonging to earher and later penods, are separate from
each other, but the agent is the same. This is an
analogous case It would not be possible if the Self
temains in the umverse and changes at the same time.
Nor 1s an entity that has no parts and 1s unlimted ever
seen to enter into something in the sense of leaving one
place and being connccted with another.

Tentative answer : Well, then, the Self has parts,
for the Sruti speaks of Its entrance.

Objection . No, for there arc Sruti texts like the
following: ‘The Supreme Being 1s resplendent, form-
less’ (Mu. I1. 1. 2), and ‘Without parts, devoid of
activity’ (Sv. V1. 19). Also there arc Sruti texts deny-
g all particular namable attributes to the Self.

Tentative answer : The entrance may be like that
of a refléction.

!From now on a set of prima focts views will be
Presented. The decision will come later.
% That is, as the individual selt,
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Objection : No, for it cannot be admitted that the
Self is ever removed from anything.

Tentative answer : May it not be like the entrance
of an attribute in a substance?

Objection : No, for the Self is not supported by
apything. An attribute, which 1s always dependent on
and supported by something else (the substance), is
metaphorically spoken of as entering it. But Brahman
cannot enter like that, for the Srutis descmbe It as
independent.

Tentatsve answer : Suppose we say that the Self
bhas entered into the umverse in the same sense as a
seed emters into a fruit?

Objection : No, for then It would be subject to
such attributes as being possessed of parts, growth and
decay, birth and death. But the Self has no such
attributes, for it i1s against such Sruti texts as 'Birth-
less, undecaying’ (IV. 1wv. 25, adapted) as well as
against reason.

Tentalive answer - Well then, let us say some
other entity that is relattve and limited has entered
into the universe.

Reply (by the Advastin) - Not so, for we find in
the $ruti that beginning with, ‘That deity (Existence)
thought’ (Ch. VI. iii. 2), and ending with, ‘And let
me manifest name and form’ (Ibid.), the same deity
is spoken of as the agent of entering as well as mani-
festing the universe. Similarly, ‘After projecting it.
the Self entered into it’ (Tai. II. vi. x), ‘Piercing this
dividing line (of the head), It entered through that
gate® (Al. ITI. 12), ‘The Wise Ope, who after project-
god § forms names them, and goes on nttering those
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names’' (Tai, A, III. xii. 4), ‘Thou art the boy, and
Thou art the girl, Thou art the decrepit man trudging
on his staff’ (Sv. IV. 3), ‘He made bodies with two
feet’ (I v. 18), ‘He transformed Himself in accord«
ance with each form’ (II. v 19 ; Ka. V. ix. 10)—these
Sruti texts show that none other than the Sypreme Self
entered 1nto the universe

Objection : Since the objects It has entered into
mutually differ, the Supreme Self (being identical with
them) must be many

Reply  No, for there are such Sruti texts as the
tollowing. ‘The same Lord resides in various ways’
(Tai. A. IIl. xav. 1), ‘Although one, It roamed in
many ways’ (Iid. III. x1 1), ‘Although one, Thou
hast penetrated diverse things’ (Ibid III. xiv. 3}, 'The
one Lord 1s hidden in all beings, all-pervading and the
Scif of all’ (Sv. VI, 11)

Objection - Leaving aside the question whether
the Supreme Self can or cannot consistently enter,
since those objects that have been cntercd into are
subject to transmigration, and the Supreme Self is
identical with them, It too comes under transmigration.

Reply  No, for the Srutis speak of It as being
beyond hunger etc.

Objection It cannot be, for we see that It is
happy or miserable, and so on.

Reply ; Not so, for the Sruti says, ‘It is not
affected by human misery, being beyond it' (Ka.
V. 11).

Objection : This is not correct, for it conflicts
with perception etc.
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Reply : No, perception and the like have for
their object only the particular form (the apparent self)
that It takes owing to Its being the support of Its
limiting adjunct (mind). Such S$ruti texts as, ‘One
cannot sce the seer of sight' (III. iv. 2), ‘Through
what, O Maitreyi, should one know the knower?’
t1L iv. 14 ; IV. v. 15), ‘It 18 never known, but 1s the
Knower' (III vm. 711), show that the consciousness
in question is not of the Sclf, but that such perceptions
as that one 1s happy or miserable, concern only the
reflecion of the Self in limiting adjuncts hke the
intellect, for in the perception, ‘I am this,’ the subject
is metaphoncally spoken of as co-ordinate with the
object (body). Besides, any other sclf is refuted by
the statement. ‘There 1s no other witness but Thus’
(IIL. vin. 13). Happiness or misery, being related to
parts of the body, are attributes ol the object

Objection . This 1s wrong, for the $ruti speaks of
their being for the satisfaction of the self, in the words,
‘But it 18 for one’s own sake (that all 1s loved),
(AL iv. 5; IV v 6

Reply : Not so, for in the words, ‘When there is
something else, as it were' (IV . 31), it is taken for
granted that the happiness, misery, etc are for the
satisfaction of the self while it is in a state of ignor-
ance. They are not attnbutes of the Sclf, for they are
denied of the enlightened self, as in such passages as,
‘Then what should one see and through what?’ (II. iv.
14 ; IV, v. 15), ‘There is no diffcrence whatsoever in
It' (IV. iv. 19 ; Ka. IV. 11), ‘Then what delusion
and what grief can there be for one who sees unity?’
(I8, .
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Objection : It is wrong, for it clashes with the
system of logic.?

Reply No, from the standpoint of reason too
the Self cannot be mmserable. For misery, being an
object of perception, cannot affect the Self, which is
not_an object of perception.

Objection : The Self may have misery as the
ether has the attnibute of sound. .

Reply . No, for the two cannot be objects of the
same consciousness The consciousness that perceives
happiness and deals with objects of perception only,
cannot certainly be supposed to cogmse the Self, which
15 ever to be inferred *  If It were so cogmsed, there
would be no subject left, since there 1s only one Self.

Objection  Supposc we say that the same Self is
both subject and object, hike a lamp’

Reply  No, for 1t cannot be both simultancously.
Besides the Self cannot be supposed to have parts.?
This also refutes the (Buddhlust) wview that the same
consciousness 1s both subject and object. Moreover,
we have no reason to infer that happiness and the Self,
which are the objects of perception and inference
respectively, stand to each other in the relation of
attribute and substance ; for misery 1s always an
object of perception and abides 1n the same substance
(body) that has form or colour. Even if the misery of
the Self 1s said to be due to Its contact with the mind,*

1 In which the sclf is supposed to possess fourteen attri-
butes, viz. intelligence, happiness, misery, and so on

3 The view of the old school of Nyiya as also the
Sirhkhyas

3 As a lamp has, the flame illumining the rest of it.
4 Vaifesika view.



fap BRHADARANYABA UPANISAD {1.47

it would make the Self a thing which has parts, is
changeful and transitory, for no attribute is ever seen
to come or go without making some change in the
substance connected with 1t. And a thing which has
no parts is never seen to change, nur is an eternal
entity seen to possess transitory attributes. The ether
is not accepted as eternal by those who believe 1n' the
Vedas, and therc is no other illustration

Objection : Althongh a thing may change, yet,
since the notion of 1ts identity abides, 1t is eternal.

Reply : No, for change 1n a thing imphes that itg
parts become otherwise.

Objection - Suppose we say that the same Self is
eternal.

Reply . Not so, for a thing that has parts is pro-
duced by their combination, hence they may divide
again.

Objection - 1t is wrong, for we do not see this n
thunder, for instance.

Reply : Not so, for we can casily infer that it
must have been preceded by a combination There-
fore the Self cannot be proved to have transitory
attributes like misery.

Objection : If the Supreme Self has no misery,
and there is no other entity to be miserable, then it is
useless for the scriptures to try to remove misery.

Reply : Not so, for they are meant to remove
the Inles notion of misery superimposed by ignorance.
And the Self being admitted to imagine Itself as miser-

the scriptures heip to remove that error, as in the
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case of the tailure to count the tenth man, although
he was there.?

Like the reflection of the sun etc. in water, the
entrance of the Self means only Its being perceived
like a reflecion in the differentiated universe Before
the.manifestation of the latte the Self is not perceived,
but after it is mamfested, the Self i1s perccived within
the intellect, like the reflection of the sunseetc, in water
and the like. Because It 15 thus percetved as having
entered, as 1t were, into the umverse after manifesting
i, 1t 1s indicated 1n such terms as the following ‘This
>tlf has entered into these bedies’ (thus text), ‘After
projecting it, the Self entered into it’ (Tai II. vi. 1),
‘Prercing  this dividing hne (of the head), It entered
through that gate’ (Ar III. 12), and ‘That deity
(Existence) thought: Well, let me enter into these
three gods (fire, water and earth) as this individual
self” etc. (Ch VI. m 2). The all-pervading Self, which
15 without parts, can never be supposed to enter in the
scnse of leaving a certain quarter, place or time and
bemng joined to new ones. Nor 1s there, as we have
sald, any other seer but the Supreme Self, as 1s testi-

! Ten rustics swam across a stream, and one of them
counted therr number to se: if everyone had safely crossed.
To ther dismay one was found missing. Then everyone took
his turn at counting, but the 1esult was the same So they
began to lament, when a kind passer-by inquiued what it
was all about. ©On bLeing told what had happened, bhe
readily understood the situation, and asked one of them to
tount again. \Vhen he stopped at mine, the new-comer said
to him, ‘You are the tenth man.’ This he repeated with
the rest of them. Then they saw their mistake and went
away happy. Ewveryone bad left himselt out in the counting!
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fied by such Sruti texts as, ‘There is no other witness
but This, no other hearer but Thus’ etc. (ITI. viii. 11},
The passages delineating the projection of the universe
and the entrance of the Self into it as well as 1is
contnuance and dissolution, serve only as aids to the
realisation of the Self, for this 1s descmbed n_ the
Srutis as the highest end of man  Witness such texts
as the follow.ng ‘It knew only Itsclf. . . . Therefore
It became all’ (I. iv. 10), ‘'The knower of Brahman
attains the highest’” (Tax II i 1), '‘He who knows
that Supreme Brahman becomes Brahman' (Mu IIL
u. g), ‘He only knows who has got a teacher’ (Ch.
V1. xav. 2), ‘It takes him only so long (as he does not
give up the body),” etc (Ch. VI. xav. 2) And the
Smrtis, ‘Then knowing Me truly, he enters into Me’
(G. XVIIIL. s55), 'That (Self-knowledge) is the chief of
all knowledge, for 1t leads to wmmortality’ (M. XII.
85). Besides, since duality has been repudiated, the
passages dehnecating the mamfestation etc. of the
universe can have the sole aim of helping the reahsa-
tion of the umty of the Self. Therefore we conclude
that the entrance of the Self into the umiverse is but a
metaphorical way of stating that It 1s perceived in the
midst of the latter.

Up to the tip of the nails is the intelligence of the
Self perceived. How has the Self entered? This is
being explained: As in the world a razor may be put
in its case, the barber's instrument-bag—is perceived
as being within it—or as fire, which sustains the world,
may be in its sowurce, wood ctc.—the predicate is to
be repeated with ‘fire’ where it is perceived through
friction. As a razor lies in one part of the case, or as
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fire lies in wood pervading it, so does the Self reside
in the body pervading it in a general and particular
way. There It is perceived as doing the functions of
Iving as well as sight etc. Therefore people do not
see 1t, realise the Self! that has thus entered into the
body and does the above functions.

ft may be urged that this statement, ‘People do
not sec It,” repudiates something for which there was
no occaston, for the vision of It 1s not the topic under
constderaaon.  The answer to 1t 1s- There 1s nothung
wrong m 1t, for since the passages delineating the pro-
jection ete. of the umverse are meant as auds {o the
realisation of the umty of the Sclf, the vision of the
Sclf 15 the subject under consideration Compare the
¢ruty, ‘He transformed Himeelf in accordance with
cach form ; that form of His was for the sake of
making Him known’ (IT v 10} Now the reason is
being given why people see It only as doing the
functions of the wital force etc (but not as a whole):
For It 15 incomplete when It does the above functions.
Why mcomplete? When I does the junction of living,
It 15 called the wial force Because of doing this
function only, and nonc other, the Self is called the
vital force, from the demvative meaning of the term,
as onc 1s called a cutter or a cook Therefore, not
combiming the other aspects doing other functions, It
s mcomplete. Similarly, when It speaks, the organ
of speech (or spcaker), when It sees, the eye, or seer ;
When It hears, the ear, or listener. In the two
sentences, ‘When It does the function of living, It is

1 As Tt is in reality, although they see Its conditioned
aspect.
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the wital force,’ and ‘When It speaks, the organ of
speech,” the manifestation of its power of action is
indicated. While the two sentences, “When It sees,
the eye' and ‘When It hears, the ear,’ indicate the
manifestation of Its power of knowledge, for this is
concerned with name and form The ear and the eye
are the instruments of knowledge, which has name and
form as its /matenal, for there 1s nothing to be known
except these two, and the ear and the eye are the
instraments to perceive them And action has name
and form as its auxibanes and inberes in the wital
force ; the organ of speech 1s the instrument to mani-
fest this action inkerent in the wital force. Likewise
the Self is called the band, the foot and the organs of
excretion and generation, which are all suggested by
the organ of speech. The whole differentiated universe
is this much. It will be said later on, ‘'This (umverse)
indeed consists of three things. name, form and
actipn’ (I. vi. Y). And when It thinks, the mind,
that which thinks. The word ‘mind’ also means the
common instrument of the different manifestations of
the power of knowledge. But here it denotes the Self,
the agent who thinks.

These, the vital force etc., are merely Iis names
according 1o functions, not describing the Self as It is.
Hence they do not express the entity of the Self as a
whole. Thus the Self is differentiated by the activities
of living etc. into name and fonm such as the vital
forge, which are engendered by those different activ-
itick, and is manifested at the same time (but not
realised as a whole). He who meditates through his
mind wpon eack of this totality of aspects doing the
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functions of living etc., qualified as the vital force or
the eye, without combining the other aspects doing
particular functions—.meditates that this is the Self,
does not know Brahman. Why? For It, this Self, is
mcomplete, being divided from this totality of aspects
domng the functions of living e‘c. by possessing a single
characterist:o, and not ncluding the other character-
stics.  As long as the man knows the Self as such, as
possessed of the natural functions, and thinks that It
sees, hears or touches, he does not really know the
whole Self.

Through what kind of wvision can he know It?
This 18 being explained The Self alome is io be
meditated wpon. That which possesses the character-
1stics such as hving that have becen mentioned—includes
them—is the Self.! Combiming all the characteristics,
It then becomes the whole. It is as the Reality that
It includes those charactenistics due to the functions of
particular limiting adjuncts such as the vital force. As
it will be said later on, ‘It thinks, as it were. and
shakes, as it were’ (IV. in. 7). Therefore the Self
alone 15 to be meditated upon. When perceived thus
as the Reality, It becomes complete. How is It com-
plete? This is being answered. For all these differences
due to the hmiting adjuncts such as the vital force,
and denoted by names ansing from the functions of
lving etc., as described above, are wnmified in It,
become one with the unconditioned Self, as the
different reflections of the sun in water become one in
the sun.

! The root-meaning of the word ‘Atman’ is that which
pervades everything.
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‘The Self alone is to be meditated upon’—this is
not an onginal injunction! (but a restrictive one), for
meditation on the Self is known as a possible alter-
native.? (In fact, neither injunction is necessary on
the point, for this meditation is 1nevitable, in the
following way.) The knowledge of the Self has been
imparted by such Sruti passages dealing with the sub-
ject as, ‘The Brahman that i1s immediate and direct’
(III. 1v. 12, III v. 1), ‘Which 1s the Scif? This
(infimte entity) that is identified with the intellect,’
etc. (IV ni 7). The very knowledge of the nature of
the Self removes the ignorance about It, consisting in
identification with the non-Self, and the superimposing
of action, its factors, principal and subsidiary, and its
results (on the Self). When that is removed, evils
such as desire cannot exist, and consequently thinking
of the non-Self is also gone. Hence on the principle of
the residuum thinking of the Self follows as a matter of
course. Therefore meditation on It, from this pomnt of
view, has not to be enjomed, for 1t 1s already known
(from other sources)

On this some say. Apart from the question
whether meditation on the Self 1s known as just a

1 Ap@rva-vidhi: It enjoins something totally unknown
through any other source There are two other kinds of
injunction. One 18 the restrictive injunction (Niyama-vidhi),
which only specifies which one umong the possible known
alternatives 13 to be adopted, and the other 1s exclusion
(Parisathkhya), or ltmitation to what is expressly mentioned,
#0 that everything else is excluded.

2 See p. 135.
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possible alternative or as something that is always
known, the present case must be an original injunc-
tion, for knowledge and meditation being the same,
this (meditation on the Self) is not something already
known The clause, ‘He does not know,’ introduces
knowledge, and the sentence ‘The Self alone 15 to be
meditated upon,’ coming just after that, indicates that
the words ‘knowledge’ and ‘meditation’ have the same
meaning  Such Sruti texts as, ‘For one knows all
these through It’ (this text), and ‘It knew only Itself’
(I v 10), show that knowledge 1s mecditation. And
this, not being familiar to people, requires an 1injunc-
tion  Nor 1s a man induced to act merely by a state-
ment of the nature of a thing Therefore this must be
an oniginal injunction

Its simulanty to the injunchions about rites also
corroborates this wview. For instance, ‘One should
sacrifice,” ‘One should offer oblations,” ctc., are injunc-
tions about rites, and we do not sce any differcnce
between these and the injunctions about meditation on
the Self such as, ‘The Self alone 1s to be meditated
upon,’ and ‘The Self, my dear, 1s to be reahsed’
(11 1v. 5; IV. v 0) Besides knowledge 1s 2 mental
ad  Just as mental acts are enjoined by such (ritual-
istic) texts as, ‘Just before uttering the invocation
¢nding with ‘Vausat’ (the 1nvoking priest) should
meditate upon the deity to whom the offering 1s to be
made’ (Ai. B, XI wvm.), similarly cognitive acts are
enjoined by such texts as, ‘The Self alone is to be
meditated upon,” ‘(The Self) is to be reflected on and
meditated upon’ (11. iv. §; IV. v. 6). And we have
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said that the words ‘knowledge’ and ‘meditation’ are
synonymous. Another reason in support of this view
is that the requisite effort (in meditation also) should
have its three divisions. That is to say, just as in the
effort in connection with the injunction, ‘One should
sacrifice,’ we know that in order to satisfy our curiosity
about the proposed act, it must have three divisions,
viz. “What ¢s 1t?’ ‘Through what means?’ and ‘In
what way?’—similarly, 1n the effort in connection with
the injunction, ‘One should meditate,” in answer to
ane's quenes regarding what to meditate upon, through
what means to meditate, and 1n what way to meditate,
the scriptures themselves support these three divisions
by saying that the Self 1s to be meditated upon, through
the mind, and by the practice of renunciation,* contin-
ence, equanimuty, self-control, self-withdrawal,? forti-
tude etc., and so on And just as the entire section
dealing with the new and full moon sacrifices etc. is
used as part of the injunction regarding these sacrifices,
similarly the section of the Upanisads dealing with
meditation on the Self must be used only as part of the
injunction regarding this meditation. Such passages
as ‘Not this, not this’ (II. ii. 6), ‘Not gross,’ (III.
viii. 8), ‘One only without a second’ (Ch. VL. ii. 1),
‘Beyond hunger etc.’ (III. v. 1, adapted), are to be
used as setting forth the particular nature of the Self,
the object of meditation. And the result is liberation
or the cessation of ignorance.

! Giving up forbidden acts as weli as nites with materal

ends.
2 Giving up the regular and occasional rites.



1 4.7) BRHADARANYARA UPANISAD 129

Others say that meditation generates a new special
kind of consciousness regarding the Self, through which
the latter is known, and which alone removes ignor-
ance, and not the knowledge due to the Vedic dicta
about the Self. And in support of this view they cite
such, texts as the following. ‘(The aspirant after
Brahman) knowing about this alone, should attain
intmtive knowledge’ (IV. iv. 21), ‘(The lf) is to be
realised—to be heard of, reflected on and meditated
apon’ (IL. iv. 5; IV. v. 6), ‘That is to be sought, and
That one should desire to realise’ (Ch. VIII. vii. 1, 3).

Both views are wrong, for there is no reference
to anything else in the passage in question. To be
exphcit: The sentence, ‘The Sclf alone is to be medi-
tated upon,” is not an ongmnal injunction. Why?
Because except the knowledge that arises from the
dictum setting forth the nature of the Self and refuting
the non-Self, therc is nothing to be done, either
mentally or outwardly. An injunction is appropriate
only where, over and above the knowledge that arises
immediately from hearing a sentence of the nature of
an injunction, an activity on the part of a man is
tasily understood, as in sentences like, ‘One who
desires heaven must perform the new and full moon
sacrifices.” The knowledge arising from a sentence
enjoining these sacrifices is certainly not the perform.-
ance of them. This depends on considerations such as
whether a person is entitled to perform them. But
apart from the knowledge arising from such passages
delineating the Self as, ‘Not this, not this,’ there is
o scope for haman activity as in the case of the new

9
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and full moon sacrifices etc , because that knowiedge
puts a stop to all activity, For a neutral knowledge
cannot initiate any activity, since such passages as,
‘One only without a second,’ and ‘Thou art That'’
(Ch. VI wvm 7, merely remove the consciousness of
any other entity but the Self or Brahman. And when
this is gone, no activity 1s possible, for they are céntra-
dictory to gach other.

Objection The mere knowledge anising from
those passages does not suffice to remove the conscious-
ness of entities other than the Sclf or Brahman

Rsply  Not so, for such passages as, 'Thou art
That,” ‘Not this, not this,” ‘All this is but the Self’
{Ch. VII. xxv 2), ‘One only without a second,” ‘This
universe 1s but Brahman and immortal’ (Mu II n
‘There 1s no other witness but This' (III v
and 'Know that alone to be Brahman’ (Ke I 359
describe the Reality alone.

Objection Do they not supply the object for the
injunction about reabising the Self?

11},
I,
)‘

Reply  No, for we have already answered that
point by saying that there 15 no reference to anything
else 1 those passages That 15 to say, since sentences
such as, ‘Thou art That,” which only delincate the
nature of the Self, immediately lead to Its reahsation,
there 1s no further action to be done with regard to the
injunction about that realisation

Objection A man does not proceed to know the
Seclf immediately on hearing a statement of the nature
of the Self, unless there is an imjunction to that effect
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Reply  Not so, for the knowledge of the Self 1s
already attained by hearing the dictum about It So
what is the good of doing It over again?

Object:on He may not cven proceed to hear
about the Sclf (S0 an injunction 1s necessary.)

Reply  Not so, for it would lead 10 a regressus
H 17z/zmtum In other words, just as without an in-
junction he does not proceed to hear tha meaning of
a passage about the Self. simularly bhe would not, 1n
the absence of another ijunction, proceed to hear the
meaning of a passage enjoimng this , so another in-
junction 15 necessary.  Smntlarly with that injunchon
too  Hence there would be a regressus i nfimium

Objection Is not the train of remembrance of
the knowledge of the Self generated bv the passage
idating to It something diffcrent from the knowledge
itself ansing from the hearing of It (and hence that 1s
to be prescribed)?

Reply No, for the remembrance of the Self
comes automatically  That 1s to say, as soon as the
knowledge of the Sell anses 1n consequence of heanng
a dictum delineating It 1t necessanly  destroys the
{dse motion about It It could not anse otherwise
And when this false notion about the Self 1s gone,
memortes due to that, which are natural to man and
cncern the mulutade of things other than the Self,
cannot last  Morcover, everything else 15 then known
to be an cvil  In other words, when the Sclf i1s known,
things other than It arc reahised as evils, being full of
difects such as transitoriness, painfulness and impunty,
While the Self is contrary to them. Therefore the
memories of notions about the non-Self die out when
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{Tai. S. I. v. 1. 1), being a mere narration of an event,
bave no authority, so also the passages dchineating the
Self have none.

Reply - Not so, for there is a difference (between
the two sets of passages) The test of the authonty or
otherwise of a passage 1s not whether 1t states a fact or
an action, but its capacity to generate certain and fruit-
ful knowledge A passage that has this 15 authorita-
tive, and one that lacks it, 1s not But we want to
ask you. Is or is not certain and fruitful knowledge
generated bv passages setting forth the nature of the
Self, and if so, how can they lose thewr authonty®> Do
you not see the result of knowledge 1n the removal of
the evils which are the root of transmigration, such as
ignorance, grief, delusion and fear® Or do you not
hear those hundieds of Upamsadic texts such as, ‘Then
what delusion and what grief can there be for one who
sees umty’’ (IS 7}, ‘I am but a knower of (Vedic)
Mantras, not of the Self, so I am tormented with gnef,
and you, sir, must take me bevond the reach of it
{Ch. VII. 1 3} Do passages hike, 'He cnied,’ lead to
this kind of certain and fruitful knowledge® If they
do not, they may well be without authority  But how
can the fact of their having no authonty take away the
authority of passages leading to certamn and framtful
knowledge? And if these are without authonty, what
trust can onc repose in passages dealing with the new
and full moon sacrifices, for mstance?

Objecson  These have authonly because they
generate knowledge leading to action on the part of a

1 And not an mjunction, which is the sule test of author-
ity for the Vedas according to the Mimameakas
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man But passages inculcating the knowledge of the
Self do not do that.

Reply  True, but it 1s nothing against them, for
there 1s reason enough for thewr authonty. And that
reason 15 what we have already stated, and none other.
It 1®not a reason 1o disprove we authonty of passages
mculcating the Self that they generate knowledge which
nas the effect of destroying the seeds of®all activity,
rather 1t 18 their ornament  You sad (p 129), sen-
tences hke, “(The aspirant atter Brahman) knowing
about this alone should attan ntuitive knowledge,’
convey the necessity of meditation n addition to
knowing the meaning of the Vedic dicta It 1s true,
tut they do not constitute an onginal 1njunction.
simce meditation on the Seif s already known as a
prsetble alternative, they can only be restrictive

Objectton How s that meditation already known
¢v a possible alternative, since, as you sard, on the
jnncple of the restduum the tramn of remembrance of
the knowledge ot the Self 15 an mncvitable fact?

Reply It 1~ truc., but nevertheless, since the
resultant of past actions that led to the formauon of
the present body must produce dehnite 1esults, speech,
mind and the body are bound to work even after the
highest reabisation, for actions that have begun to bear
fruit are stronger than knowledge . as for instance an
arrow that has been let fly continues its course for
some time.  Hence the operation of knowledge, being
weaker than they, (1s hable to be interrupted by them
and) becomes only a possible alternative. Therefore
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there is need to regulate the train of remembrance
of the knowledge of the Self by having recourse to
means such as renunciation and dispassion ; but it is
not something that is to be originally enjoined, being,
as we said, already known as a possible alternative.
Hence we conclude that passages such as, ‘(The
aspirant after Brahman) knowing about this alone,
should attaig intuitive knowledge,’ are only meant to
lay down the rule that the train of remembrance—
already known (as a possible alternative)—of the
knowledge of the Self must be kept up, for they can
have no other import.

Objection : This should be a meditation on the
non-Self, for the particle ‘iti’ (as) has been used. In
passages such as, ‘It should be meditated upon as
dear’ (IV. i 3), the meamng is not that features such
as dearness are to be meditated upon, but that the vital
force etc. possessing these features should be meditated
upon. Similarly here also, from the use of the particle
‘iti’ along with the word ‘Self’ it is understood that
something other than the Self (i e. the Undifferentiated)
but having the features of the Self is to be meditated
upon. Another reason in support of this view is the
difference of the passage in question from another
where the Self is presented as the object of meditation.
For instance, it will be stated later on, ‘One should
meditate only upon the world of the Self’ (I. iv. 15).
In that passage the Self alone is meant to be the
object of meditation, for there is the accusative
inflexion in the word ‘Self.’ Here, however, there is
no accosative inflexion, but the particle ‘iti’ is used
along with the word ‘Self.” Hence it is understood
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that the Self is not the object of meditation here, but
something else having the features of the Self.

Reply : No, for at the end of this very passage
(this text) the Self alone, we find, is presented as the
object of meditation, ‘Of all these, ttuz Self alone
shoyld be realised,’ (and elses here), ‘This Self which
15 innermost’ (I. iv. 8), and ‘It knew only Itself’ (I.
v 10).

Objection . The Self is not the object of medita-
tion, for the vision of that which entered is negated.
In other words, the Sruti precludes the vision of that
very Self whose cntrance (into the universe) was
described, for the words, ‘People do not see It’ (this
text), refer to the Self which is under consideration.
Hence the Self is certainly not to be meditated upon.

Reply :  Not so, for this 1s because of the defect
of incompleteness. In other words, the preclusion of
the vision is only to indicate the defect of incomplete-
ness in the Self, not to forbid It as an object of medita-
tion, for It is qualified by possessing the functions of
living etc. If the Self were not meant to be the object
of meditation, the mention of Its incompleteness when
endowed with single functions such as living, in the
passage, 'For It is incomplete (being divided) from
this totality by possessing a single characteristic’ (this
text), would be meaningless. Hence the conclusion is
that that Self alone which is not possessed of single
features is to be meditated upon, for It is complete.
The use of the particle ‘iti’ along with the word ‘Self,’
to which you referred, only signifies that the truth of
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the Self is really beyond the scope of the term and the
concept ‘Self.” Otherwise the Sruti would only say.
‘One should meditate upon the Self ° But this would
mmply that the term and the concept ‘Self’ were per-
missible with regard to the Seclf That, however, is
repugnant to the Sruti Witness such passages, as
‘Not this, not this’ (II. u1, 6), 'Through what, 0 Mar-
treyi, should one know the Knower?' (I v 14,
1V v 15;, ‘It s never known, but 1s the Knower’
(III' vin 11}, and ‘Whence speech returns baffled
together with the mund’ (Tar Il v 1 and ix I) As
for the passage, ‘Onc¢ should meditate only upon the
world of the Sell,” smce 1t 15 meant to preclude the
possibility of meditation on things other than the Self.
1t does not convey a different meamng from the one
we have been discussing

Objeclior.  Since they are alike incompletely
known, the Sclt and the non-Self are both to be known
Such being the case, why should care be taken to know
the Self alonce, as 15 evident from the passage, ‘The
Self alone 15 to be meditated upun,” and not the
other?

Reply  Of all these, this entity called Self, which
we are considenng, alone should be realised. and
nothing clse. The 'of has a partitive force, meaning
‘among alf these’

Objection  Is the rest not to be known at all?

Reply  Not so.  Although 1t 'is to be known, it
does not require a separate knowledge over and above
that of the Scif. Why?* For one knotes all these
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things other than the Self through It, when the Self
15 known.

Objection  But we cannot know onc thing by
knowing another.

Reply  We shall answer the point while explain-
ing .the passage relating to the drum ete (IT v 7).

Objection  How 1s the Self the one that should

be realised? .

Reply  Just as 1n the world one mav get a miss-
ing anmal that 15 wanted back, by scarching 1t through
sty footprints—‘fool” here means the ground with the
print of hoof-marks left by a cow ctc —similarly when
the Self 1s attamed, everything 15 automatically attain-
ed  This 1s the 1dea

Objection  The topic was knowledge —when the
Sedf 15 known, everything else 1s known  So why 15 a
different topic, viz  attainment, ntroduced here®

Reply  Not so, for the Sruti uses the words
‘knowledge' and ‘attainment’ as synonymous  The
non-attainment of the Sclf 15 but the ignorance of It
Hence the knowledge of the Self 1s Its attainment
‘ [he attamment of the Self cannot be, as in the case of
ithings other than It, the obtaimng ef something not
"obtained before, tor here there 1s no difference between
the person attaiming and the object attaimed  Where
the Self has to attain something other than Itsclf, the
Seif 1s the attammer and the non-Self 1s the object
attained. This, not being alicady attained, 1s scparat-
¢d by acts such as producing, and is to be attained
by the initiation of a particular action with the help
of particular auxiliaries And that attainment of
something new is transitory. being due to desire and
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action that aré themselves the product of a false
notion, like the birth of a son etc. in a dream. But
this Self is the very opposite of that. By the very
fact of Its being the Self, It is not separated by acts
such as producing. But although It is always attain-
ed, It is separated by ignorance only. Just as when
& mother-of-pear] appears through mistake as a piece
of silver, the, non-apprehension of the {ormer, although
it is being percerved all the while, is merely due to the
obstruction of the false impression, and 1ts (subsequent)
apprehension is but knowledge, for this is what
removes the obstruction of false impression, smmilarly
here also the non-attainment of the Self is merely due
to the obstruction of ignorance. Thercfore the attain-
ment of It is simply the removal of that obstruction
by knowledge ; in no other scnse it is consistent.
Hence we shall explain how for the realisation of the
Self every other means but knowledge 1s useless.
Therefore the Sruti, wishing to express the indubitable
identity of meaning of knowledge and attainment,
says after introducing knowledge, ‘May get!,” for the
root ‘vid’ also means ‘to get.’

Now the result of meditation on the characteristic
is being stated: He who kmows It as such, knows
how this Self, entering into name and form, became
famous through that name and form as the ‘Self,’ and
got the association of the vital force etc., oblains fame
and association with his dear ones. Or, he who knows
the Self as described above obtains Kirti or the knowl-
edge of unity coveted by seekers of liberation, and
filoka -or liberation which results from that knowiledge

~—gets these primary results of knowledge.
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8 This Self is dearer than a son, dearer
than wealth, dearer than everything else, and is
innermost  Should a person (holding the Self as
dcar) say to one calling anything clse dearer than
the Self, ‘(What you hold) dear will die’—he is
certainly competent (to say so)—it will indeed
come true. One should meditate upon the Self
alone as dear. Of him who meditates upon the
Self alone as dear, the dear ones are not mortal.

Here is another reason why the Self should be
known to the exclusion of evervthing elsc. This Self
1s dearer than a son . A son is umversally held dear
iz the world ; but the Self is dearer than he. which
shows that It 1s extremely dear. Similarly dearer than
wealth such as gold or jewels, and cvervihing else,
whatever is admittedly held dear in the world. Why
1s the Self dearer than those things, and not the organs
etc.? This 1s being cxplained: And is inmermost.
The body and the organs are inner and nearer to one-
sclf than a son or wealth. for instance, which are
cxternal things. But this Self is nearer than those
¢ven. A thing which is extremely dear deserves to be«
attained by the utmost effort. So is this Self, which
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is dearer than everything else held dear in the world
Therefore one should make the utmost cffort 1o attain
It, even abandomng that which is imposed as a duty’
on one, for the attainment of other dear objects But
one may ask, when both Self and non-Self are dear,
and the choice of one means the rejection of the other,
why should rhe Self alone be chosen to the excthsion
of the other, and not anversely? This 1s being
answered. Should a persom holding the Self as dear
say to one calling anything clse but the Self, such as a
son, dearer than the Self, ‘What you hold dear, for
instance, the son, will die (It will meet with the
extinction of life)—Why does he say hke this?
Because ke is certanly compelent to say su Hence—
il, what he said, will tndeed come truc, the dear one
will die, for he speaks the truth  Therctore he is in a
position to say hke that Some say that the word
‘Tévara’ (competent) means swift * It mught if 1t was
commonly used 1a that sense  Therefore, giving up all
other dear things, onc should meditate wupon the Self
alone as dear Of him who meditales upon the Self
alone as dear, who knows that the Self alone 1s dear
and nothing else, and thinks of It with the full con-
viction that the other things commonly held dear are
really anything but dear—of one possessed of thus
knowledge the dear ones are not mortal  This 1s a
mere restatement of a umversal fact,? for a knower of
the Self has nothing clse to call dear or the opposite

1 By the scriptures , e g marnage, for the sake of having
a sop

% Viz. that evervbody has dear ones and suffers when they
die  Although the knower of Brahman has no such limited
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Or it may be a culogy on the choice of the Self as dear
un preference to non-Seif), or it may be the declara-
tion of a result for one who 1s an mmperfect knower of
the Self, if he meditates upon the Self as dear, for a
suthy sigmifying o habit has been used 1 the word
Pramayuka’ umortal) !
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g They say  Men think, ‘Through the
knowledge of Brahman we shall become all.?
Well, what did that Brahman know by which It
became all?

In the words, ‘The Selt alone 15 to be meditated
upon’ 11 v 7), the hnowledge of Brahman which it
v the am of the whole Upamsad to mmpart, has been
briefly indicated  With a view to cxplaiming  this
aphonsrn, the Srutr, in order to state the necessity of
this knowledge, makes this mtroduction  Thev say
lat’ (that) 1s preparatory to what 15 going to be un-
fulded i the next dause "They' refers to those seckers
of Brahman who, on geting a teacher who 1s hke a
boat on that boundless occan which bas for its water
the painful struggle due to rotation in the cyele of birth,
decay and death, desire to cross that ocean, and being
ticgusted with the world of means and ends consisting

viston and thercfore does not suffer on that account, yet he
Y here described 1n terms that are merel cons entional

! Since mortal things cannot be wmmortal 1t only means
that they attain longer Ide Ly virtue of this meditation

4 Al here as well as i mam subsequent passaes means
‘inhimte existence *
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or righteousness and unrighteousness, their means and
their results, long to attain the eternal, supreme good
which is entirely different from the above. What do
they say? This is being stated: Men think, ‘Through
the knowledge of Brahman or the Supreme Sclf we
shall become all, excluding nothing.” The use of the
word ‘men’ indicates their special aptitude for tilis as
they are specially quahfied for the achievement of
prosperity and hiberation This is the idea. As those
seekers think with regard to rites that they would bring
sure results, similarly they think that the knowledge of
Brabman is sure to lead to identity with all, for the
Vedas are equally the authority for both. Now this
seems to be something 1nconsistent, hence we ask, what
did that Brakman by knowing which men think they
will become all, know by which It became all? And
the Srutis say that It 1s all. If It became all without
knowing anything, let it be the same with others too,
what is the use of the knowledge of Brahman? If, on
the other hand, It became all by knowing something,
then this identity with all which is the result of the
knowledge of Brahman, being the product of knowl-
edge, becomes just like the result of an action, and
therefore transitory. There would also be a regressus
in infimitum, viz. that too had become all by knowing
something else, that earlier thing, again, by knowing
something else, and so on, We take it for granted that
It did not become all without knowing something, for
that would be distorting the meaning of the scriptures.
But the charge of the result being transitory stands,
does it not?—No, nope of those charges can be levelled
st it, for there is a particular meaning to it.
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If indeed that Brahman became all by knowing
something, we ask, what was it? To this objection the
text gives the following absolutely faultless reply:
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10. This (self) was indeed Brahman in the
beginning. It knew only Itself as, ‘I am
Brahman.’' Therefore It became all. And who-
ever among the gods knew It also became That;
and the same with sages and men. The sage
Vimadeva, while realising this (self) as That,
knew, ‘I was Manu, and the sun.” And to this
day whoever in like manner knows It as, ‘I am
Brahman,” becomes all this (universe). Even
the gods cannot prevail against him, for he
becomes their self. While he who worships

10
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another god thinking, ‘He is one, and I am
another,” does not know. He is like an animal
to the gods. As many animals serve a man, so
does each man serve the gods. Even if one
apimgal is taken away, it causes amguish, what
should one say of many animals? Therefore it
is not liked by them that men should know Yhis.
Prima facie view: Brahman here must be the
conditioned Brahman ' for then only can the identity
with alt be the product of effort. The Supreme Brah-
man canpnot become all as a result of knowledge. But
this ideatity with all i1s spoken of as a result of keowl-
cdge: ‘Therefore It became all.” Hence the Brahman
referved to in the passage, ‘This was indeed Brahman
in the beginning,” must be the conditioned Brahman,
Or, since men alone are qualified (for this identi-
fication with all), the word ‘Brahman’ may refer to a
futnme kmower of Brabman who will be identified with
It. For in the passage, ‘Men think . . . we shall
become all’ (1. 1v 9), men have been introduced, and
it bas already been said that they alone are specially
qualified for the practice of the means of prosperity
and liberation—neither the Supreme Brahman nos
Hirapyagatbha, the conditioned Brahman. Therefore
by the word "Brahman’ is meant a man who through
the knowledge of the comditioned Brahman——identified
with the whole usiverse—comabined with rites, attained
identity with the conditioned Brahman (Hiranya-
garbha), and turning away from all enjoyments (in that

The view of an'carer commentator (Vittikara),
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stale) and heving broken his ties of desire and action
by attaining everything, sought unity with the Supreme
Brahman through the knowledge of It. It is a cam-
mon occurreace in the world that words are used
having reference to future states. as in the sentence,
‘they are cooking rice,’' and in the scriptures too,
‘The ®*monk,® after performing a sacrifice in which
wishing fearlessness to all beings is his jfee to the
priests,” ete. (Va X) Similarly here also Brabman
means a man desinng to know Brahman and aspiring
wentity wath It. This is the view of some.?

Reply © Not so, for that kind of identity with all
would be open to the charge of transitoriness. There
15 no such thing in the world that really assumes a
different state through some cause and still is eternal.
Simlarly, if identity with all be due to the knowledge
of Brahman, it cannot at the same time be eternal.
And if it be transitory, 1t would be, as we have already
said, like the result of an action. But if by identity
with all you mean the cessation, through the knowledge
of Brahman, of that idea of not being all which is due
to 1gnorance, then it would be futile to understand by
the term ‘Brahman” a man who will be Brahman.
Even before knowing Brahman, cverybody, being
Brahman, is really always identical with all, but ignor-
ance superimposes on him the idea that he i not
Brahman and not all. as a mother-of-pearl is mistaken
for silver, or as the sky is imagined to be concave, or

1 ‘Rice’ here means the cooked grains.
? He can be 5 monk only afler the sacrifice.
3 Bhartyprapafica, ancther commentator.
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blue, or the like. Similarly, if you think that here
also the idea of not being Brahman and not being all
that has been supenimposed on Brahman by ignorance,
is removed by the knowledge of Brahian, then, since
the Vedas speak the truth, 1t 18 proper to say that what
was really the Supreme Brahman 1s referred to in the
sentence, ‘This was indeed Brahman in the begirfning,'
for that is the primary meaning of the word ‘Brahman.’
But one must not think that the word ‘Brahman’ here
means a man who will be Brahman, which would be
contrary to the meaning of that term. For it is wrong
to give up the plain mecaning of a word used in the
Sruti and put a new meaning 1n 1ts place, unless there
is a higher purpose behind it.

Objection : But the fact of not being Brahman
and not being all exists apart from the creation of
ignorance.

Reply . No, for then it cannot be removed by the
knowledge of Brahman. This knowledge has never
been observed either directly to remove some charac-
teristic of a thing or to create one. But everywhere
it is seen to remove ignorance Similarly here also let
the idea of not being Brahman and not being all that
is due to ignorance, be removed by the knowledge of
Brahman, but it can neither create nor put a stop to a
real entity. Hence it is entirely futile to give up the
plain meaning of a word used in the Sruti and put a
new meaning in its place.

Dbjection : But is not ignorance out of place in
Brahman?
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Reply :  Not so, for knowledge regarding Brahman
has been enjoined. When there has been no super-
imposition of silver on a mother-of-pear], and it is
directly visible, no one takes the trouble to say it is a
mother-of-pearl, and not silver. Similarly, were there
no superimposition of ignorarte on Brahman, the
knowledge of umty regarding Brahman would not be
mjoined in such terms as the following:, All this 1s
Existence, All this 1s Brahman,' ‘All this is the Self’
‘Ch VIL. xav. 2), and This duahty has no existence
part from Brahman.?

Objection : Wc do not say that there 1s no super-
mposition on Brahman of attnibutes not belonging to
It, as in the case of a mother-oi-pear], but thet Brah-
man 1s not the cause of the <upenmposition of these
itnbutes on Itself, nor the author of ignorance.

Reply . Let it be so Brahman is not the author
of ignorance nor subject to error. But it 1s not ad-
nitted that there 1s any other conscious entity but
Brahman which 15 the author of ignorance or subject
tc error  Witness such Sruti texts as, ‘There is no
cther knower but Him’ (III wii. 23), ‘There is no
other knower but Thus’ (111. vm 11), ‘Thou art That’
(Ch VI. viit. 7), ‘It knew only Itself as, ‘I am Brah-
man” *  (this text), and ‘He (who worships another
god thinking), ‘“He is one, and I am another,”” does
mot know’ (Ibid ). And the Smrtis: ‘(Living) the
same in all beings’ (G. XIII 27), ‘I am the self, O
Arjuna (dwelling in the minds of all beings)’ (G. X.

! Adapted from Ch. VL. §i 1 and Mu. I ii. 11 respect-
vely,

3 An echo of IV. iv 19
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20, and ‘(Wise men are even-minded) to a dog as well
w8 a Canddla’ (G. V. 18). And the Vedic Mantras:
‘He who (sees) all beings (in himself)’ (14 6), and
“When ‘all beings (have become his selfy (1. 7).

Objevtion : In that case scriptural instruction is
useless, .

Reply : Quite so, let it be, when the truth has
been knows.

Objection © But it is also useless to know the
truth.

Reply : No, for we see 1t removes ignorance.

Objection © 1f there is unity, this removal of
ignorance also is impossible.

Reply : Not so, for it contradicts expericnce
We actually see that the knowledge of unity alone
dispels ignorance. If you deny an observed fact,
saying it is impossible, you would be contradicting
experience, a thing which nobody will allow. Nor is
there any question of impossibility with regard to an
observed fact, because it has actually been observed.

Objection - But this observation also 1s impos-
sible.
Reply : There also the same logic will apply
Obfection : ‘One indeed becomes good through

good wark’ (III. ii. 13), ‘It is followed by knowledge.
wark’ (IV. iv. 2), ‘The individual self, the Purusa,
is 2 thinker, knower and doer’ (Pr. IV. g)—from such
Sruli and Smyti texts as well as from reason we kuow
that there is a transmigrating self other than and dis-
tinct from the Supreme Self. And the latter is kmown
_fo_be distinct from the former from such Sruti texts
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as the following: ‘This (self) is That which has beet
described as ‘‘Not this, not this,’”” > (III. iv. 26), ‘It
transcends hunger etc.,’' ‘The Self that is sinless, un-
decaying, deathless’ (Ch. VIII. wvii. 13), and ‘Under
the mighty mle of this Immutable’ (III. viii. g}.
Agan, in the systems of logic (Vaidesika and Nydya}
advOcated by Kanida and Gautama, the existence of
a God distinct from the transmigrating selfis established
through argument That the latter 15 different from
God is clearly seen from its activity due to 1ts desire
to get nd of the musery of relative cxistence. Also
from such Srutt and Smrh texts as: ‘It 15 without
specch and without zcal’ (Ch. III «iv. 2), and ‘I
have no duties, O Arjuna’ (G III 32) And from
the distinct mention ot God as the object of search and
the individual self as the seeker, in such (Srat)
passages as” ‘That is to be sought, and That one
should desire to realisc’ (Ch. VIII, vii 1, 3), ‘Know-
mg It one is not touched tby ewil action)’ (IV. iv. 23),
‘The knower of Brahman attains the highest’ (Tai. 1l
1 1), ‘It should be realised 1n one form only’ (IV. iv.
20}, ‘He, O Gargi, who without knowing this Immut-
able’ (III. vii. 10), ‘Knowing It alone the sage’ (IV.
v 21}, and ‘The syllable Om is called the bow, the
individual self the arrow, and Brahman the target’
‘Mu. 1I. i1. 4). Another reason for the difference is the
nention of a journey, particular routes and a destina-*
tion for a seeker of liberation. If there is no difference,
who should make the journey and how, and in the
absence of this, two particular routes, viz. the southern
and northern, are meaningless, and the destination as

! Adapted from III. v, 1.
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well. But if the individual self is different from the
Supreme Self, all this would be comsistent. Also they
must be different because the scriptures prescribe the two
means, viz. rites and knowledge. If the individual self
is different from Brahman, the teaching of rites and
knowledge as means to prosperity and hberatior‘l re-
spectively may aptly apply to it, but not to God, for
the objects of His desire are eternally attained. There-
fore it is proper to understand the word ‘Brahman’ in
the sense of a man aspinng to be Brahman

Reply : No, for then instruction about Brahman
would be useless. If a man subject to transmigration
and only asprring to be 1dentified with Brahman
became all by knowing humself to be Brahman, although
he was not It, then instruction about the Supreme
Brahman 1s certainly useless, for he attained idenrity
with all as a result of knowing ~nly the transmigrating
self, and the knowledge of the Supreme Brahman is
never utilised' for attaimng human ends

Objection : The instruction is only meant for the
man subject to transmigration, so that he may practise
the meditation based on resemblance? with regard to
Brahman as, ‘I am Brahman.” For if he dves not
fully know the nature of Brahman, with what can be
identify himself in fancy as, ‘I am Brahman’? This

1 By scriptural injunctions, makmg i1t a subsidiary part
of rites.

3 This is a kind of meditation known as ‘Sampad,’ in
which #n Inferior thing is thought of as a superior thing
through some commoan features, often fanciful.
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meditation hased on resemblance is possible only when
the characteristics of Brahman are fully known.

Reply : Not so, for we know that the words
‘Brahman’ and ‘self’ are synonymous, being used
thousands of times in co-ordination in such texts as
the zollowing: ‘This self is ™rahman’ (II. v. 19),
‘The Brahman that is immediate and dwect’ (IIf. iv.
1-2 ; 1II. v. 1), The Sclf (that is sinless)y (Ch. VIIL
vii 1, 3), ‘It 1s truth, It is the Self’ (Ch. VI. vii1. 7
etc.) and ‘The knower of Brahman attains the highest’
{Tari. 11 1. 1), these last introductory words (te Tar
I1) being shortly after followed by the words, ‘From
this Self,” etc. (1bid). The meditation based on
resemblance is performed when the two things con-
cerned are different, not when they are identical. And
the sentence, 'This all 1s the Self’ (II. iv 6). shows
the umty of the Self under consideration that is to be
realised. Therefore the Sclf cannot be regarded as
Brahman through the meditation based on resemblance.

Nor do we see any other neces:ity for instruction
about Brahman, for the Sruti mentions identification
with It in the passages, ‘(He who) knows (that
Supreme) Brahman becomes Brahman' (III. ii. g),
‘“You have attained That which is free from fear, O
Janaka’ (IV. 1 4), and "He . . . becomes the fearless
Brahman’ (IV. 1v. 25). If the meditation based on
resemblance were meant, this idcntity would not take
place, for one thing cannot become another.

Objection : On the strength of scriptural state-
ments, even the meditation based on resemblance may
lead to identity.
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Repiy : No, for this meditation is only an idea.
And knowledge, as we have said, only remowves the
false notion, it does not create anything. Nor can a
scriptural statement impart any power to & thing. For
it is an accepted principle that the scriptures are only
informative, not creative.® Besides, in the passage,
“This Self has entered into these bodies, etc. (I. iv. 7).
it is clear that the Supreme Self alone has entered.
Therefore the view that the word ‘Brahman’ means a
man who will be Brahman, is not a sound one.
Another reason is that it contradicts the intended mean-
ing. The desired import of this whole Upanisad is the
knowledge that Brahman 1s without interior or exterior
and homogeneous like a Jump of salt, as is known from
the assertion made at the end of both Madhu and Muni
Kandas,? ‘This 1s the teaching’ (IL. v. 19), and ‘This
much indeed is (the means of) immortality, my dear’
(IV. v. 15). Similarly, »n the Upamsads of all recen-
sions the knowledge of the umty of Brahman (self) 1s
the certain import. If, therefore, the passage in ques-
tion is interpreted to mean that the transmigrating self,
which is different from Brahman, knew itself, the
desired meaning of the Upamsads would be contra-
dicted. And in that case the scripture, having its
beginning and end not tallying with each other, would
be considered inconsistent. Moreover, the name would
be out of place. In other words, if in the passage, ‘It
knew only Itself,” the word ‘It’ is supposed to refer to

1 They oaly give first-hand information about things un-
known. They do not produce anything new. See p. jo0I.
2 Consisting of chapters 1--I1 and III-.V respectively.
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the tramsmigrating self, the hame given to the knowl-
edge would not be ‘the knowledge of Brahman,” for
then, ‘It knew only Itself,’ should mean that the
transmigrating self was the entity that was known.

Objection : Suppose we say that the word ‘Self’
icfers to an entity other than the knower.!

®Reply : Not so, for there is the speafication,
‘I am Brahman.’ If the entity known wete other than
the knower, the specification should be, ‘It is Brah-
man,’ or ‘That 1s Brahman,” and not ‘I am Brahman.’
But since 1t is, ‘I am Brahman,’ and there is the
assertion, ‘It knew only Itself,’ we know it for certain
that the selt 1s Brahman. And then only the name
‘the knowledge of Brahman' would be appropriate,
not othermise In the other case it would be ‘the
knowledge of the transmugrating self ° Nor can the
same ecntity really be both Brahman and not Brahman,
just as the sun cannot be both bright and dark, for
these are contradictory features. And if both were the
cause of the name, there should not be the sure appella-
tion ‘the knowledge of Brahman.” It should then be
‘the knowledge of Brahimman and of the transmigrating
«lf * Nor in proceeding to expound the knowledge of
Truth should one present the reality as an absurdity,
like a woman, for instance, being one-half old and ons-
half young. That will only cause doubt in the mind
of the listener. Whereas it is sure knowledge that is
regarded as leading to liberation, the goal of human
life, as is evidenced by the following Sruti and Smrti

! Which, according to the opponent, is the individoal
seif. Flence the entity kmown would be Brahman, thus justi-
fying the name of the knowledge.
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texts: ‘He who really has (the conviction that he
will attain the conditioned Brahman after death) and
has no doubt about it (does attaip him)’ (Ch. YII. xiv.
4), and ‘The doubting man perishes’ (G. 1V. 40).
Hence one who wishes to do good to others should not
use expressions of a doubtful import. .

Objection © To think that Brahman, hke us, is a
sceker of hiberatinn, is not proper, and that is what we
see in the passage, ‘It knew only Itself. . . . There-
fore It became all.”’

Reply : Not so, for by saying this you will be
flouting the scriptures. It is not our idea, but that of
the scriptures Hence your fing hits them. Anl you
who wish to please Brahman should not give up the
real meaning of the scriptures by fancying things
contrary to it. Nor shonid you lose your patience
over this much only, for all plurality is but imagined
in Brahman, as we know from hundreds of texts like
the following: ‘It should be realsed in one form only’
(1V. iv. 20), ‘There is no difference whatsoever in
Brahman' (IV. iv. 19 ; Ka. IV. 11), ‘When there is
duality, as it were’ (II. iv. 14 ; IV. v. 15), and ‘Obe
only without a second’ (Ch. VI. ii. 1). Since the
whole phenomenal world is imagined in Brahman alone
and is not real. you say very little when you condemn
this particular idea as iraproper.

Therefore the conclusion is that the word ‘Brahman’
refers to that Brahman which projected the universe
and entered into it.

This, the Brahman (self) that is perceived as being
in this body, was indeed—this word is emphatic—
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Brakman, and all, in the beginning, even before realisa-
tion. But owing to ignorance it superimposes on itself
the notion that it is not Brahman, and that it is not
all, and consequently thinks, through mistake, that it
is an agent, possessed of activity, the experiencer of its
fruits, happy or miscrable, and transmigrating. But
really it 1s Brahman different from all the foregoing
and 1s all. Being somehow awakened by a merciful
teacher who told 1t that 1t was not subject to trans-
migration, ‘I knew only Iiself,” its own natural Self,
that is, which is free from differentiations superimposed
by ignorance. This is the meamng of the particle ‘eva’
{only).

Objection - Tell me, what is that natural Self
which Brahman knew?

Reply : Do you not remember the Self? It has
been pointed out as the cne that entering into these
bodies does the function of the Prana, Apana, Vyana,
Udana and Samana !

Objection : You are descnibing It as one would
describe a cow or a horse by simply saying, ‘It is a
cow,” or ‘It is a horse’ You do not show the Self
directly.

Reply : Well then, the Self is the seer, hearer,
thinker and knower.

Objection : Here also you do not directly point
out the nature of that which does the functions of seeing
etc. Going is surely not the nature of one who goes,
nor cutting that of a cutter.

Reply : In that case the Sclf is the seer of sight,

1 See commentary on 1. v. 3.
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the hearer of bearing, the thinker of thought and the
kmower of knowledge.

Objection : But what difference does it make in
the seer? Whether it be the seer of sight or of a jar,
it is but the seer under all circumstances. By saying
“The seer of sight’ you are simply stating a difference
as regards the object seen. But the secr, whether it be
the seer of sjght or of a jar, is just the same.

Reply - No, for there ss a difference, and it is
this: If that which is the seer of sight 1s identical
with that sight, 1t always visualises the latter, and there
is never a time when sight is not visualised by the seer.
So the vision of the seer must be eternal. If it were
transitory, then sight, which is the object visualsed,
may sometimes not be seen, as a jar, for instance, may
not always be perceived by the transitory vision. But
the seer of sight mever ceases to visualise sight like
that.

Objection : Has the seer then two kinds of wsion,
one eternal and invisible, and the other transitory and
visible?

Reply : Yes. The transitory vision is fanmbar to
us, for we see some people are blind, and others are
not. If the eternal vision were the only ome in exist-
ence, all people would be possessed of vision. But the
vigion of the seer is an eternal one, for the Smti says,
‘The vision of the witness can pever be lost' (IV. iii.
23). From inference also we know this. For we find
even & blind man has vision consisting of the impres-
sions -.of a jar etc. in dreams. This shows that the
vision of the seer is not lest with the loss of the other
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kind of vision. Through that unfailing eternal vision,
which is identical with It and is called the self-effulgent
light, the Self always sees the other, tramsitory vision
i the dream and waking states, as idea and perception
respectively, and becomes the seer of sight. Such being
the case, the vision itself is Its nature, like the heat of
fire, and there 15 no other conscious (or unconscious)
seer over and above the viston, as the vawestkas
maintain. '

It, Brabman, knew only ltseu, the eternal vision,
devoid of the transitory vision etc. superimposed on It

Objection - But knowing the knower is self-contra-
dictory, for the Sruti says, ‘One should not try to know
the knower of knowledge’ (Ill. iv. 2).

Reply . No, this sort of knowledge involves no
contradicion  The Self is indeed known thus, as ‘the
seer of sight.’ Also 1t does not depend on any other
knowledge. He who knows that the vision of the seer
15 eternal, does not wish to see It in any other way.
This wish to see the seer automatically stops because
of its very impossibility, for nobody hankers after a
thing that does not exist  And that sight which is
itself an object of vision does not dare to visualise the
seer, in which case one might wish to do it. Nor does
anvbody want to see himself. Therefore the sentence,
‘It knew only Itself,’ only means the cessation of the
supenmposition of 1ignorance, and not the actual cognis-
ing of the Self as an object.

How did It know Itself? As ‘I am Brahman, the
Self that is the seer of sight.” ‘Brahman’ is That which
is immediate and direct, the Self that is within all,
beyond hunger and the like, described as ‘Not this,
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not this,” neither gross nor subtle, and so on. ‘I am,
as you! saxd, That and no other, not the transmigrat-
ing self.” Therefore, from knowing thus, [t, Brahman,
became all. Since by the cessation of the superimposed
notion of not being Brahman, its effect, the notion of
not being all, was also gone, thereforc It became all.
Hence men are jusiified in thinking that through the
knowledge of Brahman they would become all. The
question, ‘Well, what did that Brahman know by which
It became all?’ has been answered: ‘This was indeed
Brahman imn the beginming. It knew only Itself as,
"1 am Brahman.”” Therefore It became all.’

And whoever among the gods knew It, the Self,
in the manner described above, that awakened self also
became That, Brahman And the same with sages and
men. The words ‘gods’ etc. are used from the conven-
tional point of view, not from that of the wision of
Brahman. We have already said that it 1s Brahman
which has entered everywhere, as set forth in the
passage, ‘That Supreme Being first entered the bodies’
(I1. v. 18). Hence the words ‘gods’ etc. are used
from the conventional standpoint determined by the
limting adjuncts such as the body. Really it was
Brahman which was in those divine and other bodies
even before realisation, being only looked upon as
something else. It knew only Itself and thereby
became all.

To strengthen the import of the passage that this
knowledge of Brahman leads to identity with all, the
Sruti quotes some Mantras. How? The sage called

! The teacher.
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Vamadeva, while sealising this, his own self, as identi-
cal with That, Brahman, knew, from this reahsation
of Brahman, i.e. in that state of realisation of the
identity of the self and Brahman, wvisualised these
Mantras, ‘I was Manu, and the sun,’ etc. (R.IV.
xxvi. 1). The expression, ‘While realising this (self)
as Tdat’—Brahman—refers to the knowledge of Brah-
man. And the words, ‘I was Manu, and the sun,’
refer to 1ts result, 1dentity with all By the use of the
form,! ‘While reahising’ It he attained this result, viz.
identity with all, the Sruti shows that liberation is
attainable through the aid of the knowledge of Brah-
man, as in the expression, ‘While eating he 1s getting
satisfaction ©°  Someone may think that the gods, who
are great, attained this identity with all through the
knowledge of Brahman because of their extraordinary
power, but those of this age, particularly men, can
never attain it owing to their himuted power. In order
to remove this notion the text says And fo this day
whoever, curbing his interest 1n external things, in like
manner knows It, the Brahman under consideration
which has entered into all beings and is indicated by
the functions of seeing etc , i.e. lus own Self, as, ‘I ¢m
Brahman,” which 1s untouched by the attutbutes of the
phenomenal universe, 1s without interior or exterior
and absolute, by discarding the differences super-
imposed by the false notion created by limiting
adjuncts, becomes all thss, owing to his notion of in-
completeness—the effect of 1gnorance—being removed
by the knowledge of Brahman. For there 1s no differ-

1 The suffix Satr, denoting concurrence.
TY
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ence as regards Brahman or the knowledge of It
between giants like Vamadeva and the human weak-
lings of to-day. But, one may suppose, the result of
the knowledge of Brahman may be uncertain in the
case of the present gencration. This is answered as
follows: Euven the gods, powerful as they may be,
cannot prevasl against him, the man who has kaown
Brahman in the manner described above—have not
the capacxtyr to stop his becoming Brahman and all,
much less others

Objection . Is there any ground for supposing
that the gods and others can thwart the attainment of
the results of the knowledge of Brahman?

Reply : Yes, beacuse men are indebted to them
The Sruti text, (Every Brahmana——twice-born—by his
very birth 1s 1ndebted) to the sages in 1espect of conti-
nence, to the gods in respect of sacnfices, and to the
Manes in respect of progeny’ (Tar S. VI. m. 1Io. §).
shows that a man by lis very birth 1s under certan
obligations. And we know 1t from the illustration of
animals (in this text). There 1s also the text, ‘Now
this self (the ignorant man),’ etc (I. 1v 16), describing
him as an object of enjoyment for all, which shows
that it 1s reasonable to suppose that the gods, 1n order
to maintain their livelihood, may hinder men, who are
dependent, from attaiming immortality, as creditors do
with their debtors. The gods also protect their animals
like their own bodies, for the Sruti will show that cach
man being equivalent to many ammals, the gods have
a great source of hivelihood in the rites performed by
him. It will presently be stated, ‘Therefore it is not
bked by them that men should know this’ (this text),
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and ‘Just as one wishes safety to one’s body, so do all
beings wish safety to him who knows it as such’
(I. 1v 316). From the mention of dislike and safety
we understand that the gods think that when a man
attains the knowledge of Brahman, he will cease to be
their object of enjoyment and therr animal, for his
dependence will end  Therefore the gods may very
well hinder a prospective knower of Brahman from
attaining the results of the knowledge of Brahman, for
they are also powerful

Objection  In that case the gods may find
it Iike drninking a beverage to obstruct the fruition of
results 1n other sphetes too, viz nites  Well, 1t would
shake one’s faith in the performance of the means of
achieving prospenity and liberaton  Similarly God
also, being of nscrutable power, can put obstacles, as
also time, action, sacred formule, herbs and austenities,
which, as we know from the scriptures as well as
expenience, can help or hinder the frution of results.
This too would shake one’s faith in the performance of
scniptural nites.

Reply  Not so, for all things spring from defimte
causes, and we also see variety in the universe Both
these will be inconsistent 1f things happen spontane-
ously  Since 1t 1s the accepted view of the Vedas,
Smrtis, recasoning and tradition that happiness, misery,
and the like are the outcome of one’s past work, the
gods, or God, or ume by no means upsct the results of
work, for these depend on requsite {actors  Work,
good or bad, that men do cannot come into being
without the help of factors such as the gods, time and
God, and even if 1t did, it would not have the power
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to produce results, for it 1s the very nature of work
to sprning from many causes such as the different
factors. Therefore the gods, God and others being
auxiliaries to work, there is nothing to shake our faith
m the attainment of its results.

Sometimes also (1in the matter of thwarting) they
have to depend on the past work of men, for ‘lts in-
herent power cannot bte checked. And there 1s no
fixity about the relative predominance of past work,
time, destiny and the nature of things etc ; it s inscrut-
able, and hence throws people mnto confusion. Some,
for instance, say that in bringing about results one’s
past work is the only factor Others say it 1s dcstiny
A third grovp mentions time  Still others say if 1s the
nature of things etc. While yet another group main-
tains 1t is ali these things combined Regarding this the
Vedas and Smrtis uphold the primacy of past work,
as in the passage, ‘One indeed becomes good through
good work and ewil through evil work’ (III n 13),
and so on. Although one or other of these at times
gains ascendancy 1n 1ts own sphere over the rest, whose
potential supenority lies 1n abeyance for the time being,
yet there 135 no uncertainty about work producing
results, for the importance of work 1s decided by the
scriptures as well as reason.!

Nor (can the gods check the result of knowledge),
for the realisation of Brahman, which is this resalt,
consists mn the mere cessation of ignorance. It has
been suggested that the gods may thwart the attain-

-

1 The vanety that we ses in the world can be explamed
cnly as the cutcome of men's diverse past work.
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ment of Brahman, which is the result expected from
the knowledge of It ; but they do not have that power.
Why? Because this result, the attainment of Brah-
man, immediately follows the knowledge. How? As
in the world a form 1s revealed as soon as the observer’s
eye 15 in touch with hght, similarly the very moment
that ohe has knowledge of the Supreme Self, ignorance
regarding It must disappear. Hence, the effects of
ignorance being impossible 1n the presence of the
knowledge of Brahman, hke the ecffects of darkness in
the presence of a lamp, whom should the gods thwart
and by what means, for 1s not the knower of Brahman
the self of the gods? This 1s what the text says. ‘For
he, the knower of Brahman, becomes thar self, the
rcahity of these gods, the object of their meditation,
the Brahman that 1s to be known from all scnptures,
simultaneously with the knowledge of Brahman, since,
as we have said (p 140), the only obstruction ol ignor-
ance vamshes then and there, Itke a mother-of-pearl
mistaken for a picce of silver becoming itself again.
Hence the gods cannot possibly try to stand against
their own sclf. They succeed in thewr effort to put
obstacles only n the case of one who secks a result
which 1s other than the Self and 1s separated by space,
time and causation, but not with regard to this sage,
who becomes their self simultancously with  the
awakening of knowledge, and 1s not separated by
space, time and causation, for there 1s no room for
opposition here.

Objection : In that case since there is not a
“recam of consciousness about knowledge (of Lrah-
man), and since we see that a consciousness of an
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opposite nature together with 1ts effects persists, let us
say that only the last' consciousness of the Self removes
ignorance, and not the first one.

Reply : No, for your ground of inference will be
falsified on account of the first. If the first conscious-
ness of the Self does not remove ignorance, neither will
the last, for they are alike consciousness of the Self.

Objection Well then, let us say, it 1s not the
isolated consciousness that removes ignorance, but that
which is continuous,

Reply ;' Not so, for there cannct be a continuity,
since 1t would be broken by thoughts of self-prescrva-
tion etc. So long as these crop up, there cannot be
an unbroken streamn of consciousness about knowledge,
for the two are contradictory.

Objection - Suppose the latter continues t1l] death
to the exclusion of the former.

Reply : Not so, for the uncertainty about the
requisite number of thoughts to make up that stream
would be open to the charge of making the meaning
of the scriptures indefimte. In other words, there
being nothing to determine that so many thoughts
would make up a stream that will remove ignorance,
it would be mmpossible to determine the meamng of
the scniptures, which 1s not desirable

Objection : The meaning 1s quite definite, for 1n
so far as it is a stream of consclousness, 1t will remove
1gnorance.

Reply © No, for there is no difference between
the first and the last stream of consciousness. There

7 The one arising at the moment of death,
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being nothing to determine whether it 1s the first stream
of consciousness about knowledge that removes ignor-
ance, or the last one ending with the moment of death,
they too would be open to those two charges already
mentioned with regard to the first and last thoughts.

Objection  Well then, let us say that knowledge
does"not remove ignorance

Reply  Not so, for the $rutt says, 'Therefore It
became all,” as also, ‘The knot of the heart 1s broken,’
etc. (Mu II. u 8), ‘Then wha. delusion can there
be?’ (I$ 7), and so on.

Objection  These may be mere eulogies.

Reply  No, for then the Upamisads in all the
recenstons would be classed as such, for they have just
this one aim

Objection  Suppose we say that they are but
culogies, for they deal with the self which 1s already
known through perception !

Reply  No, for we have already refuted that
contention *  Also we have sa:d that knowledge pro-
duces palpable 1csults, viz  the cessation of such evils
as ignorance, grief, delusion and fear (p 134) There-
fore there can be no question about knowledge
removing 1gnorance, whether 1t be first or last, conti-
nuous or non-continuous, for knowledge culminates 1n
producing the cessation of 1gnorance and other evils.
Any consciousness that produces this result, whether
first or last, continuous or non-continuous, 1s knowledge

1 As the basis of our ego-consciousness.
2 The ego-copsciousness deals with the individual self,
not the Supreme Self, the Witness See p 118



168 BRHADARANYAKA UPANISAD [1.4.10

according to us. Hence there is no scope whatsoever
for any objection.

You said, the first consciousness does not remove
ignorance, tecause we see that a consciousness of an
opposite nature to knowledge together with its effects
persists. Ths 15 wrong, for the residue of Prarabdha
work is the cause of the persistence of the body ‘after
knowledge In other words, that resultant of past
work which led to the formation of the present body
(Prarabdha), being the outcome of false notions' and the
evils (of attachment etc }, 15 able to bear fruit only as
such, 1 e. as coupled with those notions and evils ; hence
until the body falls, 1t cannot but produce, as part of
one’s expenence of the results of past work, just so
much of false notions and the evils of attachment etc.,
for the past work that made this body has already
begun to bear fruit and must run its course like an
arrow that has been shot Therefore knowledge cannot
stop that, for they are not contradictory What does 1t
do then® It stops the effects of ignorance which are
contradictory to it and are about to spring up from
(the ignorance lymg 1n} the celf, which 15 the sub-
stratum of that knowledze, for they have not yet
appeared. But the other 1s past.

Moreover, false notions do not arise in a man of
realisation, for there is then no object for them. When-
ever a false notion arises, 1t does so on account of a
certain similarity of something to another, without
ascertaimng the particular nature of that thing, as
when a mother-of-pearl 1s mistaken for a picce of silver.

! Notions opposed to reality considering the non-Self to
be the Self and vice versa.
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And this can no more happen to one who has
ascertained the particular nature of that thing, for the
source of all false notions (that cursory resemblance)
has been destroyed ; as they no more appear when a
right perception of the mother-of-pearl, for instance,
has taken place Somctimes, however, memories due to
the inmpressions of false notions antecedent to the dawn-
ing of knowledge, simulating those notions, suddenly
appear and throw hum wnto the error of regarding them
ds actual false notions , as one wno 1s farmbar with
the points of the compass sometimes all of a sudden
gets confused about them If even a man of realisa-
tion comes to have false notions as before, then faith
in realication iteelf bane shaken, no one would care
to understand the meamng of the scriptures, and all
evidences of knowledge would cease to be such, for
then there would be no distinction between things that
are valid evidences and those that ate not  This also
answers the question why the body does oot fall
immediately  after realisation The destruction  of
actions done before, after and at the time of realisation
as well as those accumulated in past lives—actions that
have not yet begun to bear fruit—s proved by the very
negation of obstructions to the attainment of results in
the present text, as also from such Srun teats as the
following* 'And lis actions are destroyed’ (Mu II
n 8), ‘It takes him only so long (as he does not give
up his body)’ (Ch VI xiv 2), ‘All demerits are burnt
up’ {Ch. V. xxv. 3), ‘Knowing It one is not touched
by evil action’ (IV. 1v. 23), ‘He 1s never overtaken
by these two thoughts (of having done good and evil
acts)’ (IV. iv 22), ‘Actions done or omitted do not
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trouble him’ (Ibid ), ‘(Remorse for domng evil and not
doing good) does not trouble hum’ (Tai. II. ix ), and
‘He 1s not afraid of anything' (Ibid) Also from
such Smrti texts as the following. ‘The fire of
knowledge reduces all acticns to ashes’ (G. IV. 37).

The objection that he 1s tied up by s obligations
(to the gods ctc) 1s not vahd, for they concctn an
ignorant magn It 1s he who 1s under those obligations,
for he can be presumed to be an agent and so forth.
It will be said later on, ‘“When there 1s something else,
as it were, then one can sce something” (IV 1 31)
These last words show that the acts of seang etc.
together with their results, which are dependent on
many factors cireated by 1gnorance, are possible only 1n
the state of ignorance, when the Self, the Reality that
has no second, appears as something else, like a second
moon when one has got the dicease of double vision
(fimira)  But the text, ‘Then what should one see
and through what?’ (Il 1v 14, IV v 15), shows that
work 1s mmpossible in the state of knowledge, when the
fllusion of mamfoldness created by ignorance has been
destroved. Therefore the indcbtedness m question
belongs only to an ignorant man, for whom 1t 1s possible
to work, and to none else We shall show this at
length while dealing with passages that are ,et to be
explained.

As, for instance, here  While he, one who 15 not
a knower of Brahman, who worships another god, a
god different from hiumself, approaches him in a sub-
ordinate position, offering him praises, salutations,
sacrifices, presents, devotion, meditation, etc, think-
g, ‘He is one, non-self, different from me, and I am
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another, qualified for rites, and I must serve hum like a
debtor' —worships lum with such 1deas, does not know
the truth  He, this 1gnorant man, has not only the
evil of ignorance, but :s also like an ammal to the gods.
As a cow or other ammals are utiised through their
services such as carrying loads or yielding milk, so 15
this fnan of use to every one of the gods and others on
account of his many services such as the performance
of sacrifices. That is to say, he 1s therefore engaged
to do all kinds of services for them

The scriptural ntes, with or without the accom-
panument of meditation, which this i1gnorant man, for
whom the divisions of caste, order of life and so forth
exist, and who 1s bound to those rites, performs, lead
to progress beginning with human birth and eading
with identity with Hiranyagarbha. While his natural
activities, as distinguished from those prescnbed by
the scniptures, lead to degradation beginning with the
human birth atself and ending with identity wiath
Wlationary objects  That 1t 1s s0 we shall explamn 1n
the latter part of this chapter beginnming witn, ‘There
are mdeed three worlds’ (I V. 16), and continuing
right up o the «(nd  While the effect of knowledge
{meditation) has been briefly shown to be identity with
all  The whole of this Upanisad 1s exdusively devoted
to showing the distinction between the spheres of
knowledge and ignorance We shall show that this 1s
the mmport of the whole book

Since 1t 1s so, therefore the gods can thwart as well
as help an ignorant man. This 15 being shown- A4s
in the world many ammals such as cows or horses
strve @ man, their owner and controller, so does each
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ignorant man, equivalent to many animals, serve the
gods. This last word is suggestive of the Manes and
others as well. He thinks, ‘This Indra and the other
gods are different from me and are my masters. I
shall worship them like a servant through praises,
salutations, sacrifices. etc, and shall attain as results
prospenity and hteration granted by them Now, in
the world, even if onc ammal of a man possessing
many such s faken away, seized by a tiger, for in-
stance, 1t causes great anguwish  Similarly what 1s there
to wonder at if the gods feel mortified when a man,
equivalent to many ammals, gets nd of the 1dea that
he 1s their creature, as when a householder 1s robbed
of many ammals? Therefore 1t 1s not hked by them,
these gods—what?—that tnem showld somehow know
this truth of the identity of the sclf and Brahman. So
the revered Vyasa writes in the Anugita, ‘The world
of the gods, O Arjuna, 13 filled with those who perform
ntes. And the gods do not like that mortals should
surpass them’ (Mbh XIV xx s59). Hence as men
try to save ammals from being seized by tigers etc, so
the gods seck to prevent men from attaiming the knowl-
edge of Brahman lest they should cease to be their
objects of enjoyment Those, however, whom they
wish to set free, they endow with faith and the hke ;
while the opposite class they visit with lack of faith etc.
Therefore a seeker of liberation should be devoted to
worshipping the gods, have faith and devetion, be
obedient (to the gods) and be alert about the attain-
ment of knowledge or about knowledge itself. The
mention of the dishike of the gods is an indirect hint
at all this,
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In the sentence, ‘The Self alone is to be meditated
upon’ (I. iv. 7) the gist! of the scriptures has been
put in a nutshell. In order to explain it, its relation,”
and utility have also been stated in the eulogistic pas-
sage, ‘They say- Men think,” etc (I iv.g). And
that ignorance 1s the cause of one’s belonging to the
relatlve plane has teen stated in the passage, ‘While
he who worships another god,” etc (I 1v, 10) There
it has been said that an ignorant man is idebted and
dependent like an ammal, having to do duties for the
gods etc  What 1s the cause of their having to do
those duties? The different castes and orders of life.
The {ollowing paragraphs are introdnced in order to
explain what thesc castes are, because of which this
dependent man 15 bound to the ntes connected with
them, and transmigrates. It 1s to explain this in detail
that the creation of Indra and other gods was not
mentioned immediately after that of Fire This last,
however, was descnbed to complete the picture of
creation by Virdy It should ke understood that this
creation of Indra and other gods also belongs to that,
being a part of 1t It 1s being descrited here only to
mndicate the reason why the ignorant man alone 1s
qualified for the performance of rtes.
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! The knowledge of Brahman,
3 To the resulting identifcation with the umverse, and
so on. The relation here 18 that of means and end.
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11. In'the beginning this (the Ksatriya and
other castes) was indeed Brahman,’ one only.
Being one, he did not flourish. He specially pro-
jected an excellent form, the Ksatriya-— those who
are Ksatriyas among the gods® Indra, Varuna,
the moon, Rudra, Parjanya, Yama, Death, and
I$ana. Therefore there 1s none higher than the
Ksatriya. Hence the Brahmana worships the
Ksatriya from a lower position in the Rajasiya
sacrifice. He mmparts that glory to the Ksatriya.
The Brahmana 1s the source of the Ksatriya.
Therefore, although the king attains supremacy
(in the sacnfice), at the end of it he resorts to
the Brahmana, his source. He who shlights the
Brahmana, strikes at his own source. He
becomes more wicked, as one is by shghting
one’s superior.

In the beginming this, the Ksatriya and other
castes, was indeed Brahman, 1dentical with that Brah-
man (Viraj) who after manifesting Fire assumed the
form of that He is called Brahman, because he
1dentified himself with the Brahmana caste. One
only . Then there was no differentiation into other

1Virij in the form Fire, who was a Brihmapa.
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castes such as the Ksatriya  Being one, i e. without
any protector etc such as the Ksatniya, he did not
flourish, i.e. could not do his work properly. Hence
he, Vird), thinking, ‘I am a Brihmana, and these
are my duties,” 1 order to create dufies pertaining
to a Brihmana by birth—to glonfy hmmsclf as a
perfommer of rites—speaally, pre-eminently, projected
an excellent form  What 1s that? The caste called
Ksatniya  This 15 being ponted out by a reference to
its individuals  Those who are well known 1n the
world as Ksalreyas amonmg the pods The plural 1s
used (1n ‘Ksatniyas’), as i grammar 2 word denoting
4 caste may be optionally in the plural * Or because
there are many indinviduals 1n a caste, the difference 1s
figuratively transferred to the gronp  Who are they?
This the text answers by mentiemng particularly the
anomted ones [Indra, the King of gods , Veruna, of
the aquatic anmmals , the moon, of the DBrabimanas ,
Rudra, of the beasts, Parjanya, of hghtmng etc.,
Yama, of the Manes . Death, of discase etc, and
Iana, of luninanies  These are seme of the Ksatnyas,
among the gods It should be understood that after
them the human Ksatniyas, Purdravas and others
belonging to the Lunar and Sular dynasties, presided
over by the Ksatriya gods, Indra and the rest, were
also created  For the creation of the gods 1s men-
tioned for this very purposc Because Vira) created
the Ksatriyas with some special eminence attached to
them, therefore there is monce higher than the Ksatriya,
who is the controller of the Brahmana caste even.

! See Panini I ii 58



176 BRHADARANYAKA UPANISAD [1.4.12

Hence the Brahmana, although he is the source of him,
worshsps the Ksatnya, who has a higher seat, from a
lower position. Where? In the Rajasiya sacrifice.
He wmparts that glory or fame which belongs to him,
viz. the title of Brahman, to the Ksatriya. That 1s to
say, when the king, anointed for the Rajasuiya sacri-
fice, addresses the priest from his chair as ‘Bralinan,’
the latter rephes to him, ‘You, O King, are Brahman.’
This is rcferred to in the sentence, ‘He imparts that
glory to the Ksatnya ° The Brahmana, who 1s the
topic under consideration, s indeed the source of the
Ksatriya. Therefore, although the king attatus supre-
macy, viz. the distinction of being anointed for the
Rajasitya sacnfice, at the end of 1f, when the cere-
mony 1s over, he resorts to the Brakmana, his source,
l.e. puts the priest forward. But he who, proud of
his strength, shghts or looks down upon the Brihmana,
his own source, stnkes at or destroys s own source
He becomes more wicked by domng this. The Ksatnya
15 already wicked on account of his cruelty, and he is
more so by hurting his own source, as 1n life one fs
more wicked by slighting one’s superior
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12, Yet he did not flourish. He projected
the VaiSya—those species of gods who are
designated in groups: The Vasus, Rudras,
Adityas, Vi$vadevas and Maruts.
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Yet, even after projecting the Ksatriyas, ke, Viraj,
drd not flourish in his work, as before, for want of
someone to acquire wealth, He projected the Vaisya,
m order to acquire wealth which is the means of per-
forming ntes Who 15 that Vai§ya? Those species of
gods who are designated in groups. The Vaidyas
abound 1n groups, for they succeed 1n acquinng wealth
mostly 1n combination, not singly —The suffix 1n the
word ‘Jata’ does not change the meaning.—The Vasus,
a group of cight , sumlarly the eleven Rudras, the
twelve Adiiyas, the thirteen Visvadevas, sons of Vidva,
or the word may mean ‘all the gods,” and the forty-nine
Maruts, 1n seven groups

9 A oAad, | Hig quiRgsd qRum ; @
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13. He did not still flourish. He projected
the Sadra caste—Pusan. This (carth) 15 Phsan.
For 1t nounshes all this that exists.

For want of a servant he did not still flourish He
projected the Stdra caste  In the word ‘Saudra’ there
1» a lengthening oi the vowel withovt any change of
meamng  What was this Sudra caste that was pro-
jected?  Puwan, he who nounshes Who is this
Piasan? He 1s being particularly pomted out: Thes
carth §s Pisan  The Sruti itself gives the denvation:
For st noursshes all this that exists.
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14. Yet he did not flourish. He specially pro-
jected that excellent form, righteousness (Dhar-
ma).’ This nghteousness 1s the controller of the
Ksatriya. Therefore there is nothing Hhigher
than that, (So) even a weak man hopes (to
defeat) a stronger man through righteousness, as
(one contending) with the king.” That righteous-
ness is venly truth. Therefcre they say about a
person speaking of truth, ‘ He speaks of right-
eousness,” or about a person speaking of night-
eousness, ' He speaks of truth,” for both these
are but righteousness.

Yet, even after projecung the four castes, ke did
not flounish, fearing that the Ksatnya. being fierce,
might be unruly He specally projected that excellent
form. What 1s 1t? Righteousness This rightteousness,
the projected excellent form, ts the controller of even
the Ksatriya, ficrcer than that fierce race even  ‘Yat’
should be changed into ‘Yah * T herefore, since 1t 15 the
controller of even the Ksatnya, there 1s nothing higher
than that, for 1t controls all  The text procceds to
explain how it 1s© So even a weak man hopes to
defeat a stronger man than himself through the strength
of nghteousness, as 1 hfe a houscholder contending

} Meaning an actwon approved by the scriptures In
II. v. 11 '‘Dharma’ means the unseen result of such actwon
(Apirva).
* % The more obvious meaning, as given in the Varttika,
yi .;fm: {ome does) through the king’
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cven with the king, who 18 the most powerful of all.
Fherefore it goes without saying that righteousness,
being stronger than everything else, is the controller
of all.  That nghicousness, which 1s expressed as con-
duct, being practised by people, 1s venly truth ‘Truth’
i~ the fact of bemng in accordance with the scriptures
The samc thing, when 1t 1s practised, 15 called righteous-
ness, and when 1t 15 understood to be in eccordance
with the scnptures, 18 truth  Since 1t 18 so, therefore
bystanders knowing  the difference  between them say
about a person speaking of truth, 1 ¢ what 1s 1n accord-
ance with the scriptures, 1n dealing with another, ‘He
\peaks o} nghtcousness,” or well known conventional
propniety  Conversely alsu, about a person speaking
of wghlecousness or conventional conduct, they say,
He speaks of truth,” or what 1> 1n accordance with
the scriptures.  For both these that have been de-
scribed, that wiuch 15 known and that which 1s prac
tised, are but mghtecousness  lherefore that nghtecus-
ness i s double aspect of knowledge and practice
omtrols all, thos that know the scniptures as well as
those that do not. Therefore 1t 1s the ‘controller of the
Reatnya © Hence an ignorant man 1identified with
nghteousness, 1n order to practise its particular forms,
identithes humnself with one or other of the castes,
‘rahmana, Ksatriya, Vaisya or Stdra, which 1s the
pre-condition of that practice ; and these are naturally
the means that qualify one for the performance of
ries
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15. (So) these (four castes were projected)—
the Brahmana, Ksatnya, Vaidya and Sadra.
He became a Brahmana among the gods as Fire,
and among men as the Biahmana. (He bccame)
a Ksatnya through the (divine) Ksatniyas, a
Vaidya through the (divine) Vailyas and a Sadra
through the (divine) Stdra. Therefore people
desire to attain the results of their rites among
the gods through fire, and among men as the
Brahmana. For Brahman was i these two
forms. 1f, however, anybody departs from this
world without realising his own world (the Sclf),
It, being unknown, does not protect him—as the
Vedas not studied, or any other work not under-
taken (do not). Even if a man who does not
know It as such performs a great many meri-
torious acts in the world, those acts of his are
surely exhausted in the end. One should
meditate only upon the world of the Self. He
who meditates only upon the world called the
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Sclf never has his work exhausted. From this
very Self he projects whatever he wants.

(So) these four castes were projected—the Brah-
mana, Ksatriya, VaiSya and Sudra. They are repeated
here together in order to introduce what follows. He,
Brahman, the Projector (Vira)), became a Braimana
among Yhe gods as Fire, and 1n no other form, and
became a Brihmana among men as the Brahmana,
dircctly In the other castes he appeared in a
changed form! (He bceame) a Ksainiya through the
(dvine) Ksainyas, 1¢ bemng presided over by Indra
and other gods ; a Vailya through the {divine) Vaisyas®
and a Sadra through the (divine) Sidra® Because
Brahman, the Projector, was changed in the Ksatniya
and other castes, and was unchanged i Fire and the
Brahmana, therefore people dessre to attain the resulls
of thewr rites among the gods through firc, 1¢. by per-
forming nites connected with it It 1s for this purpose
that Brahman abides 1 the form of fire, which 1s the
neeptacie i which sacnificial nites are  performed.
Therefore it stands to reason that people wish to attain
1e-ults by performing those nites i the fire  And
among men as the Brahmana - 1f they want human
tesults, there 1s no need for nites depending on fire ete.,
but <imply by being born as a Brihmana they attan
thair hife’s ends  And 1t 1s only when they desire to
attain results that depend on the gods, that they have
to resort to ntes connected with fire The Smrh, too,
says, ‘But a Brihmana may undoubtedly attain per-

! That 1s, having first become Fire and the Brahmaga
? Presided over by the Vasus etc.
3 Presided over by Pgsan
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fection through the repetition of sacred formule,®
whether he does other ntes (connected with fire) or
not A Brahmana is one who 18 friendly to all’
(M. II. 87). Also because the monastic life 15 open to
him only Thercfore people seek to attain the results
of their rites, so far as they belong to the human plane,
by attaining Brahmanahood. For Brahmdn, the
Projector,, was directlv tn these two forms, the Brih-
mana and fire, that are respectively the agent and the
receptacle of the ntes

Some?* explain the passage dhifferently, sayving that
people wish to realise the world of the Supreme Seif
by means of firc and the Brihmana ' This 1s wrong,
for the division of castes has been introduced 1n order
to defend the undertaking of rites by people who are
under ignorance, and a specification also follows If
the word ‘world’ here refers 1o the Supreme Self, the
specification that follows, viz ‘Without reahsing one’s
own world (the Self),” would be meanmingless I the
world 1n question that 1s praved for as being dependent
on fire, 15 any other world but the Self, then only the
speafication by the word ‘oun’ would be consstent as
refuting that extrancous world ‘the world that 1s the
Self 1s always denoted by thc words ‘onc’s own,” while
those that are created by ignorance can never be ‘one's

’

own,” That the worlds attained through rites are not

! This 1s suggestive also of the duties belonging to his
caste,

2 Bhartrprapaiica 18 meant

? By offering oblations and presents respectively.
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‘one’s own’ is stated by the words, '(Those acts) are
surely exhausted.’

One may object. Brahman projected the four
castes for the sake of ntuahstic work  And that work,
called nighteousness, being obligatory on all, controls all
and helps them to achieve their life’s ends. Therefore,
if by that work onc attains one’s own world callcd the
supreme Self, although It may be unknown, what 1s
the good of setting It up as the goal® This 1s betng
answered © “If, however,.—the word ‘however’ refutes
the prima fucte view —anybody, owing to :dentification
with the ntes depending on hre, or with the duties
belonging to the Brihmana caste, departs or dies from
this transmigratory, adventitious and extraneous world
consisting of the taking up of a body and caused by
ignorance, desire and work, without realising his own
world called the Sclf—-because It 1s always one’s own
Self—as, ‘I am Brahman,” [{—although It 15 his own
world, yet—bemg wnknown, obstructed by ignorance
and therefore virtually becomung  extraneous to one-
selt, does no! protect hm by removing his evils such
as gnef, delusion and fcar—as the man in the story*
rthe conventional ‘selt’) tails to protect himscdf for not
knowing that he 15 the missing tenth man  4s the
V edas nol studied do not protect a man by enlightening
hm on the nites ete , or any other, sccular, work, e.g.
agriculture, not wunderfaken, pot mamfested 1n 1ts own
form, does not protect anybody by bestowing its
results, similarly the Supreme Self, although It 15 one’s
own world, on account of not being manifested in Its

i bee footnote on p 121
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own form as the eternal Self, does not protect one by
destroying one’s ignorance etc.

Objection : What 1s the good of seeking protec-
tion through the realisation of ome’s own world, the
Self? Since the ntes are sure to produce results, and
there are a great many ntes conducive to beneficent
results, the protection that they will afford will be
everlasting.

Reply ! Not so, for anything made is perishable.
This 15 being stated. Even sf @ man, a wonderful
genius, wko does not know It, his own world, the Self,
as such, 1 the manner descnibed above, continuously
performs a great many mernitorious acts such as the
horse sacnifice, producing only beneficent results, in the
world, with the idea that through those alone he wall
attain etermty, those acts of s, of this ignorant man,
being due to desire created by ignorance, are surely
exhausted in the end, when he has enjuyed thar fruats,
like the splendour ansing from the fantasy of a dream.
They are bound to be penshable, for their causes,
ignorance and desire, are unstable. Hcence there 1s no
hope whatsoever that the protection afforded by the
results of mentonious acts will be eternal. Therefore
one should meditate only upon the world of the Self,
one’s own world. The word “Self’ 1s here used 1n an
identical sense with the last words, for ‘one’s own
world’ is the topic, and herc the words ‘one's own’
are omitted He who meditates only upon the world
of the Self—what happens to him?—never has his
work exhausted, simply because be has no work. This
is a restatement of an eternal fact That is to say, an
ignorant man continuously suffers from the misery of
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transmigration by way of exhaustion of the results of
his work. Not so this sage. As Emperor Janaka
said, ‘If Mithila 1s ablaze, nothing of mine 1s burning’
(Mbh. XII. clxxvi. 56)

Some say that the mtualistic work 1itself of a sage
who meditates upen the world of his own Self never
deca¥s, because of 1ts combination with meditation.
And they interpret the word ‘world’ as inseparably
connected with mites i a double aspect® One is the
mamfested world called Hiranyararbha, which 1s the
repository of nitualistic work, and he who meditates
upon this manifested, lhmited world connected with
ritualistic work has his work exhausted, for he 1denti-
fies humself with the result of limited work But he
who meditates upon that very world connected wath
work by rcducing it to ats causal form, the undiffer-
entiated state, docs not have his work exhausted, as
he 1dentifies umself wath the result of unlimited work
This 15 a mice conceit, but not according to the Sruti,
for the words ‘one’s own world’ refer to the Supreme
Self which 1s under consideration. Also, after intro-
ducing It 1in the words ‘one’s own world’ the text
agamn refers to It by dropping the quabfying phrase
‘one’s own’ and using the word ‘Self’ in the sentence,
‘One should meditate only upon the world of the Self.’
So there is no scope for conceiving a world connected
with ritualistic work. Another rcason for this is the
qualification further on by words sigmiying pure
knowledge, “What shall we achieve through children,
we who have attained this Self, this world (result)?’
(IV. 1v. 22) The words ‘this Self our world’? mark

! A paraphrase of a portion of the previous sentence.
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It off from the worlds attainable through a son, nitual-
istic work and lower knowledge (meditation). Also,
‘His world is not destroyed by any kind of work’
(Kau III 1), and This is its hghest world’ (IV. iii.
32). The passage 1mm question ought to have the same
import as those just quoted, with the qualifying words
For here alsn we find the speatication ‘one’s* own
world.’

Objection . You are wrong, for the sage desires
objects through this  That 1s to say, if ‘one's own
world’ 1s the Supreme Self, then bv meditating upon
It one wall become That In that case it 1s not proper
to mention results apart from the attainment of the
Self, as 1n the passage, ‘From this {very) Self he pro-
jects whatever he wants’ (this text)

Reply  Not so, for the passage extols medita-
tion on the world of the Self  The meaning 15 that the
world of the Self alonc stands for all that 1s desirable
to lum, for he has nothing else but It to ask for, since
he has already attarned all hus objects  Just as another
Srut puts it. ‘From the Self 15 the vital force, from
the Self 1s hope’ (Ch VII xavi 17 Or the passage
may indicate that he 1s identihed with all, as before
(I. w. 10). If he becomes one with the Supreme Self,
then only 1t 1s proper to use the word ‘Self’ in the
phrase ‘from this very Self,’ meaning, ‘from one’s
own world, the Self,” which is the topic  Otherwise
the text would have speafied 1t by saying, ‘From the
world of work in an undifferentiated state,’ to dis-
tingwsh 1t from the world of the Supreme Self as well
as from work 1n a manifested state. But since the
Supreme Self has already been introduced (as ‘one’s
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own world’) and been subsequently specified (by the
word ‘Self’), you cannot assume an intermechate state
not mentioned 1n the Sruti.

It has been said that an ignorant man identifying
himself with his caste, order of life, and so on, and
being controlled by nghteousness, thinks he has certain
duflics to the gods and others and 1s dependent on them
like an ammal  Now what are those dyties that make
him so dependent, and who are the gods and others
whom he serves through his acaons hike an animal?
To answer this the test deals with both at length:

At o g1 ARl et @Mt ;|
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W srdromy, e afEgn fayora, gemTirss
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FNA, 3 AT ; 9 FAPIUETH [A41a,
Wt QAT T AR sare qaten fdfowna
Iqstaia, 3 ¥t Aw: ; a1 g T W Sw-
fefiregq , wd Vafd qatin gamafdefista ;
a wafEfE dtatfees o 0

16 Now this self (the ignorant man) is an
object of enjoyment to all beings  That he makes
oblations in the fire and performs sacrifices is
how he becomes such an object to the gods.
That he studies the Vedas is how he becomes an
object of enjoyment to the Rsis (sages). That
he makes offerings to the Manes and desires
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children is how he becomes such an object to
the Manes. That he gives shelter to men as well
as food is how he becomes an object of enjoy-
ment to men, That he gives fodder and water
to the animals i1s how he becomes such an object
to them. And that beasts and birds, and even
the ants, feed in his home is how he becomes an
object of enjoyment to these. Just as one wishes
safety to one’s body, so do all beings wish safety
to him who knows 1t as such. This indced has
been known, and discussed.

Now-—this word is introductory—this self, the
householder qualified for rites, who is the subject
under consideration, and who being 1gnorant 1dentifies
himself with this microcosm consisting of the body,
organs, and so on, s an object of cnjoyment to all
betngs, from the gods down to the ants, being helpful
to them through the performance of the duties of their
caste, order of hfe, etc. Now, through what particular
duties do they help each particular class, for which
they are called the objects of enjoyment to them, and
what are these particular classes? This 1s being
answered: That he, this houscholder, makes oblations
in the fire and performs sacrifices, etc  The latter is
dedicating some of his things to the gods, and the
former is finally offering them 1n the fire. By this two-
fold imperative duty he 1s tied to the gods, being
dependent on them like animals, Hence he is their
object of enjoyment. That he studies the Vedas daly
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is how he becomes an object of enjoyment to the Rgs.
That he makes offerings to the Manes, of cakes, water,
etc , and desires children, tries to obtain them——‘desire’
here includes the having of them 1e raises children,
18 how he becomes such an object to the Manes.
Through this bounden duty he 1s subscrvient to the
Manes as an object of enjoyment. That he gives
shelter to men 1n his house by giving them a place to
sit on, water for washing, and <o on, as well as food
to these people who stay, or to others who do not stay,
but ask for food, ts how he becomes an object of enjoy-
ment to men. That he gives fodder and water to the
amimals 1s how he becomes such an object to them.
And that beasts and birds, and even the ants, feed in
kis home on the crumbs, the offerings made to them,
washings of utensils, etc s how he becomes an object
of enjoyment to these

Because he helps the gods and others by so many
services, thercfore gqust as ome wishes safety, non-
destruction, continuity of the 1dea of possession, fo
one’s body, maintains it in all respects by nounshing
and protecting 1t lest one should lose onc's hold on 1t,
so do all beings, the gods and the rest described above,
wish safcty, non-destruction, to him who knows it as
suwch, who thinks that he 15 an object of enjoyment to
all beings, and that he must discharge his obligations
hke a debtor as above That 1s, they protect him in
all respects to safegnard their nghts on him, as a
houscholder does hs animals It has been said,
‘Therefore it 15 not hked by them,’ etc. (I. 1v. 10).
This, that the above-mentioned duties must be dis-
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charged like debts, ndeed has been kmown from the
section dealing with the five' great sacrihces (§ I wvir.
2. 6), and discussed 1 the section on the sacnfical
offenngs (S. I. vi. 2 1)

If by knowing Brahman he gets nid of that bond-
age of duty which makes him an animal, as it were,
under what compulsion does he take up the bondage
of rituahstic Work as if he were helpless, and not the
pursuit of knowledge which 1s the means of freedom
from that?

Objection  Has 1t not betn said that the gods
guard him?

Reply  Yes, but they too guard only those who,
being qualfied for nites, are under theirr authonty
Otherwise this would be attaining the results of actions
not done and forfeiing those of actions actually done
But they do not guard any and every man not partic-
ularly qualified for ntes Therefore therc must be
somethung, goaded by which a man becomes averse to
one’s own world, the Self, as if he werc helpless

Objection  Is 1t not ignorance, for only an ignor-
ant man becomes averse to his own self and engages
in activity?

Reply . That 1s not the motive power cither, for
it merely conceals the true nature of a thing But 1t
indirectly becomes the root of imitiating action, just as
blindness is the cause of one’s falling into a a pit etc.

3 Viz, those meant for the gods, the Rsis, the Manes, men
and anmmals They have been descnibed 1n the text.
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Objection . Well then, say what is the cause of
a man’s activity

Reply  That 18 being stated here—it is desire
As the Katha Upamsad (11 5) says that fools, being
under 1gnorance which 1s natural to man, are outgoing
n their tendencies and pursue objects of desire  And
the Smrir also says, ‘It 1s desire, 1t is anger,” etc
(G TII 37) And the Manu Samhna (11 4) also
describes all activity as being due to desmire This
import 1s being elaborated here up to the end of the
chapter
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17 This (aggregatc of desirable objects) was
but the self in the beginning—the only entity.
! Which 1s desire thwarted
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He desired, ‘Let me have a wife, so that I may
be born (as the child). And let me have wealth,
so that I may perform rites.” This much indeed
is (the range of) desire. Even 1if one wishes, one
cannot get more than this, Thercfore to this
day a man being single desires, ‘Let me haVe a
wife, so that I may be born. And let me have
wealth, so that I may perform rites.” Until he
obtains each one of these, he considers himself in-
complete. His completeness also {comes thus):
The mind is his self, speech his wife, the wital
force his child, the eye his human wealth, for he
obtains 1t through the eye, the ear his divine
wealth, for he hears of 1t through the ear, and
the body is its (instrument of) rite, for he per-
forms rites through the body. (So) this sacnfice
has five factors—the animals have five factors,
the men have five factors, and all this that exists
has five factors. He who knows 1t as such
attains all this.

This was but the self in the beginming, before
marriage. ‘Sclf’ here means a natural, ignorant man
of the upper three castes identified with the body and
organs (1e. a student). There was nothing different
from that self that could be desired, such as a wife,
and the self was the only emtity 1n existence, possessed
of ignorance which is the root of the desire for a wife
and so forth. Being tinged by the impressions of
ignorance that are natural to one and consist in a
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superimposition on the Self of 1deas of action, its
factors such as the agent, and 1ts results, ke desired.
How? Let me, the agent, have a wife who will qualify
me for the ntes, Without her I am not qualified for
them Hence let me have a wife, to confer on me this
rncht  So that I myself may be born, as the child
And 8t me have wealth such as cattle, which are the
mcans of performing the rites, so that I may perform
ritest that will give me prospenity and lhiberation, in
order that I may perform ntes that will wipe out my
indebtedness and help me to attamn the worlds of the
pods and others, as well as ntes that have matenal
ends, such as those leading to the birth of a son,
wealth and heaven  Tius much indeed, 1¢ himited to
these things only, ts desire Desirable objects are only
these—the things compniscd by the desire for means,
viz  wife, son, wealth and ntes  The three worlds,
viz thosc of men, the Manes and the gods, are but the
results of the above For the desire for means, viz.
wife, son, wealth and ntes, s for securing these.
Therefore the desire for the worlds 15 the same as the
previous one  That one and the same desire assumes
a twofold aspect according to ends and means  Hence
it will be asserted later on, ‘For both these are but
desires’ (IIT v 1, IV v 22)

Since all undertakings are for the sake of results,
the desire for the worlds, being implicd by the former
desire, 1s taken as mentioned , hence the assertion,
“Ims much 1ndeed is desire © When cating has been
mentioned, the resulting satisfachon has not to be
scparately mentioned, for eating 1s mecant for that.

1 The regular and occasional rites.

13
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These two hankerings after the ends and means are the
desire, prompted by which an i1gnorant man helplessly
enmeshes himself hike a silkworm, and through absorp-
tion in the path of rituals becomes outgoing 1n his
tendencies and does not know his own world, the Self
As the Tattiriva Brihmana says, ‘Being infatuated
with nites performed with the help of fire, and choked
by smoke, they do not know their own world, the Self’
(III. x 1r 1) One may ask, how are desires
asserted to be so many, for they are infimte? This 1s
being explained® Because ecven if one wishes, one
cannot get more than tiis, which consists of the results
and means. There 13 nothing 1n life besides these
results and means, either visible or invisible, that can
be acquired. Desire 1s concerning things to be acquired,
and since these extend no farther than the above, 1t 15
but proper to say, ‘This much indeed 1s desire © The
1dea is thus. Desire consists of the two hankerings after
the ends and means, visible or invisible, which are the
special sphere of an 1gnorant man. Hence the wise
man should renounce them

In ancient times an ignorant man possessed of
desire wished hke this, and others before him had also
done the same Such 1s the way of the world This
creation of Vira) has been hke this. It has been said
that he was afraid on account of his ignorance , then,
prompted by desire, he was unhappy in being alone,
and to remove that boredom he wished for a wife ; and
he was uvmited with her, which led to this creation.
Because 1t was like this, therefore to this day, in his
creation, a man being single, before marnage, desires,
‘Let me have a wife, so that I may be born. And let
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me have wealth, so that I may perform ntes’ This
has already been explained. Desinng hke this and
irying to secure a wife and so forth, until he obilans
cach one of these, the wife and the rest, he considers
jumself incomplete. As a corollary to this, we under-
stand that he is complete when he secures all of these
things But when he fails to attain this completeness,
the Sruti suggests a method to bring this about. His
completeness, the completeness of this man who con-
<iders limself incomplete, 15 this—comes about 1n this
way. How?” This body with organs ctc 15 being
divided  Since the rest of them follow the mund, 1t,
bang thewr chief, 15 hke the self, hence 1t 15 s self
As the head of a family 15 the self, as 1t were, of the
wife and the 1est,! for these four follow him, so here
also the mind 1s concerved of as the self of this man
for his completeness  Simularly speech 15 s wife, for
<peech follows the mind as a wife does her husband
‘Specch’ here means words conveying an 1njunction or
prohibition, which the muind receives through the ear,
understands and uses  Hence speech 15 like a wife to
the mind  These, speech and mind, standing for wife
and husband, produce the wvital force for performing
ntes  Hence the wital Jorce 1~ hke a culd

These nites, which represent the activity of the
vital force etc , are performed with the help of wealth
that 1s visible to the eye Hence the eve 1s human
wealth, Wealth 15 of two kinds, human and other than
human ; hence the qualifying word ‘human’ to keep
out the other kind Human wealth such as cattle,

1 Son, human wealth and divine wealth
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which 1s used 1n ceremomies, is seen by the eye. Hence
the eye stands for 1it. Because of thus relationship with
it, the eye 1s called human wealth. For he obtains it,
the human wealth, through the eye, 1e sees cows etc.
What 1s the other kind of wealth? The car is divine
wealth, for since meditation 1s concerning the gpds, 1t
is called divine wealth, and here the ear corresponds
to that How? For ke hears of it, the divine wealth,
or meditation, (hrough the ear. Hence, meditation
being dependent on the ear, the latter is called divine
wealth. Now in this matter of resemblances what 1s
the rite that 1s performed by these beginming with the
self and ending with wealth® Tius 1s being answered:
The body 1s s nte. ‘Atman’ (self) here means the
body. How does the body stand for the mite® Because
it is the cause of the nte How? For he performs
ntes through the body. For the man who considers
himself incomplete, completeness can be attained in
this way through imagination, just as externally 1t can
be brought about by having a wife and so on  There-
fore this sacnifice has five factors, and 1s accomplished
only through meditation even by one who does not
perform ntes. But how can 1t be called a sacnfice by
being merely conceived as having five factors? Be-
cause the external sacrifice too 1s performed through
animals and men, and both thesc have five factors,
being connected with the five things described above,
such as the mind. This 1s expressed by the text: The
amimals such as cows, have five factors, and the men
have five factors Although men also are animals, yet
being qualified for rites, they are distinguished from
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the others, hence they are separately mentioned. In
short, all this, the means and the results of ntes, that
exisls has five factors. He who knows it as such,
mmagines himself to be the sacnfice consisting of five
factors, altains all this universe as s own self



SECTION V

geaarartA S agarswertegar |

TFHET IO, & FqATTREE |
AOATHASTE, TPA TF TF=A |
aremas afafed a9 arivrfa a9 70
FEAMTA A e ST g9 |
o Famiefd 37 Qswmie w=nda i

q i, @ Fagesa |
e a3 2

1 That the father produced scven kinds of
food through meditation and ntes (I shall dis-
close). One 1s common to all caters. Two he
apportioned to the gods Three he designed for
himselt. And one he gave to the amimals. On
it rests everything—what hives and what does
not. Why are they not exhausted, although
they are always bemng eaten® He who knows
this cause of their permanence cats food with
Pratika (pre-eminence). He attains (identity
with) the gods and lives on nectar. These are
the verses.

Ignorance has been discussed It has been said
in that connection that an ignorant man worships
another god, thinking he 1s different from himself, and
that prompted by desire, he, identifying himself with
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a particylar caste and order of hfe and being regulated
by a sense of duty, performs ntes such as making
offerings 1n the fire, which help the gods and others
and make him an object of enjoyment fo them. And
as all beings by their ntes individually projected him
as their object of enjoyment, so did he by s perform-
ance 0f nites with five factors, such as making offerings
i the fire, project all beings as well as the whoic
umverse as his objects of enjoyment Thus everyone
according to his meditabon and rites 1s both the
enjoyer and the object of enjoyment of the whole
unmverse.  That 1s 1o say, ¢veryone 1s alternately the
cause as wejl as the effect of everyone clse ' This we
<hall describe m the section on knowledge, the medita-
tion on things mutually helpful (IT v ), showing, as a
step to the realisatton of the unity of the self, how
cverything 1s the effect of everything else and helptul
to st The umiverse wiich the 1gnorant man in ques-
tion projected as his object of enjoyment through his
meditation and rnites with material ends having five
factors, such as making oftenings in the fire, being
divided 1n 1its entirety into seven parts as causes and
cffects, 15 called the seven kinds of food, being an
object of enjoyment  Hence he 1s the father of these
different kinds of food These are the verses, Mantras
describing 1n bnef these varieties of food together with
their uses, and are called Slokas for that reason

1 Not Hiranyagarbha alone, but every bemng in a partic-
ular cycle who performs meditation and rites according to
the scriptures, is here spoken of as the father of ail in the
next cycle,
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2. ‘That the father produced seven kinds of
food through meditation and rites’ means that
the father indeed produced them through medita-
tion and rites. ‘One is common to all eaters’
means, this food that is eaten is the common food
of all eaters. He who adores (monopolises)
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this food is never free from ewil, for this is
general food. ‘Two he apportioned to the gods’
means making oblations in the fire,.and offer-
ing presents otherwise to the gods. Therefore
people perform both these. Some, however, say,
thosg two arc the new and full moon sacrifices.
Therefore one should not be engrossed with
sacrifices for material ends  ‘One he gave to
the animals "—it 1s milk. For men and animals
first Iive on mlk alonc. Therefore they first
make a new-born babe lick clarified butter or
suckle 1t.  And they specak of a new-born calf as
not yet eating grass ‘ On it rests everything—
what hves and what does not’ means that on
mulk indeed rests all this that hves and that does
not. It is said that by making offerings of milk
in the fire for a year one conquers further death.
One should not think hke that. He who knows
as above conquers further death the very day
he makes that offering, for he offers all eatable
food to the gods. ‘ Why are they not exhausted,
although they arc always being eaten ?’—means
that the bemng (eater) is indeed the cause of their
permancnce, for he produces this food again and
again ‘He who knows this cause of their
permancnce’ means that the being (eater) is
indeed the cause of their permanence, for he
produces this food through his meditation for the
time being and nites. If he does not do this, it
will be exhausted. ‘He eats food with Pratika’:



202 BRHADARANYAKA UPANISAD frs2

‘Pratika’ means pre-eminence; hence the mean-
ing 1s, pre-emnently. ‘ He atlains the gods and
lives on nectar’ 1s a culogy.

That the father produced seven hkinds of food
through meditation and ntes  ‘Yat’ (that) 15 an
adverb modifying the verb ‘produced’ The ‘words
‘Medhi’ and 'Tapas’ here mecan meditation and rites
respectively, for thesc are the topic, and the ordinary
meanings ot the words ‘Medha’ and ‘Tapas’ (intell-
gence and austerity) are out of place For ntes with
five factors, viz the wife and so forth, were descnibed,
and just after that, meditation, referred to by the
words, ‘He who knows 1t as such,’ ete (I v 17)
Therefore the famibar meanings of the two words
‘Medha’ and ‘Tapas’ must not be supposed here
Hence the meanming of the sentence 15 ‘The seven
kinds of food which the father produced through his
meditation and rites, I shall disclose *  The last words
should be supplhed to complete the sentence. In the
Vedas the meaning of the Mantras, bcng huidden, 1
generally ditficult to understand, hence the Brahmanal
(this text) proceeds to explain them Now what 1s the
meaning of ‘That the father produced seven kinds of
food through meditation and rites’? This 1s being
answered  The text explains the sentence only by the
use of the particle ‘i’ (indeed} signifying a well-knowa
fact. That 1s to say, the meamng of this Mantra 1

1 A portion of the Vedas explaining the Mantras The
Vedas consist of Mantras and Brahmanas
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well known. The words of the Mantra, ‘That the
father produced,” being of the form of a restatement,
it also refers to something well known Hence the
Brahmana boldly says  The father indeed produced
them through wmeditation and rites,

@bsection  How 1s this meamng well known?

Reply  In the fist place 1t 1s evident that the
ignorant man 15 the father of the mecans, beginning
with the wife and ending with thc rites, whereby the
worlds arc achieved as the result, and 1t has also been
stated 1n the passage, ‘Let me have a wife,’ etc.
(I w 17) There 1t has been said that meditation,
which 1s divine wealth, ntes and a son are the means
whereby the father projects the worlds which are the
results  And what will be stated later on (I v 16) 18
also well known  Hence 1t 1s nght to say, ‘The father
indeed produced them through meditation and ntes’
Moreover, 1t 15 well known 1n hife that desire 1s concern-
mg results  And the wife and <o forth have been
stated to be objects of destre 1n the passage, ‘This
much indeed 1s desire’ (I 1v 17). There can be no
desire 1 the subject-matter of the knowledge of
Brahman (hiberation), for it 1s the onencss of every-
thing  Hence 1t 15 1implied that one’s natural' thoughts
and actions, which are not according to the scriptures,
of course lead to a projection of the relative universe
{not liberation) This 1s also proved by the fact that
the evil results ending in 1identity with stationary

1 That 1s, prompted by desire, which 1s the product of
ignorance
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objects, are due to such thoughts and actions. But
the text seeks to bring out that relation of end and
means among objects which 1s according to the scrip-
tures,? for 1t is sought to inculcate an aversion to them
with a view to enjoining the knowledge of Brahman.
For since this entire gross and subtle umiverse is im-
pure, transitory, consisting of ends and means, painful
and within the category of ignorance, one gets dis-
gusted with'1t, and for such a one the knowledge of
Brahman has to be introduced.

Now the different uses of the varieties of food are
being stated One 1s common to all eaters, 1s the
wording of the Mantra  Its explanation 15 given by
the words. Ths food s the common food of all
eaters. What 1s 1t? This that is eafen by all bemngs
daily. The father, after producing the different kinds
of food, designed thus to be the common food of all
eaters. He who adores or 1s devoted to this common
food, which being eaten sustains the life of all hving
beings—adoration, as we see in life, means devotion,
as when we say, ‘One adores a teacher,” ‘One adores
a king,” etc., hence the meaning 1s: who 1s chiefly
concerned with enjoying food to prolong his existence,
mnstead of performing ntes to store (good) unseen
results_—such a man s never free from evil Compare
the Vedic Mantra, ‘(If an ignorant man) obtains food
that 1s useless (to the gods, 1t 1s ventably his death)’
(R X cxvii 6). And the Smrtis, ‘One must not
cook only for oneself’ (Mbh XII. cexlix. 5), ‘He who
eats without offening to the gods is a thief’ (G. III 12),

1The other kind being left out of account as being
palpably injunious
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‘The killer of a noble Brahmana® wipes (his sin) in the
man who eats his food,” and so on (M VIII. 317).
Why 1s he not free from evil® For this food which 1s
eaten by all beings is gencral food, the common property
of all.  And just because 1t 1s the food of all, any
morscl that 1s put into the mouth 1s seen to be pamnful
to others, for cveryone cagerly expects that 1t will be
his. Therefore it 1s impossible even to .eat without
causing pain to others. The Smrti too says, ‘Since
the sins of men (abide 1n food, 1t i1s a greater sin not
to share 1t with others).’

Some say that 1t refers to the food called Vaisva-
deva, which 1s daily offered (in the fire) by house-
holders for the beasts etc This 15 wrong, for this
particular food 1s not observed to be common to all
caters like that which 1s eaten by all creatures. Nor
does the specification, “This that 15 eaten,” agree with
it Besides, as this food known as Vaidvadeva 1s
included in that caten by all creatures, the latter kind
of food, which 1s also caten by outcasts, dogs, etc,
should be undeistood, for we see that there 1s this kind
of food over and above that known as Vai$vadeva.
With regard to 1t the specification, ‘This that 1s
caten,” is appropriate  If the words ‘common to all
caters’ do not mean this food, it will give mse to a
suspicion that 1t was not produced and apportioned
by the father. But there 1s unamumity on the point
that all kinds of food were produced and apportioned
by him. Besides it is not right that one performing

! The commoner meaning of the word ‘Bhrina’ 1s a
feetus.
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the scriptural nite called Vai$vadeva should not be free
from evils  And it has not been forbidden. Nor is
it a naturally hateful type of work lhike fishing, for
instance, for decent people practise it, and the Sruti
says that sin accrues from its non-performance. But
i the other case there 1s the possibility of sin, for the
Vedic Mantra says, ‘I eat that person as food who
eats food (without giving part of 1t to others)’ (Tai.
1II. x 6)

Two he apporiioned to the gods, 15 the wording
of the Mantra Which are the two kinds of food that
he produced and apportioned to the gods? Making
oblations wn the fire, and offering presents otherwrse io
the gods after fimshing the former. Because the father
distnbuted these two kinds of food to the gods, there-
fore to this day householders at the proper time per-
form both these, make oblations in the fire, thinking
that they are oftering that food to the gods, and after
that offer them presents Some, however, say that
the two kinds of food the father gave to the gods are
not the above two offerings, but the new and full
moon sacrifices  The first view holds that the above
two offerings are meant, for the Sruti mentions both
(food and offering) as two, and those offerings are very
well known {This 1s rebutted as follows ) Although
the number 1s all nght with regard to those two offer-
ings, still the fact that the new and full moon sacnfices
—which too are mentioned by the Sruti—are the food
of the gods, is better known, being revealed by the
Mantras Besides, when the choice lies between a
principal and a subordinate object (denoted by the
same word), the preference goes to the former. Now
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the new and full moon sacrifices are more important
than the above two offerings. Hence 1t is proper to
onclude that they alone are meant by the words, ‘Two
he apportioned to the gods ° Because these two kinds
of food, the new and full moon sacrificcs, were set
apart by the father for the gods, therefore, to keep
them Intact for the gods, one should not be engrossed
with sacrifices for material ends The word ‘Ist1’ here
means ‘Kamyest,” sacrifices with matenal ends This
15 well known from the Satapatha Brahmana (I iu.
5 10) From the use of a suffix denoting habit we
understand that one must not be primanly engrossed
with the performance of these sacnifices with matersal
¢nds.!

One he gave to the animals Whalt 1s that one food
which the father gave to the animals® Ti s mulk
How are we to know that the amimals arc the owners
of 1t?  This is bemg explained  For men and animals
first iwe on mulk alone 1t must be their food, for how
clse would they systematically live on that first> How
do they hve on 1t first> Because men and ammals to
this day live on that food, just as the father appor-
tioned 1t in the beginning  Therefore men of the
upper three castes make a new-born babe bk clanfied
butter, 1n contact with gold, in the post-natal cere-
mony, or, 1 ¢ aftecrwards, suckle it The other castes
{who do not have this ceremony) do whichever is
practicable In the case of ammals other than men,
they only suckle the young one. And they speak of

1 So there is no antagonism with such Vedic texts as,
‘One who desires heaven must sacrifice’ (Ti XVI m 3)
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of a new-born calf, when somebody asks them how old
it 15, as wmot yel eating grass, 1e very young—stil
hving on milk. Whether they first take clanfied butter
in the post-natal and other ceremomies, or whether
others dnnk mulk, 1n either case they dnnk but mulk,
for clanfied butter, being a modification of milk, 1s also
muk. '
Why 1s.the food of amumals, which 1s the seventh
mn order, explamned as the fourth? Because 1t 15 a
means of rites. Rites such as the Agmihotra are per-
formed with the help of milk And these mites, which
depend on wealth, are the means of the three kinds of
food to be presently mentioned, which are the results
—as the two kinds of food, the new and full moon
sacrifices mentioned above. Hence, falling under the
category of mntes, it 15 explained together with them.
Moreover, since both (they and 1t) are equally means,
mere order should give precedence to the natural
sequence due to sense. Besides, this way of explain-
ing faciitates understanding The different kinds of
food can thus be easily explained without a break, and
therr meaming? too will be easily grasped. What 1s the
meaning of, On 1t rests everything—what lives and
what does not? That on mulk indeed, the food of
animals, rests all this, the whole universe 1n its three-
fold division according to the body, the elements and
the gods—that lives, the animate kingdom, and that
does not hive, stationary objects such as hills. The
word ‘indeed,’ sigmfying something well-known, fur-
nishes the explanation. How is the substance called

¥ That four of them are means and three are results
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milk the support of everything? Because it is the
cause. And it is a cavse in that it is an integral part
of rites such as the Agnihotra. That the whole
umverse 1s the result of the oblations offered in the
Agnihotra and other ntes, 1s proved by hundreds of
Srutt and Smrti texts Hence it is quite proper to
explaiy the Mantra by the use of the word ‘indeed.’

It 1s smd 1n some other Brahmanas that by
making offermgs of mlk in the fire for a year ome
conquers further death  The referen ¢ is to the follow-
mg* In a year three hundred and sixty oblations are
offered (counting morning and evening oblations as
one). That accounts for double the number (splitting
each into two) The bricks called Yajusmati, used
i making the altar for the Agnihotra, being also of that
number, the oblations are locked upon as these bricks,
and so also are the days of the year Through this
meditation based on resecmblance people attamn identity
with Fire, the Prajapati called the Year. By offering
oblations for a year in this way one conquers further
death, ie. is born after death among the gods, no
more to die. Thus do the Brahmana texts run. Omne
should not think like that. He who knows as stated
above, that everything rests on mulk, being the result
of the oblations of milk, conquers further death the
very day he makes that offering—he has not to wait
for a year, but attans identity with the universe in
one day This is expressed by the text, ‘Conquers
further death,’ i.e. the sage dying once or getting rid
of the body, is identified with the umverse, and does
not take on another limited body to make further

14
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death possible What 1s the rcason of his conquernng
further death by attaiung identity with the unmiverse?
This 1s being answered: For he offers all ealable food
to all the gods by means of the mormng and evening
oblations  Therefore 1t 1s proper that he, by making
himself one with the oblations and attaining identity
with all the gods as their food—being the sum #otal of
them—does not die any more This too has been
stated in dnother Brihmana  'Brahman, the sclf-born
(@ !na.n seeking 1dentity with Hiranyagaibha) per-
formed rites He reflected, “‘Rites do not produce
eternal results. Well, let me offer myself in all beings
(as in a fire) and all beings in me **  Offering limsclf
in all beings and all beings in himself, he attamed the
highest place among all beings, independence and
absolute rulership’ (& XIII vn 1 1)

Why are they not exhausted, although thev are
awlays, continnously, being eaten 7 Smce the time
when the father producing the seven kinds of food
distributed them to different groups of caters, they
have been eating those foods, for they hive on them
And they ought to be exhausted, since everything that
1s made must wear out. But they are not dwindling,
for we see the universe remains intact  So there must
be a cause for their permancnce Hence the question,
“Why are they not exhausted?” It 1s answered as
follows. The being 1s indeed the cause of thewr per-
manence. Just as 1n the beginming the father was the
producer of the different kinds of food through his
meditation and nites with five factors such as the wife,
and their eater too, so those to whom he gave the foods,
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although they are their eaters, are their fathers as well,
for they produce them through therr meditation and
rites. This is expressed as follows: The being who
. eats the foods is indeed the cause of their permanence.
How? This 1s being explained  For he produces this
food of seven kinds that 1s eaten, consisting of the body
and organs, actions and results, again and again
through his meditation for the time beng and nies,
ie the efforts of his speech, mund and Body If ke
does not do this, not produce for a moment the seven
kinds of food mentioned above through his meditation
and rites, ¢ would bc cxhausted, or fimshed, being
continuously eaten  Therefore just as the being is
continuously eating the foods, he 1s also creating them
according to his meditation and ntes  Hence the
bemng 1s the cause of thewr permanence by continuously
creating them  That 1s to say, for this reason the foods
are not exhausted although they are bemng eaten.
Therefore the whole umiverse consisting of a senes of
meditations and ntes, means and ends, actions and
results—although, being beld together by a stream of
work and impressions of mnumerable bemngs in com-
bination, it 1s transient, impure, flimsy, resembling a
flowing nver or a burning lamp, flimsy like a banana
stalk, and comparable to foam, illuston, a mirage, a
dream, and so on—appears nevertheless to those who
have 1dentificd themselves with 1t to be undecaying,
eternal and full of substance Hence for stumulating
our renunciation the text says, ‘He produces this food
through his meditition for the time being and rites.
If he does not do this, 1t will be exhausted,”. for from
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the second chapter the knowledge of Brahman has to
be inculcated for those who are disgusted with this
universe.

Although three kinds of food are yet to be de-
scribed, still taking them as already explained along
with the previous ones, the result of knowing these as
they are, is being summed up: He who knowr this
cause of their permanence as described above, means
that the befhg (eater) s indeed the cause of thew per-
manence, for he produces this food through his medita-
tion for the time bewng and mtes If he does not do
this, st will be exhausted He eats food with Pratika
is being explamed: ‘Praiika’ means pre-eminence ;
hence the meamng is, pre-eminently. He who knows
that the being who 1s the father of the different kinds
of food is the cause of their permanence, pre-eminently
eats food and never becomes a subsidiary part of it.
Unlike an ignorant man, this sage, being the self of the
foods, ‘becomes only their eater, but never a food. He
attains the gods, 1s 1dentified with the gods, and hves
on nectar: This statement is a eulogy ; there is no new
meaning in it.

‘STugreRAsEE’ {fa 7 QT STy, AREITERA-
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TRMIST (AT I O ; TEeAdY &1 Saue,
qrgaY AR STOTET: || 3 )

3. ‘Three he designed for himself ’ means:
The mind, the organ of speech and the vital
force; these he designed for himself. (They
say), ‘I was absent-minded, I ¢id not see it,’
‘T was absent-minded, I did not hear it.” It is
through the mind that one sees and hears.
Desire, resolve, doubt, faith, want of faith,
steadiness, unstcadiness, shame, mtelligence and
fear—-all these are but the mind. Even if one is
touched from behind, one knows 1t through the
mind; therefore (the mind exists). And any
kind of sound 1s but the organ of speech, for it
serves to determine a thing. but it cannot itself
be revealed. Prana, Apana, Vyana, Udana,
Samana and Ana—all these are but the wital
force. This body is identified with these—with
the organ of speech, the mind and the wvital force.

The three kinds of food—results of mites with five
factors—which have been spoken of, being effects and
extensive in scope, were kept separate from the previ-
ous ones. The succeeding portion up to the end of
this section is devoted to the explanation of them.
What is the meamng of, Three he designed for him-
self 7 It means : The mind, the organ of speech and
vital force are the three kinds of food ; these the father,
after producing them at the beginning of the cycle,
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designed for himself  Of these, there is a doubt regard-
ing the existence and nature of the mind Hence the
text says: There ts a mind apart from the external
organs such as the ear. For it 1s a well-known fact
that even when there 1s a connection between the
external organ, the object and the self, a man dées not
percewve that object, which may be just n front, and
when asked, ‘Have you seen this form?’ he says, ‘My
mind was elsewhere—I was absent-munded, I did mot
see 1" Similarly when asked, ‘Have you heard what
I have said?’ he says, ‘I was absent-minded, I did ot
hear 1t~ Therefore it is understood that that some-
thing else, viz the internal organ called mind, which
joins itself to the objects of all the organs, exists, m
the absence of which the eye and other organs fail to
perceive their respective objects such as form and
sound, although they have the capacity to do so, and
m the presence of which they succeed in 1t Hence 3
1s through the mund that everybody sces and hears, for
vision and the like are impossible when the mind s
engaged.

After the existence of the mind has been proved,
the text proceeds to descmibe its nature. Desire, sex-
attrachon and the like, resolve, deading about a
thing which 1s before us, that 1t 1s white or blue
and so on, dowbt, notion of uncertainty, faith, behef 1n
the efficacy of rites directed to invisible ends (the here-
after) as well as 1n the existence of the gods and the
like, want of faith, the opposite notion, steadiness,
supporting the body etc. when they droop, wnsteadi-
ness, the opposite of that, shame, ntelligence and fear
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—all these, all such, are but the mind They are forms
of the mind or the internal organ  Another reason for
the existence of the mind is being stated  Because even
1f ome 1s touched by anybody from behind imvisibly,
one knows st distinctly, that this 1s a touch of the hand,
or thae this i1s a touch of the knce, therefore the internal
organ called mind exists  If there 1s no mind to distin-
guish them, how can the skin alone do this?  That
which helps us to distingwsh  between, perceptions 1s
the mind

The mind then exists, and 1ts nature too has been
known Three kinds of food, which are the results of
nites, viz the mind, the organ of specch and the vital
force, were sought to be cyplamed here in ther divi-
sions according to the body, the elements and the gods
Of these, only the mind, out of the group consisting of
the organ of specch, the mind and the vital force as
relating to the body, has been explained Now the
organ of speech 1s o be descnbed Hence the text
says® Awnd any kind of sound m the world, whether
it 15 of the articulate kind utiered by creatures with
the help of the palate ctc, or 1t 1s of the other kind
produced by musical mnstruments or clouds etc, 15 but
the organ of speech So the nature of the organ of
speech has been stated Now its function is being
described  For 14, the organ of speech, serves to deter-
mine or reveal a thing, but it cannot itself be revealed,
hke things ; 1t only reveals them, for 1t 1s self-lurmnous
bke a lamp etc The light of a lamp and so forth 1s
not of course revealed by another light Similarly the
organ of speech only reveals things, but cannot itself
be revealed by others (of the same category) Thus
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6. These are the gods, the Manes and men.
The organ of speech 1s the gods, the mind the
Manes, and the wvital force men.

it @t w39 ww; wA ug fEr g
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7 Thete are the father, mother and child.
The mind is the father, the organ of speech the
mother, and the vital force the child

Similarly these are the three Vedas, etc  These
sentences are all easy

faard fafsreanfaemaia aw ; afss faE
qrereagad, aThe faear ; e aggeEmafa 1 <
8. These are what 1s known, what it is
desirable to know, and what 1 unknown What-
ever is known is a form of the organ of speech,
for it is the knower. The organ of speech
protects him (who knows this) by becoming that
(which is known).

These are what s known, what 1t 15 desirable o
know, and what 1s unknown This 1s being specified
W hatever 1s clearly known s a form of the organ of
speech. The Sruti itsclf gives the reason For 1t 1s the
knower, being self-luminous How can that be other
than a knower which bnings to light other objects as
well? It will be stated later on, ‘Through the organ
of speech, O Emperor, a friend is known ’ (IV. 1. 2).
He who knows the particulars of the organ of speech
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gets the following result: The organ of speech pro-
tects him who knows 1ts mamifestations as given above,
by becoming that which 1s known, That 1s, it becomes
his food, or object of enjoyment, in that form.

afsa FiRmet wmaegw, W f AR
HTEqY ; A7 qF apgeaEfin & 0 .

9. Whatever 1t 15 desirable to know 1s a form
of the mind, for the mind 1s what it 1s desirable
to know. The mind protects hun (who knows
this) by becoming that (which 1t 1s desirable to
know).

Swnilarly, whatcver 1t 15 desirable clearly o know
1S a form of the mind, for the mind, since 1t takes the
form of a doubt (considers the pros and cons of a
thing), 15 what it 15 deswrable to know  As before, he
who knows the manifestations of the mind gets the
following result  The mund protects im by becomung
that which 1t 1s desirable to know, 1e 1t becomes his
food 1n that form

afFrfage ororem agoq, Sen e

STOT G AL I Lo I

10. Whatever 1s unknown 1s a form of the
vital force, for the vital force 1s what is unknown.
The vital {force protects him (who knows this) by
becoming that (which is unknown).

Likewise whatever is completely umknown, and
not even suspected, s a form of the uwital force, for
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the vital force is what is unknown, as the Sruti speaks
of it as undefined (Ch. II. xxii. 1). Since the organ
of speech, the mind and the vital force have been
divided mto the forms of what is known, what it is
desirable to know, and what 1s unknown,'! the state-
ments, ‘ These are the three worlds, ’ and so on, ‘are to
be accepted solely on the authority of the Srutt  Since
we see these three forms, viz what is known, etc , are
applicable to everything, it 1s from the statement of the
Srut1 that we are to understand that the meditation is
to be confined to the particular objects as indicated.
The wital force protects him by becoming that, 1.e.
hecomes his food in the form of what is unknown We
often see that teachers and parents, for instance, help
their pupils and (very young) children, barely suspect-
ed by or unknown to them Similarly the mind and
vital force can be the food of the sage, barely suspected
by and unknown to him (respectively).

The manifestations of the organ of speech, the
mind and the vital force relating to the elements have
been described. The following (three) paragraphs deal
with their manifestations relating to the gods:

@d g gfrEl sy, sodwanmmi
ST T, argal giae, amraEatE: | L

1I. The earth is the body of that organ of
speech, and this fire is its luminous organ. And

3 This is a wider classification including all the previous
ones mentioned in paragraphs 4 to 7, and involving a cross-
division Nevertheless we are to take them as they are, since
the Sruff. fecommends them for meditation.
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as far as the organ of speech extends, so far
extends the earth and so far does this fire.

The earth is the body, or the external container,
of that organ of speech which has been spoken of as
the food of Hiranyagarbha, and this terrestnal fire 1s
its lumunous organ, the content of the earth The vocal
organ,of Hiranyagarbha has two forms: One is the
effect (body), the container and non-luminous: the
other 1s the instrument (organ), the content and
luminons  Both these, the earth and ‘re, are but the
vocal organ of Hiranyagarbha And as far as the
organ of speech 1n 1ts twofold aspect relating to the
body and the elements extends, so far throughout
extends the earih, the effect, as 1t~ contaner, and so
far does this fire, which 1s the content and the instru-
ment, pervading the earth in its luminous form. The
rest is stmilar

adaeT AaE Ot T, SHASTREIEE:
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12. Heaven 1s the body of this mind, and
that sun 1s its luminous organ. And as far as the
mind extends, so far extends heaven, and so far
does that sun. The two were united, and from
that the vital force emanated. It is the Supreme
Lord.! It is without a rival. A second being is
indeed a rival. He who knows it as such has
no rival.

1 This is said for the purpose of meditation.
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Heaven 1s the body, the effect, the container, of
this mind that has already been spoken of as the food
of Hiranyagarbha, and that sun s sts luminous organ,
the content. And as far as the mind 1n s aspect
relating to the body or the elements extends, so far
extends heaven, which 1s the container of the mind,
the luminous organ, and so far does that sum,.which
1s the Jumnous organ and the content. The two, fire
and the sun, which are the forms of the organ of speech
and the mind relating to the gods, the mother and
father, were wumited, between the two halves of the
cosmic shell (heaven and earth), the one resolving to
do the function of generation belonging to the father,
the mund, or the sun, and the other that of manifesta-
tion belonging to the mother, the organ of speech, or
fire. And from that umon the wital force, or Vayu'
emanated, to function as wibration [It, that which
emanated, s the Supreme Lord, and not only that
but 2t 1s also without a nval What 15 a2 nval? 4
second being, appeanng as an adversary, :s called a
nwal. Hence the organ of speech and the mind,
although they are different entittes (from the wital
force), never become its rivals, both being subordinate
to the wital force (on the cosmic plane) as in the body.
Incidentally, the result of meditation on this absence
of rivalry 1s as follows- He, the sage, who knows !,
the wital force, as such, as being without a nval, has
no nwal.

wiaer amrenre TAG, SHdRTRE =5
ATRERY AW, IS AT, AR T, T aR

1 The cosmic aspect of the vital force, symbolised by air
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13. Water is the body of this vital force, and
that moon 1s 1ts luminous organ. And as far as
the vital force extends, so far extends water, and
so far does that moon These are all equal, and
all infimite.  He who meditates upon these as
finite wins a finite world, but he who meditates
upon these as infimte wins an infimte world.

Waler 1s the body, the etfect, the container of the
organs, of this vilal force that 15 the food of Hiranya-
garbha, not of the wvital force that has just been
described as the child, and that moon 15 its luminous
organ, as beforc  And as far as the uvilal force 1 its
aspects relating to the body cle extends, so far extends
water, and so far does that moon, the content of the
water, the organ, which 1n its aspects relating to the
body and the elements pervades the water So these
are the three kinds of fooud, called the organ of speech,
the mind, and the vital force, which were produced by
the father through mtes with five factors And the
whole universe 1n 1ts aspects relating {o the body and
the elements 1s pervaded by these  There is nothing
besides these, either of the nature of an effect or an
mstrument (body or organ), and Hiranyagarbha is the
sum of these These, the organ of speech, the mind,
and the vital force, are all equal in extensity—pervade
whatever concerns the animate world in its aspects
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relating to the body and the elements, and for this
very reason they are infinite, for they last as long as
the relative universe. Surely we do not know of any
relative universe apart from the bodies and organs.
And it has been stated (pars. 11-13) that speech, mind
and the vital force consist of the body and organs. He
who, whoever, meditates upon these—which are & part
and parcel of Hiranyagarbha—in their aspect relating
to the body or the elements, as fimte, wins a fimte
world—a result which 1s commensurate with that medi-
tation. That is, he is born as finite, not as one with
these But he who meditates upon these as infinite,
as consisting of the umverse, a part and parcel of all
beings, and unhmited, wins an nfimtc world.

It has been said that the father, after producing
seven kinds of food through ntes with five factors,
designed three of them for himself. These, the results
of those rites, have been explained. Now how are
these the results of those ntes? This is bemng answered ;
Because those three kinds of food also, we find, have
five factors, for wealth and ntes can also be included
in them. Of them, the earth and fire, as has been
explained, are the mother, heaven and the sun are the
father, and the vital force (Vayu), which 1s between
these two, is the child. In order to show how wealth
and rites can be included in them the next two
paragraphs are being introduced.

9 QY HeeET Sl Qeuws:, el UNd
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14. This Prajapati (Hiranyagarbha) has
sixteen digits and 1s rcpresented by the year.
The nights (and days) are his fifteen digits, and
the constant one 1s his sixteenth digit. He (as
the moon) is filled as well as wasted by the
nights (and days). Through this sixteenth digit
he permeates all these living beings on the new-
moon night and rises the next morning. There-
fore on this night one should not take the life of
living beings, not even of a chameleon, in adora-
tion of this deity alone.

This Prajapati consising of the three kinds of
food, who 1s under consideration, 1s being particularly
described as the year. He has sixteen digits or mem-
bers and ss represented by the year, consists of the
year, or is Tume. The nights and the days, ie. the
lunar days, are the fifteen digits of this Prajapati con-
sisting of time, and the constant one, which is ever the
same, is his sixteenth digit. He ts filled as well as
wasted by the nights, the lunar days, called the digits.
In the bright fortnight the Prajapati who is the moon
is filled by the lunar days beginning with the first,
through the gradual increase of digits, i.e. waxes, till

15
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he attains the fulness of his orb on the full-moon night,
and 1s also wasted by them in the dark fortnight
through the gradual decrease of digits, till only the
constant digit s left on the new-moon mght Through
this abiding sixteenth digit called the constant one, ke,
the Prajapati who 1s Time, permeates all theseshuving
beings by means of the water they dnnk and the herbs
they eat—pervades them in these two forms—on the
new-moon mght and, staying there overmght, »ses the
next mormng, joined to the second digit

Thus that Prajapati consists of five tactors
Heaven and the sun as well as mind are the father ,
the earth and fire as well as the organ of speech are
s wife, the mother , the wital force 1s their child , the
lunar days, or digits, are wealth, for they increase
and decrease like 1t , and the fact that these digits,
which are divisions of time, cause changes m the
universe 1s the nte  Thus this Prajapati, as a whole,
emerges as the result of nites with five factors, which
15 quite 1n accordance with his desire, ‘Let me have a
wife, so that I may be bormn  And let me have wealth,
so that T may perform mtes’ (I v 17) It 1s an
accepted principle m lhife that the effect 1s commen-
surate with the cause. Because this moon on this night
abides in her constant digit permeating all hving be-
ings, therefore on this new-moon might one should not
lake the bfe of hummg bemmgs, not kill them, not even
of a chameleon, which 1s naturally vicious and is killed
by people, because the very sight of 1t is nauspicious.
One may ask : Is not the killing of amimals forbidden
by the dictum, ‘One must not kill any amimal except
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where 1t 1s prescnibed by the scriptures’ (Cf. Ch. VIIL.
xv, 1)? To this we reply:  Yes, it is ; the present text,
however, does not make an exception to that rule about
the kiling of amimals at other times that the new-moon
mght, or even of the chameleon, but 1s only (a special
prohib&ion) in adoration of this deity, the moon.
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15. That Prajapati who has sixtcen digits
and 1s represented by the year is indeed this man
who knows as above  Wecalth constitutes his
fifteen digits, and the body his sixteenth digit.
He 1s filled as well as wasted by wealth. This
body stands for a nave, and wealth is the felloe.
Therctore 1f o man loses everything, but he him-
self lives, people say that he has only lost his
ogtfit.

He who has been remotely described as that
Prajapate who has sixteen diguis and is represented by
the year, should not be considered to be altogether
remote, because he 1s directly observed as this one.
Who 1s it?> This man who knows the Prajapati con-
sisting of the three kinds of food to be identical; with
himself, as described above What 1s the similarity,
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between them? This is being explained: Wealth such
as cattle constitules the fifteen digits of this man who
knows as above, for 1t increases and decreases, and it
aids the performance of ntes. To contribute to his
completeness, the body is the sixteenth digst of this
sage, corresponding to the constant digit (of thesmoon).
Like the moon ke ts filled as well as wasted by wealth.
This 1s a famibar thing 1n everyday life Ths stands
for @ nave, is fit to be such. What is it? This body.
And wealth 1s the felloe. stands for the external out-
fit, like the spokes and felloes of a wheel Therefore
even if a man loses everything, suffers that affliction,
but he himself, corresponding to the nave of a wheel,
lives, people say that he has only lost ms outfit, been
deprived of his outer trappings, like a wheel losing its
spokes and felloes. That 1s to say, if he 1s alive, he
again grows by means of wealth, corresponding to the
spokes and felloes.

Thus it has been explained how a man by the
performance of rites with five factors combined with
meditation, the divine wealth, becomes the Prajapati
consisting of the three kinds of food. And it has also
been said that wealth such as the wife stands for the
outfit. In the previous portion it has only been known
in a general way that sons, rites and meditation lead
to the attainment of the worlds, but not that there is
a very definite relation between them and those results.
This relation between the means such as the son and
Mﬁcular results has to be stated. Hence the

ing paragraph :
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16. There are indeed three worlds, the
world of men, the world of the Manes and the
world of the gods. This world of men is to be
won through the son alone, and by no other rite;
the world of the Manes through ntes, and the
world of the gods through meditation. The
world of the gods is the best of the worlds.
Therefore they praise meditation.

The word ‘Atha’ is introductory  There are
indeed three worlds attamnable by means mentioned in
the scriptures, neither more nor less ——‘Indeed’ is
intensive.—Which are they? The world of men, the
world of the Manes and the world of the gods. Of
these, this world of men 1s to be wom or attamned
through the son alone as means, and by no other rile,
nor meditation. The last two words are understood.
How this world 1s to be won through the son we shall
explain later on. The world of the Manes through
nites alone such as the Agmihotra, neither through the
son nor through meditation. And the world of the
gods through meditation, neither through the son nor
through ntes. The world of the gods 1s the best of the
three worlds. Therefore thev praise medstation, as
being the means of attaining it.
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17. Now therefore the entrusting: When a
man thinks he will die, he says to his son, ‘You
are Brahman, you are the sacrifice, and you are
the world.” The son replies, ‘I am Brahman,
I am the sacnfice, and I am the world.” (The
father thinks.) ‘Whatever 1s studied s all
unified in the word ‘‘Brahman.’’  Whatever
sacrifices there are, are all unified in the word
““sacrifice 7 And whatever worlds there are,
are all unified in the word ““world.”” All this
(the duties of a householder) is indeed this much.
He, being all this, will protect me from (the ties
of) this world. ° Therefore they speak of an
educated son as bemg conducive to the world.
Hence (a father) teaches his son. When a father
who knows as above departs from this world, he
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penetrates his son together with the organ of
speech, the mind and the vital force. Should
anything be left undone by him through any slip
the son exonerates hun from all that. Therefore
he 15 called a son. The father ives 1n this world
throfigh the son  Divine and immortal speech,
mind and vital force permeate him

Thus the three means called th. son, nite and
meditation have been connected with thewr respective
results, the three worlds A wife, bang an aid to the
obtaimng of a son and the performance of nites, is not
a separate means, and has therefore not been separate-
ly mentioned Wealth too, being an aid to the per-
formance of mtes, 1s not a separate means It 15 a
well-known fact that meditation and nites lead to the
winmng of the worlds by merely coming nto existence
But onec does not know how a son, not bemg of the
nature of an activity, can help to win them This
has to be explammed  Now thercfore follows the
entrusiing  This 1s the name of the nte which 1s going
to be descritbed 1t is called ‘entrusting,” because a
father in this manner entrusts his own duties to his
son  When should this be done? This 1s being
stated © When a man, a father, on account of some
omen or otherwise, thinks he wsll diwc, he says to hs
son, caling him, ‘Yow are Brahman, you are the
sacrifice, and you are the world’ The son, thus
addressed, replies, * I am Brahman, I am the sacrifice,
and I am the world ' Having already been instructed,
he knows what to do , so he says these three sentences.
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Thinking the meaning of these sentences to be
hidden, the Sruti proceeds to explain them. Whatever
is studied has been or remains to be studied, ss all
unified in the word ‘Brahman.” That is, let the study
of the Vedas which so long was my duty, be hence-
forth done by you, for you are Brahman. Similarly
whatever sacnifices there are, that were to be performed
by me, whether I have performed them or not, are all
unified 1n the word ‘sacnfice.” That 1s, let whatever
sacrifices I used to perform, be henceforth performed
by you, for you are the sacnfice. And whatever
worlds there are, that were to be won by me, whether
I bave won them or not, are all umfied wn the word
‘world.” Henceforth you should win them, for you
are the world From now on I entrust to you the
resolve which was mine of dutifully undertaking study,
sacrifices and the conquest of the worlds, and I am
freed from the resolve concerning these ties of duty.
All this the son accepted as 1t was, having been in-
structed to that effect.

Guessing this 1intention of the father, the Srut:
says: All this, the whole duty of a householder, s
indeed this much, viz that he must study the Vedas,
perform sacrifices and win the worlds. He, being all
this, taking all this load of mine off me and putting it
on himself, will protect me from this world The past
tense has been used in the sense of the future, there
being no restniction about tense in the Vedas. Because
a son who is thus trained will free his father from this
world, i.e. from the ties of duty on earth, therefore
Brahmanas speak of an educated son as being com-
ducive to the world for his father. Hence a father
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teaches hs som, hoping he will be conducive to his
attainment of the world. When a father who knows
as above, who has entrusted his resolve about his
duties to s son, departs from ihis world, he pene-
trates or pervades his sonm together with the organ of
speecm the mund and the vital force, which are under
consideration. Owing to the cessation of the cause
(false notion etc ) which limited them to the body, the
father’s organ of speech, mind and vita’ force pervade
everything in their cosmuc form as the earth, fire and
so on, like the hight of a lamp within a jar when the
latter 1s broken The father too pervades everything
along with them, for he 1s identified with the organ
of speech, the mind and the wvital force. He thinks, ‘I
am the infinite organ of speech, mund and vital force,
whose manifestations have various aspects such as
that relating to the body * Therefore 1t has been
nghtly said, ‘ He penetrates his son together with the
organ of speech, the mind and the wital force, ' for he
follows these He becomes the self of all including the
son. The idea is this - A father who has a son
instructed in this way remains in this very world as
that son , that is, he should not be considered to be
dead. Witness another Sruti, ‘This other self of his
is his substitute for the performance of mentorious
ntes’ (A1 IV, 4, adapted)

Now the derivation of the word ‘Putra’ (som) is
being given  Should anything, any duty, be left un-
done by hm, the father, through amy slip or slight
omission in the middle, the son exomcraies hm from
all that unfulfilled duty of his standing as an obstacle
to his attainment of the world, by fulfilling it him-
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self  Therefore, because he saves his father by fulfill-
mng his duties, ke s called a son  This 1s the deriva-
tive meanmg of the word ‘Putra’—one who ‘saves’ the
father by ‘completing’ his omissions. The father
although dead, 13 immortal and lwes in this world
through such a son  Thus he wins this world ef men
thro.ugh his son  The world of the Manes and that of
the gods are not won 1n that way, but simply by the
tact of existence of meditation and nites These help
to attain the worlds not by undertaking some other
activity Iike the son, but by simply coming into exist-
ence Dwnne and smmortal Speech, wund and vital
force, those pertaining to Hiranvagarbha, permeate
him, this father who has entrusted s duues to his
son
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18. The divine organ of speech from the
earth and fire permeates him  That 1s the divine
organ of speech through which whatever he says
is fulfilled.

How does this take place? This will be explained
in this and the next two paragraphs The Sruti itself
bas shown that the son, ntes and meditation lead
respectively to the world of men, of the Manes and of
the gods Here some pratilers (the Mimamsakas)
ignorant of the particular import of the Sruti say that
the means such as the son lead to lhiberation. The
Sruti has thus gagged them. Beginning with the
statement that nites with five factors are undertaken
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with material ends, in the passage, ‘Let me have a
wife, * etc. (I. iv. 17), it has, among other things, con-
cluded by connecting the son and the rest with their
respective results. Therefore 1t 1s proved that the
Sruti text referring to the (three) debts applies to an
ignorent man and not one who has realised the Supreme
Self It will also be stated later on, ‘ What shall we
achieve through children, we who have attained this
Self, this world?’ (IV 1v 22)

Others! say that the winmng of the worlds of the
Manes and the gods means turming away from them.
And if one has a son and at the same time performs
rites and meditation together, one turns away from
these three worlds, and through the knowledge of the
Supreme Self attains hberation  Hence, they say, the
means such as the son lead indirectly to liberation
Hself.  To sidence them also, this portion of the Sruti
sets 1tself to show the results attained by a man who
has a son to whom he has entrusted his own duties,
who pertorms tites and who knows the meditation on
the three kinds of food as 1dentical with himself And
one cannot say that this very result i1 hberation, for
1t 15 connected with the three kinds of food, and all the
foods are the effects of meditation and ntes, since the
father 1s stated to produce them agan and again, and
there 1s the statement about decay, ‘ If he does not do
this, it would be exhausted’” (I v 2) Thus only
would the mention of the effect and nstrument in the
words, ‘body’ and ‘luminous organ’ (I. v I11-13), be
appropriate. Besides, the topic 1s concluded by a

1 Bhartrprapafica 1s meant
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representation of the foods as consisting of name,
form and action : ‘This (universe) indeed consists of
three things, * etc. (I. vi. 1). And it cannot be deduced
from this one sentence in question (I. v. 16) that these
three means being combined lead to liberation in the
case of some, and identity with the three kinds of food
in the case of others, for the sentence only admits of
a single mterpretation, viz. that means such as the son
lead to identity with the three kinds of food

The dwune organ of speech, that which relates to
the gods, from the earth and fire permeates him, this
man who has entrusted his duties to his son. The
divine organ of speech, consisting of the earth and
fire, is the material of the vocal organs of all. But
(in an ignorant man) 1t 1s limited by attachment and
other evils pertaining to the body In the case of the
sage, these evils being eliminated, 1t becomes all-
pervading, like water, or like the light of a lamp, when
its obstruction has been removed. This 1s expressed
by the text, ‘The divine organ of speech from the earth
and fire permeates him ' "And that 1s the divine organ
of speech, devoid of the ewvils of falsehood etc and
pure, through which whatever he Says about himself
or others is fulfilled That is, his speech becomes
infallible and irresistible.
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X9. The divine mind from heaven and the
sup permeates him. That is the divine mind
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through which he only becomes happy and
never mourns.

Similarly the diwvine mind from heaven and the
sun permeates him. And that s the divine mind,
bewng naturally pure, through which he only becomes
happy and mever mourns, not bemng connected with
the causes of grief.
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20. The divine vital force from water and
the moon permeates him. That is the divine
vital force which, when it moves or does not
move, feels no pain nor is injured. He who
knows as above becomes the self of all beings.
As is this deity (Hiranyagarbha), so is he. As
all beings take care of this deity, so do they take
care of him. Howsoever these beings may
grieve, that grief of theirs is connected with
them. But only merit goes to him. No demerit
ever goes to the gods.

Likewise the divine vital force from water and the
moon permeates him. It is being specified : That is
the divine vital force whick, when it moves among the
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different beings taken individually, or does not move,
when they are taken collectively—or moves in moving
animals and does mot move in stationary objects—
feels mo pamm, is not affected by fear that causes
sorrow, nor is smjured or Killed He who knows the
meditation on the three kinds ot food as 1denticak with
himself, as described above, becomes the self of all
beings, becomes thewr vital tforce, their mind and therr
speech, and thus, being the self of all beings, becomes
ommscient and the doer of everything as well This
1s the import As s thus deity, Hiranyagarbha, who
attained this state first, so s he—his ommscience or
omnipotence 1s never thwarted ‘He’ refers to the
sage who 1s compared with the other Moreover, as
all bewngs take care of or worship this deity, Hiranya-
garbha, through sacrifices etc , so do they take care of
him, one who knows as above, constantly offer him
worship consisting of sacrifices etc

Now a doubt amses * It has been said that he
becomes the self of all beings Hence, being 1dentified
with thewr bodies and organs, he may be affected by
their joys and sorrows To which the answer 1s © Not
so, for his understanding 1s not limited It 1s those
that identify themselves with himited objects who are
seen to be affected by sorrow when, for instance, they
are abused by anybody, thinking he has abused them.
But this sage who 1s the self of all has no particular
notion of identity with erther the object that 1s abused
or the agency that abuses, and cannot therefore be
miserable on that account. And there is no ground
for sorrow as mn the case of that due to someone’s



15 21] BRHADARANYAKA UPANISAD 239

death As when somebody dies, a man feels miser-
able, thinking that he was his son or brother—the grief
being due to this relationship, and where this cause 1s
absent, one, although witnessing that death, 1s not
alflicted, sumlarly this divine being, who 1s not 1denti-
ted wath hmited things, having no defects such as the
false notions about ‘mine’ or ‘yours,” and so on, which
lead to muserv, 1s not affected by 1t

This 15 being expressed  Howsoev.r these bewngs
mav grieve, that gref of thews, the pam due to that
grief and the like, ts connected with them, for 1t 1s due
to thar identification with Inmted things  But in the
casc of one who 1s the self of all, what can be connected,
or disconnected, and with what?  Bul only ment, 1e.
good results, goes fo ham, the sage who 15 enjoying the
status ot Hiranyagarbha He has done cxceedingly
meritorious work , hence only the results of that go to
him  No dewment ever goes to the gods, for there 1s
no scope for the results of evil actions among them
That 15, musery, which 1s the result of evil actions, does
not go to them

Meditation on all three—the organ of speech, the
mind and the wital force—without any distinction has
been described in the passage, ‘These are all cqual,
and all mmfimite’ (I v 13) No speciality attaching to
any one of these has been mentioned  Should one
understand this as 1t 1s, or upon examination may
some distinction be {ound 1in any one of these either
for the purposes of a vow or meditation? This 15 being
answered .



240 . BRHADARANYAKA UPANISAD [152:x

STt SRt | STaRE S S d, ar
U — SRR re,
FETE e @, el oheg, auw-
Arhy wwif e ; qiR e SR e,

m,mﬁrag amf%wﬁw *IRAT ATN-
s weam: qron: ; anfe arg qhR | W F A W
7: HECTEEE 7 s, s 7 fofa, garaw
ad syAEifa ; @ CAEAT S SUANE,, TR
QAATETE MO €A 5 A € A AToRrEE
Wﬂﬂﬁuqﬁaq;naﬁéﬁmgq&asg.
gaf, agge e fra geaseR it *R 0

2I. Now a consideration of the vow: Praja-
pati projected the organs. These, on being
projected, quarrelled with one another. The
organ of speech took a vow, ‘I will go on speak-
ing. " Theeye: ‘I will see.” The ear: ‘I will
hear.’ And so did the other organs according to
their functions. Death captured them in the
form of fatigue—it overtook them, and having
overtaken them it controlled them. Therefore
the organ of speech invariably gets tired, and so
do the eye and the ear. But death did not over-
take this vital force in the body. The organs
resolved to know it. ‘This is the greatest
among us that, when it moves or does not move,
feels no pain nor is injured. Well, let us all be
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of its form. > They all assumed 1ts form. There-
fore they arc called by this name of ‘ Prana.’
That family in which a man 1s born who knows
as above, 15 indeed named after him  And he
who competes with one who knows as above
shrivels, and after shrivelling dies at the end.
This 1s with reference to the body

Now begins a constdcration of the vow or act of
meditation—among these organs whose function 15 to
be obscrved as a vow?  Prajapats (Viray, after pro-
jecting the bemngs, projecled the organs such as that
ol speech, called here ‘work,” because they are in-
struments of work  The partide ‘ha’ denotes tradi-
tion  These, on bemng projected, quarrelled with one
another  How? The organ of speech took a vow, ‘1
will go on speaking, will never stop domng my function
of speaking 1t thete 15 anybody who, like me, can
keep at his function, let im show his strength.’
Similatly the eye. ‘I will see” The car ‘I will hear ”
And so did the other organs according to thew respect-
wve funchions  Death, the dostroyer, captured them,
the organs, w the form of fabgue How? It overlook
them, appeared among those organs, as they were
engaged m their functions, 1 the form of fatigue, and
hauving overtaken them if, deatl, conltrolled them, 1e.
stopped them from functiomng  Therefore, to this day,
the organ of specch, being ecngaged m its function of
speaking, mvanably geis tired, ceases to function,
being affected by death mn the form of fatigue. And
so do the eye and the ear. But death 1n the form of

16
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fatigue did not overtake this vilal force in the body,
which functions in the mouth. Therefore even now it
functions tirelessly. The other organs resolved lo know
tt. ‘This is the greatest, foremost, among us, because,
when i moves or does not move, it feels no pasn nor
ts injured. Well, let us now all be of its form, identify
ourselves with the vital force.’ Having decided thus,
they all assumed ils form, realised the vital force as
their own self—observed the function of the vital force
as a vow, thinking therr own functions as insufficient
to ward off death. Because the other organs have the
form of the wvital force in so far as they are mobile, and
have therr own form 1n so far as they perceive objects,
therefore they, the organ of speech and the rest, are
called by this name of ‘Prana’ Nothing can be mobile
except the wital force And we observe that the
functions of the organs are always preceded by move-
ment.

That family in which a man 15 born who knows
as above, that all the organs are but the vital force and
are named after 1t, s indeed named after him by
people. It 1s known by the name of the sage, that it
is the famuly of such and such, as ‘the line of Tapati.”?
This is the result accrmng to one who knows as above,
that the organ of speech and the rest are but forms of
the vital force and are named after it And he who
competes as a rival with one who knows as above, with
the sage who identifies himself with the vital force,
shrivels in this very body, and after shrivelling dies at
the end, he does not die suddenly without suffering,

1 The daughter of the sun.
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This is with reference to the body: Here is concluded
the subject of meditation on the vital force as identical
with oneself 1n so far as it relates to the body. That
relating to the gods will be next taken up.
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22. Now with reference to the gods: Fire
took a vow, ‘I will go on burning.° The sun:
‘I will give heat.” The moon: ‘I will shine, ’
And so did the other gods according to their
functions. As is the wvital force in the body
among these organs, so is Vayu (air) among
these gods. Other gods sink, but not air. Air
1s the deity that never sets.

Now the meditation with reference to the gods is
being described. It 1s being decided which deity 1s the
best for the purpose of observing his functions as a
vow. Everything here 1s as in the preceding para-
graph with reference to the body Fire took a vow,
‘I will go on burning’ The sun: ‘I will give heat.’
The moon : ‘I will shine’ And so did the other gods
according to their funchions. As, with reference to the
body, is the vital force in the body among these organs,
pot overtaken by death, nor stopped from functioning
~—remaining intact in its vow of functioning as the
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vital force, so 1s Vayu (awr) among these gods such as
fire. Other gods such as fire sink, or sct, cease to
function, like the organ of speech etc 1n the body, but
not atr, like the vital force in the body. Therefore air
1s the deity that mevcr sets Thus 1t 15 decided after
consideration that the vow of one who identifies one-
self with the wvital force with reference to the body, and
with air with reference to the gods, 1s unbroken.
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23. Now there 1s this verse: ‘ The gods
observed the vow of that from which the sun
rises and 1n which he sets. It 1s (followed)
to-day, and it will be (followed) to-morrow.’
The sun indeed nses from the wital force and
also sets in 1t. What these (gods) observed then,
they observe to this day. Therefore a man
should observe a single vow—do the functions of
the Prina and Apana (respiration and excre-
tion), lest the evil of death (fatigue) should over-
take him. And if he observes it, he should seek
to finish it. Through it he attains identity with
this deity, or lives in the same world with it.
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Now there is this verse or Mantra that brings out
this very meaning- ‘The gods, fire and the rest, and
the organ of speech etc (in the body), 1n ancient times,
after consideration observed the vow of that, viz. ar
and the wital force, from which the sun rnses—exter-
nally ke nses from air, and as the eye in the bedy,
from the wital force—and 1n which, air and the wvital
force, ke scis mn the evening, and when a man goes to
sleep It 1s followed by the gods lo-dav, now, and
will be followed by them to-morrow, 1n future. The
words ‘ followed by the gods’ are understood Now
the Brahmana briefly csplains this Mantra . The sun
indecd rises from the wital force and also sets in i,
What 15 the meaning of the words, * The gods observed
the vow of that . It s (followed) to-day, and it
will be (tollowed) to-morrow’'? this 1s being stated.
What vow these gods, fire and the rest and the organ
of speech ctc, observed then, 1¢, the vow of air and
of the wital force, they observe to this day, and will
obscrve unbroken. Bat the vow of the organ of speech
etc and of lire and the rest 15 broken, for we see that
at the time of setting, and when one {alls aslecp, they
sink 1 air and the vital foree respectively

Simlarly 11 has been said clsewhere, “When a
man sleeps, his organ of speech 1~ meiged 1n the vital
force, and so are the mind, the cye and the ear
And when he awakes, these again anse from the vital
force This 1s with refercnce to the body. Now
with reference to the gods When fire goes out,
it sets in awr. Hence they speak of 1t as having set.
It indeed sets in aiwr. And when the sun sets, he
enters air, and so does the moon , the quarters too rest
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on air. And they again arise from the air’ ($. X. iii.
3 6-8).

Because this one vow of air and the vital force,
consisting of vibration or movement, persists in the
gods such as fire and in the organ of speech etc.o-
since all the gods follow it alone, therefore & man,
another person also, should observe a single vow.
What is that? Do the funclions of the Prana and
Apana. The functions of these two, viz , respiration
and excretion, never stop. Therefore, giving up the
functions of all other organs, he should observe this
one vow, lest the evil of death in the form of fatigue
should overtake him. ‘Lest’ denotes apprehension.
‘If 1 swerve from this vow, I am sure to be overtaken
by death’—with this dread at heart he should observe
the vow of the vital force. This 1s the 1dea. And if
he observes 1t, does take up the vow of the vital force,
he should seek to finish it. If he desists from this
vow, the vital force and the gods would be flouted.
Therefore he must finish 1t. Through it, the observ-
ance of this vow of identification with the vital force,
thinking, ‘The vocal and other organs in all beings as
well as fire and the other gods are but a part and
parcel of me, and I, the vital force, the self, initiate
all movement,” ke attains identity with this deity, the
vital force,! or lives in the same world with it. This
latter result takes place when the meditation is not up
to the mark.

£ Of which Hiranyagarbha is the cosmic aspect.
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1. This (universe) indeed consists of three
things: name, form and action Of those
names, speech (sound in general) is the Uktha
(source), for all names spring from 1t. It is their
Saman (common feature), for it 1s common to all
names It 13 their Brahman (self), for it sustains
all names.

The differentiated universe consisting of means
and ends, which was introduced as the subject-matter
of ignorance, with its results culminating in identifica-
tion with the vital force, as well as its state prior to
manifestation denoted by the word ‘undifferentiated,’
Iike a tree and its seed—all tAis indeed consisis of three
things. What are they? Name, form and action, all
non-Self, and not the Self that 1s the Brahman, imme-
diate and direct Therefore one should turn away
from it This 1s the mmport of this section. One
whose mind is not averse to this non-Self, has no in-
clination to meditate upon the Self, one’'s own world,
as ‘'l am Brahman,” for the two tendencies—one
going outwards and the other devoting itself to the
inner Self—are contradictory Compare the following
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from the Katha Upamsad (IV. 1). ‘The sclf-born
Lord njured the organs by making them outgoing in
their tendencies. Therefore they perceive only external
things, but not the inner Self. Once in a while some
steady man, desinng immortality, turns his gaze in-
wards and sees the inner Self’

How can one estabhsh the fact that ths differen-
tiated and undiffercntiated umverse made up of ac-
tions, therr tactors and their results, consists only of
name, form and action, and 1> not the Self? This 1s
being answered  Of those mames as sct forth (1n the
preceding portion), speech, 1¢ sound in gereral —for
it has been stated, ‘And anv kind of sound 1s but the
organ of speech’ (I v 3)—ts the Uktha, the cause or
material of these particular names, as the salt rock 1s
of particles of salt This 15 expressed by the text
For all names, the differentiations such as Yajnadatta
and Devadatta, spring from i, this generality ot
names, hke particles of salt from the <alt rock  And
an cffect 1s not separate trom 1its cause Also partic-
ulars arc included 1n the general How does the
relation of general and particulars apply here? It
sound 1n general, 1s thewr Saman, so calied because of
sameness, 1€, common feature For if 15 common to
all names, which are 1ts own particular forms Another
reason 15 that the particular names, being denived from
1it, are not different from 1t And we see that some-
thing which 1s derived from another 1s not different
from 1t, as a jar, for instance, 1s not different from
clay. How are particular names derived from speech?
This 1s being explained: Because ¢, what 1s designated
by the word ‘speech,’ s their Brahman, self, for names
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are derived from specech, since they have no reality
apart from sound This is being demonstrated. For
i, sound 1n general, sustains or supports all rwmes or
particular sounds by giving them reality Thus on
account of their relation as cause and effect, and as
general and particulars, and the onc giving the other
reality, particular names are proved to be just sound
Similarly 1n the nest two paragraphs all this 15 to be
applied as here set forth.
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2 Now of forms the eye (anything visible)
15 the Uktha (source), for all forms spring from
it. It 15 their Saman (common {eature), tor at 1s
common to all forms It s their Brahman (self),
for 1t sustains all forms.

Now of forms, wlite, black, e¢te, the eye, 1¢
anything that 15 perceptible to the eve, form in general,
or whatever 15 visible, which 13 here denoted by the
word ‘eve,” (s the Uktha) For all forms spring from
1t Il as ther Saman, for il o cowmon to all forms,
It s thewr Brahman, for o sustans all forms
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3. And of actions the body (activity) is the
Uktha (source), for all actions spring from it.
It is their Siman (common featuie), for it is
common to all actions It 1s their Brahman
(self), for it sustains all actions. These three
together are one—this body, and the body,
although one, 1s these three This immortal
entity is covered by truth (the five elements):
The vital force is the immortal entity, and name
and form are truth; (so) this vital force is
covered by them.

Now all particular actions consisting of thought
and perception as well as movement are beimng sum-
med up in acuwvity in general How? Of all particular
achions the body, 1e activity in general, s the Uktha
The activity of the body 1s here called the ‘body,” for
it has been stated that one works through the body.
And all actrvity 1s mamfested 1n the body Hence
action or activity in general, having its seat 1n the
body, is designated by the word ‘body.” The rest 1s
to be explained as before These three, viz. name,
form and action described above, combining together,
being the support of one another and the cause of one
another’s manifestation, and merging in one another,
like three sticks supporting one another, are ome. In
what form are they unified? This is being stated:
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This body, this aggregate of body and organs. This
has been explained under the three kinds of food,
‘This body is 1dentified with these,” etc. {I. v. 3). The
whole differentiated and undifferentiated universe is
this much—consists of name, form and action. And the
body, although ome, viz. this aggregate of body and
organs, yet existing in different forms in its aspects
relating to the body, the elements and the gods, is
these three, name, form and action Ths immortal
entity, presently to be mentioned, is covered by truth.
This sentence is being explained. The wial force,
which is of the nature of an organ, which supports the
body from within, and 1s (a limiting adjunct of) the
Self, 1s the wmmortal entsty And name and form,
represented by the body, which 1s an effect, are truth.
{So) this vital force, which 1s active and supports name
and form, s covered or hidden (by them), which are
external, made up of the body, subject to origin and
destruction, and mortal Thus the nature of the
relative universe, which 1s the subject-matter of ignor-
ance, has been pointed out. After this the Self, which
is the subject-matter of knowledge, has to be studied.
Hence the second chapter is being commenced



CHAPTER 1l
SECTION I

‘The Self alone 15 to be meditated npon’ (I iv
4}, to search after It 1s to search after everything , and
that Self, being dearer than everythung clse, 15 to be
searched after, The passage, ‘It knew only Itself as,
“I am Brahman’’ ’ (I. 1v 10), shows that the Seclf
alone 1s the subject-matter of knowledge And what
ic concerned with secing differences is the subject-
matter of ignorance, as indicated in the passage, ‘(He
who worships another god thinking), ““He 15 one, and
I am another,”’ does not know’ (Ilmd) ‘It should be
realised 10 one form only’ (IV 1v 20), ‘He goes from
death to death who sees difference, as 1t were, i It’
(IV, . 19, Ka. IV 10)—1n such passages as these all
the Upamsads differentiate the subject-matter of knowl-
edge from that of ignorance

Of thesc the whole subject-matter of ignorance has
been explained up to the end of the first chapter, by
assigning the differences regarding ends and means to
their respective places And that entire subject-matter
of ignorance which has been so explamned 15 of two
kinds: Internally it is the vital force, the sustainer and
illuminer, and immortal-—comparable to the posts etc.
of a house Externally 1t 1s denoted by the word
‘truth,” which 1s an effect, non-luminous, subject to
birth and death, and mortal—corresponding to the
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straw, Kuda grass and earth in a house ‘By that is
the wital force (denoted by the word ‘immortality’)
covered’—thus 1t has been concluded. And that
same vital force has vanous ramfications according to
the different external media through which 1t man-
fests atsell It 15 said that the wvital force 1s one god
Its one common external body, with the sun etc as its
different parts, 15 varniously designated by such tenns
denoting the body as Vird), Vardvanata, the scif of a
human form, Prajipati, Ka and Huanyagarbha To
think that Brahman, onc¢ and manifold, 15 tlns much
only, that there 1s nothing more than this, and that he
1s completely himited by cach body, conscious, the
agent and experiencer, has obvious 1eference to the
subject-matter of 1gnorance A Prihmana named
Gargya who has accepted this [conditioned) Brahman
as lus self, 15 put forward as the speaker , while Ajata-
datru, who believes 1n the oppostte kind of Brahman
as his self, 1s the hstener

This method 15 adopted because 1f a subject is
presented 1n the torm of a story compnsing a prima
facie view and a conclusion, 1t 1s easly understood by
the hstener 1f, on the contrary, 1t 1s presented only
through sentences that convey the bare meaning, as in
the casc of logic, 1t 15 very difficult {o understand,
becausc the truth 1s highly abstruse As has been
elaborately shown in the Katha Upamsad, in such
passages as, ‘That which is rare for many even to
hear of,” etc. (JI. 7), that Brahman is intellgible only
to a highly purnfied divine intellect and umntelhgible
to an ordinary intellect. So also in the Chhandogya
Upanisad, ‘He only knows who has got a teacher’
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(VI. xiv. 2), and ‘Knowledge received from the
teacher alone (is best) (Ch. IV. ix. 3). And in the
Gita, ‘Sages who have realised the truth will instruct
you in knowledge’ (IV. 34). Here too the great
abstruseness of Brahman will be set forth in elaborate
detail in the conversation between Sikalya and Yajfia-
valkya. Hence the attempt to present the truth in the
form of a story comprising a prima facie view and a
conclusion 1s quite reasonable.

Moreover, the story is mcant to teach rules of
conduct. If the teacher and the student be such and
such, then the mmport underlying the story is under-
stood. The story also forbids the use of mere argu-
mentation, as given out 1n the following Srutt and
Smrti passages, ‘This understanding is not to be
attained through argument’ (Ka. II 9), and “To one
who has been burnt by logic-chopping (this instruction
is) not (to be given)’ (Mbh XII. cchi. 18). That faith
is a great factor in the realisation of Brahman s
another implication of the story, because in the story
Gargya and Ajdtadatru are seen to have great faith,
‘One who has faith attains knowledge,’ also says the
Smrtx (G. IV. 39).
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Om. There was a man of the Garga
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family called Proud Balaki, who was a speaker.*
He said to Ajataatru, the King of Benares, ‘I
will tell you about Brahman. ' Ajataatru said,
* For this proposal I give you a thousand (cows).
People indeed rush saying, ‘‘ Janaka, Janaka.”’
(I too,have some of his qualites.)’

There was at some past date a man holding the
prima facie view and knowing only the conditioned
Brahman which 1s the subject-matter ¢’ igrorance, of
the Garga family, descended from Garga, called Proud
Balaks. ‘Proud,’ because of his very ignorance about
the real Brahman ‘Balaki’—the son of Balakd The
particle ‘ha’ refers to tradition as set forth in the story.
Who was a speaker, one skilled imn expounding,
eloquent He said to Ajatasatru, the King of Benares,
after approaching him, ‘I will tell you about Brah-
man’ Thus accosted, Ajatasatru said, * For this pro-
posal that you have made to me I give you a thousand
cows ' The 1dea 15, that litile statement 1s the reason
for the gift of a thousand cows Why 1s the instruction
about Brahman itself not made the reason for this gift,
mstead of the mere proposal about 1t? Because the
Sruti itself sets forth the King’s intention. The two
sentences, ‘Janaka 1s benevolent,” and ‘Janaka loves
to hear,” have been condensed into the two words
‘Janaka, Janaka’' Indeed signifies a well-known fact.
The King means: Janaka 1s benevolent, and he likes
to hear about Brahman ; so people who want tc hear
or speak about Brahman or want some present rush

! The same top.c 1s dealt with in the fourth and last
chapter of the Kaugitaki Upanisad also.
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to im Therefore (by your proposal} you have given
me too a chance to demonstrate all those qualities.
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2. Gargya said, ‘ That being who 1s in the
sun, I meditate upon as Brahman.’ Ajatasatru
said, ‘ Please don’t talk about him 1 meditate
upon him as all-surpassing, as the head of all
beings and as rcsplendent.” He who meditates
upon him as such becomes all-surpassing, the
head of all beings and resplendent.

When the King was thus eager to hsten and turned
towards him, Gargya sad, ‘The being who 1dentifics
himself both with the sun and the eye, and who having
entered the body through the eye resides in the heart
as the ego, the expeniencer and agent—tha! being [
meditate or look upor as Brahman n this aggregate
of body and organs Therefore I ask you to meditate
upon that being as Brahman’ Thus addressed,
Ajatasatru rephed stopping him by a gesture of the
hand, ‘Please don’t talk about him, this Brahman, as
something to be known’ The repetiion of the
negative particle is for stopping further speech.
“When both of us know the same Brahman, you 1nsult
me by trying to make me out as ignorant. Hence
please don’t discuss this Brahman. If vou know of
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any other Brahman, you should tell me of that, and
not of what I already know. If, however, you think
that I know only Brahman, but not his particular
attributes nor the results of meditating upon them,
please don’t think so, for I know all that you speak
of. How? All-surpassing, who exists surpassing all
beings ; also the head of all beings ; and resplendent,
being endowed with resplendence. I meditate upon
the Brahman with these attributes as the agent and
experiencer in this aggregate of body and orgamns.’
And one who meditates upon such conditioned Brah-
man obtains results accordingly. He who meditates
upon hwm as such becomes all-surpassing, the head of
all besngs and resplendent, for the resulls must corres-
pond with the particular attributes meditated upon.
As the Sruti says, ‘One becomes exactly as one
meditates upon Him' (S. X. v. 2. 20).
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3. Gargya said, ‘ That being who is in the
moon, I meditate upon as Brahman.” Ajata-
satru said, ‘Please don’t talk about him. I
meditate upon him as the great, white-robed,
radiant Soma.’* He who meditates upon him

! The word means the moon as well as a famous creeper
of ancient India which together with its juice was indispens-
able to sacrifices.

17
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as such has abundant Soma pressed n his
principal and auxiliary sacrifices every day, and
his food never gets short.

When Ajitasatru 1 the course of the dialogue
refuted the presentation of the sun as Brahman, {argya
put forward another, viz the presentation of the moon
as Brahman That bemmg who 1s in the moon and also
in the mind as the expernencer and agent—all this 1s
as in the previous paragraph His attributes are:
Great 1n size , white-robed, because the vital force
{which identifies itself with the moon} has an aqueous
body , and radiant Soma Considering the moon and
the drink-yielding creeper Soma that 15 pressed 1n
sacrifices to be one, I meditate uporn that as Brahman
He who meditates wpon Brahman as such, with the
above-mentioned attributes, kas abundant Soma press-
ed tn s pnncpal sacrifices and all the more in his
auxilivay sacnfices every day That 15, he has the
means of performing both kinds of sacrifices And his
food mever gets short, because he meditates upon
Brahman as consisting of food
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4. Gargya said, ‘That being who is in
lightning, I meditate upon as Brahman. ' Ajata-
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datru said, ‘Please don’t talk about him. 1
meditate upon him as powerful.” He who
meditates upon him as such becomes powerful,
and his progeny too becomes powerful.

Likewise there 1s one god in Lghtmng, the skin
and tRe heart Powerful 15 the attnibute The result
of this meditation 1s that he becomes powerful, and
fas progeny too becomes powerful Because hightning
may be ol diverse forms, the result o. the meditation
reaches his progeny as well as himsclf.
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5. Gargya said, ‘ This being who 1s 1n the
ether, 1 meditate upon as Brahman.’ Ajata-
Satru said, ‘ Please don't talk about him. 1
meditate upon m as full and unmoving.’ He
who meditates upon hin as such 1s filled with
progeny and cattle, and his progeny 1s never
extinct from this world.

Likewisc there 1s onc god tn the cther, in the
ether enclosed by the heart and 1n the heart Full and
unmouving are the two attributes The result of medi-
tation on Brahman with the attnbute of fullness is that
ke is filled with progeny and cattle, while that of
meditation on the attnbute of immobihty 1s that his
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progeny is never extinct from this world—the conti-
nuity of his line.
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6. Gargya said, ‘ This being who is in air,
I meditate upon as Brahman.’ Ajatadatru said,
‘ Please don’t talk about him. I meditate upon
him as the Lord, as irresistible, and as the un-
vanquished army. * He who meditates upon him
as such ever becomes victorious and invincible,
and conquers his enemies.

Likewise there 1s one god im a:r, the wital force
and the heart. The Lord, irresistible and the un-
vanquished army, one that has never been defeated by
cnemies, are the attributes. ‘Army," because the
Maruts (the air-gods) are known to be a group. And
the result of the meditation 1s that ke ecver becomes
viciorious and invincible by enemies, and conquers his
enemies.
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7. Gargya said, ‘ This being who is in fire,
I meditate upon as Brahman. ’ Ajitadatru said,
‘ Please don’t talk about him. I meditate upon
him as forbearing.” He who meditates upon
him as such becomes forbearing, and his progeny
too bgcomes forbearing.

There is one god in fire, speech and the heart.
Forbearing, tolerant of others, is the attribute. As
fire has many forms, the result includ.s the progeny,
as before.
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8. Girgya said, ‘This being who is in water,
I meditate upon as Brahman.’ Ajatasatru said,
‘ Please don’t talk about him. I meditate upon
him as agreeable.” He who meditates upon him
as such has only agreeable things coming to him,
and not contrary ones; also from him are born
children who are agreeable.

There is one god in water, the seed and the heart.
Agreeable, i.e. not contrary to the Srutis and Smrtis,
is his attribute. The result 1s that only agreeable
things, those in accordance with the injunctions of the
Srutis and Smrtis, come ‘o him, not adverse ones.
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Another resuit is that from him are born children who
are such (1.e. obeymng the scriptures).
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9. Gargya said, ‘ This being who 15 1n a
looking-glass, I meditate upon as Brahman.’
Ajatadatru said, ‘ Please don’t talk about him.
I meditate upon him as shimng ° He who
meditates upon him as such becomes shining,
and his progeny too becomes shimng He also
outshines all those with whom he comes in
contact.

There is one god iz a looking-glass and 1n other
reflecting objects such as a sword, and 1n the intellect,
which 1s pure of matemal. Shimng, paturally bnght,
. is the attmbute The result of the meditation 1s like-
wise. The progeny 1s included in the result, because
there are many shining objects.
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10. Gargya said, ‘This sound that issues
behind a man as he walks, I meditate ypon as
Brahman. ' Ajata$atru said, ‘ Please don’t talk
about him. I meditate upon him as life.” He
who meditates upon him as such attains his full
term of hife 1n this world, and life does not depart
from fim beforc the completion of that term.

Considering the sound that issues behind a man
as he walks and the wital force which s the cause of
life 1n this body to be one, he says, ‘This sound,” etc.
Life is the attmbute The result of the meditation 1s
that he attains his full term of hLfe in this world. as
acquired through his past work, and even though
tronbled by discase, lfe does wmot depart from him
before the completion op lhat term, measured by that
past work
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11. Gargya said, ‘ This being who 1s in the
quarters, I meditatc upon as Brahman ' Ajita-
datru said, ‘ Please don’t talk about him, I
meditate upon him as second and as non-
separating. He who meditates upon him as
such gets companions, and his followers never
depart from him.
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There is one god in the quarters, the ears and the
heart, viz. the Advins, the twin-gods who are never
separated from each other. His attributes are: being
attended with a companion and not being separated
from one ancther, the quarters and the Asvins having
these charactenstics. And the man who meditates
upon this gets that as a result, viz. being attended by
companions and not being deserted by lus followers.
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12. Gargya said, ‘ This being who identifies
himself with the shadow, I meditate upon as
Brahman.’” Ajataatru said, ‘Please don’t talk
about him. I meditate upon him as death.’ He
who meditates upon him as such attains his full
term of life in this world, and death does not
overtake him before the completion of that term.

There is one god in the shadow or external dark-
ness, internally in ignorance, which is a veil, and in
the heart. His atiribute is death. The result of the
meditation is as before, the only difference being that
in the.absence of premature death he is free from
suffering due to disease etc.
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13, Gargya said, ‘ This being who is in the
self, I meditate upon as Brahman.’ Ajatasatru
said, ‘ Please don’t talk about him, I meditate
upon him as self-possessed.” He who meditates
upon him as such becomes self-possessed, and
his progeny too becomes self-possessed. Gargya
remained silent.

There is one god # the self or Hiranyagarbha, in
the intellect and the heart His attnbute 15 self-
possessed  The result of the meditation 1s that he
becomes self-possessed, and hs progeny too becomes
self-possessed. It should be noted that since the in-
tellect 1s different according to each individuai, the
result 1s extended to the progeny also.

When his conceptions of Brahman were thus
rejected one by one owmng to the King’s having
already known them, Gdargya, with s knowledge of
Brahman exhausted, had nothing more to say in reply
and remained silent, with his head bent down
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14. Ajatagatru said, ‘Is this all?’ ‘ This is
all.’ ‘ By knowing this much one cannot know
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(Brahman).” Gargya said, ‘I approach you as
a student.’

Secing Girgya in that state Ajatasatru said, “Is
this all the knowledge of Brahman that you have® Or
18 there anything else?’” The other said, ‘This s all”’
Ajatagatru said,  ‘By knowsng this much one gannot
claim to Anow Brahman  Why then did you proudly
say you would teach me about Brahman?®’

Objection  Does 1t mean that this much knowl-
edge amounts to nothing?

Reply : No, for the Sruti describes meditations
with particular results Those passages cannot cer-
tamly be construed as mere culogy  For wherever a
meditation has been set forth, we find phrases convey-
ing ongmnal mjunctions as for instance, ‘All-surpass-
ing, (the head) of all beings” (IT i 2). And corres-
ponding results are everywhere distinctly mentioned
This would be inconsistent were the passages merely
eulogistic

Objection  Why then was 1t said, ‘By knowing
this much one cannot know (Brahman)?’

Reply - There is nothing wrong in 1t It has a
relation to the capacity of the aspirant Gargya, who
knew only the condihoned Brahman, proceeded to
teach Ajatadatru, who was the listener, about Brah-
man. Therefore the latter, who knew the uncondi-
tioned Brahman, was right in saying to Gargya, ‘You
do not know the true or unconditioned Brahman that
you proceeded to teach me about.” If he wanted to
refute Gargya’'s knowledge of the conditioned Brahman
top, he would not say, ‘By knowing this much’; he
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would simply say, ‘You know nothing.’ Therefore
we admit that in the sphere of ignorance there are all
these phases of Brahman, Another reason for saying,
"By knowing this much one cannot know (Brahman),’
15 that this knowledge of the conditioned Brahman
leads {o that of the Supremc Brahman. That these
phases of Brahman consist of name, form and action
and have to be known in the sphere of ignorance, has
been shown 1n the first chapter. Therefore the state-
ment, ‘By knowing this much one cannot know
(Brahman),” mmples that there 1s some other phase of
Brahman which should be known  Gargya, being
versed in the code of conduct, knew that that knowl-
cdge must not be mmparted to one who was not a
regular student So he himself smd, I approach you
as would any other siudent approach lus teacher ’
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15. Ajatasatru said, ‘ It is contrary to usage
that a Brahmana should approach a Ksatriya
thinking, ‘“ He will teach me about Brahman.”
However I will instruct you.” Taking Gargya
by the hand he rose. They came to a sleeping
man. (Ajitasatru) addressed him by these
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names, ‘ Great, White-robed, Radiant, Soma.’
The man did not get up. (The King) pushed
him with the hand till he awoke. Then he got up.

Ajatasatru said : It is contrary to usage—what is
so?—that a Brahmana, who comes of a superior caste
qualified to be a teacher, should approach a Ksatriya,
who is by custom not a teacher, in the role of a
student, with a view to receiving instruction from him
about Brahman This is forbiddén in the scriptures
laying down rules of conduct. Therefore remain as a
teacher ; I will anyway instruct you about the true
Brahman which should be known, knowing which one
can claim to have a knowledge of Brahman.

Seeing Girgya abashed, in order to set him at
ease, ke took him by the hand and rose. They, Gargya
and Ajitadatru, came to a man who was asleep in a
certain part of the palace. Coming to him he address-
ed the sleeping man by tnese names, ‘Great, White-
robed, Radiant, Soma.” Even though thus addressed,
the sleeping man did not get up. Finding he did not
awake, (thc King) pushed him again and again with
the hand Ull he awoke Then he got up. From this
it was evident that the being whom Girgya wanted to
convey was not Brahman, the agent and experiencer
in this body.

Objection - How do you know that the act of
going to the sleeping man, calling him and his not
getting up indicate that the Brahman advocated by
Gargya is not (the true).Brahman?

Reply : In the waking state, as the being whom
Gargya put forward as Brahman, the agent and ex«
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periencer, & in touch with the organs, so is the being
put forward by Ajitasatru— who is the master of the
other being—in touch with them, as a king is with his
servants. But the grounds of ascertaining the differ-
ence between the two beings put forward by Girgya
and Ajitasatru, that stand 1 the relation of servant
and master respectivelv, cannot be discriminated, be-
cause they are then mixed up. That is to say, the
experiencer is the seer or subject, and not an object,
and that which 1s not the experiencer is an object, and
not the subject , but these two, being mixed up in the
waking state, cannot be shown separately. Hence
their going to a slecping man.

Objection . Even in the sleeping man there is
nothing to determine that when addressed by special
names, only the expenencer will perceive, and not the
non-expernencer.

Reply - Not so, for the characteristics of the
being whom Gargya means are well-defined. That
vital force which 1s covered by ‘truth’ (name and
form constituting the gross body), which is the self (the
subtle body) and immortal, which does not set when
the organs have set (are inactive), whose body is
water, which is white-robed, great, on account of
being without a rival, and 1s the radiant Soma consist-
ing of sixteen digits—that vital force remains just as
it is known to be, doing its function, with its {active)
nature intact. Nor does Gargya mean that any other
agency contrary to the vital force is active at that
time. Hence 1t should know when called by its own
names ; but it did not. Therefore by the principle
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of the residuum the Brahman meant by Girgya is
proved not to be the experiencer.

If the Brahman meant by Gargva were the ex-
periencer by 1ts very nature, 1t would perceive objects
whenever it came in contact with them For instance,
fire, whose nature it 1s to burn and illumind, must
always burn any combustible 1t gets, such as straw or
tender grass, and also illumine things If 1t does not,
we cannot assert that fire burns or illumines. Iikewise,
if the vital force advocated by Gargya were by nature
such that it would perceive sound and other objects
that came within 1ts range, it would perceive the words
‘Great, White-robed.” etc.. which are appropnate
objects for 1t , just as fire invariably burns and illumines
straw, tender grass, ectc., that come 1n contact with it.
Therefore, since 1t did not perctive sound etc. coming
within 1ts range, we conclude that it 1s not by nature
an expenencer , for a thing can never change its nature
Therefore it 1s conclusively proved that the wvital force
1s not the experiencer.

Objection  May not the non-perception be due
to 1ts failure to associate the particular names by
which it was addressed with 1tself? It may be hke this.
As when one out of a number of persons sitting
together is addressed, he may hear, but may not
particularly understand that it is he who is being
called, because of his failure to associate his particular
name with himself, similarly the wvital force does not
percéive the words addressed to it, because it fails to
understand that the names such as ‘Great’ are its own
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and to associate them with itself. and not because it
1s other than the knower.

Reply . Not so, for when the vital force 1s ad-
mitted to be a deity, the non-association in question
1s 1mpossible In other words, one who admits that
the deity identifying himself with the moon etc 1s the
vital force 1n the body, and is the expenencer (self),
must also admit, for the sake of intercourse with him,
that he associates himself with s particular names.
Otherwise no intercourse with him will be possible i
the acts of invocation etc

Objection  The objection 1s not proper, since
according to the view that makes the experiencer (self)
other than the wvital force, there 1s a similar non-
perception  In other words, one who posits a different
experiencer from the vital force must admit that it too,
when called by such names as ‘Great,” should hear
them, because those names then applv to 1t But we
never see 1t do this when called by those names.
Therefore the fact that the wital force fails to hear the
call is no proof that 1t 1s not the expericncer

Reply  Not so, for that which possesses some-
thing as a part of it cannot identify 1tself with only
that much. According to the view that holds the
experiencer to be other than the wital force, the latter
is one of its instruments, and 1t 1s the possessor of
them. It does not identify itselt with only the deity
of the vilal force, as one does not with one’s hand.
Therefore 1t 15 quite reasonable that the experencer,
identifying itself with the whole, does not hear when
addressed by the names of the vital force. Not so,
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however, with the latter when it is addressed by its
special names. Besides, the self does not identify
itself with just a deity.

Objection : Such a view is untenable, because
we sometimes see that the self does not hear even when
called by 1ts own name. For instance, when a¢man is
tast asleep, he does not sometimes hear even when
called by his conventional name, say Devadatta.
Similarly the vital force, although it 1s the experiencer,
does not hear.

Reply . Not so, for there 1s this difference
between the self and the vital force that the former
sleeps, but the latter does not. When the self 1s asleep,
its organs do not function, being absorbed in the vital
force. So it does not hear even when its own name
is called. But if the vital force were the experiencer,
its organs should never cease to function, nor should
it fail to hear the call, since it is ever awake.

Objection . It was not proper to call it by its
unfamiliar names. There are many familiar names
denoting the vital force, such as Prina. Leaving them
aside, to call 1t by unfamiliar names such as ‘Great’
was not proper, for it is against convention. Therefore
we maintain that although it failed to hear, the vital
force is the experiencer.

Reply : No, for the purpose of using those un-
familiar names was to refute the contention that the
deity of the moon is the experiencer. To be explicit:
That the vital force which is in this body and ever
awake is not the experiencer, has already been proved
simply by its failure to hear the call. But names
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denoting the deity of the moon were addressed to it to
disprove Girgya's contention that the vital fores,
which is the same as the deity of the moon, is the
experiencer in this body. This purpose could not be
served if the vital force were addressed by its popular
names. By the refutation of the vital force the con-
tention that any other organ is the expenencer is also
refuted, because no organ can function at that time,
all being absorbed in the vital force. (And no other
deity can be the experiencer), for there 1s no such
deity.

Objection : There is, for a number of gods with
particular attnbutes have been mentioned in the por-
tion beginning with ‘All-surpassing’ and ending with
‘Self-possessed ’

Reply  Not so, for all the Srutis admit them to
be umified in the wital force, as in the illustration of
the spokes and nave Morcover, in the passages,
‘Covered by truth’ (I wvi. 3), and ‘The vital force is
the immortal entity’ (Ibid), no other experiencer
besides the wvital force 1s admitted.! Also, in the
passages, ‘This indced 1s all the gods’ (I. wv. 6), and
‘Which is that one god? The wital force’ (III. ix. g),
all the gods have been shown to be umified in the wvital
force.

Similarly none of the organs can be put forward
as the experiencer ; for in that case it would be im-
possible to connect memory, perception, wish, etc, in
the same subject, as in the case of different bodies,
What one person has seen another cannot recollect, or

1 1n the position taken by Gérgya.
18
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percerve, or wish, or recogmise. Therefore none of the
organs can by any means be the experiencer. Nor
can mere (momentary) consciousness’ be such.

Objectron Why not take the body iself to be
the ciperiencer, why mmagine something over and
above 11?7

Reply  That cannnt te, for we notice a difference
mads by the pusiang  If this aggiegate of body and
uvigans were the onfe ricawer, then, since s aggregate
ever remains the same, pushing or not pashing would
not make any duterenie as regards awakimg  If, how-
ever, somethung othuer than the tody wete the eaperni-
encer, then, sincy o4 bis aifierent kinds of relation to
the bady, auf mao poe umably, get ploasure, pain or
stnpor as 1 vared 1osalf of 15 past actions, according
as they were good, nditereai, or bad, there would
naturaily te a dieocaee in the perception due to
pushung or not po-hine Bul were the body atself the
exaerencer, there vwald not be any difference, since
differences concornirg relation and the result of past
actions woula te oo of place mn that case  Nor should
there Ee any duference due to the <tiength or fecble-
ness of the sound, tovdh, cle But theore s tius d.ffar-
ence, smee A atasiru roused the slecping man, whom
a mcre touch could not awaken, by repeatedly pushing
him with the hand  Therefore 1t 1s proved that that
which awoke through pushing—blazing forth, as it
were, flashing, as it were, and come trom somewhere,

1 \Without an abiding substratum: the view of the
Yoghicira school of Buddhism,
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as it were, rendering the body different from what it
was, cndowing 1t with consciousness, activity, a differ-
ent look, etc.—as an cniity other than the body and
diffcrent from the types of Brahman advocated by
Gargya.

Mosreover the wvital foree, being a compound, must
be for the benefit of some other entity. We have
already said that 1t, hke the post cte of a house, 1» the
mtcernal supporter of the body and is zombined with
the body etc It 1 also as a felloe 15 {o the spokes
And 1n 1t, which 15 comparable o a nave, cverything
15 fined  Therefore we understand that like a house
etc 1t has tecn compnunded for the benefit of some
entity categoncally different from 1ts paits as also the
aggtegate We see that the parts of a house such as
pusts, walls, straw and wood, as also the house itself,
subserve the purpose of a pason who sees, hears,
thinks and knows them, aod whose eanlence and
manifestation are mmdependent of the Iirth, growth,
decay, death, name, form, effect and other attnibutes
ol those tlungs  From this we nfer that the parts of
the vital force cte. as also the aggregates must sub-
serve the purpoce of scme enbty that sces, hears,
thinks and knows them, and whose existence and
mamnfestation arc dependent of the irth, growth,
etc of thosc things

Objection © Dut since the deity (called the wvital
force) 1s conmscious, 1if 15 equal 1 status (to the self) ;
so how can 1t be subordinate (to the other)? That the
vital force 15 conscious has already been admitted when
we see 1t addressed by particular names. And since
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it is conscious, it cannot subserve the purpose of
another, for it is equal in status.

Reply : Not so, for the instructiod that is sought
. to be conveyed is about the unconditioned, absolute
Brahman. That the self identifies itself with action,
its factors and its results, 15 due to the limitadions of
name and form and is supenimposed by ignorance. 1t
is this that causes people to come under relative exist-
ence, consisting 1n their identification with action and
the rest. This has to be removed by a knowledge of
the real nature of the unconditioned Self. Hence to
teach about that this Upamusad (from this chapter) has
been begun. For instance, it opens with, ‘T will tell
you about Brahman’ (IL i. 1), and ‘By knowing this
much one cannot know (Brahman) (II. i. 14) and
concludes with, ‘This much indeed is (the means of)
immortality, my dear’ (IV. v. 15). And nothing else
is either meant to be taught or expressed in between.
Therefore there is no scope for the objection that one
cannot be subordinate to the other, being equal in
status.

The relation of principal and subordinate is only
for the dealings of the differentiated or conditioned
Brahman, and not the opposite One ; whereas the
whole Upanisad seeks to teach about the unconditioned
Brahman, for it concludes with, ‘This (self) is That
which has been descnbed as ‘‘Not this, not this,” ’
etc. (IIL ix. 26 ;1V. ii. 4; IV.iv. 22 ;IV.v. 15).
Therefore it is proved that there is a conscious Brah-
mian other than ‘and different from these types of un-
comacious Brahman.
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16. A]ataéatru said, ‘When this being full
of consciousness (1dentified with the mind) was
thus asleep, where was it, and whence did it thus
come?’ Gargya did not know that.

Having thus proved the existence of the self other
than the body, Ajatasatru smd to Gargya, ““When this
being full of consciousness was thus asieep, before being
roused by pushing,” etc.  ‘Conciousness’ here means
the instrument of knowledge, ie. the mind, or more
specifically, the micllect. What then does the phrase
‘full of consciousness’ mean’? It means: which is
perceived in the intellect, which is perceived through
it, and which perceives through 1it.

Objection : When the suffix ‘mayat’ has so many
meanings, how do you know that it means ‘full of'?

Reply : Because in such passages as, ‘This self
is indeed Brahman, as well as identified with the
intellect, the Manas’ (IV. iv. 5), we see the suffix used
in the sense of fulness. Besides, the self is never
known to be a modification of the consciousness that
is the Suprcme Self. Again, in the passage, ‘This
being full of consciousness,’ etc., the self is mentioned
as something already familiar. And lastly, the mean-
ings, ‘made of' and ‘resembling,’ are here impossible.
Hence on the principle of the residuum the meaning
is fulness only. Therefore the phrase means, ‘Identi-
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fied with the mind, which considers the pros and
cons of a subject and does other functions ' ‘Being’
(Purusa), because it dwells in the intellect as in a aty.
The question, ‘Where was it then?’ is intended to
teach the nature of the self. By a reference to the
absence of effects tefore awaking, 1t is intended to
show that the self 15 of a nature opposed to action, 1ts
factors and its results Before awaking (in profound
sleep) it perceives nothing whatsoever like pleasure
and so forth, which are the effects of past work,
Therefore, not bteing caused by past work, we under-
stand that that 15 the very nature of the self. In orcer
to teach that the seclf was then in 1ts nature, and that
only when it deviates from 1t, 1t becomes—contrary to
its mature—subject to transmugration, Ajitasatru asks
Girgya, who was abashed, with a view to enlightemng
hin on the pomnt lhese two questions, ‘Wiere was
¢ then?’ and “Whence did it thus come?” should have
been asked by Gargya DBut simply because he does
not ask them, Ajdtasatru does not remaun indifferent.
He proceeds to explain them, thinking that Gadrgya
must ke instructed, for he himsclf has promised, ‘I
will instruct you.” Although thus enbghtened, Gargya
did not understand where the self was before awaking
and whence it came the way it did, either to tell or
ask about them. He did not know that.
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17., Ajataéatru said, ‘When this being full
of conscionsncss 15 ths asleep, it absorbs at the
time the functions of the organs throvrgh its own
conscioneness, and hies 1 the Akada (Supreme
Selfy that s in the heart  When this being
absorbs them, 1t 15 called Svapiti - Then the nose
15 absorbed, the organ of <peech 1s absorbed, the
cye 15 abworbed, the car 15 absorbed. and the
mind 1s absorbed ’

Aratasairu, 1o convey his intended meamng, said »
I shall answer the question I asked, viz “When this
being full of consciousness was thus asleep, where was
it, and whence did 1t come?’” Listen  When this being
frll of conscrousness 1s thus asleep, 1l ahsorbs at the
time the functions of the organs, thar capacity to
perceive their respective objects, fhrough its own con-
sctousness, the particular manifestation 1 its hmiting
adjunct, the mind, caused by 1its matenal, ignorance,
and lhes in the Akasa that 1s 1n the heart  ‘Akasa’ here
means the Supreme Sclf, which 1s 1dentical with 1ts
own self. It lies 1n that Supreme Self, which 1s its own
nature and transcendent ; not in the ordinary ether,
for there 1s another Sruti mn its support: ‘With Exist-
ence, my dear, it 1s then umted’ (Ch. VI. vin 1) The
idea is that 1t gives up 1its differentiated forms, which
are created by its connection with the limting adjunct,
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the subtle body, and remains in its undifferentiated,
natural, absolute self.

Objection : How do you know that when it gives
up the superintendence over the body and organs, it
lives in its own self?

Reply : Through its name being well- known

Objection : What is that?

Reply : When this being absorbs them, the func-
tions of the organs, it 1s called Svapiti. Then this is
its! name that becomes widely known And this name
has reference to a certain attribute of its. It is called
Svapiti, because it 1s merged 1n 1ts own selt.

Objection : Truc, the fact of this name being
well-known tells us of the transcendent character of the
self, but there are no arguments 1 favour of it.

Reply . There are. During sleep the nose (Prina)
¥c absorbed. ‘Prana’ here means the organ of smell,
for the context deals with the organs such as that of
speech. It is only when 1t 1s connected with these
organs that the self 1s seen to have relative attributes,
because of those hmiting adjuncts And these organs
are then absorbed by it. How? The organ of speech
is absorbed, the eye is absorbed, the ear is absorbed,
and the muind is absorbed Therefore 1t is clear that
the organs being absorbed, the self rests in its own self,
for then it is no more changed into action, 1ts factors
and its results.
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1 The word ‘Purusa’ in the text is explained as standing
for the ﬂ?ﬂiﬁ\% case.
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18. When it thus remains in the dream state,
these are its achievements: It then becomes an
emperor, as it were, or a noble Brahmana, as it
were, or attans <tates gh or low, as it were.
As an emperor, taking his citizens, moves about
as he pleases in his own territory, so does it,
thus taking the organs, move about as it pleases
in 1ts own body.

Objection  Although it 1 dissociated from the
body and organs in the dream state, which is a kind
of experience, we observe 1t to be possessed of relative
attributes 1t 15 happy, miserable, bereaved of friends,
as m the waking state, and grieves or 1s deluded.
Therefore 1t must te possessed of attrnibutes such as
grief and delusion, and these as also pleasure, pain,
etc. are not superimposed on 1t by the error brought
on by its contact with the body and organs.

Reply : No, because those experiences are false.
When 1t, the self in question, remamns in the dream
state, which is a kind of experience, thesc are ils
achievements, results of past work. What are they?
It then becomes an emperor, as 1t were. This apparent
suzerainty—not actual suzerainty, as in the waking
state—is its achievement. Likewise a noble Brahmana,
as it were. It also attains states high or low, such as
that of a god or an animal, as it were. Its suzerainty
and other achievements are absolutely false, for there



282 BRHADARANYAKA UPANISAD {2.1.18

is the clause ‘as it were,” and they are contradicted by
waking experience. Therefore 1t is not actually con-
nected with the grief, delusion, etc., caused by the loss
of friends and so forth, 1n dreams.

Objection - As its achievements of the waking
state are not contradicted in that state, so its aghieve-
ments such as suzeramnty, which occur in the dream
state, are not contradicted 1n that state, and arc a part
of the self, not superimposed by ignorance.

Reply By demonstrating! that the <elf is a
conscious entity distinct from the wvital force ete, have
we not mdicated that 1its identitcation with the body
and organs or with godhead in the waking state 1s
snperimposed by ignorance and 15 not real”  How then
can 1t start up as an ilustration of the dream-world,
ke a dead man desiring to come back to hife?

Objection  True Viewing the self, which 1~ other
than the body etc, as the body and organs or as a
god, s superimposed by 1gnorance, like seeing a
mother-of-pearl as a piece of silver This 13 estab-
hished by the very arguments that prove the eui-lence
of the self other than the body etc, but those argu-
ments were not uscd specifically to prove the un-
attached nature of the sclf Therefore the slustration
of viewing the self as the body and organs or as a god
in the waking state 1s again brought forward. Every
argument ceases to be a mere repetition if there is
some little distinction in it

Reply : Not so. The achievements such as

1 See commentary, p. 274.
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suzerainty, which are perceived in a dream, are not a
part of the self, for then we see a world which 1s distinct
from 1t and 15 but a reflecion of the world perceived
mn the waking statc. In reality, an emperor, lying in
hus bed while his subjects ate aslecp 1n different places,
sees dr.ca.ms, with his senses withdrawn, and in that
slate finds himscif, as in the waking state, to te an
emperot, again suirounded by his subjects, taking
part 1n a pageant and having cnjoyments, as 1t were,
Except the emperor <jeeping 1 his bted, there 1s no
second one who, surrounded by hrs subjects, 15 known
to move about among the objects of enjoyviment 1 the
day -tine—whom e former would visualre 10 sleep,
Besides, one whose sen=es are withdrawn can never see
objects having coour ¢tc Nor can there be i that
body another like 1t, and one sees drcams remaiing
only 1n the body.

Objection Jut one lying in bed sces oncself
moving in the strect

Reply - One does not sce dreams outside. So
the teat goes on.  As an cmpcror, laking s cibizens,
his retinue and others who mim-ter to his comforts
mouves aboul as he pleases wn s own terntory, ac-
gured through conquest cte., so dees 3, this individual
self, thus taking the organs, withdrawing them from
the places they cccupy m the waking state—'Etat’
(this) 1s here an adverb (meaning, thus)—move about
as 1t pleases 1n 1ts own body, not outside. That 1s, it
expericnces rmpressions corresponding to things previ-
ously perceived, revived by its desires and the resultant
of past actions. Therefore in dreams worlds that
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never exist are falsely superimposed as being a part
of the self. One must know the worlds experienced
in the waking state also to be such. Hence it goes
without saying that the self is pure, and is never
connected with action, its factors and its results. Since
in both waking and dream states we observe that the
gross and subtle worlds consisting of action, its factors
and its results are but objects for the seer, therefore
that seer, the self, 1s dufferent from its objects, the
worlds percerved 1n those states, and 1s pure.

Since 1n a dream, which is a kind of experience,
the impressions (of past experiences) are objects, we
know that they are not attributes of the self, and that
for this reason it 15 purc. Now in the passage, ‘Then
it moves about as it pleases,” movement at pleasure
has been spoken of It may be urged that the relation
of the seer to the objects 1s natural, and that therefore
it becomes impure Hence to establish its purity the
Sruti says:
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19. Again when it becomes fast asleep—
when it does not know anything—it comes back
the seventy-two thousand ncrves called

Hitd, which extend from the heart to the peri-
cardium (the whole body), and remains in the
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body. As a baby, or an emperor, or a noble
Brahmana lives, having attained the acme of
bliss, so does it remain.

Again, when it becomes fast asleep, etc. Ewen
when 1t dreams, it is nothing but pure. Again when
givingsup drcams, which are a kind of experience, #
becomes fast or perfectly asleep—attains 1ts natural
state of perfect punty,! becomes pure as it is by nature,
giving up, ke water, the impurity due ‘o contact with
other things, (then its purity 1s all the more clearly
established). When does it become perfectly asleep?
When 1t does not know anything. Or, does not know
anything else rclating to sound etc. The last few
words have to be understood. The first is the right
interpretation, for the purport 1s that there is no
particular consciousness in the state of profound sleep.

Thus 1t has been said that when there is no partic-
ular consciousness, it 1s the state of profuond sleep.
By what process does this take place? Ths is being
descnbed. Seventy-two thousand merves called Hitd,
which are the metabolic effects of the food and drink
in the body, extend from the heart, that lotus-shaped
lump of flesh, to the pericardiusn, which here means
the body ; that 1s, they branch off, covering the whole
body like the veins of an Advattha leaf. The heart is
the seat of the intellect, the imternal organ, and the
other or external organs are subject to that intellect
abiding in the heart. Therefore in accordance with
the individual’s past actions the intellect in the waking

! Samprasida: a synonym of profound sleep.
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state extends, along those nerves interwoven like a
fish-net, the functions of the organs such as the ear to
their seats, the outer ear etc., and then directs them.
The individual self pervades the intellect with a
reflection of 1ts own mamifested consciousness And
when the intellect contracts, 1t too contracts. [That is
the sleep of this individual self. And when it per-
ceives the cxpansion of the intellect, 1t 15 waking
experience. It follows the nature of 1its limiting
adjunct, the intellcct, just as a reflection of the moon
etc. follows the nature of water and so forth. There-
fore when the intellect that has the waking experience
comes kack along those nerves, the individual self too
comes back and rema.ns wn the body, umformly per-
vading 1t, as fire does a heated lump of 1rom.
Although 1t remains unchanged in 1is own natural self,"
it is here spoken of as remaiming in the body, because
it follows the activitic, of the intellect, which again 1s
dependent cn one’s past actions  For the self has no
contact with the body in profound slcep. It will be
said later on, ‘He 15 then kteyond all woes of the
heart’ (IV. ni. 22) That this state 1s frce from all
mreries pertaimng to relative existence is thus illus-
trated: As a baby, or an emperor whose subjects are
entirely otedient, and who can do whatever he says,
or a noble Brahmama who 1s exceedingly mature in
erudition and modesty, hves, hauving attained ths acme
of bliss, literally, a degree of 1t that entirely tlots out
misery. It is a well-known fact that these, the baby
and the rest, while they remain in their normal state,
are exceedingly happy. It is only when they depart
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from it that they feel miserable, not naturally. There-
fore thewr normal state is cted as an illustration,
because it 1s well-known The reference is not to their
sleep, for sleep 15 the thing to be illustrated here.
Besides there 1s no difference between their sleep and
anybody else’s If there were any difference, the one
might serve as an 1llustration of the other. Therefore
their sleep 1s not the illustration.  So, like this example,
docs t, the individual self, remain  ‘Ert’ is an adverb
here. So does it remdin 1n 1ts own natural self beyond
all relative atinbutes during profound sleep.

The question, ‘Where was 1t then?’ (I1I. 1 16) has
been answered And by this answer the natural
purtty and transcendence of the individual self has
been mentioned Now the answer to the question,
‘Whence did at come?’ (Ibid ) 1s being taken up.

Objection 1t a man hving at a particular village
o1 town wants to go somewhere elsc, he starts from
that very place, and from nowhere else  Such being
the case, the question should only be, “Where was it
then?’ We very well know that a man comes from
where he was, and from nowhere else. So the ques-
tion, ‘Whenee did 1t come?’ is simply redundant.

Reply : Do you mean to flout the Vedas?

Objection - No, 1 only wish to hear some m
meaning to the second question ; so I raise the objet
of redundancy.

Reply : Well then, we do not take thm
‘whence’ in the sense of an ablative, since in thy
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the. question would be a repetition, but not if we take
it-jiva different sense.

" Qbjection : Then let us take the question as an
inquiry about the cause. ‘Whence did 1t come?’
means, ‘What caused it to come here?’

Reply : It cannot be an inqury about the cause
either, for we have a diffcrent kind of answer. For
instance, the answer sets forth the origin of the whole
universe from the Self, like sparks from fire, and so
on. In the emanation of sparks the fire is not the
efficient cause, but that from which they separate.
Similarly in the sentence, ‘From this Self,’ etc. (this
text), the Supreme Self 1s spoken of as that source from
which the individual self emanates. Therefore the
answer beimng different, you cannot take the word
‘Whence’ as an inquiry about the cause.

Objection : Even if it were used in an ablative
sense, the objection of redundancy would remain just
the same.

Reply : Not so. The two questions are meant to
convey that the self 1s not connected with action, its
factors and its results. In the preceding chapter the
subject-matter of knowledge and ignorance has been
introduced. ‘The Self alone is to be meditated upon’
(I. iv. %), ‘It knew only Itself’ (I. iv. 10), ‘One
should meditate only upon the world of the Self’
(I. iv. 15)—these represent the subject-matter of
knowledge. And that of ignorance includes rites with
five factors and its three results, the three kinds of
food, consisting of name, form and action. Of these,
t had to be said about the subject-matter of

has been said. But the Self devoid of attri-

Fl
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butes that is the subject-matter of knowledge
heen introduced, but not conclusively dealt
do this the present chapter has opened with, "%
tell you about Brahman’ (IL i. 1), and also '[ will
wstruct you’ (II. i. 15). Therefore that Brahman
which is the subject-matter of knowledge, has to be
explained mn Its true nature. And Its true nature is
devoid of differences relating to action, its factors and
its results, exceedingly pure and one—this is the
mtended meaning. Therefore the Sruti raises two
questions that are appropriate to it, viz. ‘Where was
it then, and whence did it come?’ (II. 1. 16)

Now that in which a thing exsts is its container,
and what is there 1s the content, and the container
and content are observed to be different. Similarly
that from which a thing comes 1s its starting place,
and that which comes 1s the agent, which is observed
to be different from the other. Therefore one would
be apt to think. in accordance with convention, that
the self was somewhere, bemng different from that
place, and came from somewhere, being different from
i, and the means by which it came 1s also different
from it. That idea has to be removed by the answer.
(So it 1s stated that) this self was not in any place
different from 1tself, nor did it come from any place
different from itself, nor is there in the self any means
different from itself. What then is the import? That
the self was in its own Self. This is borne out by the
Sruti passages, ‘It merges in its own Self’ (Ch. VI
vii, 1)," ‘With Existence, my dear, it is then united’
(Ibid.), ‘Fully embraced by the Supreme Self’ (IV.
1i. 21), ‘Rests on the Supreme Self,’ etc. (Pr. IV. 7).

19
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For the same reason it does not come from any place
different from itself. This is shown by the text itself,
‘From this Self, etc. For there is no other entity
besides the Self.

Objection : There are other entities besides the
Self, such as the organs. .

Reply - No, because the organs etc spring from
the Self alone. How this takes place 1s described as
follows :
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20. As a spider moves along the thread (it
produces), and as from a fire tiny sparks fly in
all directions, so from this Self emanate all
organs, all worlds, all gods and all beings. Its
secret name (Upanisad) is ‘ the Truth of truth.’
The vital force is truth, and It is the truth of
that.

This is illustrated thus: As in the world a spider,
which is well known to be one entity, moves along the
thread which is not different from itself—and there is
no other auxiliary to its movemert but itself —and as
from one homogeneous fire tiny sparks, little specks
of fire, fly in different ways, or in numbers ; as these
two fllustrations show activity even in the absence of
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any difference regarding auxiliaries, as also natural
unmty before the activity starts, just so from this Self,
i.e. from the real nature of the individual self before
it wakes up, emanate all organs such as that of speech,
all worlds such as the earth, which are the resuits of
one’s past actions, all gods such as fire. who preside
over the organs and the worlds, and all living beings,
from Hiranyagarbha down to a clump of grass. If
the reading 1s, ‘All these souls,’! ther the meaning
will be, ‘Souls with particular characteristics manifest-
ed owing to connection with limiting adjuncts.” It is
the Self from which this moving and unmoving world
continually proceeds like sparks of fire, 1n which it 1s
merged like a bubble of water, and with which it
remains filled during existence. The secret name
(Upamsad) of this Sclf or Brahman, etc ‘Upamsad’
means ‘that which brings (one) near’ (Brahman), that
15, a word denoting It (a name) That this capacity
to ‘bring near’ 1s a specrality of this particular name
1s known on the authonty of the scriptures alone.
What is this secret name? IThe Truth of {ruth. Since
this secret mame always has a transcendental import,
1f 1s difficult to understand. Therefore the Sruti gives
itse meaning. The vital force is truth, and It is the
Truth of that. The next two sections will be devoted
to explaimng this sentence.

Question : Granted that the next two sections
will be devoted to explaining the secret nmame. The

text says, ‘Its secret name.” But we do not know

' As the Madhyandina recension has it.
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"Jwhether it is the secret name of the individual self,

which is the subject under discussion, which awoke
through pushing, is subject to transmigration, and
perceives sound etc., or whether it refers to some
transcendent principle.

Reply : What difference does it make?

Question . Just this: If it refers to the relative
(transmigrating) self, then that is to be known, and by
knowing 1t (identity with) all will be attained; further
it alone will be denoted by the word ‘Brahman,” and
the knowledge of it will be the knowledge of Brahman.
But if the transcendent Self is meant, then the
knowledge of It will be the knowldege of Brahman,
and from that identity with all will be attained. That
all this wil happen we know on the authority of the
scriptures.  But according to this view (if the individ-
ual self and Brahman are different) the Vedic texts
that teach their identity, such as, ‘The Self alome is
to be meditated upon’ (I. iv. %) and ‘It knew only
Itself as, I am Brahman” '’ (I. iv. 10), will be
contradicted. And (if they are identical) there being
no relative self different from the Supreme Self, spiri-
tual instruction will be useless. Since this (unity of
the self) is a question that has not been answered and
is a source of confusion even to schqlars, therefore in
order to faciitate the understanding of passages that
deal with the knowledge of Brahman for those who
seek It, we shall discuss the point as best as we can.

Prima_ facie view: The transcendent Supreme
Self is 'ndt meant, for the text states the origin of the
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universe from a self which awoke on being pushed
with the hand, which perceives sound etc., and which
is possessed of a distinct state (profound sleep). To
be explicit: There is no Supreme Self devoid of the
desire for food etc., which 1s the ruler of the universe.
Why? Because the Sruti, after introducing the topie,
‘T will tell you about Brahman’ (II. i. 15), then
mentioning the rousing of the slecping man by pushing
with the hand—thereby showing im to be the per-
ceiver of sound etc.-—and describing his transition
through the dream state to that of profound sleep,
shows the ongin of the universe from that very self
possessed of the state of profound sleep, by the two
llustrations of sparks of firc and the spider, in the
passage, ‘So from this Self.” etc. And no other cause
of the origin of the universe 1s mentioned in between,
for this section deals exclusively with the individual
self. Another Sruti, the Kausitaki Upanisad, which
deals with the same topic, after introducing the beings
who are in the sun etc., says, ‘He said: He, O
Balaki, who is the maker of these beings, and whose
handiwork this universe 1s, 1s indeed to be known’
(IV. 19). This shows that the individual self roused
{rom sleep, and none other, is to be known. Similarly
by saying, ‘But it is for one’s own sake that all is
loved’ (II. iv. 5; IV. v. 6), the Sruti shows that that
self which is familiar to us as being dear is alone tp
be realised through hearing, reflection and meditation,
So also the statements made while introducing the
topic of knowledge, such as, ‘The Self alone is to be
meditated upon’ (I. iv. %), ‘This (Self) is dearer than
a son, dearer than wealth,’ etc. (1. iv, 8), ‘It knew
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only Itself as, “I am Brahman,” ' etc. (I. iv. 10},
would be consistent if there were no Supreme Self. It
will also be said further on, ‘If a man knows himself
to be the Self (IV. iv 12). Moreover, 1n all
Vedanta it is the inner self which is put forward as
the entity to be known, as ‘I (am Brahman),” and
never any external object like sound etc., saying,
‘That is Brahman’ Similarly in the Xausitaki
Upanisad, in the passage, ‘Do not seck to know about
speech, know the speaker,” etc (II1 8 etc), 1t 1s the
agent (the indwidual self) using speech etc. as -
truments, which 1s put forward as the entity to be
known.

Objection . Suppose we say that the individual
self in a different state 15 the Supreme Self? Tt
may be hke this. The same individual self which
perceives sound etc. in the waking state is changed
mto the transcendent Supreme Self, the ruler of
the universe, on getting into the state of profound
sleep.

Tentative answer . No, this is contrary to experi-
encc We never find anything having this character-
istic outside of Buddhist philosophy It never happens
in life that a cow standing or going is a cow, but that
on lying down she becomes a horse or any other
species. It 1s contrary to logic also. A thing that is
known through some means of knowledge to have 2
certain charactenstic, retains that characteristic even
in a different place, time or condition. If it ceases to
bave that gharacteristic, all application of the means
of knowledge would stop. Similarly the Samkhyas,
Misiiisakas and others who are skilled in logic adduce
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hundreds of reasons to prove the absence of a tran-
scendent Self.

Objection : Your view is wrong, for the relative
self too lacks the knowledge of how to effect the origin,
continuity and dissolution of the umiverse To be
explicit  The position you have advocated so elabor-
ately, *viz. that the same relative self which perceives
sound etc becomes the ruler of the umiverse when it
attains a different condition, 1s untenable. For every-
body knows that the relative self lacks the knowledge,
power and means to effect the ongin, continmity and
dissolution of the umverse How can a relative self
like us construct this umiverse in which the earth etc.
are located, and which it is mmpossible even to think
of with the mind?

Tentative answer . Not so, for the scriptures are
in our favour. They show the ongmn etc. of the
umverse from the relative sclf, for example, ‘So from
this Self,” etc (this text) Therefore our view is all
right

Objection®  There 1s a transcendent Supreme Self,
and It 1s the cause of thc umiverse, for such 1s the
verdict of the Sruti, Smrti and reason. Witness
hundreds of Sruti passages such as, ‘That which knows
things m a general and particular way’ (Mu 1. i. g
and II u %), ‘That which transcends hunger and
thirst’ (III. v. 1), ‘Unattached, It is not attached to
anything’ (III. ix. 26), ‘Under the mighty rule of this
Immutable,” etc. (III wvia g9), ‘That which hving
all beings . . . . is the internal ruler and immortal’

1By the believers in I$vara only as the efficient, not
material cause of the universe.
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(III, vii. 15), ‘(That Being) who definitely projecs
those beings . . . . and is at the same time transcend-
ent’ (III. ix. 26), ‘That great, birthless Self’ (IV.
iv. 22 etc.), ‘It is the bank that serves as the boundary
to keep the different worlds apart’ (Ibid.), ‘The
controller of all, the lord of all’ (Ibid.), ‘The Self that
is sinless, undecaying, immortal’ (Ch. VIII. wii! 1, 3),
‘It projected fire’ (Ch. VI ii. 3), ‘In the beginning
this universe was only the Self’ (A1 I. 1), ‘It is not
affected by human misery, being beyond it" (Ka. v.
11). Also the Smrti passage, ‘I am the ongm of all,
and from Me everything springs’ (G. X. 8)

Tentative answer - Have we not said that the text,
‘So from this self,’ shows the origin of the universe
fiom the relative self?

Objection : Not so, tor since 1n the passage,
‘The Akasa that 1s in the heart’ (II 1 17), the
Supreme Self has been introduced, the text, ‘So from
this Self,” should refer to the Supreme Self In reply
to the question, ‘Where was 1t then?’ (II i. 16), the
Supreme Self, dcnoted by the word ‘Akada,’ has been
mentioned in the text, ‘It lies in the Akdsa that is in
the heart.” That the word ‘Akasa’ refers to the
Supreme Self is clear from texts such as: ‘With
- Existence, my dear, it 1s then united’ (Ch. VI. vii. 1),
‘Every day they attain this world that is Brahman,
but they do not realise this' (Ch. VIIIL iii. 2), ‘Fully
embraced by the Supreme Self’ (IV. iii. 21), and
‘Rests on the Supreme Self’ (Pr. IV. 7). That the
Supreme Self is the topic further appears from the use
of the word ‘Self’ with reference to the Supreme Self,
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which has been introduced in the passage, ‘In it there
is a little space’ (Ch. VIIIL. i. 1). Therefore the pass-
age, 'So from this Self,” should indicate that the
universe springs from the Supreme Self alonme. And
we have already said that the relative self has not the
power ﬁnd knowledge to project, maintain and dissolve
the universe.

In the passages, ‘The Self alone 1s to be meditated
upon’ (I. iv %), and ‘It knew only ltse'f as ‘I am
Brahman’ ’ (L. 1v. 10), the topic of the knowledge of
Brahman was introduced. and this deals with Brahman
as 1ts subject This section too opens with sentences
such as, ‘I will tell you about Brahman’ (II i. 1),
and ‘1 will teach you about Brahman’ (IL i. 15). Now
the transcendent Brahman, which is beyond hunger etc.
and 1s eternal, pure, enhightened and free by nature, 18
the cause of the umuverse, while the relative self 1s the
opposite of that, therefore 1t would not (in its present
state) perceive itself to be identical with Brahman. On
the other hand, would not the inferior relative self be
open to censure if il identified the Supreme Self, the
self-effulgent ruler of the umiverse, with itself? There-
fore it is unreasonable to say, ‘I am Brahman.”

Hence one should wish to worship Brahman with
flowers, water, folding of the palms, praises, prostra-
tion, sacrifices, presents, repetition of Its name, medi-
tation, Yoga, etc. Knowing It through worship one
becomes Brahman, the ruler of all. But one should
not think of the transcendent Brahman as the relative
self; it would be like thinking of fire as cold, and the
sky as possessed of form. The scriptural passages too
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that teach the identity of the self with Brahman should
be taken as merely eulogistic. This interpretation will
also harmonise with all logic and common sense.

Advaitin’s  reply : That cannot be, for from
Mantra and Brahmana texts we know that the Supreme
Self alone entered. Beginmng with, ‘He made bodies,’
etc. (I1. v. 18), the text says, ‘The Supremec Being
entered the bodies’ (Ibid.), ‘He transformed Himself
in accordance with each form, that form of His was
for the sake of makmg Him known’ (II. v 19, R. VL.
xlvii. 18); ‘The Wise One, who after projecting all
forms, names them, and goes on uttering those names’
(Tai. A. III. xu. 7)—thus thousands of Mantras 1 all
recensions show that it is the transcendent I$vara who
entered the body. Similarly Brahmana texts such as,
‘After projecting 1t, the Selt entered into 1t’ (Tai Il
vi. 1), ‘Pierang this dividing line (of the head) It
entered through that gate’ (A1, III. 12), ‘“That deity
(Existence), penetrating these three gods (fire, water
and earth) as this individual self,” etc. (Ch VI. ni.
3, 4), ‘This Self, being hidden in all beings, 1s not
manifest,” etc. (Ka. III. 12). Since the word ‘Self’
has been used 1n all scriptures to denote Brahman, and
since it refers to the inner Self, and further the Srut
passage, ‘He 1s the imner Self of all beings’ (Mu. IL
i 4), shows the absence of a relative self other than
the Supreme Self, as also the Sruti texts, ‘One only
without a second’ (Ch. VI. ir. 1), ‘This universe is
but Brahman' (Mu, II. ir. 11), ‘All this is but the Self’
{Ch. VIIL. xxv. 2), it is but proper to conclude the
identity of the individual self with Brahman,
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Objection :  If such is the import of the scriptures,
then the Supreme Self becomes relative, and if 1t is so,
the scriptures (teaching Its transcendence) become use-
less ; while if It 1s (1dentical with the individual self
and yet) transcendent, then there 1s this obvious objec-
tion that spuitual instruction becomes redundant To
be explicit: If the Supreme Self, which is the mnmost
Self of all beings, fecls the misenes ansing from contact
with all bodies, It obviously becomes relative. In
that case those Sruti and Smrti texts that establish the
transcendence of the Supreme Self, as also all reason
would be sct at naught If, on the other hand, it can
somehow be maintained that It 1s not connected with
the miseries ansing from contact with the bodies of
different beings, 1t is impossible 1o refute the charge of
the futibty of all spintual instruction, for there is
nothing for the Supreme Self erther to achieve or to
avoid

To this dilemma some suggest the following solu-
tion- The Supreme Self did not penetrate the bodies
directly in Its own form, but It becarmne the individual
self after undergoing a modification. And that indi-
vidual self 1s both different from and identical with the
Supreme Self. In so far as it 1s different, 1t 15 affected
by relativity, and in so far as it 1s identical, it 1s
capable of being ascertained as, ‘I am Brahman.’
Thus there will be no contradiction anywhere.

Now, 1if the individual self be a modification of the
Supreme Self, there may be the following alternafives:
The Supreme Self may be an aggregate of many things
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and consist of parts, like the substance earth, and the
individual self may be the modification of some portion
of 1It, like a jar etc. Or the Supreme Self may retain
Its form, and a portion of It be modified, like hair or
a barren tract, for instance. Qr the entire Supreme
Self may be modified, like milk etc. Now in the first
view, according to which a particular thing out of an
aggregate of a great many things of the same category
becomes the individual self, since this particular thing
is only of the same category, the identity is but
figurative, not real. In that case it would be a contra-
diction of the verdict of the Sruti  If, however, (as 1n
the second view) the Supreme Self is a whole eternally
consisting of parts inseparably connected together, and,
while It remains unchanged in form, a portion of It
becomes the relative individual self, then, since the
whole inheres in all the parts, 1t is affected by the
merit or defect of each part ; hence the Supreme Self
will be subject to the evil of transmigration attaching
to the individual self. Therefore this view also is
inadmissible ; while the view that holds that the whole
of the Supreme Self is transformed disregards all the
Srutis and Smrtis and 1s therefore unacceptable. All
these views contradict reason as well as Sruti and
Smrti texts such as, ‘(Brahman 1s) without parts, devoid
of activity and serene’ (Sv. VI. 19), ‘The Supreme
Being is resplendent, formless, including both within
and without, and birthless’ (Mu. II. i. 2), ‘All-pervad-
ing like the sky and eternal,” ‘That great, birthless
Self is undecaying, immortal, undymg’ (IV. iv. 25),
‘It is never born nor dies’ (Ka. Il. 18 ; G. IL 20), ‘It
is undifferentiated,’ etc. (G. II. 25). If the individual



2.1.20] BREADIRANYAKA UPANISAD oz
self be a portion of the immutable Supreme Self, then
it will find it impossible to go (after death) to places
in accordance with its past work, or else the Supreme
Self will, as already said (p. 299), be subject to
transmigration.

Objection : Suppose we say that the individual
self is"a portion of the Supreme Self detached from Jt
like a spark of fire, and that fransmigrates.

Reply . Yet the Supreme Self will get a wound
by this breaking off of Its pait, and as that part
transmigrates, 1t will make a hole 1n the assemblage of
parts in another portion of the Supreme Self—which
will contradict the scriptural statements about Its being
without any wound If the individual self, which is a
part of the Supreme Self, transmigrates, then, since
there is no space without It, some other parts of Tt
being pushed and displaced, the Supreme Self will feel
pain as if It had colic in the heart.

Objection  There 1s nothing wrong in it, for
there are Sruti texts grving illustrations of sparks of
fire etc.

Reply : Not so, for the Srut1 is merely informa-
tive. The scriptures seek not to alter things, but to
supply information about things unknown, as they are,

Objection : What difference does it make?

Reply : Listen.. Things in the world are known
to possess certain fixed charactenstics such as grossness
or fineness. By citingtthem as examples the scriptures
seek to fell us about same other thing which does not
contradict them. They would not cite an e.xample
from life if they wanted tb convey an idea of smthiug
contradictory to it. Even if they did, it would be to
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mo purpose, for the example would be different from
the thing to be explained. You cannot prove that fire
is cold, or that the sun does not give heat, even by
citing a hundred examples, for the facts would already
be known to be otherwise through another means ot
knowledge. And one means of knowledge does not
contradict another, for 1t only tells us about those
things that cannot be known by any other means.
Nor can the scniptures speak about an unknown thing
without having recourse to conventional words and
their meamings. Therefore one who follows convention
can never prove that the Supreme Self really has parts
ot stands to other things in the relation of whole to
part.

Objection . But do not the Sruti and Smrti say,
‘Tiny sparks’ (this text), and ‘A part of Myself’
(G. XV, #)?

Reply : Not so, for the passages are meant 1o
convey the idea of oneness. We notice i lhfe that
sparks of fire may be considered identical with fire.
Similarly a part may be considered identical with the
whole. Such being the case, words signifying a modi-
fication or part of the Supreme Self, as applied to the
individual self, are meant to convey its i1dentity with
It. That this is so appears also from the introduction
and conclusion In all the Upanisads first 1dentity is
broached, then by means of illustrations and reasons
the universe is shown to be a modification or part or
the Itke of the Supreme Self, and the conclusion again
brings .out the identity. Here, for instance, the text
beging with, ‘This all is the Self’ (II. iv. 6), then
through arguments and examples about the ongin,
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continuity and dissolution of the ‘universe, it adduces
reasons for considering its identity with Brahman, such
as the relation of cause and effect, and it will conclude
with, ‘Without intemor or extenor’ (II. v. 19; III.
viii. 8), and ‘This self is Brahman’ (II. v. 19). There-
fore from that introduction and conclusion it is clear
that the passages setting forth the omngin, continuity
and dissolution of the universe are for strengthening
the idea of the identity of the individual self with the
Supreme Self Otherwise there would be a break in
the topic. All believers 1n the Upamsads are unan-
mmous on the pomnt that all of these enjoin on us to
think of the identity of the mmdividual self with the
Supreme Self If 1t 1s possible to construe the
passages setting forth the ongin etc of the universe so
as to keep up the continmty of that injunction, to
interpret them so as to introduce a new topic would be
unwarrantable. A different result too would have to
be provided for. Theiefore we conclude that the
Srutt passages setting forth the ongin etc of the
universe must be for establishing the identity of the
individual self and Supreme Self.

Regarding this teachers of Vedanta! narrate the
following parable. A certain prince was discarded by
his parents as soon as he was born, and brought up
in a fowler’s home. Not knowing his princely descent,
he thought himself to be a fowler and pursued the
fowler’s duties, not those of a king, as he would if he
knew himself to be such ~ When, however, a very
compassionate man, who knew the prince’s fitness for

1 The reference 1s to Dravidicarya.
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Attaining a kingdom, told him who he was—that he
was not a fowler, but the son of such and such a king,
and had by some chance come to live in a fowler's
home—he, thus informed, gave up the notion and the
duties of a fowler and, knowing that he was a king,
took to the ways of his ancestors. Similarly this
individual self, which is of the same category as the
Supreme Self, being separated from It like a spark of
fire and so on, has penetrated this wilderness of the
body, organms, etc., and, although really transcendent,
takes on the attributes of the latter, which are relative,
and thinks that 1t 1s this aggregate of the body and
organs, that it 1s lean or stout, happy or miserable—
for it does not know that 1t is the Supreme Self. But
when the teacher enlightens it that it is not the body
etc., but the transcendent Supreme Brahman, then it
gives up the pursuit of the three kinds of desire* and
is convinced that it is Brahman. When it is told that
it has been separated from the Supreme Brahman like
a spark, it is firmly convinced that it 1s/Brahman, as
the prince was of his royal birth.

We know that a spark 1s one with fire before it
is separated. Therefore the examples of gold, iron
and sparks of fire are only meant to strengthen one's
idea of the oneness of the individual self and Brahman,
and not to estabhish the multiplicity caused by the
origin etc, of the universe. For the Self has been
ascertained to be homogenecus and unbroken con-
sciousness, like a lump of salt, and there 1s the
statement, ‘It should be realised in one form only’

1 Those for a son, for wealth and for heaven, See IV.
fv. 22,



£ 1.30) BRHADARANYAKAR UPANISAD 365

(IV. iv. 20). If the Sruti wanted to teach that Brahman
has diverse attributes such as the origin of the universe,
like a painted canvas, a tree, or an ocean, for instance,
it would not conclude with statements describing It to
be homogeneous like a lump of salt, without interior or
exterior, nor would 1t say, ‘It should be realised in one
form oflly.” There is also the censure, ‘He (goes from
death to death) who sees difference, as it were, in It,’
etc. (IV. iv. 19 ; Ka 1V, 10). Therefore the mention
in all Vedanta texts of the ongin, coutinuity and
dissolution of the umverse is only to strengthen our
idea of Brahman being a homogeneous unity, and not
to make us believe in the origin etc as an actuality.

Nor is it reasonable to suppose that a part of the
indivisible. transcendent, Supreme Self becomes the
1elative. individual self, for the Supreme Self is intrin-
sically without parts. If a part of the indivisible
Supreme Self 1s supposed to be the relative, individual
self, it is tantamount to taking the former to be the

-Jatter. Tf, on the other hand, the individual self be a
part <f the Supreme Self owing to some advenbtious
limiting adjunct of It, like the ether enclosed 1n a jar,
a bowl, etc . then thinking people would not consider
that it is really a part of the Supreme Self, deserving
to be treated as something distinct

Objection : We sometimes see that thinking as
well as ignorant people entertain fanciful notions about
things.

Reply : Not so, for ignorant people have false
notions, whereas thinking péople have notions that
20
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telate only to an apparent basis for conventional integ-
course. For instance, even thinking people sometimes
say that the sky is dark or red, where the darkness or
redness of the sky has just the above apparent reality.
But because of that the sky can never actually become
dark or red. Therefore in ascertaining the true nature
of Brahman, men of wisdom should not think 'of It in
terms of whole and part—unit and fraction—or cause
and effect. For the essential meaning of all the
Upanisads is to remove all fimte conceptions about
Brahman. Therefore we must give up all such concep-
tions and know Brahman to be undifferentiated like
the sky. This is borne out by hundreds of Sruti texts
such as, ‘‘All-pervading like the sky and eternal,” and
‘It is not affected by human misery, being beyond i’
{(Ka. V. 11). We must not imagine the self to be
different from Brahman, like a portion of fire, which
is ever hot, being cold, or like a portion of the effulgent
sun being dark, for, as already said, the essential mean-
ing of all the Upanisads is to remove all finite concep-
tions about Brahman, Therefore all relative conditions
in the transcendent Self are only possible through the
limiting adjuncts of name and form. Compare the
Sruti Mantras, ‘He transformed Himself in accordance
with each form’ (II. v. 19), and ‘The Wise One, who
after projecting all forms names them, and goes on
uftering those names,’ etc. (Tai. A. JII. xii. 7). The
relative conditions of the self is not inherent in it. It
is mot true, but erroneous, like the notion that a crystal
#8'red or of any other colour owing to its association
Wdth limiting adjuncts siich as a red cotton pad. Sruti
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und Smrti texts such as, ‘It thinks, as it were, and
shakes, as it were’ (IV. iii. 7), ‘It neither increases
por decreases through work’ (IV. iv. 23), ‘It is not
affected by evil work’ (Ibid.), ‘Living the same in all
beings’ (G. XIII. 27), ‘(Wise men are even-minded)
to a dog as well as a Candala, etc.” (G. V. 18), as also
reasonifig establish only the transcendence of the
Supreme Self. Hence, if we admt It to be indivisible,
it will be particularly impossible for us to maintain that
the individual self 1s either a part, a modification, or
mherent power of the Supreme Self, or something
different from It. And we have already said that the
Sruti and Smrti passages referrng to the relation of
whole and part etc. are for the purpose of establishing
their oneness, not difference, for only thus will there be
continuity as regards the import of those passages.

If all the Upamsads teach that there is only the
Supreme Self, why, it may be asked, is something
contradictory to 1t, viz.*the individual self, put for-
ward? Some say that it is for removing the objections
against the authority of the ritualistic portion of the
Vedas. For the passages dealing with rites depend on
a multiplicity of actions, their factors and their results,
including the sacrificers, who enjoy those results, and
the priests, who cofficiate 1n them. Now, if there were
no separate individual self, the transcendent Supreme
Self would be one. How under such circumstances
would those passages induce people to do actions pro-
ducing good results, or dissuade them from those that
have bad results? Who again would be the bound
soul for whose liberation the Upanisads would be taken
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up? Further, according to the view which holds that
there is only the Supreme Self, how can instruction
about It be imparted? And how can that instruction
bear fruit? For instruchion is given in order to remove
the bondage of a bound soul ; hence in the absence of
the latter the Upamisads will have nobody to address
themselves to. Such being the case, the same objec-
tions and replies that apply to the advocates of the
ritualistic portion of the Vedas, apply also to the
advocates of the Upamisads For, as owng to the
absence of difference the mtualistic portion, being with-
out support, falls through as an authority, so do the
Upanigads. Then why not accept the authonty of only
the ritualistic portion, which can be interpreted
literally? But the Upanisads may be rejected, since
in accepting them as authonty one has to alter their
obvious import.! The ntualistic portion, being author-
ity once, cannot again cease to be authority. It cannot
be that a lamp will sometime$ reveal objects and some-
times not. There is also contradiction with other
means of knowledge such as perception. The Upanisads
that establish the existence of Brahman alone not only
contradict their obvious import and the authority of
the ritualistic portion of the Vedas, but they also run
counter to such means of knowledge as perception,
which definitely establish differences in the world.
Therefore the Upanisads cannot be taken as authority.
Or they must have some other meamng. But they can
never mean that only Brahman exists.

1 Since many passages clearly have a dualistic import.
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Advaitin’s reply : That cannot be, for we have
already answered those points. A means of knowledge
15 or is not a means according as it leads or does not
lead to valid knowledge. Otherwise even a post, for
mstance, would be considered a means of knowledge in
perceiving sound etc.

Objection : What follows from this?

Reply  1f the Upanisads lead to a valid knowl-
edge of the unity of Brahman, how can they cease to
be a means of knowledge?

Objection : Of course they do not lead to valid
knowledge, as when somebody says that fire produces
cold.

Reply : Well then, we ask you, do not your words
refuting the authority of the Upanisads accomplish their
object, like fire revealing things, or do they not? If
you say they do, then your words of refutation are
means of valid knowledge, and fire does reveal things.
If your words of refutation are valid, then the Upani-
sads too are valid. So please tell us the way out.

Objection : That my words mean the refutation
of the authority of the Upamisads, and that fire reveals
things are palpable facts, and hence constitute valid
knowledge.

Reply : What then is your grudge against the
Upanisads, which are seen directly to convey a wvalid
knowledge of the unity of Brahman, for the refutation
is illogical? And we have already said that a palpable
result, viz. cessation of grief and delusion, is indirectly
brought about by the knowledge of this unity. There-
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fore, the objections having been answered, there is no
doubt of the Upanisads being authority.

You have said that the Upanisads are no authority,
since they contradict their obvious import. This is
wrong, because there is no such contradiction in their
meaning. In the first place, the Upanisads never give
us the 1dea that Brahman both is and is not one only
without a second, as from the sentence that fire is both
hot and cold we get two contradictory meanings. We
have said this taking it for granted that a passage can
have different meanings. But it is not an accepted
canon of the system that tests passages (Mimarsa) that
the same passage may have different meanings. If it
has, one will be the proper meaning, and the other will
be contradictory to it. But 1t is not an accepted rule
with those who test passages that the same sentence
has different meamngs-—one appropriate, and the other
contradictory to it. Passages have unity only when
they have the same meaning. In the second place,
there are no passages in the Upanisads that contradict
the unity of Brahman. As to the conventional' expres-
sion, ‘Fire is cold as well as hot,” it 1s not a unitary
passage, because part of 1t merely relates what is
known through another means of knowledge (percep-
tion). The portion, ‘Fire is cold,’ is one sentence, but
the clause, ‘Fire is hot,” merely reminds us of what is
known through another means of knowledge ; it does
not give us that meaning at first hand. Therefore it is
not to be united with the clause, ‘Fire is cold,” because

t Havigg relation to buman experience, as opposed to
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its function is exhausted by its merely reminding us of
what is experienced through another source of knowi-
edge. As to the presumption that this sentence conveys
contradictory meanings, it is but an error due to the
words ‘hot’ and ‘cold’ being used as co-ordinate with
the wosd ‘fire.” But neither in Vedic nor in conven-
tional usage does the same passage have more than one
meaning.

You have said that passages of the Upanisads
clash with the authority of the ritualistic portion of the
Vedas. This is not correct, because they have a
different meaning. The Upanisads establish the unity
of Brahman ; they do not negate instructions regarding
the means to the attainment of some desired object, or
prevent persons from undertaking it, for, as already
said, a passage camnot have more than one meaning.
Nor do ritualistic passages fail to lead to valid knowl-
cdge regarding their own meaning. If a passage pro-
duces valid knowledge regarding its own special mean-
ing, how can 1t clash with other passages?

Objection . If Brahman be the only reality,
ritualistic passages are left without any object to apply
to, and hence they cannot certainly lead to valid
knowledge.

Reply - Not so, for that valid knowledge is
palpable. We see it arising out of sentences such as,
‘One who desires heaven must perform the new and
full moon sacrifices,’ and ‘One must not kill a Brih-
mapa,’ The assumption that this cannot take place if
the Upanigads teach the unity of Brahman, is only an
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inference. And an inference cannot stand against
perception. Therefore your statement that valid knowl-
edge itself cannot arise, is absolutely wrong.

Moreover, achions, their factors and their results
are things we naturally believe in: they are the creation
of ignorance. When through their help a nfan who
desires to gain something good or to avoid something
evil, proceeds to adopt a means of which he has only a
vague, not definite 1dea, the Sruti sumply tells him
about that , it says nothing either for or against the
truth of the diversity of actions, their factors and their
results, which people have already taken for granted
For the Sruti only prescribes means for the attainment
of desired ends and the avoidance of untoward results
To be exphcit- As the Sruti that deals with rites
having matenal ends takes the desires as they are—
although they are the result of erroneous notions—and
prescribes means for attaining them, and 1t does not
cease to do this on the ground that desires are an evil,
being the result of erroneous notions, similarly the Sruti
dealing with the regular ntes such as the Agnihotra
takes the diversity of actions and their factors as they
are—although they proceed from error—and enjoins
rites such as the Agnihotra, seeing some utility in them,
whether it be the attainment of some particular desired
end or the avoidance of some particular untoward
result. It does not refrain from enjoining them simply
because the utility relates to something that is unreal,
being within the domain of ignorance ; as is the case
with rites having material ends. Nor would ignorant
people cease to engage themselves in those rites, for we
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see them doing it, as in the case of people who are
swayed by desires.

Objection : But it is only those that have knowl-
edge who are competent to perform rites.

Reply : No, for we have already said that the
knowledge of the umty of Brahman militates against
one’s competency to perform nites. This should also be
taken as an answer to the charge that *f Brahman be
the only reahty, there will be no scope left for instrue-
tion, and hence 1t can neither be received nor produce
any result. The diversity of people’s desires, attach-
ments and so forth 1s another reason. People have
mnumerable desires and varnous defects such as attach-
ment. Therefore they are lured by the attachment etc.
to external objects, and the scriptures are powerless to
hold them back ; nor can they persuade those that are
naturally averse to external objects to go after them.
But the scriptures do this much that they point out
what leads to good and what to evil, thereby indicating
the particular relations that subsist between the ends
and means ; just as a lamp, for mnstance, helps to reveal
forms in the dark. But the scriptures neither hinder
nor direct a person by force, as if he were a slave. We
see how people disobey even the scriptures because of
an excess of attachment etc  Therefore according to
the varying tendencies of people, the scriptures
variously teach the particular relations subsisting
between the ends and means. In this matter people
themselves adopt particular means according to thejr
tastes. and the scriptures cimply remain neutral, like
‘the sun, for instance, or a lamp Similarly somebedy
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may think the highest goal to be not worth striving
after. One chooses one’s goal according to one's
knowledge, and wants to adopt corresponding means.
This is borne out also by the eulogistic passages of the
Sruti such as, ‘Three classes of Prajapati’s sons lived
a life of continence with their father, Prajipat,’ etc.
(V. ii. 1). Therefore the Vedanta texts that teach the
unity of Brahman are not antagonistic to the ritualistic
scriptures. Nor are the latter thereby deprived of their
scope. Neither do the mntualistic scriptures, which
uphold differences such as the factors of an action, take
away the authority of the Upanisads as regards the
unity of Brahman. For the means of knowledge are
powerful in their respective spheres, like the ear etc,

Nevertheless certain self-styled wise men (the
logicians), following their own whims, think that the
Qifferent means of knowledge are mutually conira-
dictory, and also level against us the objection that if
Brahman be the only reality, such Upanisadic texts
contradict perception. For instance, objects such as
sound, which are perceived by the ear and so forth.
are observed to be different from one another. So
those who hold that Brahman is the only reality contra-
dict perception. Similarly the relative selves that
perceive sound etc. through the ear and so forth, and
acquire merit or demerit through their work, are
inferred to be different in different bodies. So those
who hold that Brahman is the only reality also con-
tradict inference. They also cite contradiction with
the Sruti. For instance, in passages such as, ‘One
who desires villages must sacrifice’ (Td. XVIL. x. 4);
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‘One who desires animals must sacrifice’ (Ibid. XVI.
xii. 8) and ‘One who desires heaven must sacrifice’
(Ibid. XVI. iii. 3), the objects desired such as villages,
animals and heaven are known to be different from the
men who apply the means of obtaining them.

Out reply is that they are the scum of the Brah-
mana and other castes, who, with their minds poisoned
by vicious reasoning, hold views about the meaning of
the Vedas that are divorced from tradition, and are
therefore to be pitied. How? To those who say that
sound etc., perceived through the ear and so forth,
contradict the unity of Brahman, we put this question:
Does the variety of sound and the rest contradict the
oneness of the ether? If it does not, then there is no
contradiction in our position with perception. They
said: The selves that perceive sound etc. through the
ear and so forth, and acquire merit or demerit through
their work, are inferred to be different in different
bodies ; so the unity of Brahman also contradicts
inference. But we ask them, ‘By whom are they so
inferred?’ If they say, ‘By us all who are experts in
inference,” we would ask them, ‘But who really are
you that call yourselves so?’ What would be their
reply then? Perhaps they would say, ‘When dexterity
in inference has been severally denied of the body, the
organs, the mind and the self, we experts in inference
should be the self joined to ifs accessories, the body,
organs and mind, for actions depend on many factors.’
Our reply is: ‘If such be your dexterous inference,
"then you become multiple. For you yourselves have
admitted that actions depend on many factors. Now
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inference also is an action, which, as you have also
admitted, is done by the self joined to its accessories,
the body, organs and mind. Thus, while saying that
you are experts in inference, you virtually admit that
each of you is multiple—the self joined to the acces-
sories, the body, organs and mind.” O the dexterity
in inference shown by these bulls of logicians who lack
only a tail and horns! How can a fool who does not
know his own self know its unity or difference? What
will he infer about 1t? And on what grounds® For
the self has no characteristic that might be used to
infer natural differences between one self and another.
Those characteristics having name and form which the
opponents will put forward to infer differences 1n the
self belong only to name and form, and are but limit-
ing adjuncts of the self, just as a jar, a bowl, an air-
hole, or the pores in earth are of the ether. When the
legician finds distingwishing characteristics in the ether,
then only will he find such characteristics in the seif.
For not even hundreds of logicians, who admit differ-
ences in the self owing to limiting adjuncts, can show
any charactenistic of 1t that would lead one to infer
differences between one self and another. And as for
matural differences, they are out of the question, for the
self is not an object of inference. Because whatever
the opponent regards as an attribute of the self is
admitted as consisting of name and form, and the self
is admitted to be different from these. Witness the
$euti passage, ‘Akdéa (the self-effulgent One) is verily
the cause of name and form. That within which they
are is Brahman' (Ch. VIIIL. xiv. 1), and also ‘Let me
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manifest name and form’ (Ch. VI. iii. 2). Name and
form have origin and dissolution, but Brahman is
different from them. Therefore how can the unity of
Brahman contradict inference, of which It is never an
object? This also refutes the charge that it contradicts
the Sruti.

It has been objected that if Brahman be the only
reality, there will be nobody to receive instruction and
profit by it ; so nstruction about umty will be useless.
This is wrong  For (if you contend ou the ground
that) actions arc the result of many factors, (we have
already rcfuted this point, hence) at whom is the objec-
tion levelled? (Surely not at us.) (If, however, your
ground 1s that) when the transcendent Brahman is
realised as the only existence. there is neither instruc-
tion nor the instructor nor the result of receiving the
mstruction, and therefore the Upanisads are useless—it
1s a position we readily admit. But if you urge that
(even before Brahman is realised) instruction is useless,
since 1t depends on many factors, we reply, no, for it
will contradict the assumption® of all behevers in the
self (including yourself). Therefore this umty of
Brahman 1s a secure fortress mnpregnable to logicians,
those first-rate heretics and hars. and inaccessible to
persons of shallow understanding, and to those who are
devoid of the grace of the scriptures and the teacher.
This is known from such Sruti and Smrti texts as the
following, ‘Who but me can know that Deity who
has both joy and the absence of it?’ (Ka. II. 21),
‘Even the gods in ancient times were puzzled over

1 That instruction is necessary before realisation.
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‘this' {K&. L 21), and ‘This understanding is not to
be attained through argument’ (Ka. IL. g), as also
from those that describe the truth as attainable through
special favour and grace, and also from the Mantras
that depict Brahman as possessed of contradictory
attributes, such as, ‘It moves, and does not move, It
is far, and near,’ etc. (I$. 5). The Gita too says, ‘All
beings are in Me,’ etc. (IX. 4). Therefore there is no
other entity called the relative self but the Supreme
Brahman. Hence it is well said in hundreds of Sruti
passages, ‘This was indeed Brahman in the beginning.
It knew only Itself as, ‘I am Brahamn,” * (1. 1v. 10),
‘There is no other witness but This, no other hearer
but This,” etc. (III. viii. 11). Therefore the highest
secret name of ‘the Truth of truth’ belongs only to the
Supreme Brahman.



SECTION II

The preceding section has broached the topic,
‘1 will tell you about Brahman’ (II i. 15). In this
connection 1t has been stated that that from which the
universe originates, of which it consists ‘duning conti-
nuity), and into which it dissolves is the one Brahman.
Now what are the constituents of that universe which
originates and dissolves® The five elements. And
the elements consist of name and form. It has
already been said that name and form are called truth
And Brahman is the Truth of this truth consisting of
the elements. How i1t 1s that the elements are called
truth, will be explained 1n the (third) section, treating
of the gross and subtle universes. Because the body
and organs, as also the vital force, consist of these
gross and subtle elements, therefore they are truth.
In order to define the nature of those elements that
form the body and organs, this and the following
section are introduced. That will be an explanation
of the secret name (‘the Truth of truth’), for Brahman,
the Truth of truth, will be ascertained only by ascer-
taining that the body and organs are truth. It has
been said, ‘The vital force is truth, and Brahman is

Truth of that’ (II. i. 20). Now, to explain what

vital force is, and how many and what its secret
names are, the nature of the vital force, which is an
instrument of the self, is being described in the course
of describing the secret name of Brahman, just as a



320 BRHADARANYAKA UPANISAD [2.2.2

traveller notices wells, parks, etc., lying along the
road.
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1. He who knows the calf with its abode.
its special resort, its post and its tether kills his
seven envious kinsmen: The wital force in the
body is indeed the calf; this body is its abode,
the head its special resort, strength 1its post, and
food its tether.

He who knows the calf with 1ls abode, its special
resort, its post and its tether gets this result What is
that? He kills his seven envious knsmen. Kinsmen
are of two kinds, those who envy and those who do
not ; here the former are meant The seven organs!'-—
instruments for perceiving objects—that are in the
head, that is to say, the attachment to sense-objects
which they cause, are called kinsmen, since they are
born with a person, Because they turn his vision
trom the Self to the sensc-objects, therefore they are
envious kinsmen—since they thus hinder him from
perceiving the inner Self. It is also said in the Katha
Upanisad, ‘The self-born Lord injured the organs by
making them outgoing in their tendencies. Therefore
they perceive only external things, but not the inner
Self,” etc. (Ka. IV. 1). He who knows the calf and the

1 The eyes, ears, nostrils and mouth.
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rest—understands their real nature—removes from
view, or kills, these envious kinsmen. When the
aspirant, hearing of this result, is inclined to know
more about them, the Srut1 says: This is indeed the
calf. Which? This vital force which is in the body
as the spbtle body, which in its fivefold form pervades
the body, and was addressed as ‘Great, White-robed,
Radiant, Soma’ (II. i. 15), and on which the organs
such as that of speech and the mind rest, as we know
from the illustration of the post to which the horse’s
feet are tethered (VI. i. 13). It is hke a young calf,
not being 1n direct touch with the sense-objects like the
other organs.

Mention has been made of ‘the calf with its
abode.” Now what 1s the abode of that calf, that
instrument of the self, the wvital force, which 1s here
likened to a calf? This body, which is an effect, is ifs
abode. An abode 1s that in which something 1s put.
This body 1s the abode of that calf, the wvital force,
because it is by staying in the body that the organs
come to function as channels of perception, not while
they rest only on the wital force. This has been
demonstrated by Ajatadatru as follows: When the
organs are withdrawn, the individual self is not noticed;
it is only when they occupy their respective seats in the
body that the individual self 1s noticed as perceiving
things. This was proved by the (slecping) man’s being
roused by pushing with the hand. The head is its
special resort. It is so called because the vital force is
connected with particular parts of it. Stremgth, the
power that comes out of food and dnnk, is its post.
‘Prina’ and ‘Bala’ (strength) are synonyms, for the

2T
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vital force abides in the body, being supported by
strength. This is borne out by the Sruti text, “When
this self becomes weak and senseless. as it were’ (IV
iv. 1). Just as a calf 1s supported by a post,’ so 13
the vital force by strength Some understand that the
respiratory force that works in the body 1s the post
And food 1s its tether. The food we eat 1s “hanged
mto three forms That which 1s the grossest 1s excreted
trom the body and 15 absorbed into the carth. The
intermediate form of chyle, passing through the stages
of blood etc , nournshes 1ts cffect, the gross body, which
is composed of scven ingredients *  The body 13
nourished by the accession of its cause, viz food,
because 1t 1s the product of food, and when this 1s
reversed, 1t decays and falls The finest form, called
‘nectar’ and ‘highly powertul,” goes past the navel to
the heart, and penetrating thce seventy-two thousand
nerves that radiate from there, generates strength, here
designated as ‘post,” and thereby helps the subtle body,
which 1s the aggregate of the inner organs and is here
called the calf, to stay in the gross body Therctore
food 1s the connecting hnk between the vital force and
the body, like a calf’s tether with a loop at each end

Now certain secret names regarding the calf living
in its special resort, with reference to the eye, are being
mentioned .

giar: Saryaa Iqfaeed ; aar AT S
FfeN aSAAITTE SIS, qY qAT AAN-

1 When, for mnstance, somebody 1s tugging it
2 Skin, blood, flesh, fat, marrow, lione and sccd
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2 Jhese seven gods that prevent decay
worship 1t: Through these pink hines in the eye
Rudra attends on 1t, through the water that is
in the eye, Parjanya, through the pup 1, the sun,
through the dark portion, fire, through the white
portion, Indra; through the lower eye-lid the
carth attends on 1t, and through the upper eye-
Iid, heaven. He who knows 1t as such never
has any decrease of food

These seven gods that prevent decay (It undecay-
mg), to be presently named, worship o, this vatal {orce,
the mstrument, which 1s tied to the body by food, and
resides 1n the eye  The root ‘stha’ with the prefix
‘upa’ becumes Atmancpadin when 1t signifies praying
with Mantras  Here too the seven names of the gods
¢land for Mantras instrumental to prayer, so the
use of the Atmancpada with ‘sthd’ 1s not out of
place  Now the gods that prevent decay are being
cnumerated  Through these famihar pink hnes wn the
cye as axds, Rudra attends on 11, the vital force that 1s
in the body Through the aid of the water that is in
the eye, which comes out when there is contact with
smoke etc , the god Parjanya attends on, i.e prays to
the vital force ; and he 1s the food of the wital force
and the cause of 1ts permanence. We have 1t in another
Sruti, ‘When Parjanya causes rain, the vital force 1s
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glad.’ Through the pupil, which has the power of
sight, the sun prays to the vital force. Through the
dark portion of the eye fire prays to it. Through the
white portron of the eye Indra prays. Through the
lower eye-lid the carth atiends on it, because both
occupy a lower position. And through the ubper eye-
hd, heaven, because both occupy an upper position.
He who knows 1t as such, knows that these seven gods
that are the food of the vital force constantly pray to
it. gets this as a result—he never has any decrease of
Jood.

AR IR Wafa |
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3. Regarding this there is the following
verse: ‘There is a bowl that has its opening
below and bulges at the top; various kinds of
knowledge have been put in it; seven sages sit
by its side, and the organ of speech, which has
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communication with the Vedas, is the eighth.
The ‘ bowl that has its opening below and bulges
at the top ’ is this head of ours, for it is the bowl
that has its opening below and bulges at the top.
‘Various kinds of knowledge have been put in
it,” refers to the organs; these indeed represent
various kinds of knowledge. ‘ Seven sages sit by
its side,” refers to the organs; they indeed are
the sages. ‘The organ of speech, which has
communication with the Vedas, 1s the eighth,’
because the organ of speech is the eighth and
communicates with the Vedas.

Regarding this subject there ts the following verse
ot Mantra: ‘There s a bowl that has ils opemng
below,” etc. Now the Sruti explains the Mantra. What
1s that bowl? This head of ours, for it is shaped like
a bowl. How? For it has ils opemng below, the
mouth standing for this opening, and bulges at the top,
the head because of its round shape answering to the
description  * Various kinds of knowledge have been
put in it’: Just as the Soma juicc 1s put in the bowl,
so have various kinds of knowledge been put in the
head. The organs such as the ear, and the wital force,
which 1s distributed among them in seven forms,
represent various kinds of knowledge, because they are
the cause of the perception of sound etc. This 1s what
the Mantra says. ‘Seven sages sit by ils side’: This
portion of the Mantra refers to the organs, which are of
a vibratory nature. They alone are the sages. ‘The
organ of speech, which has communication with the
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Vedas, 1s the esghth’* The reason for this 15 given
Because the organ of speech is the eighth and com-
mumcates with (or utters) fhe Vedas.

WET NAnRE, s Taw, wd -
ZIS : QAN {eparfisswg, MRy fwarka,
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4. These 1iwo (cars) are Gotama and
Bharadvaja“ this one 15 Gotama, and this one
Bharadvaja® These two (eyes) are Vidvanutra
and Jamadagm this one 18 Vidvamitra, and this
one Jamadagnm. These two (nostnls) arc
Vasistha, and Kasdyapa: this one 15 Vasistha,
and this one Kadyapa The tongue 15 Atn, for
through the tongue food 15 eaten  * Atri ’ 15 but
this name ‘ Athh’ He who knows 1t as such

becomes the eater of all, and everything becomes
his food.

Now who are the sages that sit by the side of that
bowl? These two ears are Gotama and Bharadvadja
this one 1s Gotama, and this onc Bharadvaja, meaning
the nght and the left car respectively, or mversely
Simularly, to instruct about the eves the Sruti says,

1 The tongue counts as two as the organ of taste 1t will
be enumerated in the next paragraph as the seventh sage , as
the argan of speech 1t 15 here spoken of as the eighth
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1hese lwo are Visvamitra and Jamadagni * this one,
the night, s Vivamtra, and ths onc, the left, Jama-
dagm, or inversely. To mstruct about the nostrils the
srutr says, These two are Vasistha and Kasyapa this
one, the right nostril, 15 Vasistha, and this one, the left,
Kasyapa, or inversely, as before  The tongue 1s Ain,
because of its association with cating , this 1s the seventh
sage. Ior through the tongue food 1s eaten  Therefore
that winch 1s indirectly called ‘Aér’ 15 but this famliar
name ‘At (eats)-—on account of being the eater
Through meditation on the derivation of the word
‘Atr1," he becomes the caler of all kinds of food belong-
g to the vital force 1In the next world he becomes
only the eater, and 1s never treated as food This 1s
expressed by the words, ‘4nd everything becomes his
food ' He who knows if, the true nature of the vital
force, as such, as described above, becomes the vital
force 1n this body, and 15 only the eater associated with
the abode and the special resort, and not food That
1s to say, he 1s entirely 1emoved from the category
of food



SECTION III

At the end of the first section 1t has been said that
the vital force is truth Its secret names also have
been explained mn connection with those of Brahman,
implying thereby that this 15 the same wvital force. Of
what does 1t consist, and how 1s 1t called truth? —these
questions have to be answered. Hence this section is
commenced 1n order to define the nature of the five
elements, called truth, which consist of the body and
organs. It 1s by the climination of these hmiting
adjuncts that the Sruti wishes to define the nature
of Brahman necgatively, saying, ‘Not this, not this.’
Now Brahman has two forms. The Brahman that is
(respectively) connected with the body and organs,
which are the product of the five elements, is designated
as gross and subtle, is mortal and immortal,! and
includes the impressions created by those elements, is
the omniscient, omnipotent, conditioned Brahman,
consisting of actions, their factors and their results, and
admitting of all kinds of association That same
Brahman, again, 1s devoid of all limiting adjuncts, the
object of intwition, birthless, undecaying, immortal,
fearless, and beyond the reach of even speech and
mind, being above dualty, and 1s described as ‘Not
this, not this.” Now these are the two forms by the
elimination of which Brahman is so described ; hence
the text begins:

! That 1s, relatively
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1. Brahman has but two forms—gross and
subtle, mortal and immortal, limited and un-
limited, defined and undefined.

Brahman or the Supreme Self has but two forms,
through the superimposition of which by “znorance the
formless Supreme Brahman 1s defined or made con-
cervable  The word ‘Vava’ (indeed) 15 emphatic.
Which arc those two forms? The gross and subtle.
The other phases of the gross and subtle are included
i them , so they are counted as two only. What are
those phases of the gross and subtle? These are being
mentioned. Mortal, subject to destruction, and im-
mortal, its opposite. Limited, which goes a lhttle
distance and stops, and unhmifed, which goes on, is
pervasive, the opposite of ‘hmited’ Defined, having
particular characteristics that distinguish it from others,
and undefined, the opposite of that, which can only be
distantly referred to, as somcthing we know not what

Ceeu: CIIRECE e T I o L
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2. The gross (form) 1s that which is other
than air and the ether. It is mortal, it is limited,
and it is defined. The essence of that which is
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gross, mortal, limited and defined is the sun that
shines, for 1t 1s the cssence of the defined.

The gross and the subtle have each four phases
Now what are the phases of the gross, and what are
those of the subtle® This 15 being scparately shown
The gross (form) s ‘Gross’ means having well-
defined parts, with parts wnterpenctrating one another,
1e compact or sohid  What s 11?7 That which 1
other—than what? —than the two elements, arr and the
ether , hence 1t refers to the three remaining clements,
viz earth etc Jf, this triad of elements called gross,
1s also mortal, or perishable Why? Decause 1t 1s
himted ; 1t 15 only a hmited thing which, when jomned
to some other thing, 1> checked by it, as a jar by
a post or wall, for instance  Similarly the gross form
1s lmuted, bemng related to some other object, and
mortal, becausc of 1ts clash with the latter  And ot o
defined, having noticeable pecuhianties of 1ts own , and
for that very reason 1t 1s lnmited, and bang hmited 1t
is mortal, and hence 1t 15 also gross  Or because 1t 18
gross 1t 1s mortal, and bemng mortal it 1» limited, and
being hmted 1t 1s detined Since these four features
do not contradict one another, any onc of them may
stand to the others in the relation of principal and
quabfying word, or of causc and cffect In any case,
the three elements, each possessed of the four features,
constitute the gross form of Brahman  Any one of
these four epithets being taken, the others arc auto-
matically taken This 1s stated as follows  The
essence of that which 1s gross, mortal, hwmited and
defined, 1¢. of the three elements each having the four
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attnibutes, s the sun that shines, for the sun 1s the
quintessence of the three elements It 1s the perfection
of them, because through 1t they get thewr features of
varying colours. The shimng <olai orb 15 the repre-
sentation ot the cosmic body, for it is the essence of
the defined, 1.c of the thice clements , hence that 1s
meant  Because the shining sun has a gross form and
15 the best product of the elements  About the cosmic
organ witlun the solar orb, we shall now speak

AR —NIgaRE & ; gaedad, Taad,
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3. Now the subtle—it 15 air and the ether.
It 1s immortal, 1t 1s unhimited, and 1t 1s undefined
The ecssence of that which is subtle, immortal,
unlimited and undefined 1s the bemng that is in
the sun, for that 1s the essence of the undefined.
This 15 with reference to the gods.

Now the subtle form 1s being described It s air
and the ether, the two remamning clements  Being
subtle ¢¢ s smmortal, and unlhimited, hence not clash-
g with anything, and therefore nnmortal, not subject
to destruction  {¢ 1s unlvmated, the opposite of limited,
1¢  pervasive Because it cannot be distinguished
from others, therefore it s wundefined The word
‘Tyat’ indicates something that can be only indirectly
described  The relahon among the four epithets 1s as
before.  The essence of that which is subtle, immortal,
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unlimited and undefined, i.e. of the two subtle elements
each having the four attributes, is the being that is in
the sun, Hiranyagarbha as the cosmic organ,* which is
called the wital force. That 1s the quintessence of the
two subtle elements, as 1n the previous instance (the
solar orb was of the gross elements). This ‘being’ 15
the perfection of the two subtle elements, because they?
emanate from the Undiffcrentiated in order to form the
subtle body of Hiranyagarbha. And because they seek
to produce this, theretore 1t 1s the best product of them.
For that is the essence of ihe undefined, because the
‘being’ that 1s 1n the sun is not percerved like the solar
orb, and 1s the essecnce of the two elements. Hence
there 1s a similanity between the being who is in the
sun and the two elements Therefore the reason
furnished in the clause, ‘For that is the essence of the
undefined,” as if it were a famihar experience, is quite
in order.

Some® say that the word ‘essence’ means cause,
referring to the self of Hiranyagarbha, which is a
conscious entity. The past actions of Hiranyagarbha
direct air and the ether, and with these as their support*
they direct the other elements  Therefore, being the

1 Corresponding to the organs in the body The subtle
body of Hiranyagarbha is meant, and not his comscious self,
as will presently be seen.

3 Arr and the ether are the principal, not the only ingre-
dients of the cosmic subtle body The other three elements
also are there, but they play a subordinate part

3 The reference is to Bhartrprapafica.

¢ That 1s, taking thewrr form.



2.3.3] BRHADARANYAKA UPANISAD 333

director, through its own actions, of air and the ether,
it is called their essence, or cause This view is wrong,
because it makes the essence of the subtle form dis-
similar to that of the gross form. To be explicit: The
essence of the three gross elements is, as we have seen,
the solar orb, which 1s gross and of the same class as
the three elements , it 1s not a conscious entity, There-
fore 1t stands to reason that the essence of the two
subtle elements also should be of the same class as
they. For the trend of both passages 1s the same. For
instance, the gross and subtle forms have been distin-
guished as having four attributes each , so it is but
proper that the essences of the gross and subtle forms,
like these forms themselves of which they are the
essences, should also be distinguished on the same
princple.! One cannot cook one half of a hen and
keep the other half for laying eggs.

Objection - Suppose we say that the essence of
the gross form too refers to the corscious self that
1dentifies 1tsclf with the solar orb?*?

Reply ©+ You say too little  The Srutis every-
where teach that all gross and subtle forms are
Brahman.

Objection : Is not the word ‘being,’ as applied to
unconscious things, inappropriate?

Reply : No. We find the word ‘being’ applied in
the Srutis to the subtle body having wings, tail, etc.

1 That is, there must be a common feature between
them, to maintain the parallelism. Since one is insentient, the
other must be so too. Otherwise there will be absurdity

8 The cause and effect being one.
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In the following passage, ‘ ‘‘We can never beget
progeny (initiate activity) so long as we are thus
divided. Let us make these seven beings' into one
(the subtle body)” They made these seven beings
into one,” etc ($ VI 1 1. 3), we find the use of the
word ‘being,’ as also in another Sruti (Tar, II. i)
refernng to the gross body, which 1s the product of the
food we eat, and other finer bodies The words, Thic
1s with reference lo the gods, close the topic so as to
mntroduce the next topic, which 1s relating to the bodv.

AITAN—EZAT {F  ITISAT0E,  JaA3-
AR ; TAPAAY , TAETAH, TaH;
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4. Now with reference to the body: The
gross form 1s but this—what is other than (the
corporeal) air and the ecther that 1s in the body.
It 15 mortal, 1t 1s Iimited, and 1t is defined. The
essence of that which 1s gross, mortal, limited
and defined 1s the eye, for 1t is the essence of the
defined.

Now the division of the gross and subtle wnfh
reference to the body 1s being set forth. What 1s that
gross form? 1t is but this What 1s it? What s
other than (the corporeal) air and the ether that is 11
the body, i.e. the three constituent elements of the
body other than these two. It 1s mortal, etc.—to be

3 The five sense-organs, the organ of speech, and mind
£
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evplamned as 1n the preceding paragraphs The essence
ot that which 1s defined s the eye  The eye 1s the
essence of the (three gross) materials that build up the
body, for 1t 1s that which lends importance to the (three
zross elements 1n the whole) body, just as the solar orb
¢oes with reference 10 the gods  Also because of their
prmrlty“ i pomnt of time (We have 1t in the Brah-
mnana) that in the embryvo it 1s the cyes that are first
formed (5. IV 1 1 28)  The Sruti too 'unts at this

‘His essence, or lustre, came forth This was Fire’!
I n 2) And the ecycs possess lustte The three
lements 1n the body have the eves as their essence
For 1t as the essence of the defined  The meamng of
he reason 1s that the eye 15 gioss and 1s also the
ssence (of the thiee gross elements 1n the body)

AqRIAH—ITOEY  TRTIAFATIHSTET: ; -
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5 Now the subtle—t 1s (the corporecal) air
nd the ether that 1s 1n the body 1t 15 immortal,
it 1s unlimited, and it 1s undefined. The essence
of that which 1s subtle, immortal, unlimited and
undefined 1s this being that 1s in the right cye, for
this 1s the essence of the undefined.

Now the subtle form is being described. The two
remaining clements, (the corporeal) air and the ether

1 Since ‘essence’ s here uscd synonymously with ‘lustre
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that is in the body—are the subtie form. The rest is to
be explamned as before. The essence of that which is
undefined 1s this being that is in the right eye (i e. the
subtle body). The specification about the nght eye is
based on the evidence of the scniptures. For they
declare that the subtle body 1s specially mapifest in
the mght eye ; we see 1t mentioned in all the Srutis
For this is the essence of the undefined as before, the
meaning of the reason is that the subtle body is fine,
because it cannot be defimtely perceived, and is also
the essence (of the two subtle elements 1n the body)

R 2TET TEIH S| T ARRAA A,
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6. The form of that ‘being’ is as follows:
Like a cloth dyed with turmeric, or like grey
sheep’s wool, or like the (scarlet) insect called
Indragopa, or like a tongue of fire, or like a
white lotus, or like a flash of lightning. He who
knows it as such attains splendour like a flash of
lightning. Now therefore the description (of
Brahman): ‘Not this, not this.” Because there
is no other and more appropriate description than
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this ‘ Not this.” Now Its name: ° The Truth of
truth.” The wvital force 1s truth, and It is the
Truth of that.

The division of the gross and subtle, called truth,
which are the limiting adjuncts of Brahman, into what
relates t8 the gods and what relates to the body, in
their twofold division of the body and organs, has been
explained Now we (the scriptures) shall describe the
form of that “being’ identified with the organs, i.e. the
subtle body It conmsists of impressions, and 1s pro-
duced by the union of the intellect and the impressions
of gross and subtle objects ; 1t is vanegated' like
pictures on a canvas or wall, is comparable to an
illusion, or magic, or a mirage, and 1s puzzling to
all For instance, the Buddhistic Ideahsts (Yogacaras)
are mustaken into thinking that the self is this much
only. The Naiyayikas and Vaifesikas, on the other
hand, maintain that like the colour of a cloth, these
impressions are the attmbutes of the scif, which is a
substance. While the Samkhyas hold that the mind,
which 15 dependent on the Prakrti? and is possessed of
three tendencies, 1s a separate entity, subserves the
purpose of the self, and operates for its highest good
{liberation through experience)

Some sclf-styled followers® of the Upanisads too
spin out the following theory: The gross and subtle
clements make one (the lowest) entity, the Supreme

! All this shows that it 1s the mind that is being de-
scnbed, and not the self

2 The primordial material out of which the universe has
been formed

3 A hit at Bhartrprapafica
22
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Self is the lighest entity, and different from and inter-
mediate between these two 1s the thurd entity, which
ic the sum total ot one’s meditations, actions and
previous experience, together with the individual self
which 1s the agent and experiencer, the one that
Ajatasatru awoke. The actions etc are the cguse, and
the gross and subtle elements mentioned above as also
the body and organs, which are the means of medita-
tions and actions, are the effect. They also establish
a connechon with the logicians by stating that the
actions etc. abide in the subtie body. Then they are
frightened lest this should smack of Samkhya, and
conform also to the Vaisesika view by saying that just
as odour, whuch abides in flowers, can be conserved i
oil through boiling, even when the flowers are gone, so
even when the subtle body 1s gone, all actions etc. are
conserved 1 a portion of the Supreme Self. That
portion, although transcendent, becomes condihioned
through attributes—the actions etc —coming from else-
where ! This individual self then becomes the agent
and expenencer, and 1s subject to bondage and libera-
tion Those actions etc are but adventitious things,
coming from the elements , the individual self, being a
portion of the Supreme Self, is 1n itself transcendent.
Ignorance, which springs from the Self, although
natural to It, 1s not an attribute of the Self, just as a
desert does not affect the whole earth. Through this
slatement they conform also to the Samkhya view.
They look upon all this as excellent because of 1ts
harmonising with the logicians’ view, but they do not

1 The elements forming the body and organs.
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sce that 1t contradicts the verdict of the Upamsads as
well as all reasoning  How? For instance, we have
alrcady said that 1f the Supreme Self be composed of
parts (and the individual self be identical with 1t), that
view would be open to various objections, such as the
Supremw Self being subject to transmigration and
having wounds, besides the impossibility of Its going
after death to places 1in accordance with Its past work
Whule if the individual self be eternally aifferent from
the Supreme Self, 1t can never be identical with It.
1f 1t 1s urged that the subtle body itself 1s higuratively
1eferred to as part of the Supreme Self, like the ether
enclosed 1n a jar, a bowl, the pores of the earth, etc,
then 1t 1s 1mpossible to maintain that even when the
subtle body! has ecased to be (as in the state of
profound sleep), impicssions persist 1n a part of the
Supreme Self, or that ignorance springs from It, as a
desert from the earth, and so on Nor can we even
mentally imagine that impressions move from one thing
to another without the help of some object 1n which
thev can inhere Nor would such Sruti passages as,
‘Desire, dehberation, doubt (etc are but the mind)
{I v 3), ‘It 1s on the hecart (mind) that colours rest’
(ITI1 1x 20). ‘It thinks, as it were, and shakes, as it
were’ (IV . 7), ‘All desires that arc in his heart’
(IV. v %2, Ka VI 14), and ‘He 1s then beyond all
the woes of his heart’ (IV m 22)—fit in with such a
view. And 1t 15 not proper to explain these passages
otherwise than lhterally, for they are meant to show
that the mdividual self 1s no other than the Supreme
Brahman. And all the Upamisads end by giving out

1 Which 1s the repository of mmpressions
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this sole meaning. Therefore persons skilled only in
fancifully interpreting the Srutis all distort their mean-
ing. Yet, if those interpretations are in consonance
with the teaching of the Vedas, they are welcome ; we
have no grudge against them

Moreover. the expression, ‘Brahman has but two
forms,’ does not agree with the view that posits three
entities. If, however, the gross and subtle forms
together with the impressions respectively springing
from them constitute two forms, gross and subtle, while
Brahman is a third entity possessed of those two forms,
and there is no fourth entity in between, then only is
the assertion, ‘Brahman has but two forms,” congruous.
Otherwise we have to imagine that the individual self
is a part of Brahman, and has the two forms , or that
the Supreme Self, through the medium of the individual
self, has them. In that case the use of the dual
number, indicating only ‘two forms,” would be in-
consistent. The plural, denoting ‘many forms,’ mnclud-
ing the impressions, would be more appropriate—the
gross and subtle forms being two, and the impressions
being a third entity. If it 1s maintained that the gross
and subtle forms alone are the forms of the Supreme
Self, but the impressions belong to the individual self,
then the form of expression used, viz. that ‘the Supreme
Self, which undergoes modification through the medium
of the individual self, (has the forms),” would be
meaningless, since impressions too would equally affect
the Supreme Self through the medium of the individual
self. But we cannot at all imagine, except in a figura-
tive sense, that a thing undergoes modification through
the medium of something else. Nor is the individual



236) BRHADARANYAKA UPANISAD 34T

self something different from the Supreme Self. To
admit this is to contradict one’s own premise. There-
fore this sort of interpretation has its origin only in the
mmagination of those who are ignorant of the meaning
of the Vedas, and is nol warranted by the text. An
interpretation of the Vedas that 1s not so warranted
cannot bé regarded either as a true interpretation or as
helping towards it, for the Vedas do not derive their
authonity from any other source Therefore the view
that three entilies are 1n uestion is untenable.

The subtle body has been introduced in connection
with matters relating to the body in the clause, ‘The
bang that is 1n the night cye’ (II. m §), and n
connection with those relating to the gods 1n the clause,
‘The being that 1s in the sun’ (1I. m. 3) The word
‘that’ (1n the expression, ‘The form of that being’)
refers to something that 1s being discussed, 1n other
words, that which 1s the essence of the subtle undefined,
but not the individual self

Objection . Why should not these forms belong to
the individual self, since 1t too has a place 1n the
discussion, and the word ‘that’ refers to something that
15 under discussion?

Reply . No, for the Sruti wants to teach the
transcendent nature of the individual self. If the
forms, ‘Like a cloth dyed with turmeric,’ etc (II. iii
6), really belong to the individual self, then it would
not be described as indefinable in the terms, ‘Not this,
not this.’

Objection : Suppose we say this is a description
of something else, and not of the individual self.
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«  Reply. Not so, for at the end of the fourth
chapter (IV. v. 15), referring to the individual sclf* in
the words, ‘Through what, O Maitreyi, should one know
the Knower?’ (IV v. 15), 1t 1s concluded. ‘This self 15
That which has been described as ‘‘Not this, not
this ’ * DBesides, thus only can the statement, ‘I wll
mstruct you (about Brahman),” be relevant. * That 1s
to say, if the Srutt wants to teach the transcendent
nature of the individual self—which 1s free from all
differentiations of limiting adjuncts, then only can this
assertion be fulfilled Because, insteucted in this way,
the student knows himsclf to be Brahman, thoroughly
understands the import of the scriptures, and 1s afraid
of nothing 1If, on the other hand, the individual self
1s one. and what 1s described as ‘Not this, not this’ 1s
something else, then the student would understand just
the reverse of truth. viz that Brahman s something,
and that he 1s something else He would not ‘Know
only himself as, *‘T am Brahman” ' (I 1v 10) There-
fore the forms given in the passage, ‘Now the form of
that being,” etc are only those of the subtle body
Besides, 1n order to tell the nature of the Supreme
Self, which 1s the Truth of truth, the latter must be
told 1n 1ts entirety  And impiessions being the partic-
ular forms of that truth, these forms of the impressions
are being mentioned These are the forms of this
being, 1e. of the subtle body that 1s being discussed
What are they? As in hife we have a cloth dyed with
turmeric, so 1n the presence of objects of enjoyment the
mind gets a similar colouring of impressions, whence a
man under such circumstances 1s said to be attached,

1JIn 1ts unconditioned aspect as the Witness
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as a cloth, for instance, 1s dyed. Also as sheep’s wool
15 grey, so are some other forms of impressions. Again,
as 1 the world the insect called Indragopa 1s deep red,
s0 also are some impressions of the mind  The colour-
ing varies sometimes according to the objects presented
to the mind, and somectunes according to the tendencies
of the mind itself As again a tongue of fire 1s bright,
so arc some pcople’s impressions at times  Like @
white lotus too are the impressions of some. As in
nature g swmgle flash of hghtmng illumines everything
so according to the intensity of the mamfestation of
knowledge, do the mmpressions of some people It 1s
unpossible to ascertain the beginming, middle or end,
or number, place, time and circumstances of these
impressions, for they are innumerable, and infimte are
their causes So 1t will be said in the fourth chapter,
‘(This self 1s) identificd with this (what 1s perceived)
and with that (what 1s 1nferred),” etc (IV 1v 3).
Therefore the exammples given in the passage, ‘Like a
cloth dyed with turmenc,” etc are not meant to indicate
the cxact number of the varictics of impressions, but
merely to suggest thewr types, meaning that impressions
are lhike these T'he form of mmpression that has been
cited at the end, wviz. ‘Take a flash of hghtning,”
belongs to Hiranyagarbha, which suddenly maniests
itself hke hghtming, as he emanates from the Un-
differentiated ! He who knows that particular form of
mpression  belonging to  Hiranyagarbha, altains
splendour bke a flash of hghtmng The particles ‘ha’
and ‘var’ are for emphasis  Just like this, ie lhke
that of Hiranyagarbha, becomes the splendour or fame

1 The unmaniested state of the universe
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of one who knows it, the form of impression last men-
tioned, as swch, as described above.

Having thus completely described the nature of
‘truth,’ the Sruti, in order to ascertain the nature of
what has been called ‘the Truth of truth,” viz
Brahman, begins this: Now therefore—-since after
ascertaining the nature of ‘truth,” what remains is the
Truth of truth, therefore the nature of that will be
next ascertained. Description 1s a definite statement
about Brahman. What 1s this statement? Not¢ this,
not this.

How through these two terms ‘Not this, not this’
is it sought to describe the Truth of truth? By the
elimination of all differences due to limiting adjuncts,
the words refer to something that has no distinguishing
mark such as name, or form, or action, or hetero-
generty, or species, or qualities. Words denote things
through one or other of these. But Brahman has none
or these distinguishing marks. Hence It cannot be
described as, ‘It is such and such,’ as we can describe
a cow by saying, ‘There moves a white cow with
horns.’ Brahman 1s described by means of name,
form and action supennmposed on It, in such terms as,
‘Knowledge, Bliss, Brahman’ (IIl. ix. 28), and ‘Pure
Intelligence’ (II. iv. 12), ‘Brahman,” and ‘Atman.’
When, however, we wish to describe Its true nature,
free from all differences due to limiting adjuncts, then
it is an utter impossibility. Then there is only one
way left, viz. to describe It as ‘Not this, not this,” by
eliminating all possible specifications of It that one may
know of.
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These two negative particles are for conveying all-
inclusiveness through repetition so as to eliminate
every specification whatsoever that may occur to us.
Such being the case, the doubt that Brahman has not
been described is removed. If, on the other hand,
the twg negative particles merely climinated just the
two aspects of Brahman that are being discussed (viz
the gross and subtle), then other aspects of It besides
these two would not be described, and tb-re would still
be a doubt as to what exactly Brahman is hike. So
that description of Brahman would be useless, for it
would not satisfy one’s desire to know It. And the
purpose of the sentence, ‘I will instruct you about Brah-
man’ (II 1, 15), would remain unfulfilled But when
through the ehmnation of all limiting adjuncts the
desire to know about space, time and everything eclse
(that 1s not Brahman) 1s removed, one realises one’s
identity with Brahman, the Truth of truth, which is
homogeneous like a lump of salt, 1s Pure Intellgence,
and is without 1interior or exterior ; his desire to know
13 completely satisfied, and his intellect is centred in
the Self alone Therefore the two negative particles in
‘Not this, not this’ are used in an all-inclusive sense

Objection: Well, after buckling to with such ado
is it fair to describe Brahman thus?

Reply  Yes Because there is no other and more
appropriate descmption than this ‘Not this, not this,’
therefore this 1s the only description of Brahman. The
particle ‘iti’ covers all possible predications that are to
be eliminated by the two negative particles, as when
we say, ‘Every village is beautiful.” It was said, ‘Its
secret name is: The Truth of truth’ (IT i 20), it is
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thus that the Supreme Brahman is the Truth of truth.
Therefore the name of Brahman that has been men-
tioned 15 appropriate  What is 1t? The Truth of
truth. The vital force is truth, and It s the Truith
of that.



SECTION 1V

‘The Self alone 15 to be meditated upon’ (I 1v
7, ‘Of‘ all these, this Self alone should be realised’
{Ibed ), for ‘It 15 dearer than a son’ etc (I. v 8).2
In the course of cxplanation of the above passages
already introduced, the wm of knowlcdge and its
relation to that aim have been stated in the sentence.
‘It knew only Itself as, ‘I am Brahman >’ Therefore
It became all’ (I 1v 10} Thus 1t has becn mentioned
that the mner Self 1s the domamn of knowledge.
While that of 1gnorance 1s relative cxistence, which
con=ists of the cnds and means of ntes with five
factors, which again depend on the division of men
into four castes , 1t 18 by nature alternatively mamfest
and unmamfest like the tree and the seed, and 1s made
up of name, form and action This relative existence
has been dealt with 1n the passage beginning with,
‘He (who worships another god thinking), ‘‘He 1s one,
and I am another,”” does not know’ (I 1v 10), and
concluded 1n the passage, ‘This ndeed consists of
three things name, form and action’ (I. vi 1) One
aspect of 1t 1s 1n accordance with the scriptures and
makes for progress leading up to the world of Hiranya-
garbha , whilc the other aspect 1s not n accordance
with the scriptures and causes degradation down to the
level of stationary objects  All this has already been
shown 1n the section beginming with, ‘Two classes of

171he last two quotations are adapted
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Prajapati’'s sons,” etc. (I. iii. 1). In order to show
how a man disgusted with this domain of ignor-
ance can qualify himself for the knowledge of
Brahman, which deals with the inner Self, the entire
domain of ignorance has been concluded in the
first chapter. But in the second chapter, after
introducing the mner Self, which 1s the dofnain of
the knowledge of Brahman, in the words, ‘I will tell
you about Brahman’ (II. 1. 1), and ‘I will instruct
you about Brahman’' (II 1 15), the Sruti has taught
about that Brahman, the one without a second devod
of all differences, by ehminating, in the wrods, ‘Not
this, not tlus,” all material qualities summed up in the
word ‘truth,” which by its very nature compriscs
action, 1ts factors and 1its results As part of this
knowledge of Brahman, the Sruti wishes to enjoin
renunciation

Rites with five factors such as wife, son and
wealth constitute the domamn of ignorance, because
they do not lead to the attamnment of the Self If a
thing calculated to produce a particular result is applied
to bning about a different result, 1t frustrates its
purpose. Running or walking 1s not the means to
appease one’s hunger or thirst. The son and the rest
have been prescribed in the Sruti as means to the
attainment of the world of men, of the Manes and of
the gods, not as means to the attainment of the Self.
They have been mentioned as producing those specific

Its. And they have not been enjoined on the
knower of Brahman, being classed by the Sruti as rites
with material ends, in the passage, ‘This much indeed
is desire’ (I. iv. 17). And the knower of Brahman
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has already attained all desires ; he cannot for that very
reason have any more desires. The Sruti too says.
‘We who have attained this Self, this world’ (IV.
w. 22).

But there are some who hold that even a knower
of Brahman has desires They have certainly never
heard the Brhadiranyaka Upamsad, nor of the distine-
tion made by the Srut1 that the desire for a son and so
forth belongs to an ignorant man, and that with regard
to the domain of knowledge, the statement, ‘What
shall we achieve through children, we who have
attained this Self, this world?’ and so on, is applicable.
They do not also know the contradiction, based on
incongruity, between the attainment of knowledge,
which obliterates all action with 1ts factors and results,
and ignorance together with 1ts cffects. Nor have they
heard Vyasa’s statement (on the subject). The contra-
diction rests on the opposite trends of the nature of
nites and that of knowledge, which partake respectively
of ignorance and illummation On bemng asked, ‘There
are two Vedic injunctions: Perform ntes, and give up
rites. What 1s the goal of knowledge, and what of
ntes? 1 wish to be enlightened on this. So please
instruct me. These two (it scems) arc mutually contra-
dictory and run counter to each other’ (Mbh. XII.
cexlvn.  1-2), Vyadsa rephed, thereby showing the
contradiction, ‘Men are bound by nites and freed by
knowledge. Hence sages who have known the ?.r?
never perform rites,” and so on (Ibid., verse 7).
Therefore the knowledge of Brahman leads to the
highest goal for man not with, but without the help of
any avxiliary means, for otherwise there would be
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contradiction all round It is to show this that
renunciation of the world, which consists in giving up
all means, 1s sought to be enjommed as a subsidiary
step. For at the end of the fourth chapter it has been
asserted, ‘This much indeed 1s (the means of) mm-
mortality, my dear’, and we have also a tign for
inference (about this) in the fact that Yajfiavalkya,
who was a ntualst, renounced the world

Moreover, the knowledge of Brahman as a means
to immortality has been imparted to Maitreyi, who was
without the means to perform ntes Also wealth has
been deprecated If rites were means to immortality,
the derogatory remarks about wealth would be out of
place, since on 1t rites with five factors depend If,
however, rites are desired to be shunned, then it 1s
proper to decry the means to them. Besides (in the
state of knowledge) there 1s an absence of the con-
sciousness about caste, order of hfe, etc, which are
the qualifications for the performance of nites, as we
see in the passages, ‘The Brahmana ousts one’ (II
iv 6.1IV v %), ‘'The Ksatniya ousts one,” etc. (Ib:d)
When one ceases to consider oneself a Brahmana, a
Ksatnya, or the hke, there 1s certamnly no room for
such injunctions as that this 1s the duty of Brahmanas,
or that this 1s the duty of Ksatriyas, for there are no
such persons For a man who does not 1dentify him-
self as a Brahmana, a Ksatniya, or the like, rites and
Aerr accessories, which are the effects of that con-
sciousness, are automatically dropped because of the
giving up of that consciousness Therefore this story
is introduced with a view to enjoining renunciation of
the world as part of the knowledge of the Self.
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1. " Maitreyl, my dear, said Yajiavalkya,
‘1 am going to renounce this life. Allow me to
fimsh between you and Katyayani. ™

The sage Yajfiavalkya addressing his wife, Mai-
treyi, said, ‘Maitreyi, 1 am gomg to renounce this
houscholder’s life—1 intend to take up the Dfe of
renunciation, which 18 the neat higher hfe Hence 1
ask your permission —The particle ‘arc’ 1s a vocative
—Further 1 wish to finish between you and my second
wife, Katyayani, 1e put an end to the relationship
that existed between you through me, your common
husband , by dividing my property between you I wall
scparate you through wealth, and go’
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2. Thereupon Maitreyi said, ‘ Sir, if indeed
this whole carth full of wealth be mine, shall T
be immortal through that? * ‘No,” replied
Yijfavalkya, ¢ your Life will be just like that of

1 The same episode also forms the fifth section of the
fourth chapter of this book
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people who have plenty of things, but there is
no hope of immortality through wealth. ’

Thus addressed, Maitreyi said, ‘Sir, if indeed this
whole earth girdled by the ocean and full of wealth be
mane, shall I be symmortal through that, i.e. through
rites such as the Agnihotra, which can be performed
with the entire wealth of the earth? The particle ‘nu’
.ndicates delitberation. The word ‘Katham’ (how)
indicates disbelief, meaning 'never’; or it may have an
interrogative force, in which case it should be construed
with the shightly remote words, ‘Shall I be immortal?’
‘No,” replied Yajnavalkya. 1If the word ‘how’ indi-
cates disbelief, Yajfavalkya’s word ‘No’ is an approval.
If it has an interrogative force, ns reply means, ‘You
can never be immortal ; as is the life of people of
rmeans filled with materials of enjoyment, so will your
life be ; but there is no hope, even in thought, of im-
mortality through wealth, i.e. rites performed with
wealth.’
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3. Then Maitreyi said, ‘ What shall I do
with that which will not make me immortal?
Tell me, sir, of that alone which you know (to be
the only means of immortality). ’

Thus addressed, Maitreyi said in reply, ‘If this
Is so, what shall I do with that wealth which will
not' make me immortal? Tell me, sir, of that alome
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which you know to be the only means of immor-
tality.”
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4. Yajnavalkya said, ‘My dear, you have
been my beloved (even before), and you say
what is after my heart. Come, take your seat,
I will explain 1t to you. As I explain 1t, medi-
tate (on 1ts meaning).

When rites performed with wealth were rejected
as a means to immortality, Ydjiavalkya, seeing that
Maitreyi concurred with his views, was pleased and
samd, ‘O Maitreyl, you have been my beloved even
before, and now you say what 1s just after my heart
Therefore come and take your seat, I will explain fo
you what vou destre—that knowledge of the Self
which confers immortality.  But as I explain i,
medstate, or desire to reflect steadfastly, on the mean-

g of my words’ The particle ‘bata’ 1s suggestive ot
tenderness.
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5. He said: It is not for the sake of the
husband, my dear, that he is loved, but for one’s
own sake that he 1s loved. It is not for the sake
of the wife, my dear, that she*is loved, but for
one’s own sake that she is loved It 1s not for
the sake of the sons, my dear, that they are
loved, but for one’s own sake that they are
loved. It is not for the sake of wealth, my dear,
that it is loved, but for one’s own sake that it is
loved. 1t is not for the sake of the Brihmana,
my dear, that he is loved, but for one’s own sake
that he is loved. It is not for the sake of the
Ksatriya, my dear, that he is loved, but for one’s
own sake that he is loved. It is not for the sake
of the worlds, my dear, that they are loved, but
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for one’s own sake that they are loved. 1t is not
for the sake of the gods, my dear, that they are
loved, but for one’s own sake that they are
loved. It is not for the sake of the beings, my
dear, that they are loved, but for one’s own sake
that they are loved. It is not for the sake of all,
iy dear, that all is loved, but for one’s own sake
that 1t 1s loved. The Self, my dear Mautreyi,
should be realised—should be heard of, reflected
on and meditated upon. By the reahsation of
the Self, my dear, through hearing, reflection
and meditation, all this 1s known.

With a view to teaching renunciation as a means
to immortality, Ydjiiavalkya creates a distaste for the
wife, husband, sons, etc, so that they may be given
up He said, ‘It s not for the sake or necessity of
the husband that he i1s loved by the wife, but it is
.for ome’s own sake that he s loved by her’ The
particle ‘var’ (indeed) recalls something that 1s well-
known, sigmfying that this is a matter of common
knowledge. Simularly 3t is not for the sake of the
wife, etc. The rest 1s to be explained as before. Like-
wise 3¢ is mot for the sake of the sons, wealth, the
Brahmana, the Ksatriya, the worlds, the gods, the
besmgs, and all. The prionty of enumeration is 1n the
order of their closeness to us as sources of joy ; for it
1s all the more desirable to create a distaste for them.
The use of the word ‘all’ is for including everything
that has and has not been mentioned. Hence it 1s a
well-known fact that the Self alone is dear, and nothing
else, It has already been said, ‘This (Self) is dearer
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than a son,’ etc. (I iv. 8). The present text serves as
a detatled commentary on that Therefore our love for
other objects 1s secondary, since they contribute to the
pleasure of the Self , and our love for the Self alone 1s
primary  Therefore ‘the Sclf, my dear Maitreyi,
should be realised, 1s worthy of realisation, er should
be made the object of reahisation It should first be
heard of from a teacher and from the scriptures, then
reflected on through reasoning, and then steadfastly
meditated upon ' Thus only 1s It realised—when these
means, viz hearing, reflection and meditation, have
been gone through When these three are combined,
then only true realisation of the umty of Brahman 1s
accomplished, not otherwise—by hearning alone. The
different castes such as the Brihmana or the Ksatnya,
the various orders of life, and so on, upon which ntes
depend, and which consist of actions, their factors and
their results, are objects of notions superimposed on the
Self by ignorance—based on falsc notions like that of
a snake in a rope In order to destroy these he says,
‘By the realisation of the Self, my dear, through hear-
ing, reflection and meditation, all this is known ’*
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WY, J[RA  qUIASATCHN AT, AT
d qugdisAasreRa a3, /9 o U

1 Sankara’'s language here follows IV. v 6.
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6. The Brahmana ousts one who knows him
as different from the Self The Ksatriya ousts
one whd knows hun as different from the Self.
The worlds oust one who knows them as different
from the Self. The gods oust one vho knows
them as different from the Self The beings oust
one who knows them as different from the Self.
All ousts one who knows 1t as different from the
Self. This Brahmana, this Ksatriya, these
worlds, these gods, these beings, and this all are
the Self

Objection  How can the knowledge of one thing
lead to that of another’

Reply  The objection 1s not valid, for there is
nothing besides the Self  If there were, it would not
be known, but there 1s no such thing , the Self 1s every-
thing  Therefore It being known, everything would be
known How 1s 1t that the Self 1s everything? The
Sruti answers it  The Brahmana ousts or rejects the
man who knows lim to be diffcrent from the Self, 1¢
who knows that the Brihmana 1s not the Self The
Brahmana does so out of a feeling that this man
considers him to be different from the Self For the
Supreme Self 15 the Self of all  Simularly the Ksatriya,
the worlds, the gods, the bemgs, and all oust him,
This Brghmana and all the rest that have been
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enumerated are the Self that has been introduced as
the object to be realised through heanng etc. Because
everything springs from the Self, is dissolved in It, and
remains imbued with It during continuance, for it
cannot be perceived apart from the Self. Therefore
everything is the Self

| T IR A GRISSREEITE-
IS, TING FEAA—FERArTaEd T— T
Tt ) o 0

7. As when a drum is beaten one cannot
distinguish its various particular notes, but they
are included in the general note of the drum or

in the general sound produced by different kinds
of strokes.

But how can we know that all this 1s the Self now?
Because of the inherence of Pure Intelligence in every-
thing, we conclude that everything s That. An
illustration is being given: We see in life that if a
thing cannot be perceived apart from something else,
the latter 1s the essence of that thing As, for instance,
when a drum or the like is beaten with a stick etc.,
one cannot distingwish its vanous particular notes from
the general note of the drum, but they are included in,
taken as modifications of, the general note © We say
these are all notes of the drum, having no existence
apart from the general note of the drum. Or the
particular notes produced by different kinds of strokes
are included in the gemeral sound produced by those
strokes : They cannot be perceived as distinct notes,
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having no separate existence. Similarly nothing partic-
ular is percerved in the waking and dream states apart
from Pure Intelligence Therefore those things should
be considered non-existent apart from Pure Intelligence.

G’WT !lg?l SREAWE mm‘
TEIETE, TEET g ATAA—TEHET TN
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8. As when a conch is blown one cannot
distinguish its various particular notes, but they
are included in the general note of the conch or
in the general sound produced by different kinds
of playing.

Swmilarly, as when a conch ts blown, connected or
filled with sound. ome cannot distnguish its various
particular notes, etc ——to be explained as before

q a1 SR qEAAE A MEAGTHCIFY-
JIEAROTTA, ST F AT — ST TEET qr— IRy
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9. As when a Vina' 1s played on one cannot
distinguish its various particular notes, but they
are included in the general note of the Vina or
in the general sound produced by different kinds
of playing.

Similarly, as when a Vipd is played on, etc  The
dative case in ‘Vipayai’ stands for the gemitive. The
citation of many examples here is for indicating

1 A kind of guitar,
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varieties of genus ; for there are many distinct kinds
of genus, sentient and insentient It 1s to show how
through a series of intermediate steps they are included
in a supreme genus, Pure Intelligence, that so many
examples are given Just as a drum, a conch and a
Vina have distinct general and particular noteg of their
own, which are included in sound 1n general, so durng
the continuance of the universe we may know all things
to be unified in Brahman, because the varieties of
genus and particulais are not different from It

| guEuracarargran fafeadia, of
91 3sET AEd) Waed Fsafeadaasagy agds:
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10. As from a fire kindled with wet faggot
diverse kinds of smoke issue, even so, my
dear, the Rg-Veda, Yajur-Veda, Sima-Veda,
Atharvangirasa, history, mythology, arts, Upa-
nisads, verses, aphorisms, elucidations and
explanations are (like) the breath of this infinite
Reality. They are lke the breath of this
(Supreme Self).

Likewise it may be understood that the umverse,
at the time of its origin as also prior to 1t, 1s nothing
but Brahman. As before the separation of the sparks,
smoke, embers and flames, all these are nothing but
fire, and therefore there is but one substance, fire, so 1t
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15 reasonable to infer that this universe differentiated
into names and forms is, before its origin, nothing but
Pure Intelligence This 1s expressed as follows  As
from a fire kindled with wet faggot diverse kinds of
smoke 1ssue  The word ‘smoke’ 1s suggestive of sparks
etc as well--meaning smoke, sparks, etc , 1ssue  Like
this example, O Maitieyi, all thus 15 hike the bdreath of
this amfimte Reality, the Supreme Self that 1s being
discussed  ‘Breath’ here means, ke the breath As
a man breathes without the shightest effort, so do all
these come out of It  What are those things that are
spoken of as 1ssuing from It as Its breath? The Rg-
Veda, Yajur-Veda, Sdma-Veda, Atharvangirasa, 1e
the four kinds of Mantras  History, such as the
dialogue between Urvaéi and Puriiravas—'The nymph
Urvadi,” and so on (§ XI v 4 1), 1t 1 thus Brah-
mana that 1s meant  Mwvthology, such as, ‘This
universe was in the beginning unmanifest,” etc (Tar
II 7). Arts, which trcat of music, dancing, ctc.—
‘This 15 also Veda,” etc (S XIII. v 3 10-14)
Upamsads, such as, ‘It should be meditated upon as
dear,” etc (IV 1 3) Verses, the Mantras occurning 1n
the Brihmanas, such as, ‘Regarding this there are the
following verses’ (IV m 11, IV 1v 8 Aphonsms,
those passages of the Vedas which present the truth in
a nutshell, for example, ‘The Self alone is to be medi-
tated upon’ (I v %) Elucidations—of the Mantras
Explanations, eulogistic passages Or ‘clucidations’
may be of the ‘aphorisms’ above As the passage,
‘The Self alone 15 to be meditated upon,” or the
passage, ‘He (who worships another god thinking),
““He 1s one, and 1 am another,” does not know. He



364 BRHADARANYAKA UPANISAD [2.4.10

s like an animal (to the gods)’ (I. iv. 10y, has this
concluding portion of the present chapter as its elucida-
tion And ‘explanations’ may be of the Mantras. Thus
these are the eight divisions of the Brahmanas

So only the Mantras and Brahmanas are meant.!
It is the eternally composed and already existent Vedas
that are manifested like a man’s breath—without any
thought or effort on his part. Hence they are an
authonty as regards their meaning, independently of
any other means of knowledge Therefore those who
aspire after well-being must accept the verdict of the
Vedas on knowledge or on ntes, as it 1s. The differen-
tiation of forms invariably depends on the mamfesta-
tion of their names.? Name and form are the lmiting
adjuncts of the Supreme Self, of which, when they are
differentiated, it is 1mpossible to tell whether they are
1dentical with or different from It, as 1s the case with
the foam of water It 13 name and form in all their
stages® that constitute relative existence. Hence name
has been compared to breath By this statement it 1s
implied that form too is like breath. Or we may
explain it differently. In the passage, ‘The Brahmana
ousts one . . . . all this 1s the Self’ (II. iv. 6 ; IV. v.
7), the entire world of duality has been spoken of
as the domain of ignorance. This may lead to a
doubt about the authority of the Vedas. In order to
remove this doubt it is said that since the Vedas issue

! And not ‘};he popular meanings of those eight terms
2 The ome .imphes the other
2 Varying degrees of grossmess or subtleness.
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without any effort hike a man’s breath, they are an
authority ; they are not hke other books
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woiat chwEAg, od st ewat arEe
THREAY , T gt At asmar, o gl
FATOTt GEEAR, T gt wRgET SR,
us gt SweaEt #4 gwaag, ue |qust Famt
FIAASTIN], UF QAT GHUT gEAATIAY, oF
GAMAAGANGIET THAAY , T gt ot
PRI, OF IR qrEEEey,  d
QYT YT FERTEA, | (R 0

11. As the ocean is the one goal’ of all sorts
of water, as the skin is the one goal of all kinds
of touch, as the nostrils arc the one goal of all
odours, as the tongue 1s the one goal of alt
savours, as the eye is the one goal of all colours,
as the ear 1s the one goal of all sonnds, as the
Manas is the one goal of all deliberations, as the
intellect 1s the one goal of all kinds of knowledge,
as the hands are the one goal of all sorts of work,
as the organ of generation is the one goal of all
kinds of enjoyment, as the anus is the one goal
of all excretions, as the feet are the one goal of
all kinds of walking, as the organ of speech is
the one goal of all Vedas.

1 The place where they merge or are umfied
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Moreover, 1t is not only at the time of 1ts origin
and continuance that the universe, on account of 1ts
non-existence apart from Pure Intelligence, 1s Brahman,
but it is so at the time of dissolution also  Just as
bubbles, foam, etc. are non-existent apart from water,
so name, form and action, which are the effect§ of Pure
Intelligence and dissolve in It are non-existent apart
from It Therefore Brahman is 10 be known as Pure
Intelligence, one and homogeneous So the text runs
as follows—the examples are 1illustrative of dissolution—
As the ocean 1s the ome goal, meeting place, the place
of dissolution or unification, of all sorts of water such
as that of rivers, tanks and lakes Likewise as the
skin 1s the one goal of all kinds of touch such as soft
or hard, rough or smooth, which are identical in nature
with air.! By the word ‘skin,” touch in gencral, which
1s perceived by the skin, 1s meant , in it different kinds
of touch are merged, hike different kinds of water in
ihe occan, and become nonentities without 1it, for they
were merely 1ts modifications  Similarly that touch in
general, denoted by the word ‘skin,” 1s merged 1n the
deliberation of the Manas, that is to say, in a general
consideration by 1t, just as different kinds of touch are
included in touch in general perceived by the skin ;
without this consideration by the Manas it becomes a
nonentity = The consideration by the Manas also 1s
merged in a general cognition by the intellect, and
becomes non-existent without it Becoming  mere
consciousness, it 1s merged in Pure Intelligence, the
Supreme Brahman, like different kinds of water in the

1 As representing the wvital force
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ccean. When through these successive steps sound and
the rest, together with their receiving organs, are
merged i Pure Intelligence, there are no more limiting
adjuncts, and only Brahman, which 1s Pure Intelli-
gence, comparable to a lump of salt, homogeneous,
infimte, » boundless and without a break, remains.
Therefore the Self alone must be regarded as one with-
out a second

Similarly the nostnls, 1e odour 1n general, (are
the one goal) of all odours, which are modes of earth.
Likewise the tomgue, or taste in general perceived by
the tongue, of all savours, which are modes of water.
So also the eye, or colour n gencral perceived by the
eye, of all colours, which are modes of light. So also
(the ear, or) sound 1n gencral perceived by the ear, of
all sounds, as before. Similarly the generalities of
sound and the rest arc merged 1n dehiberation, ie a
general consideration of them by the Manas Ths
consideration by the Manas agamn 1s merged in mere
consclousness, 1 e a general cognition by the intellect.
Becoming mere consciousness, 1t 1s merged in the
Supreme Brahman, which 15 Pure Intelhgence.
Similarly the objects of the motor organs such as
different kinds of speaking, taking, walking, excretion
and enjoyment are merged 1n their general functions,
like different kinds of water in the ocean, and can no
more be distinguished. These general functions are
again nothing but the wital force, which is identical
with intelhgence. The Kausitaki Upanisad reads,
“That which 1s the vital force is intelligence, and that
which is intelligence is the wital force’ (III 3).
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Objection : In everyone of those instances the
mergence of the objects only has been spoken of, but
not that of the organs. What is the motive of this?

Reply : True, but the Srut1 considers the organs
to be of the same category as the objects, not of a
different category. The organs are but model of the
objects in order to perceive them, as a hght, which 1s
but a mode of colour, 1s an mstrument for revealing all
colours. Similarly the organs are but modes of all
particular objects 1n order to perceive them, as is the
case with a lamp. Hence no special care is to be taken
to indicate the dissolution of the organs , for these being
the same as objects in general, their dissolution 1s
imphed by that of the objects.

It has been stated as a proposition that ‘This all
is the Self’ (II. iv 6) The reason given for this is
that the universe 1s of the same nature as the Self,
springs from the Self, and 1s merged 1n It. Since there
is nothing but Intelhgence at the time of the origin,
continuance and dissolution of the universe, therefore
what has been stated as ‘Intelligence is Brahman’
(Ai. V 3) and ‘All this 1s but the Self’ (Ch VII.
xxv. 2}, 15 established through reasoning The Pauri-
nikas hold that this dissolution is natural.® While that
which is consciously effected by the knowers of
Brahman through therr knowledge of Brahman is
called extreme dissolution, which happens through the

1 The eflect8 dissolving intc their causes.
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cessation of ignorance. What follows deals specially
with that.
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I1z. As a lump of salt dropped into water
dissolves with (its component) water, and no one
15 able to pick 1t up, but whencesoever one takes
1L, 1t tastes salt, even so, my dear, this great,
¢ndless, infinite Reality 1s but Pure Intelligence.
(The self) comes out (as a separate entity) from
these elements, and (this scparateness) is
destroyed with them. After attaining (this
oneness) 1t has no more consciousness.' This is
what I say, my dear So said Yajhavalkya.

An 1llustration on the pomnt 1s being given A4s a
lump of salt, elc  The denvative meaning of the word
‘Sindhu’ 1s water, becaase 1t ‘flows * That which is a
modification or product of water 13 ‘Saindhava,” or
talt.  ‘Khilya' 1s the same as ‘Khila’ (a lump) A
lump of salt dropped into water, s cause, dissolves
with the dissolution of (its component) water. The
solidification of a lump through its connection with

7 That 1s, particular comsciousneses
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particles of earth and heat goes when the lump comes
1in contact with water, its cause. This 1s the dissolution
of (the component) water, and along with 1t the lump
of salt 1s saxd to be dissolved No ome, not even an
expert, 1s able fo pick 1t up as before. The particle
‘wva’ 1s expletive , the meamng 1s, nonc can at all pick
it up. Why? Whencesoever, from whichsoever part,
one takes the water and tastes if, #f 15 salf But there
1s no longer any lump

Like this illustration, O Maitreyi, 18 thus greas
Reality called the Supreme Self, from which you have
been cut off by ignorance as a separate entity, through
your connection with the limiting adjuncts of the body
and organs, and have become mortal, subject to birth
and death, hunger and thirst, and other such relative
attributes, and identified with name, form and action,
and think you are born of such and such a family.
That separate existence of yours, which has sprung
from the delusion engendered by contact with the limit-
g adjuncts of the body and organs, enters 1ts cause,
the great Reality, the Supreme Selt, which stands for
the ocean, 1s undecaying, immortal, beyond fear, pure,
homogeneous like a lump of salt, Pure Intelligence,
mnfimite, boundless, without a break, and devord of
differences caused by the delusion brought on by
ignorance. When that separate existence has entered
and been merged in its cause, in other words, when
the differences created by ignorance arc gone, the
universe becomes one without a second, ‘the great
Reality.” Great, because It 1s greater than everything
else and is the cause of the ether etc.; Reality (Bhiita)
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—always a fact, for It never deviates from Its nature.
The verbal suffix ‘kta’ here denotes past, present and
future. Or the word ‘Bhiita’ may denote truth ; the
Jcxpression then would mean: It is great and true.
There may be things 1n the relative world as big as the
Himalaygs, for instance, created by a dream or 1llusion,
but they are not true , hence the text adds the qualify-
mg word ‘true.’ It 1s emdless. Sometimes this may
be in a relative sense ; hence the text qualifies it by the
term infimle Pure Intelligence . Iat. a solid mass nf
intelligence The word ‘Ghana’ (a solid mass) excludes
everything belonging to a different species, as ‘a solid
mass of gold or iron.” The particle ‘eva’ (only) is
mtensive. The idea 1s that there is no foreign element
m It

Question  1f 1t i1s one without a second, really
pure and untouched by the miseries of the relative
world, whence 1s this separate existence of the indi-
vidual self, m which 1t 15 born or dies, is happy or
miserable, possessed of the ideas of ‘I and mine,’ and
so on, and which 1s troubled by many a relative
attribute?

Reply 1 will explain 1it. There are the elements
transformed into the body, organs and sense-objects,
eonsisting of name and form. They are like the foam
and bubbles on the limpid water of the Supreme Self.
The mergence of these elements down to sense-objects
m Brahman, which is Pure Intelligence, through a
discriminating knowledge of the Truth has been spoken
of—like the emptying of nivers into the ocean. From
these elements called ‘truth,’ i.e. with their aid, the
self comes owt like a lump of salt. As from water

24
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reflections of the sun, moon and so on arse, or from
the proximity of such hmiting adjuncts as red cotton-
pads a transpareni crystal turns red and so forth, so
from the limiting adjuncts of the clements, transformed,
into the body and organs, the self comes out clearly as
an mndividualised entity. These elements, transformed
into the body, organs and sense-objects, from whch
the self comes out as an individual, and which are the
cause of its individualisation, are merged, hke rivers in
the ocean, by the realisation of Brahman through the
instruction of the scriptures and the teacher, and are
destroyed. And when they are destroyed hike the foam
and bubbles of water, this individualised existence too
is destroyed wnth them. As the reflections of the sun,
moon, etc. and the colour of the crystal vamsh when
their causes, the water, the red cotton-pad, and so on,
are removed, and only the (sun), moon, etc, reman
as they are, so the endless, infimte and hmpid Pure
Intelligence alone remains

After aitaiming (this oneness) the self, freed from
the body and organs, kas zo more particular con-
sciousness. This 1s what I say, my dear Maritreyi.
No more 1s there such particular consciousness as,
‘I so and so am the son of so and so , this 1s my land
and wealth , T am happy or miserable © For 1t 1s due
to ignorance, and since ignorance 1s absolutely de-
stroyed by the reahisation of Brahman, how can the
knower of Brahman, who 1s established 1n his nature as
Pure Intelligence, possibly have any such particular
consciousness? Even when a man 1s in the bedy,!

LE.g m the state of deep sleep,
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particular consciousness 1s 1mpossible , so how can it
ever exist 1n a man who has been absolutely freed from
the body and organs’ So said Yajfavaikya—pro-
pounded ths philosophy of the highest truth to s
wife, Maitreyi.
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13. Maitreyl said, ‘Just here you have
thrown me 1nto confusion, sir—by saying that
after attaining (onencss) the self has no more
consciousness.” Yajnavalkya said, ‘Certainly
I am not saying anything confusing, my dear;
this is qute sufficcent for knowledge, O
Maitreyi.’

Thus enhghtened, Maiireyi said, ‘By attributing
contradictory qualities just here, to this 1dentical
entity, Brahman, you have thrown me into confusion,
revered sir’ So she savs, ‘Just here,” etc. How he
attnbuted contradictory qualitics 1s being explaned -
‘Having first stated that the sclf 1s but Pure Intell-
gence, you now say that afier attaiming (oneness) 1t has
no more consciousness  How <an it be only Pure
Intelligence, and yet after attaining oneness have no
more consclousness?  The same fire cannot both be
hot and "cold. So I am confused on this point.’
Yajfiavalkya said, 'O Maitreyi, cerlainly I am not
saying amylhing confusing, ie. not using confusing
language ’



72 BRHADARANYAKA UPANISAD [2.4.13

Maitreyi ©: Why did you mention contradictory
qualities—Pure Intelligence and, again, absence of
consciousness ?

Yajfiavalkya : 1 did not attribute them to the
same entity. It is you who through a mistake have
taken one and the same entity to be potsessed of
contradictory attmbutes. I did not say this. What
I said was this: When the individual existence of the
self that 1s superimposed by ignorance and 1s connected
with the body and organs is destroyed by knowledge,
the particular consciousness connected with the body
etc., consisting of a false notion, 1s destroyed on the
destruction of the lhmiting adjuncis of the body and
organs, for they are deprived of their cause, just as
the reflections of the moon etc., and their effects, the
light and so forth, vamsh when the water and the like,
which form their support, are gone. But just as the
sun, moon, etc., which are the realities behind the
reflections, remain as they are, so that Pure Intelligence
which is the transcendent Brahman remains unchanged.
That has been referred to as ‘Pure Intelligence.” It is
the Self of the whole universe, and does not really pass
out with the destruction of the elements. But the
individual existence, which is due to ignorance, is
destroyed. ‘Modifications are but names, a mere effort
of speech,’ says another Sruti (Ch. VI. i. 4-6 and
iv. 1-4). But this 1s real. ‘This self, my dear, is
indestructible’ (IV. v. 14). Therefore this ‘great,
endless, infinite Reality’—already explained’ (par. 12)
—is gquite sufficient for knowledge, O Maitreyi. Later
# will be said, ‘For the knower’s function of knowing
cap never be lost ; because it is immortal’ (IV. iii. 30).
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14. Because when there is duality, as it
were, then one smells something, one sees
something, one hears somcthing, one speaks
something, one thinks something, one knows
something. (But) when to the knower of
Brahman everything has become the Self, then
what should one smell and through what, what
should one see and through what, what should
one hear and through what, what should one
speak and through what, what should one think
and through what, what should one know and
through what? Through what should one know
That owing to which all this is known—through
what, O Maitreyl, should one know the Knower?

Why then is it said that after attaining oneness
the self has no more consciousness? Listen. Because
when, i.e. in the presence of the particular or individual
aspect of the Self due to the limiting adjuncts of the
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body and organs conjured up by ignorance, there is
duality, as it were, 1n Brahman, which really 1s one
without a second, ie there appears to be something
different from the Self

Objection  Since dualty is put forward as an
object for companson, is it not taken to be rewl?

Reply  No, tfor another Srutz says, ‘Modifications
are but names, a mere etfort of speech’ (Ch. VI 1 4-6
and iv. I-4), also ‘One only without a second’ (Ch.
VI ii 1), and ‘All this s but the Self’ (Ch VII.
XXV, 2).

Then, just because there 1s duality as it were,
theretore one, he who smells. viz the unreal indi-
vidual aspect of the Supreme Sclf, comparable to the
reflection of the moon etc 1n water, smells something
that can be smelt, through something else, viz the
nose. ‘'One’ and ‘something’ refer to two typical
factors of an action, the agent and object, and ‘smells’
signifies the action and 1ts result As for instance in
the word ‘cuts ° This one word signifies the repeated
strokes dealt and the separation of the object cut into
two ; for an action ends in a result, and the result
cannot be perceived apart from the action Similarly
he who smells a thing that can be smelt does it through
the nose. The rest 1s to be explained as above One
knows somethang This 1s the state of ignorance. But
when ignorance has been destroyed by the knowledge
of Brahman, there 1s nothing but the Self When o
the knower of Brahman everything such as name and
form has been merged 1n the Self and has thus become
the Self, then what object to be smelt should one smell,
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who should smell, and through what instrument?
Similarly what should one see and hear’ Everywhere
an action depends on certain factors, hence when these
arc abscnt, the action cannot take place , and in the
absence of an action there can be no result  Therefore
so long as there 1s ignorance, the operation of actions,
their factors and their resulis can take place, but not
i the case of a knower of Brahman For to him
everything 1s the Self, and there are nr factors or
results of actions apart from It Nor can the universe,
being an unrealty, be the Self of anybody. Therefore
it 15 1gnorance that conjures up the idca of the ncn-
Self , strnictly speaking, there 1s nothing but the Self.
Thercfore when one truly realises the umty of the Self,
there cannot be any consciousness of actions, their
factors and their results. Hence, because of contradic-
tion, there 1s an utter absence of actions and their
means for the knower of Brahman. The words ‘what”
and ‘through what’ are meant as a fling, and suggest
the sheer impossibiiity of the other factors of an action
also , for there cannot possibly be any factors such as
the wnstrument  The 1dea 1s that no one by any means
can smell anything 1n any manner

Even m the state of ignorance, when one sees
something, through what instrument should one know
That owng to which all this 1s known’ For that
instrument of knowledge 1tself falls under the category
of objects The knower may desire to know not about
itself, but about objects. As fire does not burn itself,
so the self does not know 1tself, and the knower can
have no knowledge of a thing that is not its object.
Therefore through what instrument should one kgow
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the knower owing to which this universe is known, and
who else should know it? And when to the knower of
Brahman who has discriminated the Real from the
unreal there remains only the subject, absolute and
one without a second, through what instrument, O
Maitreyi, should one know that Knower?



SECTION V

The, section on Maitreyi was commenced in order
to indicate that means of immortality which is wholly
independent of rites. It 1s the knowledge of the Self,
with the renunciation of everything as part of it.
When It 1s known, the whole universe 1s known , and
It is dearer than everything , thercfore It should be
realised. And the way to this realisation 1s set forth
1n the statement that It should be heard of, reflected
on and meditated upon It should be heard of from
the spiritual teacher and the scriptures, and reflected
on through reasoning. The reasonming has been stated
1n the passage furmshing arguments in support of the
proposition, ‘All this 1s but the Self’ (Ch. VII xxv 2),
viz. that the umverse has sprung only from the Self,
has the Self alone for 1ts genus and dissolves only into
the Self Now the vahdity of this reason may be
questioned It is to refute this doubt that this section
15 commenced

Because there 1s mutual helpfulness among the
parts of the umverse including the earth, and because
it is common experience that those things which are
mutually helpful spring from the same cause, are of
the same genus and dissolve into the same thing, there-
fore this universe consising of the earth etc., om
account of mutual helpfulness among its parts, must
be like that. This is the meaning which is expressed
in this section. Or, after the proposition, ‘All this is
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but the Self,” has been supported by the reason that
the universe has its origin, continuance and dissolution
in the Self, the meaning 1s concluded with the present
section, which preponderates in scriptural evidence.
As the Naiyayikas say, ‘The restatecment of a propos:-
tion after stating the reason 1s concluston’ (Gau. N L.
1 39) Others! explain that the scriptural passages
preceding the illustration of the drum are for the
purpose of hearing, those prior to the present section
are for reflecion—since they give the arguments, and
the present section enjoins meditation. In any case,
since reflection through reasoming must be stnctly in
accordance with the verdict of scniptural evidence, and
meditation too must be i accordance with reflection
through reasonming, that is to say, with the findings of
scnptural evidence and reasoning, a separate enjoining
of meditation 1s unnecessary. Therefore, 1n our
opiuon, the allocating of separate sections to the hear-
ing, reflecion and meditation 1s meaningless At any
rate the meaning of this and the foregoing chapter is
summed up in this section

v gfudt aEat gamt ag, s gRe aath
At @y aEnawert giueat AMmAsTaRT:
g5, FREAADACH IIATEIRIAISTIAT: TaT,
wade & QSIAAT; RAIAR, ¢ o, &
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1. This earth is (like) honey?® to all beings,

1 The refcrence 1s to Bhartrprapaifica
2 That 1s, effect, or helpful.
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and all beings are (like) honey to this earth.
(The same with) the shining immortal being who
15 1 this earth, and the shining, immortal,
corporeal being mn the body  (The<e four) are
but this Self This (Sclf-knowledge) 1s (the
means of) immortality; this (underlying unity) is
Brahman, this (knowledge of Brahman) 1s (the
means of becoming) all.

This well-known earth 1s the honey or effect—being
like honey—of all beings from Hiranyagarbha down to
a clump of grass Just as a beeluve 1s made by a
great many becs, so 1s this earth made by all beings.
Likewise all beings are the honey or cffect of this earth
Also, the shimng, 1e possessed of the light of 1ntelli-
gence, and wmmortal bemg who s n this earth, and
the shiming. immortal—as above—corporeal being in
the body, 1e the self as idenlified with the subtle
body, are ke honey—being helpful-—to all beings, and
all beings are hke honey to them This we gather
from the particle ‘ca’ (and) in the text Thus these
four are the composite cffect of all beings, and all
beings are the effect of these four Hence the universe
has originated from the same cause That one cause
from which it has sprung 1s alone real—it 1s Brahman.
Everything else 1s an effect, a modihcation, a mere
name, an effort of speech merely This 1s the gist of
this whole section dcaling with the series of things
mutually helpful (The above fourfold division) is but
this Self that has been premised in the passage, ‘This
all is the Self’ (1. 1v. 6). This Self-knowledge is the
means of immortakiy that has been explamned to
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Maitreyi. This (underlying unity) is tbe Brahman
which has been introduced at the beginning of this
chapter in the passages, ‘I will speak to you about
Brahman’ (II. i. 1) and ‘I will teach you (about
Brahman)' (II. i. 15), and the knowledge of which is
called the knowledge of Brahman. Ths knowledge of
Brahman ¢s that by means of which one becomes all.

W A SN JAmt A, AEwat gai
o Ag; IERERg amdisgans: 0w,
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2. This water is like honey to all beings,
and all beings are like honey to this water. (The
same with) the shining, immortal being who is
in this water, and the shining, immortal being
identified with the seed in the body. (These
four) are but this Self. This (Self-knowledge) is
(the means of) immortality, this (underlying
unity) is Brahman, this (knowledge of Brahman)
is (the means of becoming) all.

Likewise waler. In the body it exists specially in
the seed.
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TRMAAACH IEATCANAAISTANT: TEW:, FGA
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3. This fire is like honey to all beings, and
all beings are like honey to this fire. (The same
with) the shining, immortal being who is in this
fire, and the shining, immortal being identified
with the organ of speech in the body. (These
four) are but this Self. This (Self-knowledge) is
(the means of) immortality, this (underlying
unity) is Brahman, this (knowledge of Brahman)
is (the means of becoming) all.

Simmularly fire. It exists specially in the organ of
speech.

o Ary: @t awt @, e @ S|t
WA 7Y 5 TAERTATE IR ST [,
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4. This air is like honey to all beings, and
all beings are like honey to this air. (The same
with) the shining, immortal being who is in this
air, and the shining, immortal being who is the
vital force in the body. (These four) are but
this Self. This (Self-knowledge) is (the means
of) immortality; this (underlying unity) is
Brahman; this (knowledge of Brahman) is (the
means of becoming) all.
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Likewise air. It is the vital force in the body.
The elements are called honey, because they help by
furnishing materials for the body While the beings,
shimng and so forth, residing in them are called honey,
because they help by serving as the organs. As has
been said, ‘The earth is the body of that ergan of
speech, and this fire 1s 1ts luminous organ’ (I v. 1I).

AquATTIEa: W yAEt a7, s e gart
yai oy ; surmiemigey  asndisaana:
g, TEAATH SRITESHAISIRE: IE,
FAY | AVSTREAT; |AFAH, 77 031, W[
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5. This sun is like honev to all beings, and
all beings are like honey to this sun. (The same
with) the shining, immortal being who 1s in this
sun, and the shining, immortal being identified
with the eye in the body. (These four) are but
this Self. This (Self-knowledge) is (the means
of) immortality; this (underlying unity) is
Brahman; this (knowledge of Brahman) is (the
means of becoming) all.

So also the sun is ke honey In the body, the
being identified with the eye

g fm: adet qEet @y, wat Bt @wife

qarfa Ay ; g g awdsgaT: gew,
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6. These quarters are hke honey to all
beings, and all beings are like honey to these
quarters. (The same with) the shining, mm-
mortal being who 1s these quarters, and the
shining, immo1tal being identified with the ear
and with the time of hearing, in the body. (These
four) arc but thus Self This (Sclf-knowledge) is
(the mcans of) mmmortality; this (underlying
unity) 1s Brahman, this (knowledge of Brahman)
15 (the mecans of becoming) all

Likewise the quarters ave lithe homev  Although
the ear 1s the counterpart of the quarters iz the body,
yet the being identified wnth the time of hearng 1s
mentioned, because he 1s specially mamfest at the time
of hcaring sounds

W g WA AW W, ST T SR
AT A 5 TEARAS AMMASHAIAT: 7,
TUTTAATH AMTEAR N TEISHTAL: TEW:, 50T |
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7. This moon 1s like honey to all beings,
and all beings are like honey to this moon. (The
same with) the shining, immortal being who is
in this moon, and the shiming, immortal being
identified with the mind in the body. (These
four) are but this Sclf. This (Self-knowledge) is
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(the means of) immortality; this (underlying
unity) is Brahman; this (knowledge of Brahman)
is (the means of becoming) all.

Similarly the moon. In the body, the being
tdentified with the mind.

v frgeadat qamt w7, s fAgw: @ity
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8. This lightning is like honey to all beings,
and all beings are like honey to this lightning.
(The same with) the shining, immortal being
who is in this lightning, and the shining,
immortal being identified with light in the body.
(These four) are but this Self. This (Self-knowl-
edge) is (the means of) immortality; this (under-
lying unity) is Brahman; this (knowledge of
Brahman) is (the means of becoming) all.

So also hghtning. In the body, the being idenii-
fied with the light that 1s 1n the organ of touch

o el : gl dqamt Ay, wer wwfie:
‘waifr g Ay ; TumEERaeemiE A
SPIRAT TV, THAAERE Y Secena-
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9. This cloud is like honey to all beings,
and all beings are hke honey to this cloud. (The
same wjth) the shining, immortal being who is
in this cloud, and the shining, immortal being
identified with sound and voice 1n the body.
(These four) are but this Self. This (Self-
knowledge) is (the means of) immortality; this
(underlying umity) 1s Brahman; this (knowledge
of Brahman) 1s (the means of becoming) all.

Likewse the cloud  Although the being identified
with sound is the one represented in the body, yet as
he 1s specially manifest 1in voice, he 1s here mentioned
as such

FIATEIS: @IS yEEl WY, AETERT
FEH ATt @ ; TR ImdsE-
T I8, TEARARH FTRERASTAG | SHAAT:
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10. This ether is like honey to all beings,
and all beings are like honey to this ether. (The
same with) the shining, immortal being who is
in this ether, and the shining, immortal being
who 1s (identified with) the ether in the heart, in
the body. (These four) are but this Self. This
(Self-knowledge) is (the means of) immortality;
this (underlying unity) is Brahman; this (knowl-

25
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edge of Brahman) is (the means of becoming)
all.

Similarly the ether In the body, the ether in
the hears.

It has been stated that the elements beginning
with earth and ending with the ether as also the gods,
identified respectively with the body and the organms,
are hke honey to each individual because of their
helpfulness. What connects them with these individ-
uals so that they are helpful like honey, is now being
described *

a ad: &3l amt A9, wer ade guifo
qar 7Y ; qymAREead SRS gev,
MRt GMEAAAsIANT:  JEN:, FRT &
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11. This rightcousness (Dharma) 1s like
honey to all beings, annd all beings are like honey
to this righteousness. (The same with) the
shining, immortal being who is in this righteous-
ness, and the shining, immortal being identified
with righteousness in the body. (These four)
are but this Self. This (Self-knowledge) is (the
means of) immortality; this (underlying unity)
is Brahman; this (knowledge of Brahman) is
(the means of becoming) all.

This righteousness, etc. Although righteousness is
not directly perceived, it is here described by the word
‘this’ as thowgh it were, because thie effects initiated by
it (earth etc.) are directly perceiwed. Righteousness
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has been explained (I. iv. 14) as consisting of the
Srutis and Smrtis, as the power which controls even the
Ksatriyas etc., which causes the variety of the universe
through the transformation of the elements, and which
1s practised by people. This last 1s another reason
why it has been mentioned here as something directly
perceived—as ‘this righteousness.” There truth and
nghteousness, consisting respectively of th. scriptures
and approved conduct, have been spoken of as one.
Here, however, in spite of their 1identity they are
mentioned as separate, because they produce their
effects 1n two distinct forms visible and invisible.
Righteousness that 1s mwisible, called Apiirva,® pro-
duces its effects invisibly 1n a general and a particular
form. In its general form 1t directs the elements such
as earth, and in 1its particular form 1t directs the
aggregate of body and organs, in matters relating to
the body. Of these, the shimng being who is n this
righteousness that directs the elements such as earth,
and, tn the body, (the bewng identified with nghteous-
ness) that fashions the aggregate of body and organs
(are also like honey to all beings and wvice versa).

W T gt Janat M, w67 gAed gailor
g A9, aumEEiARae ANmAISTaRE: e,
TRNTAVITH WAENARISHIAT: gOW:, A §
ASTATEAT ¢ CEATAH, & oF, & AN R

t Lit. pew According to the Mimamsakas every action,
after it 18 over, remains in a subtle form, which has the
peculiar, indestructible power of materialising at a subsequent
period as the tangible result of that action.
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12. This truth is like honey to all beings,
and all beings are like honey to this truth. (The
same with) the shiming, immortal being who is
mn this truth, and the shining, unmortal being
identified with truth in the body. (These four)
are but this Self. This (Self-knowledge) is (the
means of) immortality; this (underlying unity) is
Brahman; this (knowledge of Brahman) 1s (the
means of becoming) all.

Likewise that righteousness, in 1ts visble form as
good conduct that 15 practised, comes to be known as
truth. It also 1s twofuld—general and parucular  The
general form 13 nherent in the dements, and the
particular form 1n the body and orcans Of these,
(the being who 1s) wn thas truth that 1s inherent 1n the
elements and consists of present action, and, in the
body, (the bemng idenlified with the (ruthy that is
wnherent 1n the body and organs (are like honey to all
beings and wvice wversa) ‘The wind blows through
truth,” says another Srutt (Mn XXII 1),

12 ATg | At 7y, W€ agwey qai
AT 7Y ; PEEARSEATGT AmDSHARS: gET,
THAATH AFIRTAXNISTAND: &Y, AT &
FUSARTEAT ; LARAH , O A€, & FaA N 23 I

13. This human' species is like honey to all
beings, and all bemngs are like honey to this
human species. (The same with) the shining,

1 This includes the other species
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immortal being who is in this human species,
and the shining, immortal being identified with
the human species in the body  (These four) are
but this Self (This Self-knowledge) 1s (the
means of) immortality; this (underlying unity) is
Brahmay; this (knowledge of Brahman) is (the
means of becoming) all.

This particular aggregete of body and organs 1s
directed by nghteousness and truth The human and
other spectes are the particular types to which it
belongs  We observe mn hie that all beings are helpful
to one another only by belonging to the human or
other species  Therefore these species, human  and
the 1ost, are hde honex to all bergs These too may
be tndicated 1 two wavs—externally as well as intern-
ally !

AARA |Eal JEWE @I, SR gui
qare a9, gummteawreafa  AdmdsyaRa:
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14. This (cosmic) body 13 hike honey to all
beings. and all beings are hike honey to this
(cosmic) body. (The same with) the shining,
immortal being who 1s in this (cosmic) body, and
the shining, unmortal bemng who 15 this (indivi-
dual) self. (These four) are but this Self. This

1 Irom the standpoint of the person describing them
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(Self-knowledge) is (the means of) immortality;
this (underlying unity) is Brahman; this (knowl-
edge of Brahman) is (the means of becoming)

The aggregate of bodies and organs which is
connected with the human and other specfes, desig-
nated here as this body (1.e. the cosmic body), s like
honey to all beings.

Objection . Has this not been indicated by the
term ‘corporeal being’ in the passage dealing with,
earth (II. v 1)?

Reply . No, for there only a part, viz that which
is a modification of earth, was meant But here the
cosmic body, the aggregatc of bodies and organs
devoid of all distinctions such as those pertamning to
the body and the clements, and consisting of all
elements and gods, 1s meant by the expression ‘this
body.” The shining, immortal being who is sn this
{cosmic) body refers to the cosmic mund which is the
essence of the subtle (II. ni. 3). Only a part of it
was mentioned as being associated with earth etc. But
no manifestation with reference to the body is men-
tioned here, because the cosmic mind has no such
limitation. The term this self refers to the only
remaining entity, the individual self, whose purpose
this aggregate of gross and subtle bodies subserves.

| a1 agnen giel qammiafy, et
AT TAT; ATAT TTATA @ CTAN W Q%
wufqar:, cERwRAwRRR  auifr s, of
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15. This Self, already mentioned, is the
ruler of all beings, and the king of all beings.
Just ag all the spokes are fixed in the nave and
the felloe of a chariot-wheel, so are all beings,
all gods, all worlds, all organs and all these (indi-
vidual) selves fixed in Jdus Self.

This Self, already mentioned, refers to the Self'
in which the remaining individual self of the last
paragraph was stated to be merged (II v 12). When
the latter, which 1s possessed of the limiting adjunct
of the body and organs created by ignorance, has
been merged through the knowledge of Brahman in
the true Self (or Brahman), it—such a self—becomes
devoid of interior or exterior, entire, Pure Intelhgence,
the Self of all beings, and an object of universal homage
—the absolute ruler of all besngs, not like a prince of
a minister, but the king of all beings The expression
‘ruler of all’ qualfies the idea of kingship One may
be a king by just hiving hke a king, but he may not
be the ruler of all. Hence the text adds the qualifying
epithet ‘ruler of all’ Thus the sage, the knower of
Brahman, who is the Self of all beings, becomes free.
The question, ‘Men think, ‘‘Through the knowledge of
Brahman we shall become all ** Well, what did that
Brahman know by which It became all?’ (I. iv. g}—
is thus answered. That is, by hearing of one’s own

¥ That 15, the individual self as merged in the Supreme
Self.



392 BRHADARANYAKA UPANISAD [2 515

self as the Self of all from the teacher and the Srutis, by
reflecting on It through reasoning, and by realising
It at first hand, as explained in this and the previous
section (one becomes all), Even before realisation one
has always been Brahman, but through ignorance one
considered oneself different from It , onc hag always
been all, but through 1gnorance one considered oneself
otherwise ~ Therefore, banishing tfus 1gnorance tlirough
the knowledge of Brahman, the knower of Brahman,
having all the while been Brahman, became Brahman,
and having throughout been all, became all

The import of the scripture that was bnefly indi-
cated' has been completely dealt with Now 1llustra-
tions are being given to show that 1n this knower of
Brahman who 1s the self of all and has reahsed himself
as such, the whole umverse 1s fixed  Just as all the
spokes are fixed 1n the mave and the felloe of a charot-
wheel, so are all beings from Hiranyagarbha down to
a clump of grass, all gods such as Fire, all worlds such
as this earth, all organs such as that of speech, and all
these selves, which penetrate every body like a reflec-
tion of the moon in water and ar¢ conjured up by
ignorance—in short, the whole umverse, fixed 1n this
Self, 1e. 1n the knower of Brahman who has realised
his identity with the Supreme Self. It has been stated
(I. iv. 10) that Vamadeva, who was a knower of
Brahman, reabised that he had been Manu and the
sun ; this identification with all is thus explained:
This man of realisation, this knower of Brahman,
identifies himself with all as his limiting adjunct, is

iInl iv 1o and I ; 1
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the self of all, and becomes all. Again he is without
any hmiting adjuncts, without name, devoid of interior
or exterior, entire, Pure Intelligence, birthless, un-
decaying, immortal, fearless, immovable, to be describ-
ed as ‘Not this, not this,” neither gross nor subtle,
and so en

The logicians and certain self-stvled scholars versed
in the Srutis (Mimamsakas), not knowing this import
of them, think that they are contradictory, and fall into
an abyss of confusion by attempting fancaiful interpre-
tations This import of which we speak is borne out
by the following Mantras of the scriptures  ‘One and
unmoved, but swifter than the mind’ (I 4), and ‘It
moves, and does not move' (Is 5  Similarly 1n the
Taittiriva Aranyaka, ‘Than which there 1s nothing
higher or lower’ (Sv III. g, Mn X. 4) and 'He goes
on smging this hymn I am the food, I am the food,
I am the food,” etc. (Tai. 1II x 3). So in the
Chindogya Upamsad, ‘laughing (or eating), playing
and enjoyms’ (VIII xn 3), ‘If he desires to attan
the world of the Manes, (by = merr wih they
appear)’ (Ch VIHI u 1), ‘Possessed of all odours and
all tastes’ (Ch. III av. 2), and so on. In the Mun-
daka Upamsad too, (That which) knows things n a
general and particular way’ (I 1 g and IT u. 7), and
‘It is farther than the farthest, and again 1t 1s here.
right near’ (Mu. III i. ). In the Katha Upanisad too,
‘Minuter than an atom and higger than the biggest’
(I1. 20), and ‘Who (but me can knpw) that Deity who
has both joy and the absence of it?” (Ka. IL 21).
Also ‘Staying, It surpasses those that rum’ (36 -4)
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Similarly in the Giti: ‘I am the Vedic sacrifice and
that enjoined in the Smrtis’ (IX. 16), ‘I am the father
of this universe’ (IX. 17), ‘(The self) does not take on
anybody’s demerits’ (V. 15), ‘(Living) the same in all
beings’ (XIII. 27), ‘Undivided among divided
(things)’ (XVILI. 20), and ‘The devourer a® well as
producer’ (XIII, 16) Considering these and similar
scriptural texts as apparently contradictory in their
import, they, with a view to arriving at their true
meamng on the strength of their own intellect, put
forward fanaful interpretations, as for instance, that
the self exists or does not exist, that it is or is not the
agent, is free or bound, momentary, mere conscious-
ness, or nothing—and never go beyond the domain of
ignorance, because everywhere they see only contra-
dictions. Therefore those alone who tread the path
shown by the Srutis and spiritual teachers, transcend
ignorance. They alone will succeed in crossing this
unfathomable ocean of delusion, and not those others
who follow the lead of their own clever intellect.

The knowledge of Brahman leading to immortality
has been completely dealt with. It was this that
Maitreyi asked of her husband 1n the words, ‘Tell me,
sir, only of that which you know to be leading to
immortality” (IL. iv. 3; IV. v. 4). In order to extol
this knowledge of Brahman the following story is
introduced. The two Mantras are meant to give the
purport of the stox]f in brief. Since both Mantra and
Bmhma extol it, the capacity of the knowledge of
Brahihan to confer immortality and the attainment of
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identity with all becomes obvious as if it were sel up
on the highway. As the rising sun dispels the gloom
of night, so (does the knowledge of Brahman remove
ignorance). The knowledge of Brahman is also eulo-
gised in this way, that being in the custody of King
Indra it is difficult of attainment even by the gods,
since this knowledge carefully preserved by Indra was
altained after great pains even by the Advins, who are
doctors tp the gods. They had to behead the instruct-
ing Brihmana and fix a horse’s head on him. When
this was severed by Indra, they restored the Brih-
mana’'s head to its place, and heard the entire
knowledge of Brahman from lms own lips. Therefore
there neither has been nor will be—and of course there
is not—any better means of realising our hfe’s ends
than this. So this is the highest tribute that can be
paid to it.

The knowledge of Brahman is further extolled
thus: It 1s well known 1n the world that rites are the
means to attain all our hfe’s ends ; and their perform-
ance depends on wealth, which cannot possibly confer
immortality. This can be attained only through Self-
knowledge independently of rites. Although it could
easily be treated of in the ritualistic portion, under the
Pravargya ntes, yet, because of its contradiction to
rites, this Self-knowledge. coupled only with renuncia-
tion of the world, is discussed as the means of immort-
ality, after that portion is passed. This shows that
there is no better means of attajning our life’s ends
than this. In another way also is the knowledge of

Brahman eulogised. Everybody delights in compmy:
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The Sruti says, ‘He (Vird}) was not happy (alone).
Therefore people (to this day) do not like to be alone’
(I. wv. 3). Ydjfiavalkya, though just like any other
man, gave up through his Self-knowledge his attach-
ment to worldly objects such as wife, children and
wealth, became satisfied with knowledge, agd took
delight only n the Self The knowledge of Brahman
is further eulogised thus. Since Yajfavalkya, on the
eve of his departure from the worldiy life, instructed
his beloved wife about 1t just to please her We mfer
this from the following, ‘You say what 1> after my
heart Come, take vour seat.,” etc (IL. 1v 4)
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16. This is that meditaton on things
mutually helpful which Dadhyac, versed in the
Atharva-Veda, taught the Advins. Perceiving
this the Rsi (Mantra) said, ‘O Aévins in human
form, that terrible deed called Damisa which you
did out of greed, I will disclose as a cloud does
rain—(how you learnt) the meditation on things
mutually helpful which Dadhyac, versed in the
.%thzrva-Veda, taught you ‘through a horse’s

cad.’
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We have said that the story given here is for the
sake of eulogy. What is that story? It is as follows:
This refers to what has just been dealt with, for it is
present to the mind The particle ‘var’ is a reminder.
It reminds us of the story narrated elsewhere (S. XIV.
I 1, 1¢) in a different context, which is suggested by
the word that That meditation on things mutually help-
ful which was only hinted 1t, but not clearly expressed,
in the section dealing with the nte called Pravargya,
15 descnibed 1n this section in the words, "This earth,’
ctc. (I v 1) How was 1t hinted at there’>—
‘Dadhyac, versed in the Atharva-Veda, taught these
Aévins the section dealing with the meditation on
things mutually helpful , 1t was a favourite subject
with them ; therefore he came to them (wishing to
teach them) thus’ (§ XIV 1 v 13): ‘He said,
“Indra has told me that he will behcad me the
moment I teach 1t to anybody , therefore I am afraid
of mm. If he does not behead me, then 1 will accept
you as my disciples.”  They said, ““We will protect
you from lum.” “How wil you protect me?”
“When you will accept us as your disciples, we shall
cut off your head, remove 1t elsewhere and preserve
it Then bninging a horse’s head we shall fix it on
you , you wil teach us through that. As you do so,
Indra will cut off that head of yours, then we shall
bring your own hcad and replace it on you.”” "‘All
right,” said the Brihmana, and accepted the A$vins
as his disciples. When he did so, they cut off his head
and kept it by elsewhere ; then bringing a horse’s head
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they fixed it on him ; through that he taught them.
As he was teaching them, Indra cut off that head.
Then the A¢vins brought his own head and replaced
it on him’ (§. XIV. 1. 1. 22-24). On that occasion,
however, only that portion of the meditation on things
mutually helpful was taught which forms parf of the
rite called Pravargya, but not the secret portion known
as Self-knowledge. The story that was recited there is
here mentioned for the sake of eulogy. This is that
meditation on things mutually helpful which Dadhyac,
versed in the Atharva-Veda, taught the ASvins through
this device.

Percesving this deed the Rgs or Mantra said :
O Afvins wn human form, that terrible deed, etc.
‘That’ qualifies the remote Damsa, which is the name
of the deed. What kind of deed was it? ‘Terrible.’
Why was it done? Out of greed. People do terrible
deeds in the world tempted by greed ; these Asvins too
appear to have done exactly hke that What you have
done 1n secret, I will disclose. Like what? As a clowd
does rain. In the Vedas the particle ‘na’ used after a
word denotes comparison, not negation, as in the ex-
pression, ‘A$vam mna,’ (like a horse). ‘I will disclose
your terrible deed as a cloud indicates rain through
rumbling noise etc.’—this is the construction.

Objection : How can these two Mantras be in
praise of the Advins? They rather condemn them.

Reply : There is nothing wrong in it ; these are
eulogistic, not condgmnatory. Because in spite of
doing such a despicable deed they passed off absolutely
scathieless ; nor did they suffer anything in the unseea
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realm. Therefore these two Mantras are eulogistic.
People sometimes rightly construe blame as praise, and
likewise it is common knowledge that praise may be
blame in disguise.

The secret meditation on things mutually helpful,
known gs Self-knowledge, which Dadhyac, versed in
the Atharva-Veda, taught you through a horse’s head.
‘Ha’ and ‘im’ are expletives
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17. This 1s that meditation on things
mutually helpful which Dadhyac, versed in the
Atharva-Veda, taught the Advins. Perceiving
this the Rsi said, ‘O Asévins, you set a horse’s
head on (the shoulders of) Dadhyac, versed in
the Atharva-Veda. O terrible ones, to keep his
word he taught you the (ritualistic) meditation
on things mutually helpful connected with the
sun, as also the secret (spiritual) meditation on
them.’

This is that meditation, etc., is to be explained
as in the preceding paragraph ; it refers to the other
Mantra that relates the samc story. Dadhyac, versed
8 the Athsrva-Veda, etc. There may be others versed
in the Atharva-Veda ; so the term is qualified by
mention of the name, Dadhyac. ‘O Advins,’ etec.—
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this is spoken by the Rsi' who visualised the Mantra.
‘When the Brihmana’'s head was severed, you cut off
a horse’s head—O the cruelty of 1t'—and set 1t on the
Brihmana’s shoulders. And he taught you the meds-
tation on things mutually helpful that he had promsed
to teach you’ Why did he run the nsk of his hfe to
do this® To keep s word—desiring to fulfif his pro-
mise This 1s a hint that keeping one’s solemn pro-
mise 1s more unportant than even hic  What was the
meditation on things mutually helpful that he taught?
That which was connected with the sun  The head
of Yajia,? being severed, became the sun  I'o restore
the head the nte called Pravargya was started. The
meditation concerning the sevening of the head of
Yajha, 1its restoration, and so on, which forms a part
of the nte, is the meditation on things mutually helpful
connected with the sun Ternble ones—who destroy
their nval forces, or kill theirr enemies. ‘He taught
you not only the ritualishc meditation on things
mutually helpful connected with the sun, but also the
secret meditation on them rtelating to the Supreme

! Here Sankara explains the word n 1ts Liwral and more
plaesible meaning In paragraph 16 1t was eaplained as the
Mantra itself The name of the sage 1s Kaksivat For the
verses given i paragraphs 16, 17 and 19 see R —1 cxvi
12, T cxvn 22 and VI Alvn 18 respeetively

2Jat sacrifice Here 1t means Visnu, who 1s wdentified
with 1t For the story how Visnu, proud of his well-earned
excellence over the other gods, stood resting his clhun on the
extremity of a bow, and how the others out of jealousy got
some white-ants to ggaw off the bow-string, which resuited
m the severing of Vispu's head, sce $§ XIV 1. i. 6-10.
Compare also Tai. & V. i. 3-6
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Self’ which is dealt with in the present section, in fact,
throughout this and the preceding chapter The verb
‘taught’ is to be repeated here from above.
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18. This 1s that meditation on things
mutually helpful which Dadhyac, versed in the
Atharva-Veda, taught the Asvins. Perceiving
this the Rst said, * He made bodies with two feet
and bodies with four feet. That Supreme Being
first entered the bodies as a bird (the subtle
body).” He on account of his dwelling in all
bodies is called the Purusa. There is nothing
that 1s not covered by him, nothing that is not
pervaded by Him.

This 1s that meditation, etc , 15 to be explained as
before The two foregoing Mantras sum up the story
which 1s connected with the rite called Pravargya.
They express in the form of a story the purport of the
two chapters that have a beanng on that rite. Now
the text proceeds to describe through the two following
Mantras the purport of the two chapters that deal with
the meditation on Brahman. It has been said that the
Brahmana versed in the Atharva-Veda also taught the
Aévine a secret meditation on things mutually helpful.
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What that meditation was is now being explained. He
made bodies, etc.—the Supreme Lord who made this
universe come out of the unmanifested state, in the
course of His manifesting the undifferentiated name and
form, after first projecting the worlds such as this earth,
made bodies wilh {wo feet, viz. human and bird bodies,
and bodies wsth four feet, viz. animal bodies. That
Supreme Being, the Lord, first entered the bodies as a
bird, i.e. as the subtle body. The text itself explains
it: He on account of His dwelling in all bodies is
called the Purusa. There is nothing that is not covered
by Him ; likewise there is nothing that is not pervaded
by Him. That 1s, everything is enveloped by Him as
its inside and outside. Thus it is He who as name and
form—as the body and organs—is inside and outside
everything. In other words, the Mantra, ‘He made
bodies,” etc. briefly enunciates the unity of the Self.
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19. This is that meditation on things
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mutually helpful which Dadhyac, versed in the
Atharva-Veda, taught the Aévins.  Perceiving
this the Rsi said, ‘(He) transformed Himself in
accordance with each form; that form of His was
for the sake of making Him known. The Lord
on account of Miya (notions superimposed by
ignorance) is perceived as manifold, for to Him
are yoked ten organs, nay hundreds of them.
He is the organs; He is ten, and thousands—
many, and infinite. That Brahman is without
prior or posterior, without interior or exterior.
This self, the perceiver of everything, is Brah-
man. This is the teaching.

This is that meditation. etc., is to be explained as
before. (He) tramsformed Himself in accordance with
each form, or (to put it differently) assumed the like-
ness of each form. A son has the same form as, or
resembles, his parents. A quadruped is not born of
bipeds, nor vice versa. The same Lord, in the process
of manifesting name and form, ‘transformed Himself
in accordance with each form.” Why did He come in
so many forms? That form of His was for the rake of
making Him known. Were name and form not mani-
fested, the transcendent nature of this Self as Pure
Intelligence would not be known. When, however.
name and form are manifested as the body and organs,
it is possible to know Its nature. The Lord on account
of Méya or diverse knowledge, or (to give an alter-
native meaning) the false identifications created by
name; form and the elements, not in truth—is perceived
as manifold, because of these notions superimposed by
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ignorance, although He is ever the same Pure Inte]li-
gence. Why? For to Him are yoked, like horses to
a chariot, tem organs—called ‘Han’ because they draw
—nay hundreds of them. for the purpose of revealing
their objects , ‘hundreds.” because there are a great
many beings. Since there are a large numbeg of sense-
objects (the Supreme Self appears as mamfold). It 1s
to reveal them, and not the Self, that the organs are
yoked. As the Katha Upanisad says, ‘The self-born
Lord injured the organs by making them outgoing in
their tendencies’ (IV. 1) Therefore the Self 15 known
not in Its true nature as homogeneous Pure Intelligence.
but merely as the sense-objects

Questson : Then thuis Lord 1s one entity, and the
organs another’

Reply No . He is the organs, he is len, and
thousands—many, and infimte—because there are an
infinite number of beings. In short, that Brahman
which is the self is without prior, i.e. cause, or posterior,
re. effect, without interior or exterior, ie it has no
other species within It or without It What 15 this
homogeneous Brahman? This self. What 1s it? The
inner self that sees, hears, thinks, understands, knows ;
the perceiver of everything, because as the self of all it
perceives everything. This s the teaching of all
Vedinta texts—the gist of them. It leads to immorta-
lity and fearlessness. The import of the scriptures has
been fully dealt with.
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I. Now the line of teachers. Pautmaisya
(received it) from Gaupavana. Gaupavana from
another Pautimasya. This Pantimasya from
another Gaupavana  This Gaupavana from
Kaudika. Kausika fiom Kaundinya. Kaundinya
from Sandilya. Sandilya from Kausika and
Gautama. Gautama—

arfRasam, A oiteaamirea,
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2. From Agnive§ya. Agnivesya from
Sandilya and Anabhimlata. Apabhimlita from
another of that name. He from a third Ana-
bhimlita. This Anabhimlata from Gautama.
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Marya from Jatikarnya. Jatikarnya from
Asuriyana and Yaska Asurayana from Trai-
vani  Traivani from Aupajandhani He from
Asurn1  Asurt from Bhairadvija  Bharadvija
from Atrcy#® Atreya from Manti  Mant from
Gautarfia  Gautama from another Gautama.
He from Vatsva  Vatsya from Sindilva  $San-
dilya from Kaorva Ilipva  He fiom Kumara-
harta  Kumaraharnta from Gilava Galava
from Vidarbhikaundinva  He from Vateanapat
Babhrava He from Pathin Sanbhara  He from
Ayisya Angirase He from Abhuau Tvastra He
from Visvarapa Tivdstra He from the Advins.
They  from  Dadhyvac  Atharvana He  from
Atharvan Dana He from Mrivu Pradhvam-
sana  He from Pradhvimsana Pridhvam-
sana from Ekarst  Ekara from Viprachitt.
Viprachith from Vyasti  Vyastt from Sanaru,
Sanaru from Sanatana  Sanitana from Sanaga.
Sanaga from Paramesthin (Vird)) He from
Brihman (Hiranvagarbha)  Brahman s self-
born. Salutation to Brahmaf.

Now the hne of teachers for the first two chapters
called “Madhukinda, which am at exponnding  the
knowledge of Brahman, 1s being gigen as a eulogy on
the latter  Tlus s also a Mantra to be expounded and
regularly repeated  The word 'Vam<a’' (e of
teachers) 15 so called because oY 1ts resemblance to
a bamboo Just as a bamboo 1~ divided into sections,
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from Jatikarpya. Jatikamya from
%yma and Yaska. Asuriyana from Trai-
ni. Traivani from Aupajandhani. He from
Msuri. Asuri from Bhiradvaja. Bhiradvija
from Atreyl Atreya-from Manti. Minti from
Gautarfla. Gautama from angther Gautama.
He from Vitsya. Vitsya from $indilya. $ip-
dilya from Kaiforya Ilapya. He from Kumara-
harita. ~Kumaraharita from Galava. Gilava,
from Vidarbhikaundinya. He from Vatsanapit
Babhrava. He from Pathin Saubhara. He from
Ayasya Angirasa. He from Abhiiti Tvastra. He
kom Viévariipa Tvistra. He from the Aévins.
They from Dadhyac Atharvana. He from
gtharvan Daiva. He from Mrtyu Pridhvam-
@ha. He from Pridhvarisana. Pridhvam-
‘_‘”J's from Ekarsi. Ekarsi from Viprachitti.
fiprachitt from Vyasti. Vyasti from Sanaru,
Baniru from Sanitana. Sanatgna from Sanaga.
Sanaga from Paramesthin (Virdj). He from
Brahman (Hiranyagarbha). Brahman is self-
Bprn. Salutation to Brahma®'

Now the line of teachers for the first two chapters

lled Madhukdnda, which aim at expounding the
wledge of Brahman, is being gifen as a eulogy on
latter. This is also a Mantra to be expounded and
wolarly repeated,. The word ‘Vaméa' (line of
mhus)msocanedbemuseditsrmblmtn
Just as a bamboo is divided into sectioms,
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so 15 this line of tcachers divided into sections begiiu
from the top down to the root  The order of s

sion of teachers of the first four chapters {of the
book! of the $Satapatha DBrihmana) i1~ here spoken‘:l
as ‘Vamsa ’ In this st the names n the nominaty
case stand for the disaples, and those in the, ablaty 2
case stand for the teachers  Paramestinm 1w Virg
From Brahmun or Ilnanyagarbha- bovond him
Iine of tcachers docs not extend  As for Braliman!
It s selfoorn, cternal Salutation to that cleina
Bralhman

1Ot whuh the opening chapter of this work forris iy
third chapter (Kamya recopson)

2In whose mmd the Vidas were reveaded through' e
grace of the Lord, the ‘Brahman’ next mentionid

3 The fupreme Brahman of which the \odas are $ia
another forsn , hence” there (an be no question of sk
ongmatimg from some other source,



CHAPTER 1V
SECTION I

Thearelation of this and the next section to the
eceding one 1s as follows There a Being, to be
nown only from the Upamsads, has been descnbed as
Not this, not this,” who projects eight beings, viz. the
ne identified with the body and the rest, and with-
pdraws them into the heart (mind), again projects them
n five forms according to the quarters and withdraws
hem 1nto the heart, then umifies both heart and body,
Phich depend on each other, in the Sitra, the being
Bentficd with the universe, also called Samina, with
Bt fivefold function such as the Prana, and who
ganscends the being identified with the umverse with
s three states—the body, heart and Satra  The same
Pnz has been described both directly and as the
@igterial cause of the umiverse n the words, ‘Knowl-
pdze, Bliss,” etc (III 1x 28 7) Some more instruc-
h about Him has to be given by a reference to the
Bltics, that of speech and the rest. Hence this and
$ next section are being introduced 1 order to
Mfnish another means of doing this  The story is
&nt to show the custom to be observed on such
RERSIONS.
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1. Om. Janaka, Emperor of Videha, too&
his seat, when there came Yajiavalkya. Jana
said to him, ‘ Yajhavalkya, what has brougw
you here? To have some amimals, or to heat -
some subtle questions asked?’  ° Both, ():ﬁ
Emperor,” said Yajnavalkya

Janaka, Emperor of Videha, took his seat, je®

gave audience to those who wanted to see hum, when
there came Yarfiavalkya, cither to have or majntam -
something of his own, or, mm vi»w of the Emperor’s
desire for knowledge, to do lum a favour  Offering his
guest adequate worship, [anata ~aid to him, ‘Yajna-
valkya, what has brought vou kere? Isat o have some
more anmals, or to hear some suhbtle qumtmm‘asked‘-f
to hear from me questions on ~ubtle <ubjects till deci-
sions are armved at ?’ ‘Both ammals and questions,
O Emperor’ The word ‘Emperor’ indicates that
Janaka must have performed the Vijapeva sacrifieds
‘Emperor’ also means one who rules over territr)ﬂe's;.
through his vassals, who obey ins commands , or t
word may mcan, ‘Ruler of all India ’
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2. ‘Let me hear what any one of your
téachers may have told you ' ' Jitvan, the son
of Silina, has told me that the organ of speech
(fire)' 1s Brahman.” * As one who has a mother,
father and teacher should sav, so has the son of
Siina said this- that the organ of speech is
Brahman, for what can a person have who
cannot speak? But did he tell you about its
abode (body) and support?’ ‘ No, he did not’
‘ This Brahman 15 only one-footed, O Emperor.’
*Then you tell us, Yajiavalhya ” * The organ
of speech 1s 1ts abode, and the ether (the Un-
differentiated) 1ts support It should be meditat-
ed upon as intelhgence * ‘ What 1s intelligence,
Yajnavalkya?® ‘ The organ of speech itself, O
Emperor,” said Yajnavalkya, °through the

1 Throughout this and the next six paragraphs, the organ
means its presidug deity, except when 1t i1s the abode.
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organ of speech, O Emperor, a friend is known;
the Rg-Veda, Yajur-Veda, Sama-Veda, Athar-
vangirasa, (Vedic) history,’ mythology, arts,
Upanisads, verses, aphorisms, elucidations and
explanations, (the effects of) sacnifices, (of) offer-
ing oblations 1n the fire and (of) giving feod and
drink, this world and the next, and all beings are
known through the organ of speech alone, O
Emperor The organ of speech, O Fmperor, is
the Supreme Brahman The orgzan of speech
never leaves him who knowing thus meditates
upon 1t, all beings eagerly come to him, and
being a god, he attains the gods’ ‘1 give you
a thousand cows with a bull Iike an clephant,’
said Emperor Janaka  Yadjiavalkya replied,
‘My father was of opinion that one should not
accept (wealth) from a discple without fully
mstructing him. ’

‘But let me hear what any one of your teachers—
—for you serve several of them—may have told you.”
The other said, ‘My teacher Jitvan, the son of Silina,
has told me that the organ of speech, 1e 1ts presading
deity (fire), is Brahman’® Yajhavalkya said, ‘As ome
who has a mother adequately to instruct him 1 his
childhood, a father to instruct him after that, and a
teacher to Instruct hum from his imtiation with the holy
thread up to the completion of his studies, should say

! For an explanat'mn of these terms see commentary oa
II w 10
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to his disciple, so has Jitvan, the som of Silina, said
this—that the organ of speech is Brahman. Omne who
has had the advantage of these three sources of puri-
fication 1s a teacher 1n the primary sense of the word,
and never fails to be an authonty himself For what
can a fiersom have who cannol speak’—he achieves
nothing erther 1n this life or 1in the next

‘But did he ‘<ll vou about the abode and support
of that Brahman®’ ‘Abode’ means the body , ‘sup-
port’ 1s permanent resort Janaka said, ‘No, he did
not.” Yajnavalkya said, ‘If so, this Brakhman is only
one-footed, and lacking the remaiming three feet, 1t
will not produce any effect, even though meditated
upon ~ ‘Then you tell us, Yajhavalkya, for you know
(about them)’ Yajnavalkya said, ‘The organ of
speech ss its abode, or the body of the deity of the
organ of specch (fire), which 1s a form of Brahman,
and the ether known as the Undifferentiated 1ts suppors
at its nngin, during 1ts continuance and at its dissolu-
tion It should be meditated upon as inieliigence. The
sccret name of intellicence 1s the fourth quarter of
Brahman ; one should meditate upon this Brahman as
intelligence.’

‘What s sntelligence, Yajnavalkva’? Is intelligence
itself meant, or 1its effect {specch)? Is it different from
the organ of speech, like the bodv and support?’ ‘No.’
‘What 1s 1t then®' ‘The organ of speech tself, O
Emperor,” said Yajhavalkva, 1s intelligence: Intelli-
gence 15 not different from the organ of speech.’ How
is it> The reply 1s being given: Through the organ of
speech, O Emperor, a fniend 1s known, when somebody
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says, ‘He 1s our fnend’ Likewise the Rg-Veda etc.
Sacrifices mean the spiritual eftects produced by them ,
the same with offenng oblations, as well as giving food
and drnnk. This world, the present life, the next
world, the hfe to come, and all beings are known
through the organ of speech alone, O Em‘bcrorl There-
fore the organ of spcech, () Empcror, s the Supreme
Brahman  The organ of <prech never leaves him, the
knower of the Brahman described above., who Anowing
thus medilates upon 1f, all bangs eagerly come to him
with offerings etc, and bang a god m this very lfe,
ke atiatns the gods, 1> merged 1 them after death.
‘T pmve you a thousand cows with a bull ltke an
elephant,” said Emperor Junaka, as a return for the
instruction received  Yajsiucalkva rephied, ‘Mvy father
was of opimion that one should not accept wealth from
a disaiple without fully mstructing or satustying hine.
I too hold that view.’
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3. ‘Let me hear whatever any one may
have told you’' ‘Udaunka, the son of Sulba,
has told me that the wital force (Vayu) is
Brahman ® * As onc who has a mother, father
and teacher should sav, <o has the son of Sulba
said this-- that the vital force 1s Brahman, for
what can a peron have who dors not ive? But
did he tell you about its uboude (body) and
support?’  “No, he did not” ‘ This Brahman
1s only one-footed, O Empaor’ ‘Then you
tell us, Ydjnavalkya’ ' The wvital force 1s its
abode, and the etner (the Undiffercntated) its
support It should be meditated upon as dear.’
‘What is dearness, Yajyldavalkya?’ ‘ The wital
force itself, O Emperor,’ sud Yiajiavalkya, * for
the sake of the wital force, O Emperor, one
performs sacrifices for one for whom they should
not be performed, and aceepts gifts from one
from whom they should not be accepted, and it
is for the sake of the wital force, O Emperor,
that one runs the nisk of one's life in any quarter
one may go to. The vital force, O Emperor, is
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the Supreme Brahman. The vital force never
leaves him who knowing thus meditates upon it,
all beings eagerly come to him, and being a god,
he attains the gods’ ‘I giwve you a thousand
cows with a bull like an elephant,” saidd Emperor
Janaka. Yajiavalkya rcphed, ‘ My father was
of opinion that one should not accept (wealth)
from a disciple without fully instructing him.’

‘Let me hear whatever,” etc ‘Udanka, the son of
Sulba, has told me that the wlal force is Brahman.’
‘The wital force’ means the deity Vayu, as ‘the organ
of speech’ in the preceding paragraph mcant the deity
fire ‘The wital force 1s its abode, and the ether (the
Undifferentiated) sfs support’ Its secret name: ‘It
should be meditated upon as dear ' ‘For the sake of
the vital force, O Emperor, one performs sacnfices for
one for whom they should not be performed, such as
even an outcast, and even accepts gifts from one from
whom they should not be accepted, for instance, an
Ugra' ; and ome runs the nsk of one’s life sn any
quarter infested by robbers etc that ome may go to.
All this is possible because the wvital force is dear: I8
is for the sake of the wital force, O Emperor There-
fore the wtal force, O Emperor, ss the Supreme
Brahman. The vital force never leaves him,” etc. The
rest has been explained.

R A whoegrEnia ; e -

1 Ope born of 3 Ksatriya father and a Sddra mother,
and generally characterised by cruelty.



414) BRHADARANYAKA UPANISAD 577

ﬁdz,agﬁaﬁ%; T WIGHTGIHTATETIET,
BOR, T agrwisareed s@fy, aummds g
& enfyfa; wmefg & qermad alfegm A
Rswfiffe ; cwamen qacamfefa; & 4 @ g
qrEaer! ; IRATTIAY , AR qAAGT, QAR -
AZATENS ; KT AT AFAAD TR FTiSfA
e, S 9 Gur erewEEniih, |
AETAtf, o WElk ; 9gd G ow
wE ; A+ gReri, AT qarahwRta, 39
e FuWaafa, g o fEgmageed ;e
Bﬁéﬁ“&%@mm?}%ﬁ:;ﬂ g are-
4Rt foar Rswera awghrs et@fan g

4 'Let me hear whatever any one may
have told you ' * Barku, the son of Vrsna, has
told me that the eye (sun) 1s Brahman.” * As
one who has a mother, father and teacher should
say, so has the son of Vrsna said this—that the
eye 15 Brahman  For what can a person have
who cannot see? But did he tell vou about 1its
abode and support-" ‘ No, he did not.” * This
Brahman 15 only one-footed, O Emperor.’
“Then vou tell us, Yajfavalkya’ ' The eye 1s
its abode, and the ether (the Undifferentiated)
its support It should be meditated upon as
truth.” ‘ What 15 truth, Yajhavalkya® ‘The
eye itself, O Emperor,” said Yajhavalkya, “if a

37
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person, O Emperor, says to one who has seen
with the eyes, ‘ Have you seen?”’ and one
answers, ‘‘ Yes, I have,”” then it is true. The
eye, O Emperor, is the Supreme Brahman. The
eye never leaves him who knowing thus meditates
upon it; all beings eagerly come to him; and
being a god, he attamns the gods,” ‘I give you
a thousand cows with a bull hke an elephant,’
said Emperor Janaka  Yajnavalkya replied,
‘My father was of opinion that one should not
accept (wealth) from a disciple without fully
instructing him.’

‘Let me hear,” etc  Barku, the son of Vrsna, etc
The eye s Brahman  The sun 1s the presiding deity
of the eye. The secret name 1s truth  ‘Because what
one hears with the ears may be false, but not what one
sees with the eyes, therefore if a person, O Emperor,
says to one who has seem unth the eyes, ""Have you
seen the elephant?’’ and he answers, “'Yes, I have,”
then 1t is considered frue , while 1f another says, ‘'I
have heard of 1t,” 1t may not correspond with fact.
But what 1s seen with the eyes is always true, as it
corresponds with fact ’
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5. ‘Let me hear whatever any one may
have told you’ ‘ Gardabhivipita, of the line of
Bharadvaja, has told me that the ear (the
quarters) 15 Brahman.” ‘As one who has a
mother, father and teacher should say, so has
the descendant of Bharadvaja said this—that the
ear is Brahman, for what can a person have who
cannot hear? But did he tell you about its
abode and support:’ ‘No, he did not.” * This
Brahman is only one-footed, O Emperor.” * Then
you tell us, Yajnavalkya * ‘ The ear 1s its abode,
and the ether (the Undifferentiated) 1ts support.
It should be meditated upon as mfmte.” * What
is infinity, Yajiavalkya’ ‘the quarters them-
selves, O Emperor,’ said Yajfhavalkya, * there-
fore, O Emperor, to whatever dijection one may
go, one ncver reaches its end. (Hence) the
quarters are infinite. The quarters, O Emperor,
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are the ear, and the ear, O Emperor, is the
Supreme Brahman. The ear never leaves him
who knowing thus meditates upon it; all beings
eagerly come to him, and being a god, he attains
the gods.” ‘I give you a thousand cows with a
bull like an elephant,” said Emperor t‘janaka
Yajiavalkya replied, ‘ My father was of opinion
that one should not accept (wealth) from a
disciple without fully instructing him.’

‘Let me hear,” ctc Gardabhivipita, of the hne
of Bharadvaja, ctc The ear 15 Brahman  The
quarters are the presiding deities of the ear ‘It
should be meditated upon as infimie." ‘What 1s the
wmfinity of the ear?’ ‘Because the quarlers themselves
are the infimty, therefore, O Emperor, lo whatever
direction, east or north, one may go, one never reaches
tts end Hence the quarters ave infimte The quarters,
O Emperor, are the ear Therefore the infinity of the
quarters is also that of the ear’
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6 ‘Let me hear whatever any one may
have told you * ‘ Satyakama, the son of Jabala,
has told me that the Manas (here, the moon) is
Brahman.” “ As one who has a mother, father
and teacher should say, so has the son of Jabala
said this—that the Manas 1s Brahman, for what
can a person without the Manas have? But did
he tell you about 1ts abode and support?” ‘ No,
he did not * ‘ This Brahman 1> only one-footed
O Emperor* * Then you tell us, Yajhavalkya.
* The Manas 1s 1ts abode, and the ether (the Un-
differentiated) 1ts support It should be medi-
tated upon as blies’  “ What 15 bhss, Yajfa-
valkya?’ ‘The Manas itself, O Emperor,” said
Yajhavaltkya, < with the Manas, O Emperor, a
man (fancies and) woos a woman. A sobn
resembling him 1s born of her, and he is the
cause of bliss. The Manas, O Emperor, is the
Supreme Brahman The Manas never leaves
him who knowing thus meditates upon it; all
beings cagerly come to im, and being a god, he
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attains the gods.” ‘I give you a thousand cows
with a bull hike an elephant,’ said Emperor
Janaka. Yajnavalkya replied, ‘* My father was
of opinion that onc should not accept (wealth)
from a disciple without fully instructing him.’

‘Satyakama, the son of Jabala,” c¢tc  The moon
is the presiding deitv of the Manas The sccret name
is bliss “Because the Manas itself 1s bliss, therefoie
with the Manas a man fancies and woos a woman
From that a son resembling him ss born of that woman,
and that son s the cause of bliss [ thercfore the Manas,
which brings this son into being, 1s bliss’
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7 'Let me hear whatever any one may
have to]d you’ ‘ Vidagdha, the son of Sakala,
has told me that the heart (mind, here, Prajapati)
is Brahman ’ “ As one who has a mother, father
and teacher should say, <o has the son of Sakala
said this —that the heart 1s Brahman For what
can a peison without the heart have? But did
he tell you about 1ts abode and support®” *‘ No,
he did not” ‘ This Brahman 1s only one-footed,
O Emperor ° " Then vou tell us, Yajiavalkva.’
‘ The heart 15 1ts abode, and the ether (the Un-
differentiated) 1ts support. It should be medi-
tated upon as stabiity © * What 1s stability,
Yajyhavalkya?  ‘ The hcart atself, O Emperor,’
said Yajfavalkya, ‘ the heart, O Emperor, 1s the
abode of all beings, and the heart, O Emperor,
1s the support of all beings, on the heart, O
Emperor, all beinge rest, the heart, O Emperor,
1s the Supreme Brahman  The heart never
leaves him who knowing thus meditates upon
1t; all beings eagerly come to him; and being
a god, he attains the gods.” ‘1 give you a
thousand cows with a bull hke an elephant,’
said Emperor Janaka. Yﬁjﬁ‘ava]kya replied,
‘My father was of opinion that one should not
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accept (wealth), from a disciple without fully
instructing him.’

Vidagdha, the son of Sakala, etc. The heart is
Brahman. The heart, O Emperor, ss the abode of
all beings. We have already said in the section
relating to Sakalya that all beings consisting bf name,
form and action depend on the heart (mind) and rest
onit.! ‘Therefore on the heart, O Emperor, all besngs
rest. Hence st should be meditated upon as stabrlsly ’
Prajapati (Hiranyagarbha) 1s the presiding deity of the
heart

! Sec commentary on III ix. 24.
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1 Janaka, Emperor of Videha, rose from
his lounge and approaching Yajfavalkya said,
‘Salutations to vou, Yajnavalkya, please -
struct me ' Yajnavalkya repled, ‘As one
wishing to go a long distance, O Emperor,
should «eccure a chanot or a boat, so have you
fully cquipped your mind with so many secret
names (of Brahman).  You are lLkewise re-
spected and wealthy, and you have studied the
Vedas and heard the Upamsads; (but) where
will you go when you are separated from this
body ?’ ‘I do not know, sir, where 1 shall go.’
‘Then T will tell you where you will go.”  ‘Tell
me, sir.’

Janaka, Emperor of Videha, ctc  As Yajiavalkya
knew all aspects of Brahman with their attnbutes,
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Janaka gave up his pride of teachership, rose from his
lounge, a particular kind of seat, and approaching
Yajravalkya, 1 e. prostrating limself at his feet, sa:d,
‘Salutations lo you, Yajhavalkva, please instruct me.’
The word “1tt" marks the close of s speech  Yayna-
valkya replicd, “As n the world one wishing to go a
long distance should secure a chariof, 1f he wants to
go by land, or @ boat, 1f he wants to go by water, so
have you fully equpped vour mind with so many
secret mames (of Brahman)—by meditating upon
Brahman 1n so many aspects beanng those names, Not
only that, you arc hikewtsc respected and wealthy, not
poor, and you have studied the Vedas and heard the
Upanisads from teacher-  Although you are thus
endowed with all glores, you are but in the mdst of
fear owing to the absence of Siulf-knowledge, 1¢ you
are far from achieving the object of your hfe, till you
realise the Supreme Brahman With all this ountfit
serving as a boat or chanot, where will you go when
you are separated from this body’ What will you
attain?’ ‘I do not know, sir, where I shall go’ 'If
thus you do not know where you will go to achieve the
object of your Iife, then I will tell vou where you wnil
Listen.”

’

£0." ‘Tell me, sir, 1f you are gracious to me
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2. This bein.g who 1s 1 the night eye is
named Indha. Though he 1s Indha, he is
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indirectly called Indra, for the gods have a
fondness, as 1t were, for indirect names, and
hate to be called directly.

This being who 1s speaially located in the nght eye
—the being in the sun who has been described before
i the Hictum, ‘The eye 1s Brahman® (IV. i 4), and
15 called Satya—is named Indha This being, on
account of his 1.splendence, has an obvious name,
Indha Though he 1s Indha he is indirectly called
Indra, for the gods have a fondness, as it were, for
mmdivect names, and hatc {o be called directly Thus
you have attamed the self called Vaidvanara
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3. The human form that 1s 1n the left eye
18 his wife, Viray (matter) The space that is
within the heart 1s their place of umon. Their
food is the lump of blood (the finest essence of
what we eat) in the heart. Their wrap is the

net-like structure in the hearl.  Their road for
moving is the nerve that goes upward from the
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heart ; 1t 1s like a hair spht into a thousand parts.
In this body there are nerves called Hita, which
are placed 1n the heart  Through these the
essence of our food passes as 1t moves on.
Therefore the subtle body has finer food than the
gross body.

The human form that 1s wn the left eye s s wife,
Viragj Of Indra or the sclf called Vaisvanara whom
you have attained, Vira], or matter, 1s the wife, both
being objects of enjoyment This couple, matter and
its enjoyer, 1s umted m dieams ' How? The space
that is wsthin the lump of flesh called the heart ss their
place of wunion, the place where Indra and his wife
cnjoy cach other’s company  7her food, or means of
sustenance, s the following What 1s it? The lump of
blood—l1t ) blood 1n the form of a lump —in the heart
The food we eat takes two forms , the gross part goes
down (and 1s excreted), and the rest 1s metabolised 1n
two ways under the action of the internal heat That
part of the chyle which 1s of medium fineness passes
through the successive stages of blood etc, and
nourishes the gross body made up of the five elements
The finest part of the chyle 1s ‘the lump of blood,
which, penetrating our fine nerves, causes Indra—
1dentified with the subtle body and called Tanasa-—who
15 umited with his wife 1n the heart, to stay in the

1Vigva (or Vaidvanara), Taijasa and Prajfia are the
names of the self as identified with the gross, the subtle and
the causal body, respectively, 1o the states of wakefulness,
dream and dreamless® slecep  Hence the Vaidvapara itself 1s
now being described as the Taijasa for the purpose of medita-
tion
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body. This is what is expressed by the passage,
‘Their food,” etc

There are other things also Thewr wrap s, etc
People who sleep after their meals use wraps , the Srutf
15 fancying that stmilanty here  What 1s the wrap ot
this coyple? The nei-hke structure in the heart.
‘Net-hke,” because of the numerous opemings of the
nerves  Their road for mouving, or coming from the
driam to the waking state, s the nerve that goes
upward from the heart Its size 1s being given: As
in the world a hair spht nto a thousand parts 1s
extremely fine, so 1s 1t In {lus body there are nerves
called Hita, which are placed 1n that lump of flesh, the
heart  From 1t they branch off everywhere like the
filaments of a Kadamba flower Through these
extremely fine nerves the food passes as st moves on
The body of Indra (the subtle body) 1s nourished by
this food and held fast as by a cord Because the
gross body 1s nounished by gross food, but this subtle
body, the body of Indra, 1s sustained by fine food.
The food that nournishes the gross body is also fine, in
comparnison with the gross substances in the body that
are ehminated , but the food that sustains the subtle
body is finer than that Hence the gross body has fine
food, but the subtle body has finer food than the gross
body ‘Sarira’ 1n the text 1is the same as ‘Sarira’
(body) The 1dea is that the Taijasa 1s nourished by
finer food than the Vaiévanara
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4. Of the sage (who 15 1dentified with the
vital force’), the east 1s the eastern wital force,
the south the southemn wvital force, the west the
western vital force, the north the northern vital
force, the direction above the upper wvital force,
the direction bclow the nether wvital force, and
all the quarters the different vital forces.  This
self is That which has been described as ‘Not
this, not this,” ‘It is imperceptible, for It is never
perceived ; undecaying, for It never decays ; un-
attached, for It is never attached , unfettered—It
never feels pain, and never suffers injury  You
have attained That which 1s free from fear, O
Janaka,’ said Yajhavalkya. ‘Revered Yajha-
valkya,” said Emperor Janaka, ‘may That
which is free from fear be yours, for you have
made That which 1s free from fear known to us.

L]
1 That is, the Prajfin, of which the vital force s a limit-
ing. adjunct.
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Salutations to you'!  Here 15 this (empire of}
Videha, as well as myself at your service !’

This Tapyasa which 1s 1dentified with the heart
(mind) 1s supported by the subtle wvital force, and
becomes the vital force, (here, the Prajia). Of the
sage whe has first attained the Vaidvanara, then the
Tanjasa, or the sclf identihed with the mind, and after
that the sclf identrfied with the vital force (Prajfa),
the east s the eastern uvital force , similarly the south
the southern wital force, likewise the west the western
vital force, the north the northern wital force, the direc-
tion above the upper wvital force, the direction below
the nether wital force, and all the quarters the different
wital forces Thus the sage 1dentifies himself, by
stages, with the vital force that comprises everything
Then withdrawing tlus all-compnising wital force into
the nner self, he next attamns the natural state of
the Witness, the transcendent Self that is described as
‘Not this, not this’  This self which the sage thus
attains s That which has been described as “Not ths,
not this ° This passage, up to ‘never suffers imjury,’
has already been explained (III 1x 26)  ‘You have
altasned That which 1s free from fear due to birth,
death, etc., O Jaraka,” said Yariavalkva This is 1n
fulfilment of the statement, ‘Then I will tell you where
you will go.” ‘Revered Yajpiavalkya,” smd Emperor
Janaka, ‘may Thal wlich is frce from fear be yours
oo, for you have made That which 1s free from fear,
the Brahman, known or accessible fo wus, by the
removal of the veil of ignorance created by the limiting
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adjuncts What else can I give you in return for this
knowledge, for you have presented the Atman Itself?
Hence salutations to you ! This (empire of) Videha is
yours—enjoy 1t just as you will. I myself too am at
your service  Please use me as well as the empire just
as you hke.’



SECTION I1I

The connection of the present section with the
preceding portion 1s as follows  The individual self —
the Brahman that 1s immedate and drect, the self that
15 within all —is identical with the Supreme Self We
know this from suci, Sruti texts as, ‘There 1s no other
witness but Him’ (IIT wii 23), and ‘There is no other
witness but This’ (III wviu 11), as well as ‘This self
has entered into these bodies” (I 1v %), and 1t is
inferred from 1its functions of specch etc  That 1t exists
and 1s different from the body, has been known in the
dialogue between Balaki and Ajatadatru (IT 1) 1n the
Madhukinda from the demal of agency and enjoyment
to the vital force etc  Nevertheless, 1n the section deal-
ing with the question of Usasta, in the words, ‘That
which breathes through the Prana,” etc (III v 1), it
has been known 1n a general way, from the introduc-
tion of the functions of breathing etc, that the self 1s
to be inferred from these functions, and in the words,
‘Witness of vision,” etc (III 1v. 2), it bas been more
particularly known as being by nature constant intelh-
gence. It suffers transmigration owing to adventitious
hmiting adjuncts, as for instance the appearance of a
rope, a desert, a mother-of-pear!, and the sky as a
snake, water, silver and blue respectively, is due to the
superimposition of foreign elements, not intrinsically.
But devoid of the hmiting adjuncts, it is known as

1 Ignorance and 1ts effects.
38
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indefinable, to be described only as ‘Not this, not this,’
the Brahman that 15 immediate and direct, the sclf that
1¢ within all, the Immutable, the Internal Ruler, the
mughty Ruler, the Bemg who 1s to be known only
through the Upanisads, Knowledge, Bliss and Brah-
man That same Brahman which 15 immeghate and
within all has again been taught (by the mention of
some particular ways of attaiming Ity (Lastly, 1t has
been stated-} He who 1s called Indha (Vaisvinara)
takes fine food , bevond 1t, in the heart, 1» the self
identified with the subtle body, which takes finer food ,
higher still 1s the self 1dentified with the universe, which
has the ~ital force for its hmmting adjunct (1e the
Prajna). By dissolving tin the Supreme Self) through
knowledge even this self identthed with the umverse,
which 15 but a hmiting adjunct, hike the -nake, for
mstance, m the 1ope, (the transcendent Brahman
referred to 1n the passage), ‘This self 1s That which has
been descnbed as ‘Not this, not this” " (ITT 1x 20),
has been known Thus did Yajdavalkya set Janaka
bevond fear bv a brief reference to scriptural evidence
Here, in a diffcrent connection,! the states of wakeful-
ness, dream, profound sleep and transcendence have
been i1ntroduced 1in the words, ‘Indha,” ‘Has finer
food,” ‘The different wital forces,’ and ‘This self i
That which has been deseribed as **Not this, not ths,”
Now Brahman 1s to be studied at length through those
very states of wakefulness ctc, with the help of vahd
reasorung , Janaka 1s to be helped to attamn the

! To show the order of gradual emancipation
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Brahman that 15 beyond fear , the existence of the self
should be established by the removal of the doubts
raised agamnst 1t , and 1t should be known as being
different from the body, pure, self-effulgent, by nature
1dentical with constant intelligence and superlative bliss,
and beybnd duahty For this purpose the pre-ent
scction 15 introduced  The story 15 meant to indicate
the method of imp.arting and receiving the instruction,
and 1s particularly a4 culogv on knowledge, as s
suggested by the granting of the boon etc!
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1 Yajiavalkva went to Janaka, Emperor
of Videcha  He thought he would not say any-
thing. Now Janaka and Ydjhavalkya had once
talked on the Agnihotra, and Yajfiavalkva had
offered him a boon  He had begged the hiberty
of asking any questions he hked , and Yajna-
valkya had granted him the boon  Soat was the
Emperor who first asked hun
Yapmavalkva went to Janaka, Emperor of Videha
While going, he thought he would not sav anytiing to
the Empetor The object of the viait was to get more
wealth and maintain that alrcady possessed.  Yajna-

! Since the Emperor chose this very boon, in preference
to any other
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this reason that in deading subtle religious matters
deliberation by a conference 1s sought. A good deal
also depends upon individual qualifications A con-
ference may accordingly consist of ten persons, or
three, or one Therefore, though the Emperor 1s
skilled 1n reasoning, yet 1t 1s quite proper for him to
ask Yajfiavalkya, because people may have® varying
capacittes for understanding Or 1t may be that the
Srut1 1tself teaches us through the garb of a story, by
setting forth a mode of rcasoming in conformity with
our ways of thinking

Yajiavalkya too, knowing Janaka’s iniention,
desired to teach him about the hght of the sclf that s
other than the body, and took up a ground of infercnce
that would establish this extracorporeal hght  For
instance, he said, ‘The light of the well-known sun,
O Emperor’ How? ‘It is through the hght of the
sun, which 15 outside his body and helps the function
of the eyes, that the ordinary man sits, gocs out to the
field or forest, and going there works and returns the
way he went’ The use of many specifications 15 to
indicate that the hght' 15 well known to be essentially
different from the body , and the ciing of many
external lights 1s to show that the ground of inference
is unfatling. “Just so, Yajnavalkya.'

weafa AMfEy aer PRsdatard gey
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1 Which remains the same under all these varying
circumstances
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3  ‘When the sun has set, Yajiavalkya,
what serves as the light for a man?’ ‘The moon
serves as his light. It 15 through the light of the
moon that he sits, goes out, works and returns.’
‘Just so, Yajnavalkya.’

Likewise, “When the sun has set, Yajhavalkya,
what serves as the light for a man?'  ‘1he moon serves
as his hght’
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4 ‘When the sun and the moon have both
set, Yajnavalkya, what serves as the hght for a
man?’ ‘The fire serves as his hght. It is
through the fire that he sits, goes out, works and
returns © ‘Just so, Ydjhavalkya’

When the sun and the moon have both set, the fire
serves as the hght
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5. ‘When the sun and the moon have both
set, and the fire has gone out, Yajfigvalkya,
what serves as the light for a man?’ ‘Speech
(sound) serves as s light. Tt is through the
light of speech that he sits, goes out, works and
returns.  Theiefore, O Emperor, even when
one’s own hand is not clearly visible, 1if a sonnd
is uttered, one manages to go there ' ‘ Just so,
Yajnavalkya.’

When the fire has gone out, speech serves as the
light ‘Speech’ here means sound Sound, which is
the object of hearing, stimulates the ear, its organ ; this
gives nise to discnmination in the mund , through that
mind a man engages 1n an outward action. Elsewhere
it has been said, ‘It 1s through the mind that one sees
and hears’ (I. v. 3). How can speech be called a
light, for 1t is not known to be such®? The answer is
being given: ‘Therefore, O Emperor,” etc. Because
a man hves and moves in the world helped by the
light of speech, thercfore 1t is a well-known fact that
speech serves as a hght How? ‘Even when, as in
the rainy season, owing to the darkness created by
clouds generally blotting out all light, one’s own hand
is mot clearly visible—though every activity is then
stopped owing to the want of external light——f a sound
is utiered, as for instance a dog barks or an ass brays,
one manages to go there. That sound acts as a light
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and connects the ear with the mind ; thus speech
(sound) does the function of a light there. With the
Belp of that sound serving as a light, the man actually
goes there, works at that place and returns.” The
mention of the light of speech includes odour etc  For
when odour and the rest also help the nose and other
organs, a man 1s tnduced to act or dissuaded from it,
and so on. So they too help the body and organs.
‘Just so, Yajravalkya.’'
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6. ‘When the sun and the moon have both
set, the fire has gone out, and speech has
stopped, Yajfiavalkya, what serves as the light
 for a man?’ ‘The self serves as his light. ltis
through the light of the self that he sits, goes out,
. works and returns.” ‘Just so, Yajhavalkya.’

When speech also has stopped and other external
aids too, such as odour, all the activities of the man
would stop. The idea is this. When the eyes and
other organs, which are outgoing in their tendencies,
are helped in the waking state by hights such as the
sun, then a man vividly lives and moves 1n the world.
So we sce that in the waking state a light extraneous
to his body, which 1s an aggregate of parts, serves as
the light for him. From this we conclude that when
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all external light is blotted out in the states of dream
and profound sleep, as well as in similar circumstances
of the waking state, a lhght extraneous to his body
serves the purpose of a light for im We see aiso
that the purposc of a light is served in dreams, as for
instance meeting and parting from friends, going to
other places, etc , and we awake from deep sleep with
the remembrance’ that we slept happily and knew
nothing. Therefore there exists some extrancous light
What 1s that light which acts when speech has stopped?
The reply 1s being given  “The self serves as hus hght.”
By the word ‘self’ 1s meant that light which 1s different
from one’s body and organs, and ilumines them hke
the external lights such as the sun, but is 1ifself not
tllumined by anything clse  And on the principle of
the residuum 1t 1s 1nside the body , for it has already
been proved that 1t 1s different from the body and
organs, and we have seen that a hight which 1s different
from the body and organs and helps their work 1s
perceived by the organs such as the eye , but the hght
that we are discussing (the self) 1s not perceived by the
eye etc, when hights such as the sun have ccased to
work  Since, however, we scc that the usual effects of
a light are there, we concludc that ‘it is through the
light of the self that he sis, goes out, works and
returns ° Therefore we understand that this light must
be inside the body. But it is different from lhghts such
as the sun, and immaterial. That is why, unlike the
sun etc, 1t 1s not percetved by the eye and so forth

} Which shows that the light 1n question was there
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Objection (by the materialist): No, for we see
that only things of the same class help each other.
You are wrong to state as a proved fact that there is
an 1nner light different from the sun etc. Why>
Because we observe that the body and organs, which
are matenal, are helped by lghts such as the sun,
which al%o arc matenal and of the same class as the
things helped  Here too we must infer 1in accordance
with observed fact.  Supposing that the light that
belps the work of the body and organs is different from
them lke the sun ete, still it must be inferred as bemng
of the same class as these, for the very reason that 1t
helps them, as 1s the case with lights such as the sun
Your statement that because it 1s internal and is not
percerved, 1t 15 different (from lights such as the sun),
15 falsified 1 the case of the eye etc, for hights such
as the eve are not perceived and are internal, but they
are matenal just the same  Therefore 1t 1s only your
imagination that you have proved the light of the self
to be essentially different from the body etc.

Morcover, as the cuistence of the hight in question
depends on that of the body and organs, it 1s pre-
sumed to possess the charactenistics of the latter.  Your
inference,! being of the kind that 1s not based on a
causal relation, 1s fallacious, because 1t 1s contradicted?,
and 1t 1s by means of such an inference that you
establish the hght 1 question (the self) to be different

! For example, whatever reveals another thing 1s differ-
ent from it

2 Tor instance, the eye, which (according to the matenal-
ists) reveals the body, 1s not different from it
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from the body and organs, like the sun and so forth
(being different from the objects they reveal). Besides,
perception cannot be nullified by inference ; and we
see that this aggregate of body and organs sees, hears,
thinks and knows. If that other Iight helps this aggre-
gate like the sun etc., it cannot be the self, any more
than the sun and the rest are Rather it is the aggre-
gate of body and organs, which directly does the func-
tions of seeing efc., that is the self, and none else, for
inference is invalid when 1t contradicts perception.

Reply . 1If this aggregate be the self that does
the functions of seeing etc , how 1s 1t that, remaiunng
as it 1s, it sometumes performs those functions and
sometimes does not”

Objection . There 15 nothing wrong in 1t, because
it is an observed fact. You cannot challenge facts on
the ground of improbabihity When you actually
observe a fire-fly to be both luminous and non-
luminous, you do not have to infer some other cause
for it If, however, you do infer 1t from some common
feature, you may as well infer anything about every-
thing, and nobody wants that Nor must one deny
the natural property of objects, for the natural heat
of fire or the cold of water 1s not due to any other
cause.

Reply . Suppose we say it all depends on the
merits or dements of people?

Objection : Then those merits or dements them-
selves might habitually depend on some other cause.

Reply : What if they do?
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Objection : It would lead to a regressus in
infinitum, which 1s not desirable.

Reply . Not so, for in dreams and remembrance
we notice only things seen before. What the advocate
of the nature theory has said about the functions of
sight etg. belonging to the body, and not to the self,
which 1s different from 1t, 1s wrong, for if these func-
tions really belonged to the body, one would not see
in a dream only things already scen A blind man
dreaming sees only things that he has already seen,
and not unfamilar forms, which one would find in
Sikadvipa,! for instance. This proves that he alone
who sces 1n a dream only familiar things also saw
things before, while the eyes were there—and not the
body If the body were the seer, it would not see in
a drcam only farmliar sights when the eyes, the instru-
ments of its vision, are taken out And we know that
even blind men, who have had their eyes taken out,
say, ‘To-day I saw in a dream the Himalayan peak
that I had seen before ’ Therefore it is clear that it
15 not the body, but he who dreams, that also saw
things when the cyes were 1ntact

Similarly, 1n the case of remembrance, he who
remembers being also the one who saw, the two are
1dentical. Thus only can a person, after shutting his
eyes, remember the forms he has seen before, just as
he saw them. Therefore that which is shut is not the
seer ; but that which, when the eyes are shut, sees
forms in remembrance, must have been the seer when

!t One of the divisions of the earth situated round Mt.
Meru.
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the eyes were open  This 1s further proved by the fact
that when the body is dead, no vision takes place,
although the body is intact If the body itself were
the seer, even a dead body would continue to see and
do similar functions Therefore 1t 1s clear that the real
agent of seeing etc. 1s not the body, but thet whose
absence deprives the body of the power of vision, and
whose presence gives 1t that power

Objection . Suppose the eyes and other organs
themselves were the agents of vision and so forth?

Reply  No . the remembrance that one 1s touch-
g the very thing that one has secn, would be mm-
posstble 1f there were different agents for these two
acts.

Objection . Then let us say, 1t is the mind

Reply  No , the mind also, being an object, like
colour etc , cannot be the agent of vision and so forth.
Therefore we conclude that the light in question 1s
inside the body, and yet different from i1t like the
sun ete

You said, ‘Some lLight which 1s of the same class
as the body and organs must be inferred, since the sun
and the like are of the same class as the things they
help.” This is wrong, for there 1s no hard and fast
rule about this help. To explain. W see that fire 15
kindled with thc help of straw, grass and other fuel,
which are all modifications of earth  But from this we
must not conclude that everywhere 1t is the modifica-
tions’ of earth that ‘help to light a fire, for we notice
that water, which belongs to a different class, helps to
kindle the fire of lightning and the fire in the stomach.
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Therefore, when something is helped by another, there
15 no restriction about their being of the same class or
of different classes. Sometimes men are helped by
men, their own species, and sometimes by ammals,
plants, etc, which are of different species Therefore
the reaspn you adduced for your contention, that the
body and organs are helped by lights that are of the
same class as thev, like the sun etc, falls to the
ground

Further you said that the argument put forward
by us!' does not prove the light 1n question to be either
internal or different from the body and organs, because
the reason stated 15 falsified 1n the case of the eye etc.
This 1s wrong , all we have to do 1s to add to 1t the
qualifyang phrase ‘except ths eyes and other organs.’
Your statement that the hight in question must be a
charactenstic of the body 1. also ncorrect, for it
involves a contradiction with inference. The 1nference
was that the light must be something clse than the
body and organs, like the sun etc, and this premise
of yours contradicts that That the existence of the
light depends on that of the body has been disproved
by the fact that the light is absent 1n a dead body If
you challenge the vahdity of an inference of the kind
not based on a causal relation, all our activities, n-
cluding cating and dnnking, would be impossible,
which you certainly do not desire  We see 1n life that
people who have cxpenenced that hunger and thirst,
for instance, arc appeased by ecating and drinking,

1Viz that the hight we are speaku'xg of must be within
the body and yet different from it, for unhke the sun etc. 1t
18 invisible.
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proceed to adopt these means, expecting similar
results ; all this would be impossible. As a matter of
fact, however, people who have the experience of
eating and drinking infer on the ground of similarity
that their hunger and thirst would be appeased if they
ate and drank again, and proceed to act accordingly.

Your statement that this very body perfbrms the
functions of seeing etc has already been refuted on
the ground that in dreams and remembrance the seer
is other than the body. This also refutes the view
that the light 1in question 1s something other than the
self Your reference to the fire-fly etc. being some-
times luminous and sometimes not, 1s not in point, for
the appearance or disappearance of the glow 1s due to
the contraction or expansion of 1ts wings or other parts
of its body You said that we must admit ment and
demerit to have the nature of inewitably producing
results. If you admt this, 1t will go agawnst your own
assumption ' By this the objection of a regressus in
infinitum is also refuted Therefore we conclude that
there is a light which is other than the body and within
it, and 1t 15 the self
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5. ‘Which is the self?’ ‘This infinite

1 That there 15 no extracorporeal self acquiring in every
birth merit and demerit which determine its future.
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entity (Purusa) that is identified with the intellect
and is in the midst of the organs, the (self-
effulgent) light within the heart (intellect).
Assuming the likeness (of the intellect), it moves
between the two worlds, 1t thinks, as it were,
and shakes, as 1t were  Being 1dentified with
dreams, 1t transcends this world—the forms of
death (ignorance etc).’

Though the self has been proved to be other than
the body and organs, yet, owing to a misconception
caused by the observation that things which help others
are of the same class as they, Janaka cannot decide
whether the self 1s just one of the organs or some-
thing different, and therefore asks  Which s the self?
The misconception 1s quite natural, for the logic
involved is too subtle to grasp casily Or, although
the self has been proved to be other than the body,
yet all the organs appear to be intelligent, since the
self 15 not percerved as distinct from them ; so I ask
you: Which 1s the self> Among the body, organs,
vital force and mind, which 1s the self you have spoken
of—through which hight, you said, a man sits and does
other kinds of work? Or, which of these organs is
‘this self identified with the intellect’ that you have
meant, for all the organs appear to be intelligent? As
when a number of Brahmanas are assembled, one may
ask, ‘They are all highly qualified, but which of these
1s versed in all the six branches® of the Vedas?” In the
first explanation, ‘Which is the self?’ is the question,

1 Phonetics, mnitual, grammar, pbilology, proeody and
astronomy.
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and ‘This infinite entity that is identified with the
intellect,’ etc., is the answer ; in the second, ‘Which of
the organs 1s the self that is identified with the intel-
lect®’ 1s the question Or the whole sentence, ‘Which
is this self that 15 identified with the intellect and 1s in
the midst of the organs, the hght within the Jeart?’ is
the question. The words, ‘That is identified with the
intellect,” etc give the precise description of the self
that has becen known only 1n a general way. DBut the
word “ti’ 1n, ‘Which 1s the self,’ ought to mark the
end of the question, without 1t> being connected with a
remote word Hence we conclude that the expression,
‘Which 1s the self,” 1s reallv the question, and all the
rest of the sentence, beginning with, ‘This infimte
entity that is i1dentified with the intellect,’ etc, is the
answer.

The word ‘thss” has been used with reference to
the self, since it 1s directly known to us ‘Vijiiana-
maya' means identified with the ntellect, the self 1s
so called because of our fallure to discriminate its
association with its hmuting adjunct, the intellect, for
it 1s perceived as associated with the intellect. as the
planet Rahu' 15 with the sun and the moon. The
intellect is the instrument that helps us in everything,
like a lamp sct in front amidst darkness. It has been
said, ‘It 1s through the mind that one sees and hears’
(1. v. 3). Every object 1s percetved only as associated
with the hight of the intellect, as objects in the dark
are lighted up by a lamp placed in front ; the other
organs are but thg channels for the intellect. There-

! The ascending node of the moon



4.37] BRHADARANYAKA UPANISAD 611

fore the self is described in terms of that, as ‘identified
with the intellect.” Those® who explain the word
‘Vijfianamaya’ as a modificalion of the consciousness
that 1s the Supreme Self, evidently go against the
import of the Srutis, since 1n the words ‘Vijiiana-
maya,’ o'Manomaya,’ etc., the sufix ‘mayat’ denotes
something clse than modification ; and where the mean-
ing of a word 1s ¢>ubtful, 1t can be ascertained by a
reference to a dehinite use of the word elsewhere, or
from a supplementary statement, or eclse on the
strength of irrefutable logic®  From the use of the
cxpression, ‘Through its association with the ntellect,’®
a httle further on, and from the words ‘within the
heart (intellect),” the word ‘Vinanamaya’ ought to
mean ‘identificd with the intellect ’

The locative case 1in the term ‘in the nudst of the
organs’ ndicates that the sclf s different from the
organs, as ‘a rock in the mudst of the trees’ indicates
onlv nearness , for there 1s a doubt about the 1dentity
or diffcrence of the self from the organs  ‘In the midst
of the organs’ means ‘different from the organs,” for
that which 15 1n the mudst of certain other things 1s ot
course different from them, as ‘a tree in the midst of
the rocks ' Within the hcart  One may think that
the intellect, which 1s of the same class as the oregans,
is mcant, as being 1n the midst of the organs  Ths is
refuted by the phrase ‘within the heart.” ‘Heart' 1s

1 The reference 1s to Bhartrprapafnica

2 If the self be a modification of the intellect, Liberation
would be impossible ’

3 Sankara here takes the Midhyandina reading ‘Sadhiy’
instead of 'Sa hi,' as in the text he follows.
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primanly the lotus-shaped lump of flesh ; here it means
the intellect, which has its seat in the heart. Ihe
expression therefore means ‘within the intellect.” The
word ‘within’ indicates that the self is different from
the modifications of the intellect. The self 1s called
light, because 1t 1s self-effulgent, for through ghis light,
the self-effulgent Atman, this aggregate of body and
organs sits, goes out and works, as if 1t were sentient,
as a jar placed in the sun (shines) Or as an emerald
or any other gem, dropped for testing into milk etc.,
mparts its lustre to them, so does this luminous self,
being finer than even the heart or intellect, umfy and
impart 1ts lustre to the body and organs, including the
intellect etc, although 1t 15 within the intellect , for
these have varying degrees of fincness or grossness in
a certain order,’ and the self 1s the innermost of
them all.

The intellect, being transparent and next to the
self, easily catches the reflection of the intelhgence of
the self. Therefore even wise men happen to identify
thernselves with 1t first , neat comes the Manas, which
catches the reflecton of the self through the intellect ;
then the organs, through contact with the Manas , and
lastly the body, through the organs. Thus the self
successively ilumines with its own intelhgence the
entire aggregate of body and organs It is therefore
that all people identify themselves with the body and
organs and their modifications indefinitely according to
therr discrimination. The Lord also has said in the

1 From the objécts to the self we have an ascending order
of fineness, and from the self to ths objects an ascending
order of grossness.
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Gitd, ‘As the one sun, O Arjuna, illumines the whole
world, so the self, the owner of the field of this body,
illumines the whole body’ (G. XIII. 33) , also, ‘(Know)
the light of the sun (which illumines the entire world,
to be Minc),” etc (G XV. 12) The Katha Upanisad
also has at, ‘Eternal in the midst of transitory things,
the 1nteligent One among all intelbgent beings’
{Ka. V 13}, also, ‘’t shimng, everything else shines ,
this unmiverse shines through Its Lght” (Ka V 15)
The Mantra also says, ‘Kindled by which light, the sun
shines’ (Tar. B HI =xn. ¢ %) Therefore the self is
the ‘hght within the intellect,” ‘Purusa,” 1e infimie
cntity, L;('mg all-pervading like the cther  Its self-
effulgence 15 1nfimte, because 1t 1s the iluminer of
everything, but 1s itself not 1llumined by anything else.
This nfimte entity of which you ask, ‘Which 1s the
self?’ 15 self-effulgent

It has been said that when the external hights that
help the different organs have ceased to work, the self,
the 1nfinite entity that 1s the lhight within the intellect,
helps the organs through the mind Even when the
external aids of the organs, viz the sun and other
lights, exist, since these latter (being compounds) sub-
serve the purpose of some other agency, and the body
and organs, being insentient, cannot exist for them-
selves, this aggregate of body and organs cannot
function without the help of the self, the hght that lives
for 1tself. It 1s always through the help of the light of
the self that all our activiies  take place. ‘This
intellect and Manas are consciousness. . . . (all these
are but names of Intelligence or the Atman)’ (Ai. V. 2),
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says another Sruti, for every act of people is attended
with the ego, and the reason for this ego' we have
already stated through the illustration of the emerald.

Though it is so, yet during the waking state that
light called the self, being beyond the organs and being
particularly mixed up in the diversity of funetions of
the body and the organs, internal and external, such
as the intellect, cannot be shown extricated from them,
like a stalk of grass from its sheath ; hence, 1n order to
show 1t in the dream state., Yajiavalkya begins:
Assuming the hkeness . . 1t mouves belween the two
worlds The infimite entity that 1s the self-effulgent
Atman, assuming the Dhkeness—of what?—of the
intellect, which 1s the topic, and 1s also contiguous.
In the phrase, ‘within the heart’ there occars the
word ‘heart,” meaning the 1ntellect, and 1t 1s quite
close ; therefore that is meant And what 1s meant by
‘hkeness’? The fallure to distingmsh (between the
intellect and the self) as between a horse and a buffalo.
The intellect is that which s illumined, and the hght of
the self 1s that which illumines, like hight , and 1t 1s well
known that we cannot distinguish the two It is because
light is pure that it assumes the hkeness of that which
it illumines. When 1t illumines something coloured, it
assumes the hkeness of that colour When, for inst-
ance, it illumines something green, blue or red, it is
coloured like them. Similarly the sclf, illumimng the
intellect, illumines through it the entire body and
organs, as we have alrcady stated through the illustra-

1 The reflection of the self in the intellect constitutes
this ego.
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tion of the emerald. Therefore through the similarity
of the intellect, the sclf assumes the likeness of every-
thing. Hence it will be described later on as ‘1dentified
with everything’ (IV. iv. 5)

Therefore it cannot be taken apart from anything
else, ke a stalk of grass from 1its sheath, and shown
in 1ts self-cfiulgent form It 1s for this reason that the
whole world. to 1ts utter deluston, superimposes all
activities peculiar to name and form on the self, and all
attributes of this self-effulgent light on name and form,
and also supcrimposes name and form on the hight of
the self, and thinks, ‘This 1s the self, or 1s not the self ;
it has such and such attnbutes. or has not such and
such attnibutes , 1t 1s the agent, or 1s not the agent ; it
is pure, or mmpure , 1t 1s bound. or free . it 1s fixed, or
gone, or come , 1t exists. or does not exist,” and so on.
Therefore ‘assuming the hkeness (of the intellect) it
moves’ alternately ‘between the two worlds’'—this one
and the next, the one that has been atltained and the
one that 15 to be attained—by successively discarding
the body and organs alrcady possessed, and taking
new ones, hundreds of them, 1n an unbroken scnes.
This movement between the two worlds 1s merely due
to its resembling the intcllect—not natural to it. That
1t 1s attributable to its resembling the limiting adjuncts
of name and form created by a confusion, and 1s not
natural to 1t, 1s being stated: Because, assurung the
likeness (of the intellect), 1t moves alternately between
the two worlds. The text goes on to show that this is
a fact of expenience. It thinks, as 1t were : By illu-
mimng the intellect, which does the thinking. throueh
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its own self-effulgent light that pervades the intellect,
the selt assumes the likeness of the latter and seems to
think, just as light (looks coloured). Hence people
mistake that the self thinks ; but really it does not.
Likewise it skakes, as 1t were  When the intellect and
other organs as well as the Pranas move, the sebf, which
dlumines them. becomes like them, and theretore seems
to move rapidly , but reaily the light of the self has
no motion

How are we to know that 1t 1» owmng to the
delusive lhikeness of the intellect that the self moves
between the two worlds and does other activilies, and
not by atself? This 15 being answered by a statement
of reason. Being identified with dreams, etc The
self seerns to become whatever the intellect, which 1t
1esembles, becomes  Therctore when the intellect turns
into a dream, t1e takes on the modification called a
dream, the self also assumes that form , when the
intellect wants to wake up. 1t too does that Hence
the text says  Being identified with dreams, revealing
the modification known as dreams assumed by the
intellect, and thereby resembling them, ¢ tramscends
this world, 1e the body and organs, functiomng in
the waking state, round which our secular and scrip-
tural activities are centred Because the self stands
revealing by 1its own distinct hght the modification
known as dreams assumed by the intellect, therefore it
must really be self-effulgent, pure and devoid of agent
and action with its, factors and results It is only the
likepess of the intellect that gives rise to the delusion
that the self moves between the two worlds and has
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other such activities. The forms of deatkh, i.e. work,
ignorance, etc. Death has no other forms of its own ;
the body and organs are its forms. Hence the self
transcends those forms of death, on which actions and
their results depend.

Buddhist' objecion  We say there 1s no such
thing as the hght of the self similar to the intellect and
revealing 1t, for we experience nothing but the intellect
etther through peiception or through inference, just as
we do not expenience a second intellect at the same
time. You say that since the hght that reveals and
the jar, for instance, that 1s revealed are not distingush-
able 1n spite of their difference, they resemble each
aother We reply that n that particular case, the light
being perccived as different from the jar, there may
well be simianty between them, because they are
merely joined together, remaining all the while different.
But 1n this case we do not similarly experience either
through perception or through inference any other light
revealing the intellect, just as the hght reveals the jar.
It 35 the mntellect which, as the consciousness that

3 There are {four schools of Buddhism iz the
Varbhigika, Sautrantika, Yogicira and Madhvamika, all
maintaining that the universe consists only of ideas and 1s
momentary—every idea lasting only for a moment and bemng
immediately replaced by another exactly hke 1t  The first
two schools both believe 1n an objective world, of course
wleal ; but whereas the first holds that that world 1s cognisable
through perception, the second maintams that it can only be
wmferred The thud school, also called Viyjidnavadin, believes
that thero is no external world, and thit the subjective world
alone is real. The last school, called also Sunyavadin
{nihilist), denies both the worlds
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reveals, assumes its own form as well as those of the
objects. Therefore neither through perception nor
through inference is it possible to establish a separate
light which reveals the intellect.

What has been said above by way of example,
viz. that there may be similanty between the Iight that
reveals and the jar, for instance, that 1s revealed,
because they are merely joined together, remaimng all
the while different, has been said only tentatively!, it
is not that the jar that 1s revealed 1s different from the
light that reveals 1t In reality 1t 15 the self-luminous
jar that reveals itsclf , for {cach moment) a new jar
is produced, and 1t 1s consciousness that takes the form
of the self-luminous jar or any other object Such
being the case, there 1s no instance of an external object,
for everything 1s mere consciousncss,

Thus the Buddhists, after conceiving the intellect
as tainted by assuming a double form, the revealer and
the revealed (subject and object), desire to punfy it.
Some of them,? for instance, maintain that conscious-
ness 1s untrammelled by the dualism of subject and
object, 1s purc and momentary , others want to deny
that even. For instance, the Madhyamikas hold that
consciousness 1s free from the dual aspect of subject
and object, hidden and sumply void, hike the external
objects such as a jar.

All these assumptions are contradictory to this
Vedic path of well-being that we are discussing, since

t This is the view of the Yogicira school as opposed to
that of the first two.
3 The Yogicaras.
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they deny the light of the self as distinct from the
body and illumining the consciousness of the intellect.
Now to those who believe in an objective world we
reply: Objects such as a jar are not self-luminous :
a jar 1n darkness never revcals itself, but is noticed as
being regglarly revealed by coming in contact with the
light of a lamp etc. Then we say that the jar is
in contact with ligh* Even though the jar and the
light arc 1n contact. they are distinct from each other,
for we see their difference, as between a rope and
a jar, when they repeatedly come 1n contact and are
disjoined  This distinction means that the jar is
revealed by somcthing else, 1t certainly docs not
reveal tself.

Objection But do we not sce that a lamp reveals
itself> Pcople do not use another light to see a lamp,
as thev do 1n the case of a jar etc  Therefore a lamp
reveals atself.

Reply  No, for there 15 no difference as regards
its being revealed by something clse (the self).  Al-
though a lamp, being luminous. rcveals other things,
yet 1t 1s, just like a jar ctc, invanably revealed bv an
1ntelligence other than itself Since this s so, the
lamp cannot but be revealed by somethung other than
itselt

Objection . But there is a difference A 1ar,
even though revealed by an 1intelhgence, requires a light
different from itsclf (to manifest 1t), while the lamp
does not require another lamp. Therefore the lamp,
although revealed by something clsg, reveals itsclf as
well as the jar.

Reply : Not so, for there is no difterence, directly
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or indirectly (between a jar and a lamp). As the jar
is revealed by an intelligence, so is equally the lamp.
Your statement that the lamp reveals both itself and
the jar 1s wrong. Why? Because what can its condi-
tion be when it does not reveal itself? As a matter of
fact, we notice no difference 1n it, either difectly o
indirectly. A thing is said to be revealed only when
we notice some difference 1n 1t through the presence or
absence of the revealing agent But there can be no
question of a lamp being present before or absent from
itself ; and when no difference 15 caused by the presence
or absence, 1t 1s idle to say that the lamp 1eveals itself.

But as regards being revealed by an intelligence
the lamp is on a par with the jar ctc  Therefore the
lamp is not an illustration i1n pomnt to show that
consciousness (of the intellect) reveals itself , 1t 1s
revealed by an intelligence just as much as the external
objects are. Now, 1f consciousness 1s revealed by an
intelligence, which consciousness 1s 1t? —the one that
is revealed (the consciousness of the intellect), or the
one that reveals (1e. the consciousncss of the self)?
Since there is a doubt on the point, we should infer
on the analogy of observed facts, not contrary to them.
Such being the case, just as we sce that cxternal objects
such as a lamp are revealed by something different
from them (the self), so also should consciousness—
aJthough it reveals other things like a lamp-—be
inferred, an the ground of its being revealed by an
intelligence, to be revealed not by itself, but by an
intelligence different from it. And that other entity
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which reveals consclousness is the self—the intelligence
which is different from that consciousness.

Objection - But that would lead to a regressus in
snfinitum,

Reply  No, 1t has only been stated on logical
grounds that because consciousness 15 an object revealed
by something, the latter must be distinct from that
consciousness  Obviously there cannot be any infal-
lible ground for inferring that the self literally reveals
the consciousness in question, or that, as the witness,
it requires another agency to reveal 1t. Therefore
there 1s no question of a regressus in infinitum

Objection  If consciousness 15 revealed by some-
thing else, somec means of revelation 1s required, and
this would agan lead to a regressus in infiniium

Reply  No, for there 15 no such restriction ; 1t is
not a umversal rule We cannot lay down an absolute
condition that whenever something 1s revealed by
another, there must be some means of revelation
besides the two—that which reveals and that which is
revealed, for we observe diversity of conditions. For
mnstance, a jar s percetved by something different
from 1tself, viz the self ; here light such as that of a
lamp, which 1s other than the perceiving subject and
the perceived object, 15 a means. The light of the
lamp etc. is neither a part of the jar nor of the eye.
But though the lamp, like the jar, is perceived by the
eye, the latter does not require ,any external means
corresponding to the light, over and above the lamp
(which is the object). Hence we can never lay down
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the rule that wherever a thing is perceived by some-
thing else, there must be some means besides the two.
Therefore, if consciousness is admitted to be revealed
by a subject different from it, the charge of a
regressus m infimtum, cither through the means or
through the perceiving subject (the self), 1s 4ltogether
untenable. Hence 1t 1s proved that there is another
light, viz. the light of the sclf, which 1s different from
consciousness.

Objection (by the idealist): We say there is no
external object like the jar etc., or the lamp, apart
from consciousness , and it 1s commonly observed that
a thing which is not percetved apart from something
else 1s nothing but the latter , as for instance things
such as the jar and cloth secn 1n dream consciousness.
Because we do not percetve the jar, lamp and so forth
seen in a dream, apart from the drcam consciousness,
we take 1t for granted that they are nothing but the
latter. Similarly in the waking state, the jar, lamp
and so forth, not being peiccived apart from the con-
sciousness of that state, should be taken merely as that
consciousness and nothing more  Therefore there 1s no
external object such as the jar or lamp, and cvery-
thing is but consciousness. Hence your statement that
since consciousness is revealed, hike the jar etc, by
something else, there is another hight besides conscious-
ness, is groundless : for everything being but conscious-
ness, there is no iHustration to support you.

Reply : No, for you admit the existence of the
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external world to a certain extent. You do not al-
together denv it.

Objection : We deny it absolutely.

Reply . No. Swince the words ‘consciousness,’
‘Jar’ and ‘lamp’ are different and have different
meanings, you cannot help admitting to a certan
extent the cuistence of external objects. 1t you do
not admut the existc 1ice of objects different from con-
sciousness, words such as ‘consciousness,” ‘jar’ and
‘cloth,” having the same meaning, would be synony-
mous Similarly, the means being identical with the
result, your scriptures inculcating a difference between
them would te useless and their author (Buddha)
would be charged with 1gnorance.

Moreover, you vyourself admit that a debate
between rivals as well as its defects are different from
ronsclousness  You certainly do mnt consider the
dcbate ind 1ts deferts to be identical with cne’s con-
sciousness, for the opponent, for instance, has to be
refuted. Nobody admits that it 1s either his own
consciousness or his own sclf that 1s meant to be
refuted , were 1t so, all human activities would stop.
Nor do you assume that the opponent percerves him-
sclt ; rather you take it for granted that he 1s perceived
by others. Therefore we conclude that the whole
objective world 1s perceived by something other than
itself, becuse 1t 15 an object of our perception in the
waking state, wust hke other objects perceived in that
state, such as the opponent—which is an easy enough
illustration : or as one series' of (momentary) con-

1 The series called Hari, for instance, 13 perceived by the
series called Rama.
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sciousness, or any single one® of them, is perceived by
another of the same kind. Therefore not even the
idealist can deny the existence of another light different
from consciousness

Otbjection . You are wrong to say that there is
an external world, since 1n drecams we perceive. nothing
but consciousness

Reply . No, for even from this absence of ex-
ternal objects we can demonstrate their difference from
consciousness.  You yourself have admitted that in
dreams the consciousness of a jar or the hke is 1eal .
but 1n the same breath ycu say that there is ne jar
apart from that consciousness! The point 1s, whether
the jar which forms the object of that consciousness is
unreal or real, in either casc you have admitted that
the consciousness of the jar is real,® and it cannot be
demied, for there 1s no 1eason to support the denial.
By this® the theory of the voidness of everything is
also refuted , as also the Mimdarhsaka view that the
Self is perceived by the individual self as the ‘I'.¢

Your statement that every moment a different
jar in contact with light 1s produced, is wrong, for
even at a subsequent moment we recognise it to be
the same jar

1 Buddha's knowledge, for instance, perceives that of any
ordipary mortal

2 The reahty of the consciousness presupposes the exist-
ence of external objects, which alone determine the form of
that consciousoess.

3 The impossibiltty of doing away with the distinction
between knowledge and the object kmown.

4 For the same thing cannot be both subject and object.
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Objection : The recognition may be due to simi-
larity, as in the case of hair, nails, etc. that have been
cut and have grown anew.

Reply : No, for even in that case the momen-
tariness is disproved. Besides, the recognition 1s due
merely % an identity of species When the hair, nails,
etc. have been cut and have grown again, there being
an identity of spec' s as hair, nails, etc, their recog-
nition as such due to that identity 1s unquestionable.
But when we see the hair, nails, etc. that have grown
again after being cut, we never have the 1dea that they
are, individually, those identical hairs or nalls  When
after a great lapse of time we sec on a person hair,
nails, etc. of the same size as before, we perceive that
the hair, nails, elc we see at that particular moment
are like those seen on the previous occasion, but never
that they are the same ones. But in the case of a jar
etc, we perceive that they are identical Therefore the
two cases are not parallel.

When a thing is directly recogmsed as identical,
it 15 mmproper to infer that 1t 1s something else, for
when an inference contradicts perception, the ground
of such infercnce becomes fallacious  Moreover, the
perception of similanty 15 impossitle because of the
momentariness of knowledge (held by you)  The per-
ception of similanty takes place when one and the
same person sees two things at different times. But
according to you the person who secs a thing docs not
exist till the next moment to sce another thing, for
consciousness, being momentary, ceases to be as soon

as it has seen some one thing. To explain: The
40



626 BRHADARANYAKA UPANISAD 437

perception of similarity takes the form of ‘This is hike
that ° ‘That’ refers to the remembrance of some-
thing scen, ‘this’ to the perception of something
present. If after remembenng the past experience
denoted by ‘that,’ consciousness should hinger till the
present moment referred to by ‘this,’ then theedoctrine
of momentariness would be gone  1f, however, the
remembrance terminates with the notion of ‘that,” and
a different perception relating to the present (arses
and) dies with the notion of ‘this,” then no perception
of similanty expressed by, ‘This 15 hke that,” wall
result, as there will be no single consciousness perceiv-
ing more than one thing (so as to draw the companson)
Moreover, 1t will be impossible to describe our expen-
ences Since consclousness ceases to be just after
seeing what was to be seen, we cannot use such expres-
sions as, ‘I see this,” or ‘I saw that,” for the person
who has secen them will not exist till the moment of
making these utterances Or, if he does, the doctrine
of momentariness will be contradicted. If, on the
other hand, the person who makes these utterances
and perceives the similanty 1s other than the one who
saw those things, then, like the remarks of a man born
blind about particular colours and his perception of
their similanty, the writing of scriptural books by the
omniscient Buddha and other such things will ali
become an instance of the blind following the blind
But this 15 contrary to your views. Moreover, the
charges of obtaining restlts of actions not done and not
obtaining those of actions already done, are quite
patent in the doctrine of momentariness,
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Objection : It 1s possible to describe a past ex-
penence by means of a single chain-hike perception
that takes place so as to include both the preceding
and the succeeding percecption, and this also accounts
for the companison, ‘This 1s like that’

Refly  Not so, for the past and the present per-
ceptions belong to different times  The present percep-
tion 1s one link of the chain and the past perception
another, and these two perceptions belong to different
times  If the chain-like perception touches the objects
of both these perceptions, then the same consciousness
extending over two moments, the doctnne of momen-
tariness agamn falls to the ground And such distinc-
tions as ‘mine’ and ‘yours’ being mmpossible,! all our
deahngs 1n the world will come to naught

Morecover, since you hold everything to be but
conscrousness  perceptible only to atself, and at the
same time say that consciousness 15 by nature but the
reflection of pellucid knowledge, and since there 1s no
other witness to 1t, 1t 1s impossible to regard it as
vanous such as transitory, painful, void and unreal
Nor can consciousness be treated as having many
contradictory  parts, likke a pomegranate ctc, for
according to you 1t 1s of the nature of pelluad
knowledge Morcover, if the transitoriness, painful-
ness, ctc. are parts of consciousness, the very fact that
they arc percerved will throw them into the category
of objects, different from the subject If, on the other
hand, consciousness 1s essentially transitory, painful

1 Since there 15 only one consciousness, and that also

momentary
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and so on, then it is impossible to conceive that it will
become pure by getting rid of those charactertaies,
for a thing becomes pure by getting rid of the im-
purities that are connected with 1, as in the cac of a
mirror etc., but 1t can never divest itself of its nataral
property. Fire, for instance, 1s never seenato part
with its natural light or heat Although the redness
and other qualities of a flower are seen to be removed
by the addition of other substances, yet even there
we infer that those features were the result of previous
combinations, for we observe that by subjecting the
seeds to a particular process, a different quality is
imparted to flowers, fruts, ctc. Hence consciousness
cannot be concerved to be purified.

Besides you conceive consclousness to be impure
when it appears in the dual character of subje-t and
object. That too is impossible, since it does not come
in contact with anything else A thing cannot surely
come in contact with somcthing that does not exist,
and when there is no contact with anything ele, the
properties that are observed in a thung belong naturally
to it, and cannot be separated from it, as the heat of
fire, or the hight of the sun. Therefore we conclude
that your assumption that consciousness becomes im-
pure by coming temporarily in contact with something
else, and is again free from this impunty, is merely
an instance of the blind following the blind, and is
unsupported by any evidence.

Lastly, the Buddhistic assumption that the ex-
tinction of that consciousness is the highest end of
human life, is untenable, for there is no recipient of
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results. For a person who has got a thorn stuck into
him, the relief of the pain caused by it is the result
(he sccks), but if he dies, we do not find any recipient
of the resulting cessation of pain. Similarly, if con-
sciousncss is altogether extinct and there is nobody to
reap tilat tencfit, to talk of 1t as the highest end of
human Iife 15 meaningless  If that very entity or self,
designated by the word ‘person’—consciousness,
according to you—whose well-being is meant, is
extinct, for whose sake will the highest end be? DBat
those who (with uns) believe 1n a sclf different from
consciousness and witncesing many objects, will find
it easy to explamn all ph~nomena such as the remem-
brance of things previously seen and the contact and
cessation of pain—the impunty, for instance, being
ascribed to contact with extraneous things, and the
purification to dissociation from them  As for the
view of the mihilist, since 1t 15 contradicted by all the
evidences of knowledge, no attempt 1s bemng made to
refute it
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8. That man,' when he is born, or attains
a body, is connected with evils (the body and
organs) ; and when he dies, or leaves the body,
he discards those evils.

1 The individual self. So also m the next few para-
graphs,
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Just as mn this world a man, in the same body.
1s identified with dreams and 1n that state lives in the
light that is lus own self, transcending the body and
organs, so 1s that man who 15 being discussed, when
he is born, connected with euvds, 1e. with their in-
separable concomitants or effects, the body and organs,
which are the support of ment and demerit How 1s
he born®> When he attains a body, with the organs
and all, 1e 1dentifies himself with 1t When that
very person dies, or leaves the body, to take another
body n turn, he discards those ewis, 1e the body
and organs, which are but forms of ewvil and have
fastened themselves on him The phrase ‘leaves the
body’ 15 an explanation of ‘dies’ Just as in his
present body he, resembling the intellect, continuously
moves between the waking and dream states by alter-
nately taking and giving up the body and organs,
which are but forms of evil, so does he continuausly
move between this and the next world by alternately
taking and giving up the body and organs, by way
of birth and death, untl he attains hiberation  There-
fore it is proved from this conjunction and disjunction
that the hight of the self about which we have been
talking 15 distinct from these ewvils, the body and
organs

It may be contended that therc¢ are not those two
worlds between which the man can move alternately
through birth and death as betwecn the waking and
dream states. The latter of course are matters of
experience, but the two worlds are not known through
any means of knowledge. Therefore these waking and
dream states themselves must be the two worlds in
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question This 1s being answered by the following
text .
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9. That man has only two abodes, this and
the next world. The dream state, which 15 the
third, 1s at the junction (of the {wo). Staying
at that junction he surveys the two abodes, this
and the next world.  Whatever outfit he may
have for the next world, providing himself with
that he sces both ewils (sufferings) and joys.
When he dreams, he takes away a httle of (the
mmpressions  of) this all-embracing world (the
waking state), himself puts the body aside and
himself creates (a dream body in its place),
revealing his own lustre by his own light—and
drcams. In this state the man himself becomes
the light.

That man has only two abodes, no thard or fourth.
Which are they? This and the next world The
present life, consisting of the bodv, organs, objects
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and their impressions, which we now perceive, and
the future life to be experienced after we have given
up the body and the rest.

Objection : Is not the dream state also the next
world? In that case the asserhon about ‘only two
abodes’ is wrong. ¢

Reply : No, the dream state, whick is the third,
is at the junction of this and the next world : hence
the definite pronounccment about two abodes  The
junction of two villages does not certainly count as a
third vidlage. How do we know about the existence
of the next world, in relation to which the dream state
may be at the junction? Because staying at that
qunciion he surveys the two abodes. Which are the
two? This and the next world Therefore, over and
above the waking and dream states, there are the two
worlds between which the man (the individual self),
resembling the intellect, moves, in an unbroken sernes
of births and deaths

How does he, staying in the dream state, survey
the two worlds, what help does he take, and what
process docs he follow? This 1s being answered:
Listen how he surveys them  Whatever ouifit—
‘Akrama’ is that by means of which one proceeds, i.e.
support or outfit—the man may have for the attain-
ment of the mext world, 1.¢ whatever knowledge,
work and previous experience he may have for this
end, providing himself with that—just ready to take
him to the next world, like a seed about to sprout—
he sees both evils and joys. The plural is due to the
varied results of virtue and vice, meaning both kinds.
‘Evils’ refer to their results, or sufferings, for they
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themselves cannot be directly experienced ; the joys
are the results of virtue. He feels both sufferings and
joys consisting of the impressions of experiences of
previous lives ; while those glimpses of the results of
merits and dements that are to come in his future life,
he expéhiences through the urge of those ments and
dements, or through the grace of the gods. How are
we to know that in dreams one expericnces the suffer-
ings and joys that are to come 1n the next life? The
answer 1s° Because one drcams many things that are
never to be eapericnced 1n this hife Moreover, a
dream is not an entirely new experience, for most
often 1t is the memory of past expeniences Hence
we conclude that the two worlds exist apart from the
waking and dream states.

An objection 1s raised It has been said that in
the absence of the external hghts such as the sun, the
man identified with the body and organs lives and
moves 1n the world with the help of the hight of the
self, which 1s different from the body and orgams.
But we say that there 15 never an absence of lights
such as the sun to make it possible for one to perceive
this self-effulgent light as isolated from the body and
organs, because we percetve thesc as always in contact
with those external lights. Therefore the self as an
absolute, isolated light 1s almost or wholly a nonentity.
If, however, it is ever perceived as an absolute,
isolated light free from the contact of the elements and
their derivatives, external and internal, then all your
statements will be correct. This is being answered as
follows:
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When he, the self that i1s being discussed, dreams
freely, what 1s his outfit then, and in what way does
he dream, or attain the junction between this world
and the next? The answer 1s being given. He takes
away a little of this all-embracing world, or the world
we expenence i the waking state. ‘All-enibracing’
(Sarvavat'): Lit. protecting or taking care of every-
thing , 1t refers to the body and organs in contact with
sense-objects and their reactions Their all-embracing
character has been explained in the section dealing
with the three kinds of foed 1n the passage beginning
with, ‘Now this self,” etc (I. iv 16) Or the word
may mean, posscssing all the elements and their den-
vatives, which? serve to attach hin to the world ; 1n
other words, the waking state —‘Sarvavat’ 1s the same
as ‘Sarvavat '-—He detaches a portion of these, 1¢
is tinged by the impressions of the present hife  Him-
self puts the body aside, it kills 1t, 1 ¢ makes it tnert
or unconscious In the waking state the sun and other
deities help the eyes etc so that the body may
function, and the body functions because the self
experiences the results of 1ts mcnts and dements  The
cessation of the expenence of those results in this body
1s due to the exhaustion of the work done by the sclf |
hence the self 15 descnibed as kilhing the body. And
himself creates a dream body composed of past un-
pressions, like one created by magic  This creation

1 Two derivations are given In the first ‘Sarva’ (all)
1s jommed to the verb ‘Ava,’ to protect, in the second 1t
takes the suffix ‘vat,’ denoting possession.

2 In their threefold division pertamming to the body etc
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too 1s the consequence of his past work , hence it 1s
spoken of as being created by him. Reveahng hs
own lustre, consisting in the perception of sense-objects,
the mind itself being modified in the form of diverse
impressions of the latter It 15 these modifications that
then take the place of objects, and are spoken of as
being themselves of the nature of lustre in that state.
With this his own iastre as object, and revealing 1t
(the mass of impressions of sense-objects) by his own
light, 1¢ as the detached subject or witness possessing
constant vision, he dreams  Being 1n this state is called
dreamung  In this state, at this time, the man, or self,
hsmself becomes the detached light, frec from the
contact of the elements and their denvatives, external
and internal

QObjection It 1= stated that the scif then has
ghmpses of the impressions of the waking state. If so,
how can 1t be said that 'in that state the man himself
becornes the light’?

Reply  There 1s nothing wrong 1n 1t, because the
ghmpses are but objects (not the subject). In that
way alone can the man be shown to be himself the
hight then, and not otherwise, when there 1s no object
to be revealed as 1n profound sleep. When, however,
that lustre consisting of the impressions of the waking
state 1s perceived as an object, then, hike a sword
drawn from 1ts sheath, the hght of the self, the eternal
witness, unrelated to anything and distinct from the
body and the organs such as the ®eye, 1s realised as
it is, revealing everything. Therefore it is proved
that ‘in that state the man himself becomes the light ’
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Objection : How can the man himself be the
light in dreams, when we come across at that time all
the phenomena of the waking state dependent on the
relation between the subject and object, and the lights
such as the sun are seen to help the eye and other
organs just the same as in the waking state® In the
face of these how can the assertion be made that ‘in
that state the man himself becomes the hight’?

Reply : Because the phenomena of dreams are
different. In the waking state the light of the self is
mixed up with the functions of the organs, intellect,
Manas, (external) lights, etc  But in dreams, since
the organs do not act and the lights such as the sun
that help them are absent, the self becomes distinct
and isolated Hence the dream statc 1s different.

Objection : The sensc-objects are perceived in
dreams just the same as in the waking state. How
then do you adduce their difference on the ground that
the organs do not function then?

Reply  Listen—
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10. There are no chariots, nor animals to be
yoked to them, nor roads there, but he creates
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the chariots, animals and roads. There are no
pleasures, joys, or delights there, but he creates
the pleasures, joys and delights. There are no
pools, tanks, or rivers there, but he creates the
pools, tanks and rivers. For he is the agent.

.

There are no objects such as chariots there, in
dreams. Nor arc there anwmals to be yoked to them,
such as horses , nor roads for the chariots Butl he
himself creates the chanots, amimals and roads. But
how does he create them, since there are no trees etc.,
which are the means of the chanots and so forth?
The reply 1> being given. It has been said (par. g),
‘He takes away a httle of this all-embracing world,
himself puts the body aside, and himself creates.” The
modifications of the mind are a httle of this world, i.e.
are 1ts impressions , the former, detaching the latter—
in other words, being transformed into the impressions
of chanots etc —and being stimulated by the indi-
vidual's previous work, which is the cause of their per-
ception, appcar as the sense-objects ; this 1s expressed
by the words ‘and himself creates,” and also by the
clause, ‘He creates the chanots,” etc  Really there
are neither activities of the organs nor lights such as
the sun that help them, nor objects such as the chariots
to be illumined by them, but only their impressions
are visible, having no existence apart from the palp-
able modifications of the mind that are stimulated by
the individual's previous work, which is the cause of
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the perception of those impressions. The hght with
constant vision that witnesses them, the light of the
self, 1s perfectly isolated in this state, hke a sword
separated from its sheath

Likewise there are no pleasures, kinds of happm-
ness, joys such as those caused by the birth @f a son
etc., or delights, which are those very joys magmfied,
but he creales the pleasures, etc  Likewise there are
no pools, tanks or rivers there, but he creates the pools
etc. in the form of impressions only. For he is the
agent. We have already said that his agency consists
in merely being the cause of the work that generates
the modifications of the mind representing those im-
pressions Direct activity is then out of the question,
for there are no means Activity 1s impossible with-
out its factors. In dreams there cannot be any factors
of an action such as hands and feet But in the
waking state, when they are present, the body and
organs, 1llumined by the hght of the self, perform
work that (later on) produce the modifications of the
mind representing the impressions of the chariot etc
Hence it 1s saxd, ‘For he 15 the agent © This has been
stated in the passage, ‘It 1s through the light of the
self that he sits, goes out, works and returns’ (IV
iii. 6). There too, stnctly speaking, the light of the
self has no direct agency, except that it 1s the illuminer
of everything The hight of the self, which is Pure
Intelligence, illumines the body and organs through
the mind, and they perform their functions being
illumined by it ; jhence in the passage quoted the
agency of the self is merely figurative. What has
been stated in the passage, ‘It thinks, as it were, and
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shakes, as 1t were’ (IV iii 7), 1s here repeated 1n the
clause, ‘For he 1s the agent,” in order to furnish a
reason,’
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11 Regarding this there are the following
N OTSOS

‘The radiant infinite bemg (Purusa) who
moves alone puts the bodv aside in the dream
state, and himself awake and taking the shining
funchons of the organs wath hm, watches thoge
that are asleep  Agam he comes to the waking
~tate

Regarding thss subject that has just been treated
of, there are the followsng verses or Mantras:

The radiant—Nht golden , the hght that 1s Pyre
Intelhigence—infimte being who moves alome through
the waking and dream states, this world and the next,
and so on, puts the body aside, makes 1t nert, in the
dream state, and himself awake, being possessed of the
constant power of wvision etc, and taking the shining
~-lit pure—functions of the organs with him, walches

1 For the creation of chariots etc 1o dreams
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those that are asleep, all external and internal things
that are centred in the modifications of the mind and
appear as impressions—things that have ceased to be
in their own forms. In other words, he rcveals them
through his own constant vision. Again ke comes to
the waking state, to work.
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12. ‘The radiant infinite bemg who s
immortal and moves alone preserves the unclean
nest (of a body) with the help of the vital force,
and roams out of the nest. Himself immortal,
he goes wherever he likes

Likewise he prescrves the unclean—lit worthless
—nest, the body, extremely loathsome as consisting of
many filthy things, with the help of the vita’ force that
has a fivefold function—otherwise it would be taken
for dead—but he himseclf roams out of that mest
Though he dreams staying in the body, yet, having
no connection with it like the ether in the body, he is
said to be roaming out. Himself immortal, he goes
wherever he likes : For whatever objects his desire is
roused, he attains them in the form of impressions.
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13 ‘In the dream world, the shining one,
attaimng higher and lower states, puts forth
mnum@rable forms  He seems to be enjoying
himself in the company of women, or laughing,
or even seeing frightful things.

Further, in the dream world, the shining one,
allaimng higher and lower states, as gods and animals,
for instance, puts forth innumerable forms, as impres-
sions. He seems to be enjoying himself in the com-
pany of women, or laughing with friends, or even
seeing frightful things, such as lions and tigers.

AR T@fq, A & TR wuA ) i

& amd dradfang | ghiess g el
@AY A glaegd | A9 AT, JARARW
TETERN x&,mﬁﬁammﬁlaﬁgﬂlﬁ;
W qew: g S ; @IS e A
Tiw, 3 Fed fawara mdifa ) e

14. ‘Everybody sces his sport, but nobody
sees him.” They say, ‘Do not wake him up
suddenly.” If he does not find the right organ,
the body becomes difficult to doctor. Others,
however, say that the dream sfate of a man is
nothing but the waking state, because he sees in
dreams only those things that he sees in the

4T
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waking state.  (This is wrong.) In the dream
state the man himself becomes the light. ‘I give
you a thousand (cows), sir. Please instruct me
further about liberation.’

Everybody sees his sport, consisting of the im-
pressions of villages, cities, women, eatables, etc.,
conjured by the self, but nobody sees him What a
pity that although the self 1s totally distinct from the
body and organs and 1s present before their very eyes,
people are yet unfortunate enough not to see it, not-
withstanding 1ts capacity of being seen! This is how
the Sruti 1s sympathising with mankind The 1dea is
that 1n dreams the self becomes altogether distinct and
1s itself the light.

They sav, ‘Do not wake him up suddenly.” There
is also a popular belief that proves the self to be
distinct from the body and organs in dreams. What
is that? Physicians and others say, ‘Do not wake up
4 sleeping man suddenly or violently.” They say so
only because they see that (in dreams) the self goes
out of the body of the waking state through the gates
of the organs and remains isolated outside. They also
see the possibility of harm in this, viz. that if the self
ts violently roused, it may not find those gates of the
organs. This is expressed as follows: If he does mot
find the right organ, the body becomes difficult to
doctor. The self may not get back to those gates of
the organs through which it went out, taking the shin-
ing functions of the latter, or it may misplace these
functions. In that case defects such as blindness and
deafness may result, and the body may find it difficult
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to trcat them Therefore from the above popular
notion also we can understand the self-luminosity of
the Atman in dreams

Being identified with dreams, the self transcends
the forms of death , therefore in dreams it is itself the
light Qhers, howecver, say that the dream state of
a man 1s nothing but the waking state—that the dream
state, which 1s the junction between this world and
the next, is not a state distinct from either of them,
but identical with this world, 1e the waking state
Supposing this 1s so, what follows from this? Listen
If the dream state 1s nothing but the waking state, the
self 1s not dissociated from the body and organs, but
rather mixed up with them , hence the self 1s not itself
the light So 1n order to refute the self-luminosity of
the Atman, these people say that the dream state is
identical with the waking state. And they state their
reason for taking it as the waking state  Because a
man sees sn dreams only those things, elephants etc .
that he sees in the waking state All this is wrong,
because then the organs are at rest One dreams only
when the organs have ceased to function Therefore
no other light (than the self) can exist in that state
This has been expressed by the words, ‘There are no
chariots, nor ammals,” etc. (IV . 10) Therefore in
the dream state the man himself undoubtedly becomes
the light.

By the illustration of dreams it has been proved
that there is the self-luminous Atman, and that it
transcends the forms of death. Sipce it alternately
moves between this world and the next, and so on,
it is distinct from them. Likewise it is distinct from



-YP} BRHADARANYAKA UPANISAD [4.3.14

the nests of the waking and dream states. And
Yajiiavalkya has proved that since it moves alternately
from one to the other, it is eternal. Hence, to requite
the knowledge received, Janaka offers a thousand
cows, ‘Because you have thus instructed me, I give
you & thousand cows, sir. You have permitted me
to ask any question I like, and I want to ask about
liberatton What you have told me about the self 1s
helpful for that, as subserving that end, however, it
1s only a part of what I want Hence I request you
to instruct me further about hberation, so that 1 may
hear the decision about the whole of my desired ques-
tion, and through your grace be altogether free trom
this relative existence ' The gift of a thousand cows
1s for the solution of a part of the meaning of the term
‘liberation ’

What was stated at the beginming of this section,
viz. ‘It 1s through the light of the self that he sits,’
etc. (IV . 6), has been proved in the dream state
by a reference to the expenences of that state in the
passage, ‘In this state the man (self) himseclf becomes
the light’ (IV in g) But regarding the statement.
‘Being identified with dreams, it transcends this world
—the forms of death (ignorance etc )’ (IV. iii 7), it 1
contended that the self transcends merely the forms
of death, not death itself. We see it plainly in dreams
that although the self is separated from the body and
organs, it experiences joy, fear, etc.;’ therefore it
certainly does not transcend death, for we see the
effects of death (i.e. work) such as joy and fear at the
time. If it is naturally handicapped by death, then
/it cannot attain liberation, for nobody can part with
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his nature. If, however, death 1s not the nature of
the self, then liberation from it will be possible. In
order to show that death is not the natural character-
stic of the self, Yijhavalkya, already prompted by
Janaka with the words, ‘Please instruct me further
about fberation’ (IV m 14), sets himself to this
task
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15. After enjoying himself and roaming, and
merely sceing (the results of) good and ewil (in
dreams), he (stays) n a state of profound sleep,
and comes back in the inverse order to his former
condilion, the dream statc. He 15 untouched by
whatever he sees 1n that state, for this infinite
bemng is unattached. ‘It 1s just so, Yajia-
valkya 1 give you a thousand (cows), sir.
Please instruct me further about liberation
itself.’

He, the self-lumnous being who 1s under cobn-
sideration, and who has been pointed out in the dream
state, (stays) is a state of profound sleep, ‘Samprasada’
—the state of highest serenity. In the waking state
2 man gets impurities due to the commingling of in-
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numerable activities of the body and organs ; he gets
a little joy by discarding them n dreams ; but in pro-
found sleep he gets the highest serenity ; hence this
state 1s called ‘Samprasada.” The self in a state of
profound sleep will be later on described as, ‘For he
is then beyond all the woes of his heart’ (IV! m. 22),
and ‘Pure hke water, one, and the witness’ (IV. ui.
32). He stays in a state of profound sleep, having
gradually attained the highest seremity. How does he
attain it? After enjoysng hmself—just before passing
into the state of profound sleep—in the dream state
itself, by having a sight etc. of his friends and relatives,
and roaming, sSporting In various ways, i.e. cxperi-
encing the fatigue due to it, and merely seeing, not
doing, good and euil, 1e their results (pleasure and
pamn). We have already said (p. 633) that good and
evil cannot be directly visualised. Hence he is not
fettered by them Only one who does good and ewil
1s so fettered , one certainly cannot come under their
binding nfluence by merely sceing them Thercfore,
being identified with dreams, the self transcends death
also, not merely 1ts forms. Hence death cannot be
urged to be 1ts pature Were 1t so, the self would be
doing things in dreams , but 1t does not. If actuvity
be the nature of the self, it will never attain liberation ,
but it is not, for it 1s absent in dreams Hence the
self can get rid of death in the form of good and evil

Objection : But is not activity its nature in the
waking state?

Reply : No, that is due to its limiting adjuncts,
the intellect etc. This has been proved on the ground
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of apparent activity from the text, ‘It thinks, as it
were, and shakes. as it were’ (IV. iii. 7). Therefore,
since the self wholly transcends the forms of death in
dreams, death can never be urged to be natural to it,
nor is hberation an impossibility. ‘Roaming’ in that
state. ».e. experiencing the resulting fatigue, and after-
wards experiencing the state of profound sleep, he
comes back in the wmverse order of that by which he
went. i.e retracing lus steps, to his former condition,
viz the dream state It was out of this that he
passed into the state of profound sleep, and now he
returns to it.

It may be asked. how is one to know that a man
does not do good and evil in dreams, but merely sees
their results? Rather the presumption is that as he
does good and evil in the waking state, so he does
them 1n the dream state also, for the experience is the
same in both cases This is being answered. He, the
self, ss untouched by whatcver results of good and evil
he sees sn that dream state If he actually did any-
thing in dreams, he would be bound by 1t; and 1t
would pursue him even after he woke up But it 18
not known in everyday hfe that he 1s pursued by deeds
done in dreams Nobody considers himself a sinper
on account of sins committed in dreams ; nor do people
who have heard of them condemn or shun lum. There-
fore he 1s certinly untouched by them. Hence he
only appears to be doing things 1n dreams, but actually
there is no activity. The verse has been quoted: ‘He
scems to be enjoying himself ip the company of
women’ (IV. in. 13). And those who describe their
dream experiences use the words ‘as if’ in this connec-
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tion, as. for instance, ‘I saw to-day as if a herd ot
elephants was running.’ Therefore the self has no
activity (in dreams).

How is it that it has no activity? (This is being
explained:) We see that an action is caused by the
contact of the body and organs, which have form,
with something else that has form  We never see a
formless thing being active , and the self is formless,
hence it 1s unattached And because this self is un-
attached, it is untouched by what 1t sees in dreams.
Therefore we cannot by any means attribute activity
to it, since activity procecds from the contact of the
body and organs, and that contact 15 non-existent for
the self, for this infimte bang (self) is wunattached
Therefore 1t is immortal ‘It is just so, Ydshavalkya.
I give you a thousand (cows), s, for you have fully
shown that the sclf is free from action—which is a
part of the meamng of the term “'liberation.”” Please
instruct me further about hoeration stself
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16. After enjoying himself and roaming in

the dream state, and merely seeing (the results
of) .good and evil, he coines back in the inverse
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order to his former condition, the waking state.
He is untouched by whatever he sees in that
state, for this infinite being 1s unattached. ‘It
1s just so, Yajilavalkya. 1 give you a thousand
(cows), sir.  Please instruct me further about
liberatien itself.’

Objection  In the preceding paragraph the non-
attachment of the self has been stated as the cause of
tts 1nactivity in the passage, ‘For this infinite being
15 unattached © It has also been stated before that
under the sway of past work ‘he goes wherever he
hkes” (IV an 12) Now desire 18 an attachment ;
hence the reason adduced—‘For this infimte being 1s
unattached’—1s fallacious

Reply 1t 1s not. How? This 1» how the self
i unattached. On his return from the state of pro-
found sleep, after enjoying himself and roaming in the
dream state, and merely sceimg (the results of) good
and eml, ke comes back in thc inverse order to his
former condition—all this 15 to be eaplained as before
—the waking state , therefore this infinite being (self) is
unattached If he were attached, or smitten by desire,
in the dream state, he would, on his return to the
waking state, be affected by the evils due to that
attachment

Just as, being unattached 1n the dream state, he
13 not affected, on his return to the waking state, by
the evils due to attachment in the fream state, so he
is not affected by them in the waking state either.
This is expressed by the following text:
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17. After enjoying himself and roafning in
the waking state, and merely seeing (the results
of) good and evil, he comes back 1n the inverse
order to his former condition, the dream state (or
that of profound sleep).

After emjoying mimself and roaming in the waking
state, etc.—to be explained as before. 'He 1s un-
touched by whatever he sees in that—waking—state,
for this infinite being 1s unattached.’*

Objection  How 1s the assertion made about s
‘merely seemng’® As a matter of fact, he does good
and evil in the waking state, and sees theirr results
too

Reply  Not so, for his agency 1s attnbutable to
his merely revealing the different factors of an action.
Such texts as, ‘It 1s through the light of the self that
he sits,” etc. (IV 1 6), show that the body and
organs work, being revealed by the light of the self
For this reason agency 1s figuratively attributed to the
self, which naturally has none. So it has been said,
‘It thinks, as 1t were, and shakes, as 1t were
(IV. ni. 7). The agency 1s simply due to its limiting
adjuncts, the intellect etc, and 1s not natural to it.
Here, however, the self is described from the stand-
point of reality independently of the limiting adjuncts:

1 Safikara supplies this from the preceding paragraphs
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‘Merely seemng (the results of) good and evil,” not
actually doing them Hence there 1s no fear of con-
tradiction between this and the previous text, because
the self, freed from its hmiting adjuncts, really neither
docs anything nor 1s affected by the results of any
action.® As the Lord has said, ‘The unmutable
Supreme Self, O Ariuna, being without beginmng and
without attributes, neither does anything nor 1s affected
by its results although It 1s in the body’ (G. XIII
31)  And the gift of a thousand cows is made because
Yajnavalkya has shown the self to be free from desire.
Simlarly this and the preceding paragraph prove the
non-attachment of the self. Because, passing into the
dream state and that of profound sleep, 1t is not
affected by what 1t did 1n the waking state—for we
do not then find actions such as theft—therefore in all
the three states the self 1s naturally unattached. Hence
i 1s immortal, or distinct from the attributes of the
threc states

He comes back Lo his former condition, the stale
of profound sleep (Svapniania). Since the dream state,
with 1ts function of seeing visions, has already been
mentioned by the word ‘Svapna,’ the addition of the
word ‘Anta’ (end) will be appropnate if we take the
word ‘Svapnanta’ in the sense of dreamless sleep,
which state will also be referred to in the passage,
‘He runs for this state” (IV ni. 19). If. however, it
15 argued by a reference to the following passages,®
"After enjoying himself and roaming in the dream state’

} Where the wurd ‘Anta’ occurs thrice, meaning not end.
bot state
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(IV. iii. 34), and ‘Moves to both these states, the dream
and waking states’ (IV. iii. 18), that here also the word
‘Svdpnanta’ means the dream state, with its function
-of seeing visions, there is nothing wrong in that inter-
pretation too, tor non-attachment of the self, which is
sought to be established, certainly is esfablished
thereby Therefore, on returmng to the dream state
‘after enjoying himself and roaming in the waking state,
and merely seewng (the results of) good and evil,” he
is not pursued by the evils of the waking state

Thus the idca that has been established by the
last three paragraphs is that this self 15 itself the light
and distinct from the body and organs and their
stimulating causes, desire and work, on account of its
non-attachment—'For this infinite being 1s unattach-
ed.” How do we know that the self 1s unattached?
Because it moves by turn from the waking to the
dream state, from this to the state of profound sleep,
from that again to the dream state, then to the waking
state, from that again to the dream state, and so on,
which proves that it is distinct from the three states.
This idea has also been previously introduced in the
passage, ‘Being identified with dreams, it transcends
this world—the forms of death’ (1V ni. 7). Having
treated this at length, the Sruti now proceeds to give
an illustration. which is the only thing that remains
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18. As a great fish swims alternately to both
the banks (of a river), eastern and western, so
does this infinitc being move to both these states,
the dream and waking states.

In_support of the 1dea set forth above, the follow-
ing illustration 1s being given. A4s in the world a great
fish that moves fr.cly, never being swayed by the
nver-currents, but rather stemming them, swims alter-
nately to both the banks of a nwver, eastern and
western. and while swimming between them, is not
overpowered by the intervening current of water, so
does this infimte being move to both these states—
which are they? —the dream and waking states The
point of the 1llustration 1s that the body and organs,
which are forms of death, together with their sthmulat-
ing causes, desire and work, are the attributes of the
non-self, and that the self is distinct from them All
this has alrcady been exhaustively explained.

In the preceding paragraphs the self-luminous
Atman, which 1s different from the body and organs,
has.been stated to be distinct from desire and work.
for it moves alternately to the three states These
relative attnbutes do not belong to 1t per se; its
relative existence is only due to its limtng adjuncts,
and is superimposed by ignorance , this has been
stated to be the gist of the whole passage. There,
however, the three states of waking, dream and pro-
found sleep have been described separately-—not
shown together as a group. For instance, it has been
shown that in the waking state the self appears,
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through 1gnorance, as connected with attachment,
death (work), and the body and organs ; in the dream
state it is perceived as connected with desire, but free
from the forms of death ; and in the state of profound
sleep it is perfectly serene and unattached, this non-
attachment being the additional featurc. If we con-
sider all these passages together, the resulting sense is
that the self 1s by nature eternal, free, enlightened and
pure This comprehensive view has not yet been
shown , hence the next paragraph It will be stated
later on that the self becomes such only in the state
of profound sleep. ‘That is lus form-—beyond desires,
free from ewvils, and fearless’ (IV. mni. 21) As 1t is
such, ie unique, the self desires to enter this state
How is that? The next paragraph will explamn 1t
As the meaning becomes clear through an illustration,
one is being put forward

FamAarER @A a1 goolf a1 Qefice
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19. As a hawk or a falcon flymng in the sky
becomes tired, and stretching its wings, is bound
for its nest, so does this infinite being run for
this state, where falling asleep he craves no
desires and sees no dreams.

As a hawk or a falcon (Suparna), a swifter kind
of hawk, flying or roaming i» the external sky be-
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comes twwed, exhausted with undertaking different
flights, and stretching sts wings, 15 bound for, directs
itself towards, sfs mest—ht where 1t has a perfect %est
—s0 does this infimite being run for this state, where
falling asleep he craves mno desires and sees no dreams
This lasf clause descnbes what 1s denoted by the word
‘state° The words ‘craves no desires’ shut out all
desires of the dream and waking states without reserva-
tion, the negative particle having that allanclusive
force  Similarly with ‘and sees no dreams' The
experiences of the waking state also are considered by
the Sruti to be but dreams , hence 1t says, ‘And sees
no dreams’ Another $ruti passage bears this out

‘He has three abodes, three dream states’ (Ai. ITI 12).
As the bird 1n the illustration goes to 1ts nest to remove
the fatigue due to fhght, so the Jiva (self), connected
with the results of action done by the contact of the
body and organs in the waking and dream states, 1s
fatigued, as the bird with its flight, and 1n order to
remove that fatigue enters his own nest or abode, that
15, hus own self, distinct from all relative attnbutes and
devord of all exertion causcd by action with 1its factors
and results

It may be questioned If this freedom from all
relative attributes 1s the nature of the Jiva, and his
relative existence 1s due to other thuings, viz the
hmiting adjuncts, and if 1t 1s 1gnorance that causes
this relative existence through those extraneous limit-
1ng adjuncts, is that ignorance natural to him, or is it
adventitious, like desire, work, etc? If it is the latter,
then liberation is possible But what are the proofs
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of its being adventitious, and why should ignorance
not be the natural characteristic of the self? Hence,
in drder to determine the nature of ignorance, which
is the root of all evil, the next paragraph is introduced

a1 7 AEAT fEar A A qUT FM@ HEEU
feammarioenr  faufa, gee fiow figew
ghaw Siftaer qui ; sq ¥+ mwity faei,
ey fesrmaf, i qafy, ads g ol
AT @=ad ;. S O 39 G AN, aEy
qufsafifa a3, Fises @ w1 2o )

20. In him are those ncrves called Hita,
which are as fine as a hair spht into a thousand
parts, and filled with white, blue, brown, green
and red (serums) (They arc the seat of the
subtle body, in which impressions are stored.)
Now when (he feels) as if he were being killed
or overpowered, or bemng pursued by an ele-
phant, or falling into a pit, (in short) conjures at
the time through ignorance whatever terrible
things he has experienced in the waking state,
(that 1s the dream state). And when (he
becomes) a god, as 1t were, or a king, as it were,
or thinks, ‘This (universe) is myself, who am
all,” that i1s his highest state.

In him, 1n this man with a head, hands, etc., arc
those merves called Hitd,* which are as fine as a hayr
shlit into a thousand parts, and they are filled with

L Referred to :a I1 1 19 and IV i 3.
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white, blue, brown, green and red serums. Many and
various are the colours of the serums, owing to the
intermixture, 1n various proportions, of nerve matter,
bile and phlegm The subtle body with its seventeen
constituents! has 1ts seat in these nerves, which have
the finepess of the thousandth part of the tip of a hair,
arc filled with serums, white and so on, and spread
all over the body

All 1mpressions due to the expenence of high and
low attributes of the relative umverse are centred in
this  This subtle body, 1n which the impressions are
stored, 1s transparent hike a crystal because of its fine-
ness , but owing to 1ts contact with foreign matter, viz
the scrums in the nerves, 1t undergoes modifications
under the 1influence of past ment and dement, and
manifests 1tself as impressions 1n the form of women,
chariots, clephants, etc. Now, such being the case,
when a man has the false notion called ignorance based
on past unpressions, that some people—enemies or
robbers—have come and are gomng to kill him  This
1s being described by the text  As if ke, the dreamer,
were bemng hiled or overpowered Nobody 1s killing
or overpowering him , 1t 15 simply s mistake due to
the past impressions created by 1gnorance. Or being
pursued or chased by an elephant, or falling into a put,
a dilapidated well, for instance He fancies himself
m this position Such are the false impressions that
anse m him—extremely low ones, resting on the
modifications of the mind brought about by his past
imquity, as 1s evidenced by therr painful nature.

1 See footnote on p 3
42
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In short, he conjures at the time, i.e. in dreams, when
there is no elephant or the like, through the impres-
sions created by igmoramce, which have falsely manj-
fested themselves, whatever ternble things such as an
elephant he has experienced in the waking state.

Then when ignorance decreases and knewledge
increases, (the result 1s as follows). The text describes
the content and nature of the knowledge: And when
he himself becomes a god, as 1f were. When, in the
waking state, meditation regarding the gods prevails,
he considers himself a god, as it were, on account of
the impressions generated by it. The same thing is
being said of the dream state too- He becomes ‘a god,
as it were' Or a king, as st were © Having been
mstalled as the ruler of a state (in the waking state),
he thinks in his dreams also that he 1s a king, for he
15 imbued with the impressions of his kingly state.
Similarly, when (in the waking state) his ignorance is
extremely attenuated, and the knowledge that he
comprises all arises, he thinks under the influence of
these impressions 1 the dream state also, ‘This
(universe) is myself, who am all° That, this 1dentity
with all, ¢s his highest state, the Atman’s own natural,
supreme state. When, pnor to this realisaton of
identity with all, he views the latter as other than him-
self even by a hair's breadth, thinking, ‘This is not
myself," that is the state of ignorance. The states
divorced from the self that are brought on by ignor-
ance, down to stationary existence, are all inferior
states. Compared with these—states with which the
Jiva has relative dealings—the above state of identity
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with all, infinite and without interior or exterior, is his
supreme state. Therefore, when ignorance is elimin-
ated and knowledge reaches its perfection, the state
of identity with all, which 15 another name for libera-
tion, is attained. That is to say, just as the self-
cffulgence of the Atman is directly perceived in the
dream sfate, so 1s this result of knowledge.

Similarly, wher 1gnorance increases and knowi-
edge vamshes, the results of ignorance are also directly
perceived in dreams: ‘Now when (he feels) as if he
were being killed or ovempowered,” etc Thus the
results of knowledge and ignorance are identity with
all and 1dentity with fimte things, respectively
Through pure knowledge a man is identified with all,
and through ignorance he 1s identified with finite
things, or separated from something else He 1s 1in
conflict with that from which he 1s separated, and
because of this confict he is killed, overpowered or
pursued All this takes place because the results of
gnorance, bemng fimte things, are separated from him.
But if he 1s all, what is there from which he may be
scparated, so as to be in conflict , and 1n the absence
of conflict by whom would he be killed, overpowered
or pursued? Hence the nature of ignorance proves to
be this, that 1t represents that which is infinite as finite,
presents things other than the self that are non-existent,
and makes the self appear as limited Thence arises
the desire for that from which he 1s separated ; desire
prompts him to action, which produces results. This
1s the gist of the whole passage. It will also be stated
later on, ‘When there is duality, as #t were, then one
sees something,’ etc. (II. iv. 14 ; IV. v. 15). Thus
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the nature of ignorance with 1its effects has been set
forth , and as opposed to these, the effect of knowledge
also, viz. the attainment of 1dentity with all, has been
shown. That ignorance 1s not the natural character-
istic of the self, since 1t automatically decreases as
knowledge 1ncreases, and when the latter 15 at ats
highest, with the resuit that the self realises its identity
with all, 1gnorance vamshes altogether, like the
notion of a snake 1n a rope when the truth about it
is known This has been stated in the passage, ‘But
when to the knower of Brahman everything has
become the self, then what should one see and through
what?’ etc (Ibid.). Therefore 1gnorance 1s not a
natural charactenstic of the self, for that which 15
natural to a thing can never be eliminated, as the heat
and hght of the sun  Therefore hiberation from ignor-
ance s possible

AAT ARAYIAT HAGIAATRRTY §I | AT
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21. That 1s his form—beyond desires, free
from cwvils, and fearless As a man, fully
embraced by his beloved wife, does not know
anything at all, either external or internal, so
does this infimte being (self), fully embraced by
the Supreme Self, not know anything at all,
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either external or internal That 15 his form—
in which all objects of desire have been attained
and are but the self, and which is free from
desires and devoid of grief.

»

Now lhberation 1n the form of identity with all,
which 1s the result, devoid of action with 1ts factors
and results, of knowledge, and in which there 15 no
ignorance, desire, or wark, 15 being directly pointed
nut  This has already been introduced in the passage,
‘Where falling asleep 1t craves no desires and sees no
dreams’ (par 10) That, this 1dentity with all which
has been spoken of as ‘his highest state, 1s s form
—bevond desires (Aticchanda)  This word s to be
turned 1nto neuter, since it quahnes the word ‘Ripa’
{form) ‘Chanda’ means desire , hence ‘Aticchanda’
means transcending desires There 1s another word
‘Chandas’ ending mn s, which means metres such as
the Gayatri  But here the word means desire , hence
it must end n a vowel Nevertheless the reading
‘Aticchanda’ should be taken as the usual Vedic
licence In common parlance too the word ‘Chanda’
15 used 1 the sense of desire, as m ‘Svacchanda’
(free), ‘Paracchanda’ (dependent on others’ will), ctc
Hence the word must be turned 1nto ‘Aticchandam’
{neuter) 1o mean that this form of the self 1s free from
desires. Likewse, free from ewls  ‘Evis’ mean both
merits and demerits, for it has elscwllere (par. 8) been
saild, ‘Is connected with evils,” and ‘Discards those
evils.” ‘Free from ecvils' means ‘devoid of ments
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and demerifs.’ Also, fearless. Fear is an effect of
ignorance, for it has already been said that through
ignorance he conjures terrible things (par. z0). Hence
the word must be construed as denying the cause
through the effect. ‘Fearless form’ means one that is
bereft of ignorance. This identity with all which is
the result of knowledge 1s this form—beyond desires,
free from evils and fearless. It 1s fearless because it
15 devoid of all relative attnbutes. This bas already
been introduced at the conclusion of the preceding
section, by the scriptural statement, ‘You have
attained That which 1s free from fear, O Janaka’
(IV. i 4). But here 1t 1s elaborated by argument to
impress the meaming conveyed by the scniptural
passage 1n question

This Atman s 1itself the light that is Pure Intel-
ligence, and reveals everything by its own intelligence
It has been said (pars 15 and 16) that (he is un-
touched by) the roaming or by whatever he sees, or
enjoys, or knows in that (dream) state. And it is also
proved by reasoning that the eternal nature of the self
18 that 1t is the light of Pure Intelligence. (Now an
objection is being raised:} If the self remains intact
in its own form in the state of profound sleep, why
does it not know 1itself as ‘I am this,” or know all
those things that are outside, as it does in the waking
and dream states? The answer is being given: Listen
why it does not know. Unity is the reason. How is
that? This is eyplained by the text. As the intended
meaning is vividly realised through an illustration, it
goes on to say: As in the world g man, fully embraced
by kis blloved wifs, both desiring each other's com-
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pany, does not know anything at all, either external
to himself, as, ‘This is something other than myself,’
or internal, as 'l am this, or I am happy or miser-
able’—but he knows everything outside and inside
when Qe is not embraced by her and is separated, and
fails to know only dunng the embrace owing to the
attainment of unmity-—so, like the example cited, does
this infinite being, the individual self, who is separated
(from the Supreme Self), ke a lump of salt, through
contact with a little of the elements (the body and
organs) and enters this body and organs, like the
reflection of the moon etc. 1n water and so forth, being
fully embraced by, or unified with, the Supreme Self,
his own real, natural, supremely effulgent self, and
being 1dentified with all, without the least break, not
know anything at all, esther external, something out-
side, or internal, within himself, such as, ‘I am this,
or I am happy or miserable ’

You asked me why, in spite of its being the light
that 1s Pure Intelligence, the self fails to know in the
state of profound sleep. I have told you the reason—-
it is unity, as of a couple fully embracing each other.
Incidentally it 1s wmplied that variety is the cause of
particular consciousness ; and the cause of that variety
18, as we have said, ignorance, which brings forward
something other than the self. Such being the case,
when the Jiva is freed from ignorance, he attains but
unity with all. Therefore, there being no such division
among the factors of an action as knowledge and
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known, whence should particular consciousness arise,
or desire manifest 1tself, in the natural, immutable
light of the self?

Because this identity with all 1s his form, there-
fore that is his jorm, the form of thus self-affulgent
Atman, in which all objects of desire have been
atlained, because 1t comprises all. That from which
objects of desire are different has bankering after
them, as the formn called Devadatta, for instance, in
the waking state But this other form 1s not so
divided from anything, hence 1n 1t all objects of
desire have been attained It may be asked, can that
form not be divided from other things that exist, or
15 the self the only entity that exists? The answer 1s,
there 1s nothing else but the self How? Because all
objects of desire are but the self in this form In
states other than that of profound sleep, ie in the
waking and dream states, things are separated, as 1t
were, from the self and are desired as such. But to
one who 15 fast asleep, they become the self, since
there 1s no ignorance to project the idea of difference
Hence also s this form free from desires, because there
15 nothing to be desired, and devoid of grief (Sok-
intara) ‘Antara’ means a break or gap; or it may
mean the inside or corc.' In either case, the meaning
is that this formn of the self is frec from grief.

ax fearfeer wafd, ammmn, S wder,
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1 Hence gnef cannot hurt it, for it 13 1ts very self.
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22¢* In this stale a father 15 no father, a
mother no mottzar, the worlds no worlds, the
gods no gods, the Vedas no Vedas In this
state a thief 1s no thief, the kller of a noble
Brahmana no killer, a Candala no Candala, a
Pulkasa no Pulkasa, a monk no monk, a hermit
no hermit (This form of his) is untouched by
good work and untouched by evil work, for he 1s
then beyond all the woes of his heart (intellect).

It has been said that the self-effulgent Atman
which 1s being described 15 frec from ignorance, desire
and work, for it 1s unattached, while they are adventi-
tious Here an objection is raised The Sruti has
said that although the self is Pure Intelligence, 1t does
not know anything (in the state of profound sleep) on
account of 1ts attaimng umty, as 1n the case of a
couple 1n each other’s embrace  The Sruti has thereby
practically said that lhike desire, work, etc, the self-
cffulgence of the Atman 1s not its nature, since 1t 1s
not perceived in the state of profound sleep. This
objection is refuted by a reference to the illustration
of the couple in each other's embrace, and it is
asserted that the self-effulgence 1s certainly present in
profound sleep, but 1t is not perceived on account of
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unity ; it is not adventitious like desire, work, etc
Having mentioned this incidentally, the text takes up
the topic under discussion, viz. that the form of the
self that 1s directly percetved in the state of profound
sleep is free from ignorance, desire and work. So it
is a statement of fact to descnibe this form as”beyond
all relations Since 1n the state of profound sleep the
self has a form that 15 ‘beyond desires, free from evils
and fearless,” therefore en this state a father is no father
His fatherhood towards the son, as being the begetter,
is due to an action, from which he is dissociated n
this state Therefore the father, notwithstanding the
fact of his bemng such, is no father, because he is
entirely free from the action that relates him to the son
Simularly we understand by implication that the son
also ceases to be a son to his father, for the relation of
both 1s based on an action, and he is beyond it then,
since it has been said, ‘Free from cvils’ (IV. iii. 21).

Likewise a mother 1s no mother, the worlds,
which are either won or to be won through rites, are
®o worlds, owmng to his dissociation from those ntes
Similarly the gods, who are a part of the rites, are no
gods, because he transcends his relation to those rites
The Vedas also, consisting of the Brahmanas, which
describe the means, the goal and their relation, as well
as the Mantras, and forming part of the ntes, since
they deal with them, whether already read or yet to
be read, are connected with a man through those rites
Since he transcends those nites, the Vedas too then are
no Vedas.

Not only is the man beyond his relation to his
good actions, but he is also untouched by his terribly
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evil actions. So the text says: In this stale a thief,
one who has stolen a Brahmana’s gold—we know this
from his mention along with one who has killed a
noble Brihmana—s free from this dire action, for
which he is called a thief, a despicable sinner.
Simlarly the killer of a noble Brahmana i1s no killer.
Likewise a Candalu, etc. Not only is a man free from
the actions done by him 1n his present hife, but he is
also free from those dire actions of hus past life that
degrade him to an exceedingly low birth. A Candaila
1s one born of a Stdra father and a Brahmana mother.
—'Candala’ 1s but a vanant of the same word —Not
bemng connected with the work that caused his low
birth, he 1s no Candila A Pulkasa 1s one born of a
Sudra father and a Ksatniya mother.—'Paulkasa’ is a
vanant of the same word —He too 1s no Pulkasa.
Similarly a man 1s dissociated from the duties of his
particular order of life. For instance, a monk is no
monk, bemng free from the duties that make mm one.
Likewise a hermit or recluse 1s no hermat. The two
orders mentioned are suggestive of all the castes,
orders, and so on

In short, (this form of his) 1s wniouched by good
work, rites enjoined by the scniptures, as well as by
evil work, the omission to perform such ntes, and the
doing of forbidden acts. The word ‘untouched’ 18 in
the neuter gender as 1t qualifies ‘form,’ the ‘fearless
form’ of the preceding paragraph. What is the reason
of its being untouched by them? ‘The reason is being
stated: For he, the self of a nature described above,
is then beyond all the woes, or desires. It is these
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desires for wished-for things that in their absence are
converted into woes A man who has either failed to
attain those things or lost them keeps thinking of their
good qualities and suffers Hence woe, attachment
and desire are synonyms (The clause therefore means:)
Because 1n the state of profound sleep he transcends all
desires , for it has been said, ‘He craves no desires’
(IV ni 21), and ‘Beyond desires’ Coming n the
wake of those terms, the word ‘woe’ ought to mean
desires  Desires agamn arc the root of action, it wall
be stated later on, ‘What 1t desires, 1t resolves , and
what it resolves, 1t works out’ (IV 1v 5) Therefore,
since he transcends all desires, i1t has been well said,
‘It 1s untouched by good work,’ etc

Of his heart  The heart 15 the lotus-shaped lump
of flesh, but being the scat of the internal organ,
mtellect, 1t refers to that by a metonymy, as when we
speak of cries from the chairs (meaning persons occu-
pying them) The woes of his heart, or intellect—for
they abide there, since 1t has been said, ‘Desire,
resolve, (etc are but the mind) (I. v 3) It will
also be said later on, ‘The deswres that dwell in his
heart’ (IV. 1v. 7) This and the other statement about
‘the woes of his heart’ repudiate the error that they
dwell in the self, for it has been said that being no
more related to the heart in the state of profound sleep,
the self transcends the forms of death Therefore
it is quite appropnate to say that being no more related
to the heart, 1t transcends the relation to desires abid-
ing in the heart.
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Those! who maintain that the desires and mmpres-
sions dwelling 1n the heart go farther and affect the
self, which 1s related to 1t, and even when it 1s disso-
ciated from the self, they dwell in the latter, like the
scent of flowers etc. in the oil in which they have been
boled, can find no meamng whatsoever for such
scrlptu;al statements as, ‘Desire, resolve,” ‘It 1s om
the heart (mind) t.at colours rest’ (III 1x 20), ‘The
woes of his heart,’ etc.

Objection  They are referred to the intellect
merely because they are produced through this organ.

Reply  No, for they are specified in the words,
‘(That) dwell 1n (his) heart © This and the other state-
ment, ‘It 1s on the heart that colours rest,” would
hardly be consistent 1f the intellect were merely the
mstrument of therr production  Since the punty of the
self 1s the meaning 1ntended to be conveyed, the state-
ment that desires abide in the intellect 1s truly appro-
pnate It admits of no other interpretation, for the
Srut: says, ‘It thinks, as 1t were, and shakes, as it
were’ (IV. m. 7).

Objection  The specification about ‘desires that
dwell 1n his heart’ mmplies that there are others that
dwell 1n the self too.

Reply  No, for 1t demarcates thesc desires from
those that are not then in the heart. In other words,
the cpithet ‘that dwell in s heart’ contrasts not this
particular scat of desires with some other seats, but
contrasts these desires with those that are not in the
heart at the ime For instance, those that have not

! The reference 1s to Bhartrprapafica
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yet sprung up—the future ones—or those that are past,
having been checked by contrary ideas, are surely not
in the intellect ; and yet they may crop up in future.
Hence the specification in contradistinction to them is
quite in order, meaning those desires regarding some
object that have sprung up and are present, in the
intellect.

Objection . Still the specification would be re-
dundant.

Reply : No, because more attention should be
paid to them as objects to be shunned. Otherwise, by
ascribing the desires to the self, you would be holding
a view which is contrary to the wording of the Sruti
and is undesirable.!

Objection : But does not the negation of a fact
of normal experience in the passage, ‘He craves no
desires’ (IV. iii. 19), mean that the Sruti mentions the
desires as being in the self?

Reply : No, for the experience in question about
the self being the seat of desires is due to an extraneous
agency (the intellect), as is evidenced by the Sruti
passage, ‘Being identified with dreams through its
association with the intellect’® (IV. iii. #). Besides
there is the statement about the self being unattached,
which would be incongruous if the self were the seat
of desires ; we have already said that attachment is
desire.

Objection : May we not say from the Sruti pass-
age, ‘To whom all objects of desire are but the Self’

1 As standing in’ the way of liberation
? Seo footnots = on p. 611.
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(IV. iv. 6), that the self has desires regarding itself?

Reply : No, that passage only means the absence
of any other object of desire than the self.

Objection * Does not the reasoning of the Vai-
éesika apd other systems support the view that the self
1s the seat of desires etc.?

Reply : No , we arguments of the Vaidesika and
other systems are to be disregarded, since they contra-
dict specific statements of the Srutis such as, ‘(That)
dwell in (his) heart’ (IV. iv. 7) Any reasoning that
contradicts the Srutis is a fallacy. Moreover, the self-
effulgence of the Atman is contradicted That is to
say, since in the dream state desires etc. are witnessed
by Pure Intellhigence only, the views in question would
contradict the self-effulgence of the Atman, which is
stated as a fact by the Sruts and is also borne out by
reason , for if the desires etc inhere in the self,! they
cannot agamn be its objects, just as the eye cannot see
its own particulars. The self-effulgence of the witness,
the self, has been proved on the ground that objects
are different entities from the subject. This would be
contradicted if the self be supposed to be the seat of
desires etc. Besides it contradicts the teachings of all
scriptures. If the individual self be conceived as a
part of the Supreme Self and possessing desires ete.,
the medning of all the scriptures would be set at
naught. We have explained this at length in the second
chapter (p. 300). In order to establish the meaning ot

1 As qualities do in a substance.
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the scriptures that the individual self 1s 1dentical with
the Supreme Self, the 1dea that it 1s the seat of desires
etc. must be refuted with the greatest care If, how-
ever, that view is put forward, the very meaning of the
scriptures would be contradicted Just as the Vai-
$esikas and Naryayikas, holding that wish and so forth
are attnbutes of the sclf, are in disharmony with the
meaning of the Upanisads, so also 1s this view not to
be entertained, because 1t contradicts the meaning of
the Upanisads

It has been said that the self does not see (in the
state of profound slcep) on account of umty, as in the
case of the couple, and that 1t 1s self-cffulgent. Self-
effulgence 15 being Pure Intelbgence by nature. Now
the question 1s, 1f this intelligence 15 the very nature
of the self, like the heat ctc of fire, how should 1t, 1n
spite of the umty, give up 1ts nature, and fail to know?
And if 1t does not give up 1ts nature, how 1s 1t that 1t
does not see 1n the state of profound sleep? It 1s self-
contradictory to say that intelligence 15 the nature of
the self and, again, that 1t does not know The answer
15, 1t 15 not self-contradictory , both these are possible
How?—
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23. That it does not see in that state 1s
because, although seeing then, 1t does not see ;
for the vision of the witness can never be lost,
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because 1t 1s immortal. . But there 1s not that
second thing separate from it which it can see.

That 1t does mnot see in that state of profound
sleep 15 because, although seemng then, it does not see
You thunk that 1t does not see 1n the state of pro-
found 8leep , but do not think so  Why? DBecause 1t
18 sceing then

Objection  But we know that in the state of
profound sleep 1t does not see, because then neither
the eye nor the mind, which are the instruments of
vision, 1s working It 1s only when the eve, ear, etc.
are at work that we say one 15 secing or hearing
But we do not find the organs working  Therefore we
conclude that 1t must surely not be sceing

Reply  Certainly not , 1t 1s seeing , for the vision
of the witness can never be lost  As the heat of fire
lasts as long as the hire, so 15 the witness, the self,
immortal, and because of this its vision too s
tmmortal , 1t lasts as long as the witness does

Objection Do vou not contradict vourself by
saying in the same breath that it 15 a vision of the
witness, and that 1t 15 never lost? Vision 1s an act
of the witness , onc 15 called a witness just because
one sees. Hence 1t 15 1npossible to say that vision,
which depends on an act of the witness, 1s never lost.

Reply It must be immortal, because the Sruti
says 1t 1s never lost

Objection : No, a Srutr text merely imnforms (it
cannot alter a fact). The destruction of something
that is artificially made 1s a logical necessity, and

43
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cannot be prevented even by a hundred texts, because
a text only informs about a thing just as it is.

Reply . The objection does not hold. The vision
of the witness 1s possible, like the sun etc. revealing
things. Just as the sun and the hke are naturally
always luminous and reveal things through their
natural, constant Iight, and when we speak of them
as revealing things, we do not mean that they are
paturally non-luminous and only reveal things by a
fresh act each time, but that they do sc through their
natural, constant light, so 1s the self called a witness
on account of its imperishable, eternal vision.

Obrection  Then its function as a witness 15
secondary.

Reply No Thus only can 1t be shown to be
a witness in the primary sense of the word, because
if the self were observed to exercise the function of
seeing in any other way, then the former way might
be secondary. But the self has no other method of
seeing. Thercfore thus only can we understand its
bemng a witness in the primary sense, not otherwise
Just as the sun and the like reveal things through
therr constant, natural hght, and not through one
produced for the time being, (so 1s the self a witness
through 1ts eternal, natural intelbgence), and that 1
its function as a witness 1n the pnmary sense, for
there cannot be any other witness besides it. There-
fore there is not the least trace of self-contradiction in
the statement that the vision of the witness 1s never
lost.

Obfection : We observe that the suffix ‘trc’ 15
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used 1n words denoting an agent of temporary acts,
such as ‘Chettr’ (cutter), ‘Bhettr’ (breaker) and
‘Gantr’ (traveller) So why not in the word ‘Drastr’
(seer or witness) also 1n that sense?

Reply - No, for we see 1t otherwise 1n the word
‘Prakasagitr’ (revealer)

Objection  We admit this in the case of lumin-
ous agencies, for the.e 1t can have no other sense, but
not 1 the case of the self

Reply  Not so, for the Sruti says 1ts vision 1s
never lost

Objection  This 1s contradicted by our expen-
ence that we sometimes see and sometimes do not see.

Reply  No, for this 1s simply due to particular
activities of our organs We observe also that those
who have had their eyes removed keep the wision
that belongs to the self intact in dreams Therefore
the vision of the self is unpenishable, and through
that impenshable, sclf-luminous wvision the Atman
continues to sce in the state of profound sleep

How 1s 1t, then, that 1t does not sce® This 1s
being answered. But there is not that second thing,
the object, separate from st which 1t cam see, or per-
cetve. Those things that caused the particular visions
(of the waking and drcam states), viz. the mind (with
the self behind it), the eyes, and forms, were all
presented by ignorance as something different from
the self They are now umfied 1 the state of pro-
found sleep, as the individual self has been embraced
by the Supreme Seclf Only when the self 1s under
limitations, do the organs stand as so?nethmg different
to help it to particular expenences. But it is now
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embraced by 1its own Supreme Self, which 1s Pure
Intelligence and the Self of all, as a man 1s by hi
beloved wife Hence the organs and objects do not
stand as different entities ; and since they are absent,
there 1s no particular expenence, for 1t is the product
of the organs etc, not of the self, and only appears
as the product of the sclf. Therefore 1t 1s a mustakc
due to this (absence of particular expenience) that the
vision of the self 1s lost
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24. That 1t does not smell in that state 1
because, although smelling then, 1t does not
smell; for the smeller’s function of sinelling can
never be lost, because it 15 immortal. But there
1s not that second thing separate from it which
1t can smell
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25. That 1t does not taste in that state 15
because, although tasting then, 1t does not taste,
for the taster’s function of tasting can never be
lost, because it 1s immortal. But there is not
that second thing separate from it which 1t can
taste.

o aw gaf, e4@ aw aqf, 7 fy agee-



4 329] BRHADARANYAKA UPANISAD 677

figfe fadskmrfiam ; @ 3 afipiaata
adrsatEas TEE N %

26. That 1t does not speak in that state is
because, although speaking then, it does not
speak; *for the speaker’s function of speaking
can never be lost, because 1t 1s immortal But
there 1s not that second thing scparate from it
which 1t can speak
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27 That it does not hear in that state 15
because, although hearing then, 1t does not hear;
for the hstener’s function of hearing can never
be lost, because 1t 1s immortal But there 15 not
that second thing separate from 1t which 1t can

hear

a8 am AN TN I AN A, A K AgH-
R Raaskmficam ; 7 g izdamfa
iz gt | ¢

28 That 1t does not think i that state is
because, although thinking then, it does not
think; for the thmker’s function of thinking
can never be lost, because 1t 15 immortal. But
there 1s not that second thing separate from 1t
which it can think.

a} aw ol wwed aw e, afg ez



678 BRHADARANYAKA UPANISAD {¢-3.29

*RfaRad okshmfiren, # g wxfefi-
afes aAsafda® qEeg0m n Re )

20 That it does not touch in that <tate is
because, although touching then, it does not
touch; for the toucher’s tuncton of touching
can never be lost, because 1t is immortal.  But
there s not that second thing separate from it
which 1t can touch.
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30 Thay 1t does not know an that -tate 1s
because, although knowing then, at does not
know; for tYe knower's function of knowing can
never be lost, becavse it i inmortal But there
i not that <econd thing separate from 1t which
1t can know

The rest 18 o be amplarhy oxpluined - That st
does mot smell, That ot does not taste, That it does
wnot speak, That st dues nat kear, That of does not
thamk, That st does not touch, 1That 1t docs sl know,
etc  Though dunking and knowing are aided by
vision etc, yet they have activitus concerning abjects
past, present and futare that do not depend on the
eyes etc Hence they are separately mentioned.

Now the question is, are the vision and so forth
~itributes different from the self and from one another,
like the heat, light, combustion, etc, of fire, or are they
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different phases of an attribute identical with the self,
the difference being caused only by extraneous limiting
adjuncts? On this «<ome! say® The self is an entity
that by itself has both unity and difference, just as a
cow 15 one as a substance, but its features, the dewlap
etc., arc different from one another  As gross sub-
stances bave both unity and difference. so we can infer
that formless snbstances without parts also have both
vmty and difference Since this 15 observed to be the
amversal rule, the vision and <o forth belonging to the
self arc different from one another, but as the self they
are one  To this we replvy No, for the passage in
question has a different meaning  The passage, ‘That
it does not see in that state,” ¢tc does not mean to
show that the vision and so forth are attnbutes different
from the slf, but v introduced in order to answer the
following objection  If the  Atman i~ self-luminous
intellgence, how 1 1t that 1t dees not know 1n the state
of profound sleep?  Surely then 1t mast be otherwise.
This v hew 1t i bemg answered  Its natural seli-
lnminous intelbgence mantfests sl 1n the waking and
dream states throuch many bmitne adjuncts such as
the cyes, and womes to be designated as vision ete.
But in the state of profoumd sleep, oming to the cessa-
ton of the different activities of the muind and organs,
these latter do not appear, and therefore the nature
of the self cannot be perceivd as differentiated by them.
Yet 1t is spoken of as being present in a way that is a

' Bhartrprapalca i meant.
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mere recapitulation of normal experience. Hence the
view that the passage in question presents the attributes
such as vision as different from the self, is based on an
ignorance of 1its true meaning

- Moreover, 1t would be in conflict with the Sruti
text that speaks of the self as homogeneous Pure
Intelligence, hke a lump of salt, and also with texts
hke the following ‘Knowledge, Bhss’ (III. ix. 28),
‘Truth, Knowledge’ (Tar II 1 1), and ‘Intelhgence
1s Brahman’ (A1. V 3) From the common use of
words alsc we know this. We often use such expres-
sions as, ‘One knows colour through the eyes,” ‘One
knows sound through the ears,” ‘One knows the taste
of food through the tongue,’ etc , which show that the
objects denoted by the words ‘vision’ etc can be
designated as knowledge alone  And the use of words
is a means of knowledge. Examples also corroborate
this view  Just as in the world a crystal 1s naturally
transparent, and only for that reason assumes different
colours by coming in contact with different limiting
adjuncts such as green, blue, or red colour, and no one
can 1magine that crystal has any other attnbute
but its natural transparency, such as green, blue, or
red colour, simlarly the different powers of vision etc
are observed in the light called the self, which 15
naturally Pure Intelligence, simply owing to its contact
with the hmiting adjuncts such as the eyes, because
Pure Intelligence, like the crystal, is naturally trans-
parent. The self-Juminosity of the Atman is another
reason. Just as the light of the sun, coming in contact
with things fo be illumined, appears as green, blue,
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yellow, red, etc., although in reality it cannot be so
divided, so does the light called the self, revealing the
whole unmiverse as well as the eyes etc, assume their
form This has been stated 1n the passage, ‘It 18
through the light of the self that he sits,” etc (IV
in 6)°

Besides, substances that have no parts cannot be
conceived as multiple, for there 15 no such example
Although the ether 1s concelved as possessing diverse
attnbutes such as all-pervasiveness, and atoms as
possessing varous qualities such as odour and savour,
yet, when discriminated, these prove to be due only
to extraneous lmiting adjuncts The ether, tor in-
stance, has no attnibute of its own called all-pervasive-
ness: 1t 1s through its association with all as limiting
adjuncts that 1t 15 designated as all-pervading, when as
a matter of fact 1t 1s present everywhere in 1ts natural
form The quesion of going or not going does not
arise with regard to the ether in 1tself, for going is an
action that connects something existing at a particular
place with some other place, and this action 1s im-
possible 1n a thing that admits of no differentiation
Similarly different attributes can never be 1n the ether.
The same 15 also true of atoms etc  An atom, say of
earth, which consists only of odour, 1s the minutest
particle of it, and 1s u#self odour , one cannot conceive
that 1t again has a property called odour 1t may be
urged that an atom can have savour etc But that 1s
due to its contact with water and so on  Therefore
there 1s no example to prove that a substance which
has no parts can possess many attributes. This also
refutes the view that the powers of wision and so forth
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of the Supreme Self can have different modifications
such as the eyes and colours.
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31. When there is something else, as 1t were,
then one can see something, one can smell some-
thing, one can taste something, one can speak
something, one can hear something, one can
think something, one can touch something, or
one can know something

It has been said that in the state of profound
sleep there is not, as in the waking and dream states,
that second thung differentiated from the self which it
can know ; hence 1t knows no particulars in profound
sleep. Here 1t 15 objected If this 1s its nature, why
does it give up that nature and have particular
knowledge? If, on the other hand, 1t 1s 1ts nature to
have this kind of knowledge, why does it not know
particulars in the state of profound sleep? The answer
1s this: When, 1n the waking or dream state, there is
something else besides the self, as it were, presented
by ignorance, then ome, thainking of oneself as dufferent
from that something—although there is nothing different
from the self, nor is there any sclf different from it—
can see something, This has been shown by a refer-
ence to one’s expertence in the dream state in the
passage, ‘As if he were being killed, or overpowered’
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{IV. iii. 20). Similarly one can smell, taste, spesk,
hear, think, touch and know something.
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32. It becomes (transparent) hke water, one,
the witness, and without a second. This is the '
world (state) of Brahman, O Emperor. Thus
did Yijiiavalkya mstruct Janaka This is its~
supreme attainment, this is 1ts supreme glory,
this 1s 1ts highest world, this 1s 1its supreme
bliss. On a particle of this very bliss other
beings live.

When, however, that ignorance which presents
things other than the self 1s at rest, in that state of
profound sleep, there being nothing separated from the
self by ignorance, what should one see, smell, or know,
and through what? Therefore, being fully embraced
by his own self-luminous Supreme Self, the Jiva
becomes infinite, perfectly serene, with all his objects
of desire attained, and the self the only object of his
desire, transparent ltke waler, one, because there is no
second* It is 1gnorance which separates a second
entity, and that 1s at rest in the state of profound
sleep ; hence ‘one.” The witness,, because the vision
that is identical with the light of the self is never lost.
And without a second, for there is no second entity
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different from the self to be seen This 1s 1mmortal
and fearless. This is the world of Brahman, the
world that is Brahman: In profound sleep the self,
bereft of its limiting adjuncts, the body and organs,
remains in its own supreme hght of the Atman, free
from all relations, O Emperor Thus did Yd]ﬁa'valkya
instruct Janaka This 1s spoken by the Sruti

How did he nstruct him? This s s supreme
attainment, the attainment of the individual self. The
other attainments, charactenised by the taking of a
body, from the state of Hiranyagarbha down to that
of a clump of grass, are created by ignorance and
therefore infenor to this, being within the sphere of
ignorance But this identification with all, in which
one sees nothing else, hears nothing else, knows nothing
else, 1s the highest of all attainments such as identity
with the gods, that are achieved through meditation
and rites. This too s its supreme glory, the highest of
all 1ts splendours, being natural to 1t , other glones are
artificial  Likewise this is its mghest world; the other
worlds, which are the result of 1ts past work, are inferor
to 1t , this, however, 1s not attainable by any action,
being natural , hence ‘thuis 1s 1ts highest world.’
Similarly this 15 1ts supreme bhss. in comparison with
the other joys that are due to the contact of the organs
with their objects, since it 1s eternal ; for another Srut
says, “That which 1s infinite 1s bliss’ (Ch. VII. xxiii. 1).
‘That in which one sees something, . . . knows some-
thing, is puny,’ mortal, secondary joy. But this is the
opposite of that ; hence ‘this is its supreme bliss.” On
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a partscle of this very bhss, put forward by ignorance,
and perceived only dunng the contact of the organs
with their objects, other beings hve. Who are they?
Those that have been separated from that bliss by
ignorance, and are considered different from Brahman.
Beings thus different, they subsist on a fraction of that
bliss which 15 percerved through the contact of the
organs with their objects
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33. He who 1s perfect of body and pros-
perous among men, the ruler of others, and
most lavishly supplied with all human enjoy-
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ments, represents the greatest joy among men.
This human joy multiplied a hundred times
makes one unit of joy for the Manes who have
won that world of theirs. The joy of these
Manes who have won that world multiplied a
hundred times makes one unit of joy in the
world of the celestial minstrels. This joy in
the world of the celestial minstrels multiplied
a hundred times makes one umt of joy for the
gods by action-—those who attain their godhead
by their actions. This joy of the gods by
action multiplied a hundred times makes one
unit of joy for the gods by birth, as well as of
one who is versed m the Vedas, sinless and
free from desire. This joy of the gods by birth
multiplied a hundred times makes one umt of
joy in the world of Prajapati (Viraj), as well as
of one who is versed in the Vedas, sinless and
free from desire. This joy in the world of
Prajapati multiplied a hundred times makes one
unit of joy in the world of Brahman (Hiranya-
garbha), as well as of one who is versed in the
Vedas, sinless and free from desire. This indeed
is the supreme bliss. This is the state of Brah-
man, O Emperor, said Yajiavalkya. ‘I give
you a thousand (cows), sir. Please instruct me
further about liberation itself.” At this Yajiia-
wvalkkya was afraid that the intelligent Emperor
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was constraining him to finish with all his con-
clusions.

{It has been said that) all beings from Hiranya-
garbha down to men live on particles or fractions of
the supreme bliss In order to convev an idea of this
bliss as*a whole through its parts, as of a rock of salt
through 1ts grains, the present paragraph is introduced.
He who is perfect of body, having no physical defects,
and prosperous, provided with luxuries, among men ,
also the ruler of others, the independent lord of people
of the same class, not a mere provincial ruler ; and
most lavishly supphed wnth all human enjoyments—
the adjective ‘human’ excludes the materials of
heavenly enjoyment , he 1s the foremost among those
who possess all these human luxuries represents (lit.
is) the greatest j0y among men The 1dentity of joy
and its possessor in this sentence (‘joy’ meaning
‘enjoyer’) indicates that this joy 15 not different from
the self For 1t has been said in the passage, ‘When
there is something else, as it were,” etc. (IV. iui. 31),
that the lower degrees of bliss have only emanated
from the supreme bliss 1 the dual form of subject
and object , hence 1t is but proper to bring out this
identity in the phrase ‘greatest joy.’ Kings lke
Yudhisthira are examples in point. The Sruti teaches
us about this supreme bliss, 1n which differences cease,
by making a start with human joy, which we all
know, and multiplying it a hundred times in successive
steps. Now, where this joy increasing a hundred
times at each step reaches its limit, and where mathe-~
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thousand cows, str. Please tnsiruct me further aboul
Uberation stself—this has been explained. At this last
request Ydjhavalkya was afraid—the Sruti tells us the
reason of his fear: he was afraid not for his lack of
ability to teach or for ignorance, but—that the intells-
gent Emperor was constrasming him to finish with all
s conclusions ‘Whatever questions of his regarding
liberatton I answer, the Emperor, being intelligent,
takes all to be but a part of the questions that he is
at hberty to ask me, and puts me newer questions
every time to answer On the plea of asking his
wished-for questions covered by the boon, he wants to
possess all my knowledge’—this was the cause of
Yijhavalkya's fear.
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34. After enjoying himself and roaming in
the dream state, and merely seeing the effects of
merits and demerits, he comes back, in the
inverse order, to his former condition, the

waking state.
It has been shown (par. g) that the individual self

becomes itself the light in dreams. Further on it has
also been shown, by a reference to its moving between
the dream and waking states, that it 1s different from
the body and organs, and by the illustration of the
great fish, that it is free from desire and work, on
-gecount of jts non-attachment. Again the effects of
ignotance in the dream state have been shown in the
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passage, ‘As if he were being killed,” etc. By impli-
cation the nature of ignorance too has been ascertained
as the superimposition of attributes other than the true
ones, and as not bemng a natural attribute of the self.
Similarly the effects of knowledge too have been
shown 4n the dream state, by a reference to one’s
experience, as identity with all, in the passage, ‘When
he thinks, “This (umiverse) 1s myself, who am all,”’
that 1s his highest state’ (IV m 20} It has also been
stated that identity with all, which 1s its nature—its
transcendent form, in which 1t 1s free from all such
relative attnbutes as ignorance, desire and work—is
directly experienced in the state of profound sleep
The Atman 1s self-luminous and 1s the supreme bliss ,
this 1s the subject-matter of knowledge , this is the
perfectly serene state, and the culmination of happi-
ness—all this has been explained by the foregoing
passages And they are illustrations of liberation and
bondage, which are the effects of knowledge and
ignorance respectively. These two have been indicated
with their causes and effects. But Janaka, mistaking
that all that has merely been an illustration, thinks that
hberation and bondage, which are the themes they
seek to illustrate, are yet to be explained together with
their causes by Yajfavalkya, as coming under s
wished-for questions covered by the boon Hence s
further request: ‘Please instruct me further about
liberation itself.’

Now it has been said that the same self-luminous
Atman moves unattached like a great fish between the
dream and waking states. As it moves like the great
fish between these two states, alternately relinquishing
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and taking up the body and organs, which are the
forms of death, so at the time of death and birth it is
alternately disconnected from and connected with those
very forms of death. Its journey, referred to in the
passage, ‘It moves between the two worlds,” was
barely indicated as the theme that was illustréted by
its moving between the dream and waking states.
That journey with its causes has to be described at
length , hence the rest of this section. In a preceding
paragraph (par 17) the sclf has been spoken of as
going from the waking to the dream state, and thence
to the state of profound sleep, which 1s the illustration
for liberation. The present paragraph 1s related to
that, since 1t seeks to show how, coming down from
that state, 1t goes through the relative activities of the
waking state. The Jiva, passing from the waking to
the dream state, and thence to the state of profound
sleep, stays there for a while, then he comes slightly
down, and after enjoying himself and roaming in the
dream state, etc.—all this has been explained—he
comes back fo the waking state.

AT GEANEAHCHIANGIE, TRRITE QIR
AN ARACHATAES SRS, FHag-
gl w0 3 0

35. Just as a cart, heavily loaded, goes on
rumbling, so does the self that is in the body,
being presided ‘over by the Supreme Self, go
making noises, when breathing becomes difficult.
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From here onwards transmigration of the self is
being described. To show that as the self came from
the dream to the waking state, so 1t will pass from this
body to the next, an example is being given: Just as
in life a cart, fully or heawly loaded with utensils and
other Rousehold :ffects such as a mortar and pestle,
a winnowing-fan and cooking vessels, as well as eat-
ables, goes on rumbling under the load, driven by the
carter, so does the self that 1s wn the body, ie the self
that has the subtle body as i1ts imiting adjunct, which
moves between this and the next world, as between
the waking and dream states, through birth and death,
consisting respectively 1n the association with and
dissociation from the body and organs, calied evils,
and the departure of which 1s immediately followed by
that of the wital force etc, being presided over, or
revealed, by the self-luminous Supreme Self, go making
noises. As has been said, ‘It 15 through the light of
the self that he sits, goes out,’ etc (IV 1. 6).

It should be noted here that when the subtle body,
which has the wital force as its chief constituent, and
1s revealed by the self-lummous Atman, goes, the self,
of which 1t 1s the hmiting adjunct, also seems to go.
As another Sruti says, ‘On whose (departure must I
depart)?’ (Pr. VI. 3), and ‘It thinks, as it were’
(IV. it 7) Hence the text says, ‘Presided over by
the Supreme Self.” Otherwise how can the self, being
unified with the Supreme Self, go making noises like a
cart? Therefore (the meaning 1s that) the self, with
the subtle body as its limiting adjunct, goes making
noises (the death rattle), afflicted by the feeling of pain
as the vita] parts are slashed. When does that happen?
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When breathing becomes difficuli—when the man is
gasping for breath. The word ‘etat’ 15 an adverb
(meaming ‘thus’). Although this is an occurrence that
15 commonly observed, the Sruti repeats it only to
create a spint of renunciation in us So m1s¢2rable is
this relative existence! Since at the time of death the
vital parts are slashed, causing loss of memory and
putting a man in a helpless state of mind on account
of the pangs felt, so that he cannot adopt the requisite
means for his well-being, therefore, before that crisis
comes, he must be alert in practising the means con-
ducive to that end This 1s what the Sruti says out of
compassion

| GAEAEE SAf—SEr Qqaqar grie-
ani Frrssf—aaams gz oy s a7 aeg-
ATeTEeAd, YRR §EY BAIS{A: S@agSY O
sfeard sidaEEta srorag §oag

36. When this (body) becomes thin—is
emaciated through old age or disease—then, as
a mango, or a fig, or a fruit of the peepul tree
is detached from its stalk, so does this infinite
being, completely detaching himself from the
parts of the body, again go, in the same way
that he came, to particular bodies, for the un-
foldment of his vital force.

When, and bwing to what, does that difficulty of
‘Breath take place? How does it take place, and what
for? The answers to these questions are being given:
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When this human body that is a product of ignorance,
with a head, hands, etc., becomes thin. Why?
Through old age, being naturally worn out like a fruit
ripened by time, or disease, literally, that which causes
affliction, hence, fever etc Afflicted with disease, the
body,* owing to impaired digestion, cannot digest the
food that is eaten, and not being nourished by its
essence, gets thin. This 1s what is meant by the
expression ‘or through disease.’” When the body ss
extremely emaciated by fever and other -causes,
dyspneea sets in, and at this stage the man goes
making noises like the overloaded cart. Whosoever
has a body must be overtaken by old age, suffer from
disease etc., and have leanness , these are inevitable
evils The fact 1s mentioned to generate a spint of
renunciation in us

How he leaves the body when he goes making
noises is being described through an illustration: Then,
as a mango, or a fig, or a frust of the peepul tree, etc.
The citing of many and dissimilar examples is for the
purpose of stating that death may come from any
cause, since the causes of death are indefinite and
innumerable. This too 1s for stimulating renunciation
Since he 1s subject to death from so many causes, he
i1s always 1n the jaws of death Is detached from iis
stalk (Bandhana): The word ‘Bandhana’ may mean
the sap that binds it to the stalk, or it may mean the
stalk to which it is attached. As the fruit is detached
from the sap or the stalk by the wind and many other
causes, so does this infinite being, the self that is
identified with the subtle body, i.e. has this as its
limiting adjunct, completely detaching himself from
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the paris of the body such as the eye—not preserving
the body through the vital force, as he does when he
goes into the state of profound sleep, but withdrawing
the organs together with the vital force—again go, etc.
The word ‘again’ suggests that he has before this also
gone many a time from one body to another, as he
moves frequently between the dream and waking states.
In the same way that he came to his present body, to
particular bodies, according to his past work, knowl-
edge, and so forth. What for® For the wunfoldment
of his wvital force - Though literally it would mean
‘for the vital force,’ yet, since he goes along with it,
the epithet would be meaningless He goes from one
body to another only for the unfoldment of the vital
force. It is by this means, and not by the mere
existence of the wvital force, that he fulfils his object,
viz. the enjoyment of the results of his work. There-
fore in order that the vital force may be auxiliary to
that, the specification ‘for the unfoldment of his vital
force’ is appropriate

Now it may be objected When the Jiva goes
leaving this body, he has no power to take up another,
for he 1s dissociated from his body and organs. Nor
are there others who, like servants, would wait for him
with another body made ready, as a king’s retinue
waits for him with a house kept ready. How under
the circumstances can he take up another body? The
answer is: He has adopted the whole universe as his
means to the realisation of the results of his work ; and
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he is going from one body to another to fulfil this
object. Therefore the whole universe, impelled by his
work, waits for him with the requisite means for the
realisation of the results of his work made ready.
Witness the Srutt ‘A man is born into the body that
has been made for him’ (§ VL ii. 2. 29). It is
analogous to the case of a man about to return from
the dream to the waking state The process is being
explained by a famihar illustration

T UNAAAIIAT: T GEATHURISH:
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37. Just as when a king 1s coming, the
Ugras set agamnst particular offences, the Siitas
and the leaders of the village wait for him with
varieties of food and drink and mansions ready,
saying, ‘ Here he comes, here he comes, ’ so for
the person who knows about the results of his
work, all the elements wait saying, ‘ Here comes
Brahman, here comes Brahman.’

Just as when a king, duly installed on the throne,
1s coming to some place within his kingdom, the Ugras,
a particular caste, or so called from their fierce deeds,
set agawnst particular offences, appownted to punish
thieves etc , the Satas, a hybrid castg, and the leaders
of the willage, anticipating the king’s visit, wait for
hsm with varieties of food such as those that are chewed
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or otherwise eaten, and drink such as wine, and
mansions such as palaces ready, saying, ‘Here he
comes, here he comes,” so for the person who knows
about the results of mis work, 1.e the transmigrating
self_for the results of one’s work are the topic under
consideration, and they are referred to by the word
‘evam’ (thus)—all the elements that make up his body,
together with the presiding deities, Indra and the rest,
who help the organs to function, wasf with the means
of emjoying the fruits of his work made ready—being
impelled by that work

aqm UIW ARGIEAgAT  SeAA: YauT-
virsfacamatta, walimnaARaETe ad ST
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gt s |

38. Just as when the king wishes to depart,
the Ugras set against particular offences, the
Satas and the leaders of the village approach
him, so do all the organs approach the departing
man at the time of death, when breathing
becomes difficult.

Who accompany him as he thus wishes to go?
And do those who accompany him go prompted by
an act of his, or do they go of their own accord in
conformity with his past work, together with the
elements that make up his new body, called the next
world? Regarding this an illustration is being given:
. Just as when tha king wishes to depart, the Ugras set
against particular offences, the Sitas and the leaders
of the village approach kim in a body, unbidden by
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the king, and simply knowing that he wishes to go,
so do all the organs approach the departing man, the
experiencer of the fruits of his work, at the time of
death, when breathing becomes difficult. This last
clause has been explained.



SECTION 1V

The description of transmigration has been intro-
duced. In that connection it has been saif, ‘The
infinite being, completely detaching himself from the
parts of the body,” etc. (IV. m 36). In order to state
when that detachment takes place and how, 1t is
necessary to describe the process of transmigration in
detall. Hence the present scction.

q TAARTCAES A7 SHginT Afa, adana
mon sfEaafa ; | CATERSIATIT SRATEgTal
TR ; @ 7Y 9w gE WS
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1. When this self becomes weak and sense-
less, as it were, the organs come to it. Com-
pletely withdrawing these particles of light, it
comes to the heart. When the presiding deity
of the eye turns back from all sides, the man
fails to notice colour.

When this self, which 1s under consideration,
becomes weak. Really 1t 1s the body that becomes
weak, but its weakness is figuratively spoken of as that
of the self ; for being formless, 1t can never by itself
become weak. Similarly it becomes senseless, as it
were, i.e. fails to discriminate. It cannot by itself be
senseless or othervise, for it is the eternal self-luminous
Intelligence ; hence the expression ‘as it were.” The
. state of helplessness noticeable at the time of death,
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which is caused by the withdrawal of the organs, is
attributed by ordinary people to the self. So they say,
‘Oh, he has become senseless!’

Or the expression ‘as it were’ should be connected
with both the adjectives, meaming ‘becomes weak, as
1t were., and sen_eless, as 1t were,” for both states are
alike due to extraneous limiting adjuncts, and both the
verbs agree with the same subject. At this time the
organs such as that of speech come 1o i¢, the self. Then
this self that 1s in the body 1s detached from the parts
of the body. How does this detachment take place,
and how do the organs come to the self? This 1s being
answered  Completely withdrawnng these particles of
light, i e. the organs such as the eye, so called because
they reveal colour etc The adverb ‘completely’
shows the distinction of this state from a dream, when
they are just drawn 1n, not absolutely, as in this case,
as is known from such passages as, ‘The organ of
speech is absorbed, the eye is absorbed’ (II. i. 1%),
‘He takes away a httle of this all-embracing world
(the waking state)’ (IV ihi. g), and ‘Taking the shining
functions of the organs with him,’ etc. (IV. ii. 11). F#
comes to the heart, 1e. the ether in the lotus of the
heart , in other words, its intelligence is manifested in
the heart. (The withdrawal in question is attnbuted
to the self) simply because the activities of the intellect
and so forth are at rest. The Atman by itself cannot
move, or undergo changes such as the stopping of
activities, for it has been said, ‘It thinks, as it were,
and shakes, as it were’ (IV. iii. 7). It is through its
limiting adjuncts such as the intellect that all changes
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are attributed to the self. When does it withdraw the
particles of light? This is being answered: Tke
presiding deity of the eye—lit. the being associated
with the eye—who is a part of the sun, being directed
by the experiencer’s past work, goes on helping the
functions of the eye as long as he lives, but her ceases
to help the eye and is merged in his own self, the sun,
when the man 1s about to die This has been stated
in the passage, ‘When the vocal organ of the dead
man has been merged in fire, the vital force in Vayu,
the eye in the sun,” etc (III n. 13) They will again
occupy (therr respective places) when the man takes
another body. This (dual phenomenon) takes place
when a man is fast asleep, and when he wakes up.
This is expressed by the text When the presiding
deity of the eye turns back from all sides, the dying
man fails to notice colour At this time the self
completely withdraws the particles of light, the eye
and other organs, as in the dream state
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2. (The eye) becomes united (with the
subtle body); then people say, ‘ He does not
cee.’ ‘(The nuse) becomes united; then they
say, ‘He does not smell.” (The tongue) be-
comes united; then they say, ‘He does not
taste ° (The vocal organ) becomes united; then
they say, ‘He does not speak.” (The ear)
becomes united; then they say, ‘ He does not
hear.” (The Manas) becomes united; then they
say, ‘He does not think.’ (The skin) becomes
united; then they say, ‘He does not touch.’
(The intellect) becomes united; then they say,
‘He does not know.” The top of the heart
brightens. Through that brightened top the self
departs, either through the eye, or through the
head, or through any other part of the body.
When it departs, the vital force follows; when
the vital force departs, all the organs follow.
Then the self has particular consciousness, and
goes to the body which is related to that con-
sciousness. It is followed by knowledge, work
and past experience.

Every organ becomes united with the subtle body
of the dying man ; then people at his side say of him,
‘He does not see.’” Similarly, when dn the withdrawal
of its presiding deity the noge bernmec umited with the
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subtle body, they say, ‘He does not smell.” The rest
is to be similarly explained. The moon or Varuna is
the deity of the tongue ; when he stops functioning,
they say, “He does not taste ° Similarly they say that
he does not speak, hear, think, touch and know. This
means that at that time the presiding deities ¢ease to
work, and the organs are umited in the heart.! What
takes place 1n the body after the organs have been
united 1n the heart 13 now being stated The fop of
the heart mentioned above, 1e. of the onfice of the
heart—its ‘top’ here means the nerve-end, which 1s the
exit for the self—brightens, as in the drecam state, 1its
own lustre due to the drawing in of the organs being
revealed by 1ts own light as the Atman? Through
that top brightenmed by the hight of the Atman, ithe
individual self, with the subtle body as its limiting
adjunct, departs. As the Prasna Upanisad puts 1t:
‘On whose departure must I depart, and on whose
stay, must I stay?—He projected the wital force’
(VI. 3).

In the subtle body the self-effulgent intelligence
of the Atman 1s always particularly manifest. It 1s
because of this limuting adjunct that the self comes
under relative existence involving all such changes as
birth and death, and going and coming. The twelve
organs, including the intellect, consist of it ; it is the
Siitra,® the life, and the inmost self of the movable
and immovable universe. As the self departs with the

1 That is, the gubtle body with its seat in the heart.
3IV. ii. 9.
3 1. vii. 2.
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help of the light at the top of the heart, by which way
does it leave the body? Through the eye, if it has a
store of work or relative knowledge that would take it

* to the sun, or through the head, if they are such as
would entitle 1t to go to the world of Hiranyagarbha,
or through any nther part of the body, according to
its past work and knowledge. Whex it, the individual
self, deparis for the next world, 1.e. when it has the
intention to go there, the ustal force follows, like the _
Prime Minister of a _kfhg_; and when the vital force _
departs, all the organs such as that of speech follow.
This simply denotes conformity to their respective
leaders, not that the vital force and the organs go one
after the other, as it happens in a party.t

Then the self has particular consciousmess, as 1n
dreams, in consequence of its past work, not independ-
ently. If it had this consciousness independently,
everybody would achieve the end of his hfe ; but it
never has that. Hence Vyasa says, ‘(A man attains
whatever he thinks of at the moment of death) if he
has always been imbued with that idea ’ (G. VIIL. 6).
As a matter of fact, everybody has at that moment a
consclousness which consists of impressions in the form
of particular modifications of his mind (regarding the
next life) that are induced by his past work. And goes
lo the body which is related to that consciousmess, i.e.
is revealed by that particular consciousness. There-
fore, in order to have freedom of action at the time of

1 The particle ‘anu’ (after) here means ‘according to.’
Really they all go together.
45
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death, those aspirants after the future life who have
faith should be alert in the practice of the system of
Yoga and right knowledge, and in the acquisition of
particular menit (by doing good deeds). All the sacred
books also carefully seek to dissuade men from doing
evil ; for nothing can be done at the dymng mortient, as
there is no independence for the man, who 1s carried
away by his past work. It has been said, ‘One indeed
becomes good through good work and evil through evil
work’ (IIT ii 13) The aim of the Upanisads in all
the recensions 1s to prescribe remedies for this ewvil.
There is no other way to eradicate this evil completely
except by following the course laid down by them
Therefore all should try to practise the remedies
prescribed by the Upanisads , this 15 the gist of the
whole passage

It has been stated that the departing self, loaded
with matenals, goes making noises like a cart. Now,
as it starts for the next world, what 1s its food on the
way or for consumption on reaching that world,
corresponding to the carter's load, and what are the
materials for building its new body and organs? The
answer is being given: [It, this self journeying to the
next world, is followed by knowledge of all sorts, those
that are enjoined or forbidden as well as those! -that
are neither enjoined nor forbidden; also work, enjoined
or forbidden, and neither enjoined nor forbidden, and
past experience, ie. the impressions of experiences
regarding the results of past actions. Tkese impressions

1 Regasding common or trivial things; similarly with
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take part in initiating fresh actions as well as in bring-
ing past actions to fruition , hence they too accompany.
Without these impressions no action can be done, nor
any results of past actions achieved, for the organs are
not skllful in unpractised work. But when the organs
are prompted to work by the impressions of past
experience, they can easily attain skill even without
practice in this life. It is frequently observed that
some are clever in certain kinds of work such as paint-
ing from their very birth, even without practice in this
hife, while others are unskilful even in some very easy
tasks. Smmilarly in the enjoyment of sense-objects
also some are observed to be naturally skilful or dull.
All this 1s due to the revival or non-revival of past
expenience. Therefore without past expenence we
cannot understand how anybody can proceed to do
any work or to enjoy the results of past work. Hence
these three—knowledge, work and past experience—are
the food on the way to the next world, corresponding
to the load of the carter Since these three are the
means of attaimng another body and enjoying (the
results of one’s past work), therefore one should
cultivate only the good forms of them, so that one may
have a desirable body and desirable enjoyments. This
1s the purport of the whole passage.

Now the question 1s, when the self loaded with
knowledge etc., is about to go to another body, does
it leave the old body and go to angther like a bird
going to another tree? Or is it carried by another
body serving as a vehicle to the place where, according
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to its past work, it is to be born? Or does it stay
here, while its organs become all-pervading and func-
tion as such? Or is it that so long as it remains in the
body, its organs are contracted to the limits of that,
but when it dies they become all-pervading—like the
light of a lamp when the (enclosing) jar is broken—and
contract again when a new body is made?! Or, as in
the Vaidesika system, does only the mind go to the
place where the new body is to be made? Or is there
any other theory in the Vedanta? This is being
answered: We know from the Sruti text, ‘These are
all equal, and all infinite’ (I. v. 13), that the organs
are all-comprising.? Another reason for this is their
resting on the vital force, which is all-comprising.
Their limitation in the sphere of the body and the
elements (as colour etc.) 1s due to the work, knowledge
and past impressions of men. Therefore, although the
organs are naturally all-pervading and infinite, since the
new body is made 1n accordance with the person’s work,
knowledge and past impressions, the functions of the
organs also contract or expand accordingly. As it has
been said, ‘Equal to a white ant, equal to a mosquito,
equal to an elephant, equal to these three worlds,
equal to this universe’ (I. iii. 22). It is also supported
by the following: ‘He who meditates upon these
as infinite,’ etc. (I. v. 13), and ‘(One becomes) exactly
as one meditates upon Him,’ etc. (8. X. v. ii. 20).

1 Of the different views given here, the first three are
those of the Jains, the Devatfividinsg {the upholders of the
theory of angel-glides), and the Sarhkhya and allied schools

vely, while the fourth represents the Vedintic view.

‘8¥p their form relating to the gods.
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Therefore the impressions called past experience,
under the control of the person’s knowledge and work,
stretch out, like a leech, from the body, retaining their
seat 1n the heart, as in the dream state, and build
another body in accordance with his past work ; they
leave their seat, ‘he old body, when a new body 1s
made. An illustration on this point is being given"

AUGT JURSTYHRT JUET TCAFIRARAATRIRT-
TR, TRATRRATRATCAAHTEE | 3 I

3. Just as a leech supported on a straw goes
to the end of it, takes hold of another support
and contracts itself, so does the self throw this
body aside—make it senseless—take hold of
another support, and contract itself.

Regarding this passing on to another body the
following is an illustration  Just as a leech support-
ed on a siraw goes lo the end of it, takes hold of
another straw as support and comilracis stself, i.e.
one part of its body, to where the other part is, so
does the self, the transmigrating self that 1s being
discussed, throw this body, the one already taken,
aside, as it does when entering the dream state—make
it semseless by withdrawing itself from it—take hold of
anothey swpport or body, as the leech does another
straw, by stretching out its impressions, and costrect
+iself, ie. identify itself, at the place where the new
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body 1s being formed, with that new body, movable
or immovable—as in dreams the self creates a new
body and dwells, as 1t were, in that dream body.

There the organs, under the sway of the person’s
past work, are combined so as to mamfest their
functions , an external body, hke one made of straw
and clay, 1s also formed. When the organs have been
arranged, the presiding deities such as fire come to the
body to help the organ of speech and so forth. This
is the process of the formation of a new body

Now, in this formation of a new body does the
self again and again crush the matenals that are
always there ready at hand and with them make a
new body, or does 1t collect new maternials every
time” This 1s being answered through an illustration.

T TR QUET AT TSR
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4. Just as a goldsmth takes apart a little
quantity of gold and fashions another—a newer
and better—form, so does the self throw this
body away, or make it senseless, and make
another—a newer and better—form suited to
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the Manes or the celestial minstrels, or the gods,
or Viraj, or Hiranyagarbha, or other beings.

Just as a goldsmsth takes apart a hitle quantity
of gold and fashions another—a newer and beiler—
form than the previous model, so does the self—these
and the preced.ag words have been explained—again
and agan crush the five elements beginming with earth
and ending with the ether that ate always ready at
hand, which have been described in the second chapter
im the passage, ‘Brahman has but two forms’
(II1. ini. 1), and stand for the gold—and make another
—a newer and better—form, or body, susted fo the
Manes, 1.e. fit for enjoyments in the world of the
Manes, or the celestsal minstrels, 1 e fit for their enjoy-
ments, or the gods, or Viraj, or Hiranyagarbha, or
cther beings, according to 1ts past work and knowledge.

All those things which are the lmuting adjuncts
of the self and are styled its bonds, and connected
with which it 1s considered identified with them, are
here gathered together and pointed out 1n a group:
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5. That self is indeed Brahman, as well as
identified with the intellect, the Manas agd the
vital force, with the eyes and ears, with earth,
water, air and the ether, with fire, and what is
other than fire, with desire and the absence of
desire, with anger and the absence of anger, with
righteousness and unrighteousness, with every-
thing—identified, as is well known, with this
(what is perceived) and with that (what is
inferred). As it does and acts, so it becomes;
by doing good it becomes good, and by doing
evil it becomes evil—it becomes virtuous through
good acts and vicious through evil acts. Others,
however, say, ‘ The self is identified with desire
alone. What it desires, it resolves; what it
resolves, it works out; and what it works out,
it attains.’

That self which thus transmigrates is indeed
Brahman, the Supreme Self that is beyond hunger
etc., as well as identified with the intellect (Vijiidna-
maya), being noticed through it , for it has been said,
‘Which is the self? This infinite entity (Purusa) that
is identified with the intellect and is in the midst of the
organs,” etc. (IV. iii. 7). The self is called Vijfiana-
maya, resembling the intellect, because it is conceived
as possessing the atiributes of the intellect, as in the

, ‘Tt thinks, as it were, and shakes, as it were’
4 . Likewise identified with the Mamas, because
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of its proximity to that. Also identified with the vital
force that has the fivefold function ; for which reason
the individual self is observed as moving, as it were.
Similarly identified with the eyes, when it sees forms.
Likewsse identified with the ears, when it hears sounds.
Thus as each particular organ functions, the self
becomes identified with that.

Similarly, being identified with the eyes and other
organs through the intellect and vital force, the self
becomes identified with the elements such as earth.
When a body preponderating in elements of earth has
to be made, 1t becomes identified wirth earth.
Similarly, when creating a watery body in the world
of Varuna and so forth, it becomes identified with
water. Likewise, when an aenal body has to be made,
it becomes identified with efr. Simlarly, when making
an ethereal body, 1t 1s 1dentified with the ether. Thus
when it makes bodies for the gods, which preponderate
in elements of fire, it becomes identified with fire. As
opposed to these, the bodies of ammals, of denizens
of hell, of ghosts, and so forth, are composed of
materials other than fire , with regard to them the text
says, identified with what 1s other than fire Similarly,
being identified with the body and organs, the self, on
seeing something to be attamed, forms the false notion
that it has got this one, and has to get that one, and
setting its heart on that, becomes identified with desire.
When on seeing evil in that thing its longing for it
ceases, and the mind becomes serene, pure and calm,
then it becomes identified with the absemce of desive.
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Likewise, when that desire i1s somehow frustrated, it
takes the form of anger, and the self becomes identified
with anger. When that anger is appeased by some
means, and the mmd becomes serene and peaceful, it
1s called the absence of anger ; the self becomes 1denti-
fied with that Thus the self, becoming 1dentified with
desire and anger as well as with the absence of them,
becomes identified with righteousness and unnghteous-
ness, for without desire, anger, etc the tendency to
righteousness and so forth cannot anse. Witness the
Smrti: ‘Whatever action a man does, 1s the outcome
of desire’ (M. I1. 4)

Being 1dentified with nghteousness and unnght-
eousness 1t becomes 1dentified with everything.
Everything 1s the effect of nghteousness and unright-
eousness' whatever 15 differentiated i1s the result of
these two. The self, on attaining it, becomes identi-
fied with that. In short, identified, as s well known,
with ths, 1.e. with objects that are perceived, and
therefore with ithat ‘That’ refers to imperceptible
objects that are indicated only by their perceptible
effects. The mind has an inhinite number of thoughts,
which cannot be defimtely specified , they are known
at particular moments through their effects, which lead
us to infer that this or that particular thought is mn
one’'s mind. Through that perceptible effect—which
marks the identification of the self with ‘this’ or the
perceptible—its remote or internal activity is indicated,
and it is therefore designated as identified at present
with ‘that’ or the inperceptible. To put it briefly, as
i¢ habitually does and acis, so it becomes. ‘Doing’
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refers to prescribed conduct as indicated, for instance,
by injunctions and prohibitions, while ‘action’ is not
so prescribed , this 15 the distinction between them.
By doing good it becomes good : This amplifies the
idea of ‘As it does,” and by doing euvil st becames evil,
the idea of ‘As 1t acts.’

The use of a suffix denoting habit (in four words
of the text) may lead to a notion that the identification
with good and evil actions consists 1n intense associa-
tion with them, not in merely doing them To remove
this it is said, 2 becomes usrtuous through good acts
and vicious through ewsl acts. The 1dentification comes
of merely domng good and evil acts, and does not
require habitual performance This last only intensi-
fies the identification , this 1s the difference The long
and short of 1t 1s, that doing good and bad deeds under
the impulse of desire, anger, etc., is the cause of the
Atman’s identification with everything, its undergoing
transmigration and passing from one body to another ;
for, impelled by this, the self takes one body after
another. Therefore good and bad deeds are the cause
of its transmigratory existence Scriptural injunctions
and prohibitions are directed to this Heremn lies the
utihty of the scnptures

Others, other authonties on bondage and libera-
tion, however, say . It is true that good and bad
deeds prompted by desire etc. are the cause of a
man’s taking a body ; still 1t is under the influence
of desire that he accumulates these deeds. When
desire is gone, work, although present, does not lead
to the accumulation of merit or demerit. Even if he
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goes on doing good and bad deeds, these, bereft of
the desire, produce no results ; therefore desire is the
root of transmigratory existence. As the Mundaka
Upanisad says, ‘He who longs for objects of desire,
making much of them, is born along with those desires
in places where he will realise them’ (ITI. fi. 2).
Therefore the self is identified with desire alone. Its
identification with other things, although it may be
present, does not produce any results ; hence the text
emphatically says, ‘Identified with desire alone.’
Being identified with desire, what st desires, it resolves.
That desire manifests itself as the slightest longing for
a particuldr object, and, if uncheched, takes a more
definite shape and becomes 1esolve Resolve is deter-
mination, which 1s followed by action. What ;i
resolves as a result of the destre, it works out by doing
the kind of work that is calculated to procure the
objects resolved upon. And what it works out, it
allasns, i.e. its results. Therefore desire is the only
cause of its identification with everything as well as of
undergoing transmigration.
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6. Regarding this there is the following
verse: ‘ Being attached, he, together with the
work, attains that result to which his subtle body
or mind is attached. Exhausting the results of
whatever work he did in this life, he returns
from that world to this for (fresh) work.” Thus
does the man who desires (transmigrate). But
the man who does not desire (never trans-
migrates). Of him who is without desires, who is
free from desires, the objects of whose desire have
been attained, and to whom all objects of desire
are but the Self—the organs do not depart.
Being but Brahman, he is merged in Brahman.

Regarding this subject there s also the following
verse © Being attached, 1.e. with his desire for it
roused, he, the man who transmigrates, together with
the work that he did with attachment to its result,
atltasns that result to which his subtle body or mind is
firmly attached, i.e for which it yearns, since he did
the work out of a desire for that.—The mind 1s called
the subtle body, Lifga, because it is the principal part
of the latter , or the word ‘Lifiga’ may mean a sign,
that which indicates the self.—Therefore, only on
account of this attachment of his mind, he attains the
result through that action. This proves that desire is
the root of transmigratory existence. Hence a
knower of Brahman who has rooted out his desires
-way work, but it will produce no (baneful) result:; for
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the Sruti says, ‘For one wi, has completely attained
the objects of his desire and rea;goq the Self, all desires
dissolve in this very life’ (Mu. le. 2).

Further, exhausting the results .4 ork _—what
kind of work?—whatever work he did 1. yps hfs, by
experiencing them, he returns from that w.pd to this
for work, for work holds the foremost pla.e in this
world. Hence the text says, ‘For work,’ i.e. g work
again. After working again, he, owing to attashment
to results, again goes to the next world, and sy gp.
Thus does the man who desires transmigrate. Sjpce
it is this man of desire that transmigrates thus, there-
fore the man who does not desire, does not transmigpye

anywhere.

It has been said that only the man who 1s attagy,.
ed to results transmigrates Since one who has p,
desires cannot perform (ritualistic) work, the myp,
who does not desire necessarily attains liberatio,.
How does a man cease to desire? He who ts withosy
desires is the man who does not desire How is thig
absence of desire attained? This is being explained \
Who is free from desires, 1.e. whom desires have left,
How do they leave® The objects of whose desire have
been atiasned. How are they attained? Because he
is one to whom all objects of desirc are but the Self.—
who has only the Self, and nothing else separate from
It thatcan be desired ; to whom the Self alone exists—
' Intelligence without interior or exterior,

g homogereous ; and neither above nor below
nor in the middle is there anything else but the Self
%0 be 'desired. What should a person desire who has




4 4.6) BRHADARANYARA UPANISAD 719

realised: ‘When everything has become the Self fo
one, what should one see, hear, think or know, and
through what? For a thing that 15 known as other
than oneself may become an object of desire. But
such a thing does not exst for the knower of Brah-
man, the obje_ts of whose desire have all been attained.
He to whom all objects of desire, being but the Self,
are already attained, 1s alone free from desires, 1s
without desires, and does not desire any more ; hence
he attains hberation For he to whom everything is
the Self, has nothing else to desire. It 1s contra-
dictory to say that he has something other than the
Self to desire, and again, that to hum everything is the
Self. Since a man who has realised his identity with
all has nothing to desire, he cannot perform rites

Those who hold that even a knower of Brahman
must perform rites 1n order to avoid evil,’ cannot say
that to hum everything is the Self, for they regard the
evil that they wish him to avoid as different from the
Self. Whereas we call him a knower of Brahman who
constantly knows the Self which is beyond hunger etc.
and untouched by evil ; he constantly sees the Self
which is beyond hunger and so forth. Work can never
touch him who does not see anything other than the
Self to be avoided or received. But one who is not a
knower of Brahman must perform ntes to avoid evil.
Hence there is no contradiction. Therefore, having no

1 Due to the non-performance of the regular rites.
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desires, the person who does not desire is no more
born ; he attains only liberation.

Since the man who does not desire has no work
and therefore has no cause to go to the next world,
his organs such as that of speech do not depart or go
up from the body. That man of realsation who has
attained all the objects of his desire, since they are but
the Self to him, has become Brahman i this very life,
for as an llustration of the Infinite Brahman the follow-
ing form was pointed out: ‘That 15 his form—in
which all objects of desire have been attained and are
but the Self, and which is free from desires’ (IV. i
21.) Now that of which the above is an 1llustration is
being concluded in the words, ‘But the man who does
not desire,” etc. How does such a man attain libera-
tion? This 1s being stated He who sees the Self, as
in the state of profound sleep, as undifferentiated, one
without a second, and as the constant light of Pure
Intelligence—only this disinterested man has no work
and consequently no cause for transmigration ; there-
fore his organs such as that of speech do not depart.
Rather this man of realisation is Brahman in this very
life, although he seems to have a body. Being but
Brahman, he is merged in Brahman. Because he has no
desires that cause the limitation of non-Brahmanhood,
therefore ‘being but Brahman he is merged in Brah-
man’ in this very life, not after the body falls. A
man of realisation, after his death, has no change of
condition—something different from what he was in
life, but he is only not connected with another body.
This is what is meant by his becoming ‘merged in
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Brahman’; for if liberation was a change of condition,
it would contradict the unity of the Self that all the
Upanisads seek to teach And hberation would be the
effect of work, not of knowledge—which nobody would
desire. Further, it would become transitory, for
nothmé that has been produced by an action 1s seen to
be eternal, but liberation 15 admitted to be eternal, as
the Mantra says, * This 1s the eternal glory (of a knower
of Brahman),” etc (IV 1v 23)

Moreover, nothing but the inherent nature of a
thing can be regarded as eternal If liberation is th
nature of the self, like the heat of fire, 1t cannot be said
to be a consequence of human activity. The heat or
hight of fire is surely not a consequence of the activity
of fire , 1t is a contradiction 1n terms to say that they
are, and yert that they are the natural properties of fire.
If 1t be urged that they are an ouicome of the activity
of combustion, the answer 1s, no, because they depend
on manmfestation by the removal of obstructions to one’s
perception  That fire 15 manifested through its qualities
of heat and hght by the process of combustion etc., is
due not to the fire 1itself, but to the fact that those
quahities, not being connected with anybody’s vision,
were hidden, and are manifested when the obstructions
to vision are removed by the process of combustion.
This leads to the error that the qualhes of heat and
light are produced by the combustion. If heat and
light are not admitted as the natural properties of fire,
well then, we shall cite as examples whatever be its

46



723 BRHADARANYAKA UPANISAD (4-4.6

natural properties. Nobody can say that things have
no natural properties at all.

Nor can liberation be a mere negative something
—the cessation of bondage, like the breaking of fetters,
for the Supreme Self 1s supposed to be the only entity
that exists. As the Sruti says, ‘ One only without a
second ’ (Ch. VI. i1 1.). And there is no other entity
that 1s bound, whose freedom from bondage, as from
fetters, would be liberation, for we have spoken at
length of the absence of any other entity but the
Supreme Self.! Therefore, as we have also said, the
cessation of 1gnorance? alone is commonly called hbera-
tion, like the disappearance of the snake, for instance,
from the rope when the erroneous notion about its
existence has been dispelled.

Those who hold that in hberation a new® knowl-
edge and bliss are manifested, should explain what
they mean by manifestation If it means ordinary
perception or the cognilion of objects, they should state
whether the knowledge or bhiss that is manifested is
existent or non-existent. If it is existent, it 15 the very
self of that liberated man to whom it is manifested ;
hence, there being possibly no bar to the perception, it
will always be manifest, and for this reason it is mean-
ingless to specify its being manifest to the liberated
man. If, however, it 1> manifest only at certain times,*
then because of the obstacles fo its perception, it is

1 See, for instance, pp. 116, 147, 298.

3 Which is the cause of the idea of bondage.

3 That is, differept from those arising from sense-contact.
% That is, in the state of relative existence, being fre-

sty cbstructed by iniguity etc.
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different from the self, and therefore there arises the
question of its manifestation through some other means ;
hence there will be the necessity of these means also.!
But if the knowledge and bliss in question have the
same support as the perception, then, there being wno
possibiliiy of obstacles, they will either be always
manifest or always hidden , there is no warrant for
conceiving an intermediate stage between the two.
Now attributes that have the same support, and are 3
part and parcel of the same substance, cannot have
the relatior of subject and object to one another
Besides, the entity that is subject to transmgration
before the manifestation of knowledge and bliss, and
hberated after it, must be different {from the Supreme
Self, the eternally mamfest Knowledge Absolute, for
the two are totally difierent from each other, ke heat
and cold ; and 1if differences are admitted n the Supreme
Self, the Vedic position will be abandoned

Objection  If liberation makes no difference from
the present state, 1t is unreasonable to make a particular
effort for 1t, and the scriptures too become useless.

Reply . No, for both are necessary to remove the
delusion created by ignorance. Really there is no such
distinction as liberation and bondage in the self, for it
is eternally the same ; but the ignorance regarding it is
zemoved by the knowledge arising from the teachings
of the scriptures, and prior to the receiving of these

13 MNhich will male Jihemation akin #o relatime .existence,
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teachings, the effort to attain liberation 1s perfectly
reasonable.

Objection : There will be some difference in the
self that 1s under ignorance, due to the cessation or
continuance of that ignorance

Reply . No, we have already (p. 477) said that
it 1s admitted to be the creation of ignorance, like a
rope, a desert, a mother-of-pearl and the sky appear-
mng as a snake, water, silver, and blue respectively

Objection  But there will be some difference in
the self due to its bemng or not being the cause of
ignorance, as n the case of man affected with the
eye-disease called Timira®! or free from 1t,

Reply - No, for the Sruti denies that the Atman
by itself 1s the cause of i1gnorance, as in the passage,
* It thinks, as it were, and shakes, as 1t were’ (IV
. ) ; and the error we call 1gnorance 1s due to a
combination of diverse activities. Another reason 1s
that ignorance 1s an object witnessed by the self 2 He
who visuahses the error of ignorance as something
distinct from his own self, like a jar etc , 15 not himself
under that error.

Objection  Surely he 1s under that error, for one
feels that one sometimes has the notion, ‘I do not
know, I am confused.’

Reply : No, for that too is distinctly perceived.
He who distinctly perceives a thing cannot surely be
said to be mistaken about it ; it is self-contradictory to

1 Causing distorted wvision.
3 Therefore it cannot be an integral part of the subject.
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say that he perceives it distinctly, and at the same
time, that he 1s mistaken about it.

You say that a person feels, ‘I do not know, T
am confused * thereby you admit that he visualises his
ignorance and confusion, in other words, that these
become the objects of his expertence. So how can the
ignorance and confusion, which are objects, be at the
same time a description of the subject, the perceiver?
1f, on the other hand, they are a description of the
subject, how can they be objects and be perceived by
the subject® An object 1 percaived by an act of the
subject The object 15 one thing, and the subject
another , 1t cannot be perceived by uself Tell me
how under such circumstances the ignorance and con-
fusion can be a description of the subject Moreover,
a person who sees 1gnorance as something distinct—
perceives 1t as an object of his own cognition—does not
regard 1t as an attribute of the perceiver, as 1s the case
with thinness, colour, and so forth in the body.
(Simularly the effects of ignorance also are not attri-
butes of the self)

Objection  But everybody perceives pleasure,
pan, desire, effort, etc (as belonging to himself).

Reply  Even then the man who perceives them
is admittedly different from them

Objection : Well, we have referred to the person
who says, ‘1 do not know what you say, I am
confused.” What do you say to that?

Reply : Let him regard himself as ignorant and
confused ; we, however, accept one who sees like this
as knowing and possessed of a clear perception. For
instance, Vyasa has said that the owner of the field
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(the self) reveals the entire field (body and mind),
including desire.! And there are hundreds of texts
hke the following. ‘(He truly sees who) sees the
Supreme Lord living the same in all beings—the
immortal Principle in the midst of things perishable °
(G. XIII. 27). Therefore the Atman by itsel! has no
difference due to bondage or liberation, knowledge or
ignorance, for 1t 1s admitted to be always the same and
homogeneous by nature.

Those, however, who, considering the reahty of
the self to be different, reduce the scriptures dealing
with bondage and hberation to mere plausible state-
ments, would dare to find the foot prints of birds in the
sky, to pull it wath their clenched hands, or to cover
it as with a skin  But we can do no such thing We
hold that it 1s the definite conclusion of all the Upa-
nisads that we are nothing but the Atman, the Brahman
that is always the same, homogeneous, one without a
second, unchanging, birthless, undecaying, immortal,
deathless and free from fear. Therefore the statement,
‘He 15 merged in Brahman ' (this text), is but a
figurative one, meaning the cessation, as a result of
knowledge, of the continuous chain of bodies for one
who has held an opposite view.

Transmigration, which was the thing that was
sought to be explained by the example of going into
the waking and dream states, has been described ; so
also its causes—knowledge, work and past experience.
Those limiting adjuncts, the elements comprising the
Body and organs, surrounded by which the self

1 An adaptation of Gita XIIT. 33.

—~
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experiences the transmigratory existence, have also
been mentioned. After stating, as a prima facie view,
that their immediate causes are good and bad deeds,
the cause has finally been decided to be desire. Having
described bondage and its cause by showing that the
decisibn of the Brahmana on this point agrees with
that of the Mantra, the Sruti has concluded the topic
with the words, ¢ Thus does the man who desires (trans-
migrate)’ (IV. v 6) Then beginning with, ‘ But the
man who does not desire (never transmigrates)’ (Ibid.),
hberation consisting 1n the identity with all, which is
the thing that was sought to be explamned by the
example of the state of piofound sleep, has been
described  And the cause of liberation has been stated
to be the attainment of all objects of desire through
their becoming the Self. But since this state 1s un-
attamnable without Self-knowledge, the cause of libera-
tion has by unphcation been stated to be the knowledge
of Brahman Therefore, although desite has been said
to be the root of bondage, it is ignorance that, being
the opposite of what leads to liberation (knowledge),
has virtvally been stated to be the cause of bondage.
Here also hiberation and its means have been dealt
with by the Brahmana To strengthen that, a Mantra,
called Sloka, is being quoted:
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7. Regarding this there is this verse:
‘When all the desires that dwell in his heart
(mind) are gone, then he, having been mortal,
becomes immortal, and attains Brahman in this
very body.” Just as the lifeless slough of a
snake is cast off and lies in the ant-hill, so does
this body lie. Then the self becomes dis-
embodied and immortal, (becomes) the Prana
(Supreme Self), Brahman, the Light. ‘I give
you a thousand (cows), sir,” said Janaka,
Emperor of Videha.

Regarding thss very theme there is this verse or
Mantra: When all the desires, forms of yearming, of
the knower of Brahman all the objects of whose desire
are the Self, are gonme, are destroyed together with
their root. That dwell in his heart, those well-known
desires concerning this and the next hfe, viz. the desire
for children, wealth and worlds, that abide in the
intellect (mind) of the ordinary man. Then he, having
been mortal, becomes immortal, being divested of
desires together with their root It is virtually implied
that desires concerning things other than the Self fall
under the category of ignorance, and are but forms of
death. Therefore, on the cessation of death, the man
of realisation becomes immortal. And attains Brah-
man, the identity with Brahman, i.e. liberation, living
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in this very body. Hence liberation does not require
such things as going to some other place. Therefore
the organs of a man of realisation do not depart ; they
are merged in therr cause, the self, just where they
arc  As has been said (III n 12), only their names
remain®

But how 1s 1t that when the organs have been
merged, and the body also has dissolved in its cause,
the liberated sage lives in the body identified with all,
but does not revert to his former embodied existence,
which 15 subject to transmugration” The answer is
being given: Here 1s an illustration 1n pomnt  Just as
in the world the hifeless slough of a snake is cast off by
it as no more being a part of itsclf, and les in the ant-
hill, or any other nest of a snake, so does this body,
discarded as non-self by the hberated man, who
corresponds to the snake, he like dead

Then the other, the hberated man identified with
all—who corresponds to the snake—although he re-
sides just there like the snake, becomes disembodied,
and is no more connected with the body. Because
formerly he was embodied and mortal on account of
his identification with the body under the nfiluence of
his desires and past work , since that has gone, he is
now disembodied, and therefore immortal Prina
means that which lives. It will be said in a succeed-
ing verse, ‘ The Vital Force of the vital force” (IV. iv
18)- and another Sruti says, ‘ The mind (individual
self), my dear, is tethered to the Prjna (Supreme Self)’
(Ch. VI. viih. 2). From the context and the sentence
also it is clear that the word ‘ Prina ' here means the



0 BRHADARANYAKA UPANISAD [4.4.7

Supreme Self. Brahman, the same as the Supreme
Self. What is that? The Light of Pure Intelligence,
the light of the Atman, illumined by which the universe
gets its eye of knowledge, and beaming with intelli-
genee, remains unshaken 1n its path.

That wished-for question for the purpose of libera-
tion, about which Yajfiavalkya gave Janaka a boon,
has been elaborately answered by the Sruti, taking the
form of the story of Janaka and Yajiavalkya. It
deals with bondage and liberation together with their
causes, by means of themes and illustrations The
way of deliverance from relative existence has been
told to all Now the Sruti itself states that Janaka
said such and such to compensate for the mnstructions
he had received. What was 1t? ‘Thus delivered, [
give you a thousand cows, sw, as a requtal for the
instructions received,’ satd Janaka, Emperor of Videha.
Now, since the meamng of Iiberation has been ascer-
tained, why does he not offer himself as well as the
empire of Videha, but merely give a thousand cows, as
when only a part of liberation was explained? What
is the idea behind it?

Here some say, Janaka, who takes delight in
the knowledge of the Self, wants to hear again through
Mantras what he has already heard ; hence he does not
offer everything. He thinks he will do it at the end,
after he has heard what he wants to from Yajiavalkya
He is afraid lest, ip case he offers everything now, the
sage should think that he does not want to hear any
more, amd withhold the Mantras So he gives a
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thousand cows to intimate his desire to hear more. All
this is wrong, for the Sruti, being trustworthy author-
ity, can never have recourse to a subterfuge like a
man. Besides there 1s something more to be explain-
ed ; although hberation, which 1s attainable through
Self-Whowledge, has been explained, a part of the
latter, viz. the relinquishment of desires that is called
renunciation, is yet to be described. Therefore the
view that the Emperor merely wishes to hear the
Mantras 1s not sound. A resort to repetition can be
made only when there 1s no other way out, and should
be avoided when there 1s an alternative , and we have
already said (p. 486) that renunciation 15 not a mere
eulogy on Self-knowledge. It may be urged that in
that case the Emperor should say, ‘ (Please nstruct
me) further about liberation 1tself © To this we reply:
The objection does not hold The Emperor thinks
that renunciation 1s not a direct cause of liberation like
Self-knowledge , accordingly it can go in like a sub-
sidiary acf in a sacrifice * For the Smrti says, ‘ Qne.
_should give up the body through renunciation® Even
if renunciation were a means to liberation, it would
not necessitate the request, ‘(Please instruct me) further
about liberation itself,’ because it merely serves to
mature Self-knowledge, which 1s the means of libera-
tion.

w3 T iR
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t Pyatipatti-harma. See footnote on p. 488
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8. Regarding this there are the following
verses: The subtle, extensive, ancient way has
touched (been reached by) me. (Nay) I have
realised it myself. Through that sages—the
knowers of Brahman—(also) go to the heavenly
sphere (liberation) after the fall of this body,
being freed (even while living).

Regarding this subject, that hberation is attained
by the knower of Brahman all the objects of whose
desire are the Self—a subject that has been dealt with
by both Mantra and Brahmana i the preceding por-
tion-—there are the followsng wverses showing the
details: The subtle, bewng difficult to comprehend ,
extensive, or on account of another reading, ‘Vitara,’
effectively leading to liberation ; ancient primeval,
being revealed by the eternal Srutis, not modern like
the misleading paths emanating from the intellect of
the logicians , way, the path of knowledge that con-
duces to liberation ; has touched me, i.e. has been
reached by me. That which 1s attained by somebody
is connected with him as if it touched him ; hence the
path of liberation consisting in the knowledge of
Brahman, having been attained by me, is said to have
touched me. I have not merely attained it, but have
realised it myself. Realisation (Anuvedana) is that
attainment which, as knowledge ripens, culminates in
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the ultimate results, as eating culminates in satiety.
In the previous clause only a contact with knowledge
1s meant. This 1s the difference.

Objection * Is this seer of the Mantras the only
person who has achieved the result of the knowledge
of Bmhman, and has none else done 1t, so that he
asserts, ‘L have realised it myself’?

Reply  There 1s nothing wrong 1n 1t. It 153 a
eulogy on the knowledge of Brahman, masmuch as its
result 15 umque—it 1s subjective  Such indeed is Self-
knowledge- it gives one the conviction that one is
completely blessed, and it requires no other witness
than the testimony of one’s own expenience ; so what
can be better than this? Thus it 15 a glonfication of
the knowledge of Brahman , not that no other knower
of Brahman attains that result For the Sruti says,
“Whoever among the gods (knew It also became That)’
(I. wv 10), which shows that the knowledge of Brahman
1s accessible to all This 1s expressed by the text:
Through that path of the knowledge of Brahman
sages, men of ilumination, ie other knowers of
Brahman also, go to the heavenly sphere, or hberation,
which is the result of the knowledge of Brahman—
‘ Heavenly sphere ' generally means heaven, the abode
of the gods, but here from the context it means libera-

tion—after the fall of this body, being freed even
while living.
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9. Some speak of it as white, others as blye,
grey, green, or red. This path is realised by g
Brahmana (knower of Brahman). Any other
knower of Brahman who has done good deeds
and is identified with the Supreme Light, (alyo)
treads this path.

Seekers after liberation are at variance regarding
this path leading to liberation. How? Some aspirants
speak of it as white, pure or hmpid, others as blye,
others as grey, greem, or red, according to their
experience In reality, however, they are the neryes
Susumna and so forth, filled with phlegm and other
liquids, for they have been mentioned in the words,
‘(Filled) with white, blue, grey,” etc. (IV. ii1. 20). Or
they consider the sun to be this path of hberation,
because of the reference in another Sruti, ‘He 1s whiyte,
he is blue,’ etc. (Ch. VIII wvi 1). Besides, the path
of realisation cannot have any colour, white or any
other. In either case these white and other coloyyrs
zefer to some other path than that of knowledge of
Brahman, which is the one under consideration.

It may be urged that the word ‘ white ’ refers to
the pure monistic path. To this we reply: Not 5o,
for it is enumerated along with the words, ‘ blug,*
* yéllow,’? etc , denoting colour. The white and other
paths that the Yogins designate as the paths of libers-
tion, are not really such, for they fall within the range
of relative existence, They merely lead to the world of
Hiranyagarbha and so on, for they relate to the exit

4 his averfl Alwes mot netur 4n the sbove text.
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through particular pasts of the body: ‘ Through the
eye, or through the head, or through any other part of
the body ’ (IV. iv. 2). Therefore the path of liberation
is the absorption of the body and the organs such as
the eye in this very life, like the going out of a lamp—
when tsansmigration 1s impossible, owing to the exhaus-
tion of al. desires through their attamnment by the
transformation of all objects of desire as the Self. This
path of knowledge s realised by a Brahmana who has
given up all his desires, and become one with the
Supreme Self Any other knower of Brahman also
treads this path of the knowledge of Brahman. What
kind of knower of Brahman? Who first of all has
done good deeds and then given up the desire for
children etc , and 1s sdentified with the Supreme Light
—by connecting himself with the Light of the Supreme
Self, 1s metamorphosed 1nto that, that is, has become
the Atman in this very life Such a knower of Brah-
man treads this path.

One who combines good work with knowledge is
not meant here, for we have said that these are contra-
dictory. The Smrti too says, ° Salutation to that
Embodiment of Liberation whom serene monks, fear-
less about rebirth, attain after the cessation of the
effects of their good and bad deeds ’ (Mbh. XII. xlvi.
56). There is also the exhortation to relinquish merit
and demerit: * Give up doing good and evil * (Mbh.
XII. cccxxxvii. 40). And there are the following
Smrti passages: ‘ The gods consider him a knower of.
Brahman who has no desires, who urfdertakes no work,
who does not salute or praise anybody, and whose
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work has been exhausted, but who himself is un-
changed’ (Mbh. XII. cclxix. 34), and ‘For a knower
of Brahman there is no wealth comparable to unity,
sameness, truthfulness, virtue, steadfastness, non-
mjury, candour, and withdrawal from all activities’
(Mbh. XII clxxiv 37) Here also the Sruti,«a little
further on, after giving the reason why work will be
unnecessary, 1n the passage, * This 1s the eternal glory
of a knower of Brahman- it neither increases nor
decreases through work ’ (IV 1v. 23), will advise the
giving up of all activities 1n the words, ‘ Therefore he
who knows it as such becomes self-controlled, calm,’
etc. (Ibid.). Therefore the clause, * Who has done
good deeds,” should be explained as we have done
Or the sentence may mean‘ The knower of Brahman
who treads this path 1s a doer of good deeds and a
Yogin who has controlled hi> senses ! Thus it 13 a
culogy on the knowledge of Brahman. A doer of good
and a Yogin of this type are considered highly fortunate
people in the world Hence these two epithets serve
to glorify the knower of Brahman.?
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10. Into blinding darkness (ignorance)
enter those who worship ignorance (rites).

i‘I‘hrough meditation on the Dahara (the ether in the
heart) etc., and attamned extraordinary powers. This 1
Anandagin’'s explanation of the word ‘Tayasa’ ‘Tejas’
according to him mecans the organs

3 By describing hun as being of equal status to the other
two.
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Into greater darkness, as it were, than that
enter those who are devoted to knowledge (the
ceremonial portion of the Vedas).

Into bhinding darkness, i e darkness that obstructs
one’s vision, or ignorance that regulates transmigra-
tion, eMier those who worship, i.e. follow ignorance,
the opposite of knowledge, ie work consisting of ends
and means, in other words, those who practise rites
Into greater darkness, as it were, than even that enter
those who are devoted, or attached, to knowledge, that
portion of the Vedas which deals with things that are
the outcome of ignorance, 1e the ritualistic portion,
in other words, those who disregard the teachings of
the Upamsads, saymng that that portion alone which
deals with the injunctions and prolubitions is the
Vedas, and there 1s none other.

FAT AR 3 SHT IR IAGIIAT: |
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11 Miserable are those worlds enveloped by
(that) bhnding darkness (ignorance) To them,
after death, go those people who are ignorant
and unwise.

What 1s the harm if they enter into the darkness
that obstructs one’s vision® This 1s being answered:
Miserable are those worlds enveloped by that blinding
darkness which obstructs one's vision; that is, they
are the province of that darkness of ignorance. To
them, after death, go—who?—those people who are
ignorant. The word ‘people’ means, common folk, or

! Same as verse 9 of the Isivisya Upanigad.
47
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those subject to repeated births. Will only ignorance
in general take one there? No, they must be umwise
(Abudh) too. The word is formed from the root
‘budh,’ meaning, to know, by the addition of the
sufix ‘kvip’; that is, devoid of the knowledge of the
Self.

aren Sfgariagawefy gaw:
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1Z. If a man knows the Self as ‘I am this,’
then desiring what and for whose sake will he
suffer in the wake of the body ?

If a man, one in a thousand, knows the Self,
which is his own as well as the Supreme Self, which
knows the desires of all beings, which is in the heart
(intellect), and is beyond the attnibutes of hunger etc
The word ‘if’ shows the rarity of Self-knowledge.
Knows how? As ‘T am this’ Supreme Self, the witness
of the perception of all beings, which has been
described as ‘Not this, not this,” and so on, than which
there is no other seer, hearer, thinker and knower,
which is always the same and 1s in all beings, and
which is naturally eternal, pure, enlightened and free,
desiring what other thing, of the nature of a resuit,
distinct from his own Self, and for whose sake, for the
need of what other person distinct from himself: Since
he as the Self has nothing to wish for, and there is
none other than himself for whose sake he may wish
it, he being the Self of all, therefore desiring what and
for whose sake will ke swffer in the wake of the body



4-4-133 BRHADARANYAKA UPANISAD 739

—deviate from his nature, or become miserable, follow-
ing the misery created by his limiting adjunct, the
body, i.e. imbibe the afflictions of the body? For this
15 possible for the man who does not see the Self and
consequently desires things other than It. He struggles
desiring® something for himself, something else for his
son, a third thing for his wife, and so on, goes the
round of births and deaths, and 15 diseased when his
body is diseased But all this is 1mpossible for the
man who sees everything as the Self This is what
the Sruti says.

qeargie: afagy swea-
Raveidm med afire:

& fvawq, q fx saw w7,
TETIH, AT K AT 3 1

13. He who has realised and intimately
known the Self that has entered this perilous
and inaccessible place (the body), is the maker
ot the universe, for he is the maker of all, (all
is) his Self, and he again is indeed the Self
(of all).

Further, he, the knower of Brahman, who has
realised and intimately known the Self—how? _known
himself as the innermost Self, as ‘I am the Supreme
Brahman,’ the Self that has entered this place (the
body) which is perilous, beset with numerous dangers,
and imaccessible with hundreds and thousands of
obstacles to enlightenment through' discrimination—
this knower of Brahman who has realised this Seff
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through intuition is the maker of the universe. How?
1s 1t only 1n name? This is being answered: No, not
in name merely, for he s the maker of all : He is not
such under the influence of any extraneous agency.
What then? All 1s Jus Self. Is the Self something
different from hum? The answer 1s. He again s indeed
the Self (Loka) The word ‘Loka’ here means the
Self. That 1s to say, all 1s his Self, and he 1s the Self
of all. This mnermost Self which has entered this
body, beset with dangers and inaccessible, and which
the knower of Brahman rcalises through intuition, s
not the individual self, but the Supreme Self, because
It 1s the maker of the unmiverse, the Self of all, and all
is Its Sclf One should meditate upon one’s identity
with the Supreme Self, the one only without a second

This 1s the gist of the verse.
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14. Being in this very body we have some-
how known that (Brahman). If not, (I should
have been) ignorant, (and) great destruction
(would have taken place). Those who know It
become immortal, while others attain misery
alone.

Further, being in this very body, so full of dangers,
i@, being under’' the spell of the long sleep of ignor-
ance, we have somehow known ihat Brahman which



4.4.15] BRHADARANYAKA UPANISAD 741

i= under consideration as our own self ; oh, blessed
are we—this is the 1dea. If we had #moi known that
Brahman which we have known, I should have been
tgnorant (Avedi) ‘Vedi’ 1s one who has knowledge ;
hence ‘Avedi’ means ignorant. The shortening of the
last vowel does not affect the meaning What harm
would therc have been had I been ignorant? Great, of
infimte magnitude , destruction, consisting in burths,
deaths, etc., would have taken place  Oh, blessed are
we that we have been saved from this great destruction
by knowing Brahman, the one without a second , this
15 the 1dea As we have escaped this great destruction
by knowing Brahman, so those who know It become
immortal, while those others, people other than the
knowers of Brahman, who do not thus know Brahman,
attain masery alome, consisting 1n births, deaths, etc
That 15 to say, the ignorant never cscape from them,
for they regard musery itself (the body) as the Self

TR 3TAFE |
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15. When a man after (recciving instruc-
tions from a teacher) directly reahses this
effulgent Self, the Lord of all that has been
and will be, he no longer wishes to hide himself
from it.

But when a man, somehow meeting a highly
merciful teacher and receiving his ‘grace, afterwards
directly realises this effulgent (Deva) Self, or, the
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Seif that bestows on all the respective results of their
deeds, the Lord of all that has been and will be, i.e.
of the past, present and future, ke no longer wishes
particularly to hide himself from It, this Lord. Every-
one who sees diversity wishes to hide himself from
God. But this man sees unity, hence he is net afraid
of anything. Therefore he does not want to hide him-
self any more. Or the meaning may be: When he
directly realises the effulgent Lord as identical with his
own self, he no longer blames anybody, for he sees all
as his self, and for that reason whom should he
blame?

FERTRTTEIRICISEIRT: qitaa s |
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16. Below which the year with its days
rotates, upon that immortal Light of all lights
the gods meditate as longevity.

Also, below which Lord, 1.e. in a different category
from it, the year, representing time which hmits every-
thing that 1s born, with its own parts, the days and
nights, rotates, occupies a lower position without being
able to limit It—upon that immortal Light of all lights,
which is the revealer of even such luminaries as the
sun, ths gods medsiate as longevity. Things other than
that perish, but not this Light, for it is the longevity
of all. Because the gods meditate upon this Light
through itg attribute of longevity, therefore they are
lopg-lived."" Hence one who desires a long life should

itate upon Brahman through Its attribute of

Bevity.
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17. That in which the five groups of five
and the (subtle) ether are placed, that very
Atman . regard as the immortal Brahman.
Knowing (Brahman) I am immortal.

Moreover, that Brahman sz which the five groups
of five, the celestial minstrels etc., who are five in
number, viz the celestial munstrels, the Manes, the
gods, the Asuras and the Raksasas—or the four castes
with the Candalas as the fifth—and the ether called
the Undifferentiated, which pervades the Sitra, are
placed—it has been said, ‘By this Immutable, O Gargj,
is the (unmamfested) ether pervaded’ (III. viu. 11)__
that very Atman I regard as the smmortal Brahman,
1 do not consider the Self as different from that. What
then is 1t? Anowsimg Brahman, I am immortal. 1 was
mortal only through ignorance. Since that 1s gone,
I, the knowing one, am indeed immortal.
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18. Those who have known the Vital Force
of the vital force, the Eye of the eye, the Ear of
the ear, and the Mind of the mind, have realised
the ancient, primordial Brahman.

Further it is by being revealed by the light of
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the Atman that is Pure Intelligence, its own Self, that
the vital force functions ; therefore It is the Vital Force
of the vital force. Those who have known the Viial
Force of the vilal force, as also the Eye of the eye,
the Ear of the ear - The eye and the other organs
recerve their powers of wision and so forth oamly by
being mspired by the energy of Brahman ; by them-
selves, divested of the light of the Atman that is Pure
Intelhgence, they are like wood or clods of earth , and
the Mind of the mind—in other words, those who have
known the Self not as a sense-object, but as the inner-
most Self whose existence 1s 1nterred from the functions
of the eye etc, have realised, known with certainty,
the ancient or eternal, and primordial Brahman , for
the Mundaka Upanisad says, ‘That which the knowers
of the Self realise’ (II u. 19).
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19. Through the mind alone (It) is to be
realised. There is no difference’ whatsoever in
It. He goes from death to death, who sees
difference, as 1t were, 1n It.

The means of the realisation of that Brahman 1s
being described. Through the mind alone, purified
by the knowledge of the supreme Truth, and in
accordance with the instructions of the teacher, (It)
1s to be realised. There is no difference whatsoever in
It, Brahman, the object of the realisation. Although

1 Separateness or diversity.
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there is no difference, one superimposes it through
ignorance He goes from death to death. Who? Who
sees difference, as it were, 1n It That is to say, really
there 1s no duality apart from the supenimposition of
1gnorance.
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20. It should be realised in one form only,
(for) It 15 unknowable and cternal. The Self is
taintless, beyond the (subtle) ether, birthless,
mnfinite and constant.

Since It 1s such, thercfore It should be realised in
one form only, viz as homogeneous Pure Intelligence,
without any break in 1t, hike the cther , for It, this
Brahman, s unknowable, owing to the umty of every-
thing (in Brahman) One 1s known by another ; but
It 15 one, hence unknowable Etermal, unchangeable,
or mmmovable It may be objected. Surely this is
contradictory—-to say that It i1s unknowable, and also
that It 1s known , ‘It 1s known,” means, that It is
cognised by the mecans of knowledge, and ‘unknowable’
1s the demial of that  To this we reply - It 1s all nght,
for only this much 1s denied that It, like other things,
is known by any other means than scriptural evidence.
Other things are cognised by the ordinary means
independent of scriptural evidence , but the truth of
the Self cannot thus be known by any other means of
knowledge but that. The scriptures too describe It
merely by the negation of the activities of the subject,
the evidences of knowledge, and so on, in such terms
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as these: When everything is the Self, what should
one see, . . . know, and through what?'—and not by
resorting to the usual function of a sentence in which
something is described by means of names. Therefore
even in the scnptures the Self 15 not presented like
heaven or Mount Meru, for instance, for it is the very
Self of those that present it A presentation by some-
one has for 1its object something to be presented, and
this is possible only when there 15 difference.

The knowledge of Brahman too means only the
cessation of the identification with extraneous things
(such as the body). The relation of identity with It
has not to be directly established, for it 1s already
there. Everybody always has that identity with It,
but it appears to be related to something else. There-
fore the scniptures do not enjoin that identity with
Brahman should be established, but that the false
identification with things other than That should stop
When the identification with other things 13 gone, that
identity with one’s own Self which 1s natural, becomes
isolated ; this 1s expressed by the statement that the Self
is known. In Itself It 1s unknowable—not compre-
hended through any means. Hence both statements
are consistent.

The Self 1s taintless, ie. free from the impurities
of good and evil, beyond the ether, subtler, or morc
pervasive, than even the unmanifested ether, birthless
~the negation of birth implies that of the five succeed-
ing changes® of condition also, for these originate from

! Ap adaptation of II. iv 14 and IV. v. 15.

» # According to Yiska a thing comes wto being, exists,
' grows, begins to decline, decays and dies.
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bixth—énfinite, vaster than anything else, and comséant..
indestructible.
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21. The intelhigent aspirant after Brahman,
knowing about this alone, should attain intuitive
knowledge. (He) should not think of too many
words, for it is particularly fatiguing to the organ
of speech.

The intelligent asprrant after Brahman, knowing
about this kind of Self alore, from the nstructions of
a teacher and from the scriptures, should altan snius-
tive knowledge of what has been taught by the teacher
and the scriptures, so as to put an end to all question-
ing—i.e. practise the means of this knowledge, viz.
renunciation, calmness, self-control, withdrawal of the
senses, fortitude and concentration (He) showld not
think of too many words. Ths restriction on too
many words implies that a few words dealing ex-
clusively with the umty of the Self are permissible.
The Mundaka Upanisad has 1t: ‘Maditate upon the
Self with the help of the syllable Om’ (II. ii. 6), and
‘Give up all other speech’ (II ii. 5). For it, this
thinking of too many words, is pariicularly fatiguing
to the organ of speech.
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22. That great, birthless Self which is identi-
fied with the intellect and is in the midst of the
organs, lies in the ether that i1s within the heart.
It is the controller of all, the lord of all, the
ruler of all. Tt does not become better through
good work nor worse through bad work. It is
the lord of all, It is the ruler of all beings, It is
the protector of all beings. It is the bank that
serves as the boundary to keep the different
worlds apart. The Brahmanas seek to know
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It through the study of the Vedas, sacrifices,
charity, and austerity consisting in a dispas-
sionate enjoyment of sense-objects. Knowing
It alone one becomes a sage. Desiring this
world (the Self) alone monks renounce their
honres. This is (the reason for 1t): The ancient
sages, 1t 18 said, did not desire children (think-
ing), ‘ What shall we achicve through children,
we who have attamned this Sclf, this world
(result).” They, 1t 1s said, renounced their
desire for sons, for wealth and for the worlds,
and lived a mendicant life. That which is the
desire for sons 15 the desire for wealth, and that
which 15 the desire for wealth 1s the desire for
the worlds, for both these are but desires. This
self 1s That which has been described as ‘ Not
this, not this * It 15 imperceptible, for It is never
perceived, undecaying, for It never decays;
unattached, for It 1s never attached; unfettered
—It never feels pamn, and never suffers injury.
(It is but proper) that the sage is never over
taken by these two thoughts, ‘I did an evil act
for this,” and ‘I did a good act for this.” He
conquers both of them. Things done or not
done do not trouble him.

Bondage and liberation together with their causes
have been described by the preceding portion consist-
ing of the Mantras as well as the Brihmana. The
nature of liberation has again been elaborately set forth
by the quotation of verses. Now'it has to be shown
how the whole of the Vedas is applicable to this sub-
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jett of the Self ; hence the present paragraph is intro-
duced. By recapitulating the topic of Self-knowledge
with its results in the way it has been dealt with in
this chapter, it is sought to show that the entire Vedas,
except the portion treating of ceremonies having
tnaterial ends, are applicable to this. Hencé the
words, ‘That great,” etc., recapitulating what has been
stated. That refers to something already mentioned.
What is it? It is pointed out by the words, ‘Which
is identified with the intellect,” etc., which are intended
to preclude any reference to the Self just mentioned
{verse 20). Which one is meant then? The answer
is: Which is identified with the intellect and is n the
midst of the organs. The passage is quoted for settling
the doubt, for at the beginmng of Janaka's questions
it has been stated, ‘Which is the self?>—This (infimte
entity) that is identified with the intellect and is in the
midst of the organs,” etc. (IV. ii1. 7). The idea 1s this.
By the demonstration of desire, work and ignorance
as attributes of the non-Self, the self-effulgent Atman
that has been set forth in the passage 1n question 1s
bere freed from them and transformed into the
Supreme Self, and 1t is emphatically stated, ‘It s the
Supreme Self, and nothing else’; it 1s directly spoken
of as the great, birthless Self The words, ‘Which is
identified with the intellect and is in the midst of the
organs,” have been already explained and have the
same meaming here. Lies in the ether ihat is within
e lotus of the heart, the ether (Akdsa) that is the seat
wf the dhtellect. The Atman lives in that ether con-
«Anisiii;the intellect. Or the meaning may be that the
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individual self in the state of profound sleep dwells in
that unconditioned Supreme Self, called Akiéa, which
18 its very nature This has been explained in the
second chapter by way of answer to the question,
‘Where was 1t then?’ {II i 16).

1t is* the controller of all, Hiranyagarbha, Indra,
and the rest, for all ive under It. As has been said,
‘Under the mighty rule of this Immutable (O Gargi),’
etc. (ITI. viii g). Not only the controller, but the
lord of all, Hiranyagarbha, Indra and others. Lord-
ship may sometimes be due to birth, like that of a
Prince over his servants, although they are stronger
than he. To obwiate this the text says, the ruler of
all, the supreme protector, 1 e. independent, not sway-
ed by ministers and other servants like a Pnnce. The
three attributes of control etc are interdependent.
Because the Self 1s the ruler of all, therefore It is the
lord of all, for 1t is well known that one who protects
another as the highest authonty, wields lordship over
him ; and because It 1s the lord of all, therefore It is
the controller of all Further Ji, the infinite entity
wdentified with the intellect, the light within the heart
(intellect), being one with the Supreme Self, does mot
become better, or improve from the previous state by
the accession of some attributes, through good work
enjoined by the scriptures, nor worse, i.e. does not fall
from its previous state, through bad work forbidden
by the scriptures. Moreover, everyone doing these

1 From here up to ‘worlds apart’, the results accruing to
ons who realises one’s identity with Brabman are being
described,
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functions of presiding, protection, etc. is attended with
merit and dement consequent on bestowing favours
and inflicting pains on others ; why 1s the Self alone
absolved from them? The answer 1s: Because ‘It is
the lord of all,” and accustomed to rule over work also,
therefore It 15 not connected with work. Further ‘It
is the ruler of all beings,” from Hiranyagarbha down
to a clump of grass. The word ‘ruler’ has already
been explained It ss the proteclor of all those betngs
It 1s the bank—what kind of bank? —that serves as the
boundary among the divisions of caste and order of
life. This 1s expressed by the words ‘to keep the
different worlds,” beginming with the carth and ending
with the world of Hiranyagarbha, apart, distinct from
one another. If the Lord did not divide them like a
bank, their limits would be obliterated. Therefore, in
order to keep the worlds apart, the Lord, from whom
the self-effulgent Atman 1s not different, acts as the
embankment.

One who knows 1t thus becomes ‘the controller
of all,” and so on——this sets forth the results of the
knowledge of Brahman The whole of the ceremomnial
portion of the Vedas, except that dealing with rites
having material ends, 1s applicable as a means to this
knowledge of Brahman as delineated, with the results
described above, in the present chapter beginning
with, ‘What serves as the hight for a man?’ (IV. in.
2-6). How this can be done is being explained: The
Brahmanas—the word ‘Brihmanpa’ implies the
Ksatriyas and Vaiéyas, for all the three castes are
¢qually entitled to the study of the Vedas—seek to
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know It, this infinite entity as described above, that
can be known only from the Upamsads, through the
study of the Vedas consisting of the Mantras and
Brihmanas—by daily reading them Or the passage
may mean, ‘They seek to know It through the Mantras
and Brahmanas relating to the ceremonial portion.’
How do they seek to know It? ‘Through sacrifices,’
etc.

Some,! however, explain the passage as follows:
‘They seek to know that which 1s revealed by the
Mantras and Brihmanas’  According to them the
word ‘Vedianuvacana’ would mecan only the Aranya-
kas,? since the ceremomal portion does not speak of
the Supreme Self , for the Sruti distinctly says, “That
Being who 1s to be known only from the Upanisads’
(III 1x. 26) Besides, the word ‘Vedimuvacana,’
making no specification, refers to the whole of the
Vedas , and 1t 1s not proper to exclude one portion of
them

Objection  Your interpretation is also one-sided,
since 1t excludes the Upamsads

Reply - No, the objection does not apply to our
first explanation, in which there 1s no contradiction.
When the word ‘Vedanuvacana’ means daily reading,
the Upamsads too are of course included ; hence no
part of the meaning of the word 1s abandoned. Besides
1t is used along with the words, ‘sacrifices,” etc. It is
to introduce sacrifices and other rites that the word
‘Vedanuvacana' has been used. Therefore we under-

! The reference is to Bhartrprapaﬁc;.
* Which includg among others the Upanigads.
48
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stand that it means the rites, because the daily reading
of the Vedas is also a rite.

Objection : But how can they seek to know the
Self through such rites as the daily reading of the
Vedas, for they do not reveal the Self as the Upanisads
do? ¢

Reply . The objection does not hold, for the rites
are a means to punfication It is only when the rites
have punfied them, that people, with their minds pure,
can easily know the Self that is revealed by the
Upanisads. As the Mundaka Upamsad says, ‘But his
mind being purified, he sees through meditation that
Self which has no parts’ (III i. 8). The Smrti also
says, ‘A man attains knowledge only when his evil
work has been destroyed,’ etc (Mbh. XII. ccii. g).

Objection  How do you know that the regular
rites are for purification?

Reply . From such Sruti texts as the following:
"He indeed sacrifices to the Self who knows that this
particular part of his body is being punfied by this
{rite), and that particular part of his body is being
improved by that (nite),’ etc. (5. XI. 1 wi. 13). All
the Smrtis too speak of ntes as being purificatory, as,
for instance, the passage, ‘The forty-eight acts of
purification,’ etc. (¢f. Gau. VIII. 22). The Gita also
says, ‘Sacrifices, charity and austerity are purifying to
the intelligent aspirant’ (XVIII. s), and ‘All these
. knowers of sacrifices have their sins destroyed by the
"sacrifices’ (IV. 30).

Through sacrifices, viz. those performed with
“Abings and those comsisting in kngwledge, both of
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which conduce to purity ; and one who, being cleansed,
has a pure mind, will spontaneously attain knowledge.
Hence it is said, ‘They seek to know through sacrifices.’
Charity, for this too destroys one’s sins and increases
one’s ments And  austerity. The word meaning
without di tinction all forms of austenity 1including
(even extreme forms like) the Krcchra, Candrayana,
etc., it is qualified by the phrase. consisting in a dis-
passionate enjoyment of semse-objects This absence of
unrestrained enjoyment is the real meaning of the word
‘Anadaka,” not starvation, which will only lead to
death, but not te Self-knowledge The words ‘study
of the Vedas,” ‘sacnfices,” ‘charity’ and ‘austenty,’
refer to all regular rites without exception. Thus the
entire body of regular ntes—not ntes that have
material ends—serves as a means to hberation through
the attainment of Self-knowledge Hence we see that
the section of the Vedas dealing with knowledge has
the same import as that dealing with rites

Similarly, kmowsng It alone, the Self as described
in the preceding portion, in the above-mentioned way,
one becomes & sage, a man of reflection, i.e. a Yogin.
Knowing It alone, and none other, one becomes a
tage. It may be urged that one can become a sage
by knowing other things also , so how is it asserted,
‘It alone’? To which we reply: True, one can become
a sage by knowing other things too, but not exclusivety
a sage ; he may also become a ritualist. But know-
ing this Being that is to be known only from the
Upanigads, ome becomes a sage alone, and not a
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ritualist. Therefore it is to indicate his unique feature
of becoming a sage that the text asserts, ‘It alone.’
Since action 15 mmpossible when the Self is known, as
1s expressed in the words, ‘What should one see and
through what?’—only reflection can then take place.
Further, desiring, or seeking, this world alome, therr
own Self, monks renounce their homes, hit. depart in
the most effective way, ie relinqush all ntes

Because of the assertion, ‘Desinng this world
alone,” we understand that those who seek the three
external worlds' are not entitled to the monastic life,
for an inhabitant of the region of Banaras who wishes
to reach Hardwar does not travel eastward. There-
fore, for those who desire the three external worlds,
sons, rites and meditation on the conditioned Brahman
are the means, since the Sruti says, ‘This world of
men 15 to be won through the son alone, and by no
other rite,’ etc. (I. v. 16). Hence those who want
them should not reject such means as the son and
embrace the monastic ife, for it 1s not a means to
them. Therefore the assertion, ‘Desiring this world
alone monks renounce their homes,” 1s quite 1n order.
The attainment of the world of the Self is but living
in one’s own Self after the cessation of ignorance.
Therefore, should a person desire that world of the Self,
for him the chief and direct means of that would be
the withdrawal from all activities, just as the son and
the like are the means of the three external worlds ; for
such acts as would secure the birth of a son, and so

i The earth, the world of the Manes and heaven,
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on, are not means to the attainment of the Self. And
we have already mentioned the contradiction involved
in them on the ground of impossibility. Therefore,
desinng to attan the world of the Self, they do
renounce their homes, that 1s to say, must abstain from
all ntes. Tust as for a man seeking the three external
worlds, a son and so forth are enjoined as the requisite
means, so for cne who has known about Brahman and
desires to realise the world of the Self, the monastic
life consisting 1n the cessation of all desires is un-
doubtedly enjoined.

Why do those seckers after the world of the Self
partigularly renounce their homes? The text gives the
reason 1n the form of a laudatory passage. This 1s the
reason for that monastic hfe The ancient sages,
ancient knowers of the Self, 1t s smd, did not dessre
children, as also ntes and the meditation on the condi-
tioned Brahman.—The word ‘children’ suggests all
these thrce means to the three external worlds.—In
other words, they did not try for sons etc as means
to those three worlds It may be objected that they
must practise the meditation on the conditioned Brah-
man, since they could renounce desires on the strength
of that alone The answer 1s© No, because 1t is
excluded. To be expliat: In the passages, ‘The
Brihmana ousts one who knows him as different from
the Seif’ (II. iv. 6; IV. v. %), and ‘All ousts one,’
etc. (Iid.), even the meditation on the conditioned
Brahman is excluded, for this Brahman too is included
in the word ‘all.’ Also, ‘Where one sees nothing else,’
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etc. (Ch. VII. xxiv. 1). Also because it has been
forbidden to see in Brahman differences about prior
or posterior, and interior or exterior, in the passage,
{Without prior or posterior, without interior or exterior’
(II. v. 19). And, ‘Then what should one see, . . .
know, and through what?’ (IT iv 14, IV. V. 15),
Therefore there is no other reason for the renunciation
of desires except the reahsation of the Self.

What was their intention? They thought: ‘Wkat
object or result shall we achieve through the nstru-
mentality of chsldren, for they are definitely known to
be the means of attaining an external world, and that
world does not exist apart from our own Self, "ince
everything 1s our own Self, and we are the Self of
everything , and just because It is our Self, It cannot
be produced, attained, modified or improved by any
means Acts that purify the performer of sacrifices to
the Self merely concern hus identification with the body
and organs, for the Sruti speaks of the relation between
the whole and part, etc., regarding them, ‘“This partic-
ular part of my body is being purified by this (rite},”
etc. (§. XI. 1. vi. 13). One who sees the Self as Pure
Intelligence, homogeneous and without a break cannot
meditate upon purification or improvement based on a
relation between the whole and part. Therefore we
shall achieve nothing through means such as children.
It is only the ignorant man who has to attain results
through them. Bécause a man who sees water in a
tuirage prooeeds to drink from it, another who sees no
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water there, but a desert, canmot certainly be so
inclined. Similarly we who see the Truth, the world
of the Self, cannot run after things to be achieved
through children etc.—things that are like a mirage
and so forth, and are the objects of the defective vision
of ignbrant people.” This was their idea.

This is expressed as follows: We beholders of
the Truth, who have attasned this Self that is free from
hunger etc. and 1s not to be modified by good or bad
deeds, this world, this desired result. There are no
means to be desired for realising this Self that 1s free
from all such relative attnbutes as ends and means.
It is only with regard to a thing which 1s attarnable
that means are looked for. If a search is made for
means to secure something that 1s unattainable, it
would be hke swimming on land under the impression
that it is water, or hke looking for the footprints of
birds in the sky Therefore the knowers of Brahman,
after realising this Self, shouid only renounce their
homes, and not engage in ntes , because the ancient
knowers of Brahman, knowing this, did not want
children. What they did after condemning this deal-
g with the world of ends and means as being the
concern of the ignorant, 1s being descnbed: They, it
1s said, renounced thesr dessre for soms, for wealth and
for the worlds, and lived a mendicant life, etc. All
this has been explained (III. v. 1).

Therefore, desiring the world of the Self monks
renounce their homes, i.e. should reounce. Thus it is
an injunctiop, and harmonises with the eulogv (that
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follows). The sentence, which is provided with a
eulogy (immediately after), cannot itself have the force
of glonfying the world of the Self, for the verb
‘renounce’ has for its eulogy the succeeding passage,
‘This 1s (the reason),’ etc. If the previous sentence
were a eulogy, 1t would not require another etlogy ,
but the verb ‘renounce’ (as interpreted above) does
require the eulogy, ‘This 1s (the reason),” etc

Because ancient sages, desisting from ntes directed
towards obtaining children ctc, did renounce therr
homes, thercfore people of to-day also renounce them,
i.e. should renounce them If we thus construe the
passage, the verb ‘renounce’ cannot have the force of
glorifying the world of the Self. We have explained
this (111 v. 1) on the ground that the verb 1s connected
by the Sruti with the same subject as that of ‘know-
ing.” Moreover, the verb ‘renounce’ 1s here used along
with ‘the study of the Vedas,’ etc. As the study of
the Vedas and other such acts, which have been
enjoined as means to the rcahisation of the Self, are to
be taken literally, and not as eulogies, so also the
renunciation of home, which has been mentioned along
with them as a means to the attanment of the world
of the Self, cannot be a culogy Besides, a distinction
in the results has been made by the Sruti  The words,
‘Knowing! It—this world of the Self—alone’ (this
text), divide the Self as a result distinct from the other
results, the external worlds, as a similar division has

.
1 The renmunciation in question follows this 1ndirect

knowledge 50 as to mature it into actual realsation.
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been made in the passage, ‘This world is to be won
through the son alone, and by no other rite , the world
of the Manes through nites’ (I vi. 16, adapted). Nor
1s the verb ‘renounce’ eulogistic of the world of the
Self, as if this were something already known. Besides,
like 8 prinaipal sacnfice, it atself requires a eulogy.
Moreover, were 1t a culogy 1t would occur in the text
only once ' Therefore 1t 1s purely a mistake to consider
1t as a tnbute to the world of the Self

Nor can renunciation as an act to be performed be
regarded as a eulogy If, in spite of its being such
an act, 1t 1 considered to be a eulogy, then rites
such as the new and full moon sacrifices, which are to
be performed, would also become eulogics Nor 1s
renunciation clearly known to have been enjoined else-
where outside of the present topic, mn which case 1t
might be construed here as being eulogistic  If, how-
ever, renunciation be supposed to be enjoined any-
where, it should prnmanly be here , it is not possible
anywhere else. 1f, again, renunciation 1s conceded to
be enjoined on those who are not qualified for any rite,
n that case acts such as the chmbing of trees may also
be considered as equally appropnate injunctions, for
both are alike unknown as oblgatory under the ar-
cumstances. Therefore there 1s not the least chance of
the passage in question being a eulogy

It may be asked If this world of the Self alone
is desired, why do they not undertake work as a means

1 As a matter of fact. there are several verbs in the
passage that repeat the idea



762 BRHADARANYAKAR UPANISAD {4-4.22

fo its attainment? What is the good of renunciation?
The answer is: Because this world of the Self has no
connection with work. That Self, desiring which they
should renounce their homes, 1s not connected, either
as a means or as an end, with any of the four kinds
of work, viz. those that are produced, etc. (p.“448).
Therefore this self 1s That which has been described as
‘Not this, not this’, It is imperceptible, for it is never
perceived, etc.—this 1s the description of the Self.
Since it has been established through scriptural evidence
as well as reasoning, specially in this dialogue between
Janaka and Ya)fiavalkya, that the Self as descnbed
above is not connected with work, its results and its
means, is different from all relahve attributes, beyond
hunger etc., devoid of grossness and so on, birthless,
undecaying, immortal, undying, beyond fear, by nature
homogeneous Intelligence like a lump of salt, self-
effulgent, one only without a second, without prior or
posterior, and without 1nternior or exterior—therefore
after this Self i1s known as one’s own Self work can no
more be done Hence the Self is undifferentiated.
One who has eyes surely does not fall into a well or on
thorns while going along the way. Besides, the entire
results of work are included in those of knowledge.
And no wise man takes pains for a thing that can be
had without any effort. ‘If one gets honey near at
hand, why go to a mountain for it? If the desired object
is already attained, what sensible man would struggle
for it?’ The Gitd too says, ‘All work, O Arjuna,
togethier with its factors is finished with the attain-
miént of knowledge’ (IV. 33). Here also (IV. iii. 32)
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it has been stated that all other beings live on particles
of this very Supreme Bliss that is accessible to the
knower of Brahman. Hence the latter cannot under-
take work.

Recause this sage, desisting from all desires, after
realising tne Atman that has been described as ‘Not
this, not this’ as huis own Self, lives identified with
That, therefore 1t 1s but proper—these words are to be
supphed to complete the sentence—that he who has
this knowledge and 1s 1dentified with that Self ss never
overtaken by these two thoughts that are just going to
be mentioned. Which are they? The following ones:
‘T did an ewid act for this reason, for example, the
maintenance of the body Oh, my action was wretched.
This sinful act will take me to hell.” This repentance
that comes to one who has done something wrong, does
not overtake this sage who has become 1dentified with
the Self, descnbed as ‘Not this, not this.” Similarly
‘I dsd a good act, such as the performance of a sacrifice
or charity, for this reason, owing to the desire for
results. So I shall enjoy the happiness that comes of
it in another body.” This joy also does mot overtake
him. He, this knower of Brahman, comguers both of
them, both these actions, good and bad. Thus for a
monk who has known Brahman, both kinds of action,
whether done in the past or in the present life, are
destroyed, and no new ones are undertaken. Also,
things dome, such as the regular rites, or those very
things moi done—the omission of them—do mot trouble
bim, It is the man who is ignorant of the Self that is
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troubled by the actions done, by having to receive their
results, and by those not done, by being wisited with
their adverse consequences. But this knower of Brah-
man burns all work to ashes with the fire of Self-
knowledge. As the Smrt: says, ‘Just as a blazing fire
(burns) the fuel (to ashes),’ etc (G. IV. 37). ‘As to
those actions that caused the present body, they are
worked out through actual experience Hence the
knower of Brahman has no connection with work
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23. This has been expressed by the follow-
ing hymn: This is the eternal glory of a
knower of Brahman: it neither increases nor
decreases through work. (Therefore) one should
know the nature of that alone. Knowing it one
is not touched ‘by evil action. Therefore he
who knows it as such becomes self-controlled,
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calm. withdrawn into himself, enduring and
concentrated, and sees the Self in his own self
(body); he sees all as the Self. Evil does not
overtake him, but he transcends all evil. Evil
does, not trouble him, (but) he consumes all
evil. ke becomes sinless, taintless, free from
doubts, and Brahmana (knower of Brahman).
This is the world of Brahman, O Emperor, and
you have attained 1t—said Yajiiavalkya. ‘I
give you, sir, the empire of Videha, and myself
too with 1t, to wait upon you’

This, what has been stated by the Brahmana, has
been expressed by the follounng hymn . This, what is
descnibed as ‘Not thus, not this,” etc, is the eternal
glory of a knower of Brahman who has given up all
desires. Other glories are due to work, hence they are
not permanent , but this glory 1s distinct from them—
it 1s eternal, for 1t 1s natural Why is it eternal? The
reason is being given: It neither increases nor decreases
through work—it does not undergo the change called
growth through good work done, nor does it undergo
the change called decay through evil work. Since all
changes are due to growth or decay, they are all
negated by these two epithets. Hence this glory, being
changeless, 1s cternal. Therefore one should know the
nature of that glory alone. The word ‘Pada’ literally
means that which 1s attained or® known ; hence it
means only the nature of this glory ; one should know
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that. What would come of knowing it? The answer
is being given: Kmowing it, this glory, ome is mot
towched by evil action, comprising both good and evil,
for both are evil to a knower of Brahman

Since this glory of the knower of Brahman ig, thus
unconnected with work, and is described as ‘Not’this,
not this,” therefore he who hnows it as such becomes
self-controlled, desising from the activities of the
external organs ; also calm, averse to the desires of the
internal organ or mind ; withdrawn into himself, free
from all desires, a monk ; enduning, indifferent to the
pairs of opposites (pleasure and pain, efc.); concen-
lrated, attaining one-pointedness by the dissociation
from the mdvements of the organs and mind. This
has been stated before in the words, ‘Having known
all about the strength that comes of knowledge, as well
as scholarship,’ etc. (IH. v. 1). And sees the Self,
the inner Intelligence, sn Ais own self, the body and
organs. Does he see only the Self himited to the body?
No, ke sees all as the Self, he sees that there is nothing
different even by a hair’s breadth from the Self. By
yeason of his reflection he becomes a sage, giving up
the three states of waking, dream and profound sleep
Ewil, comprising merit and demerit, does not overtake
Jim, the knower of Brahman who has this sort of
realisation, but he, this knower of Brahman, transcends
ol evil, by realising it as his Self. Ewvil, consisting in
what has been done or not done, does not trouble him,
by producing the desired result or generating sin, but
hg; this knower of Brahman, consumes all evil, burns
iohhes with the fire of the realisation of the Self
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of all. He, who knows It as such, becomes sinmless,
i.e. devoid of ment and demerit, taintless, i.e. free
from desires, free from doubts, and a Brdhmana
(knower of Brahman), with the firm conviction that he
is the Self of all, the Supreme Brahman,

8uch a man becomes in this state a Brahmana
(lit. a knower of Brahman) in the primary sense of the
word. Before living 1n this state of identity with
Brahman, his Brahmanahood was but figurative, This
identity with the Self of all is the world of Brahman,
the world that 1s Brahman, in a real, not figurative,
sense, O Emperor, and you have attained it, this world
of Brahman, which is fearless, and is described as
‘Not this, not this’-—said Yajriavalkya

Janaka, thus identified with Brahman_helped
on to this state by Yajhavalkya—replied, ‘Since you
have helped me to attain the state of Brahman, I give
you, sir, the emprre of Videha, the whole of my domi-
nion, and myself too with it, 1.e Videha, to wast upon
you as a servant ' The conjunction ‘and’ shows that
the word ‘mysclf’ is connected with the verb ‘give.’

The topic of the knowledge of Brahman is finished,
together with its offshoots and procedure as well as
renunciation. The highest end of man is also com-
pletely dealt with. This much is to be attained by a
man, this is the culmination, this is the supreme goal,
this is the highest good. Attaining this one achieves
all that has to be achieved and becomes a knower of
Brahman, This is the teaching of the entire Vedas.
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24. That great, birthless Self is the eater of
food and the giver of wealth (the fruits of pne’s
work). He who knows It as such reccives
wealth (those fruits).

That great, birthless Sclf which has been ex-
pounded 1n the story of Janaka and Y&jnavalkya, is
the eater of all food, living in all beings, and the giver
of wealth, ic. the fruits of the actions of all, in other
words, he connects all beings with the results of their
respective actions. He who knows ¢, ths birthless
Self that is the cater of food and the giver of ‘wealth,’
as such, as described above, 1 e. as endowed with these
two attnbutes, eats food, as the Self of all beings, and
receives wealth, the entire fruits of everybody’s actions,
being their very Self  Or the meaning may be, the
Self 1s to be meditated upon as endowed with these
attributes even by a man whoe wants visible results
By that meditation he becomes the eater of food and
the receiver of wealth ; that 1s to say, he is thereby
connected with visible results, viz. with the power to
eat (plenty of) food and with cows, horses, etc

T AT T AL ACHRCISHASTAISITAY 8
vt 8 mg ;X ¥ s vl g o B 0 R
fes gy sgroney o



4.4 25] BRHADARANYAKA UPANISAD 769

25. That great, birthless Self is undecay-
ing, immortal, undying, fearless and Brahman
(infinite). Brahman is indeed fearless. He
who knows It as such becomes the fearless
Brahman.

»
Now we mmport of the whole Upanisad 1s being

summed up 1 this paragraph, as much as to say that
this 1s the gist of the entire Upanisad That great,
Iarthless Self 1s undecaving, 1¢ It does not wear off ;
immortal, because It 1s undecaying That which 1s
born and decays also dies; but because It 1s indestruct-
ible on account of Its being birthless and undecaying,
therefore It 15 undying That 1s to say, since It 15 free
from the three changes of condition—birth and so on,
It 15 also frec from the other three changes of condition
and their effects—desire, work, delusion, etc., which
are but forms of death Hence also It 13 fearless : Since
It 15 possessed of the preceding attributes, It 1s devoid
of fear. Besides, fear 15 an effect of ignorance , by the
negation of that effect as well as of the six changes of
condition, 1t 15 understood that ignorance too 1s negated.
What 1s the fearless Self that 1s possessed of the above-
mentioned attributes? Brahman, 1.e. vast, or infinite.
Brahman s indeed fearless It 1s a well-known fact.
Therefore it 1s but proper to say that the Self endowed
with the above attnbutes is Brahman.

He who knows It, the Self described above, as
such, as the fearless Brahman, becomes the fearless
Brahman. This is the purport of the whole Upinisad

49
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put in a nutshell. 1t is to bring home this purport that
the ideas of projection, maintenance, dissolution, etc.,
as well as those of action, 1ts factors and its results
were superimposed on the Self. Again, by their nega-
tion—by the elimination of the superimposed attributes
through a process of ‘Not this, not this’—the truth
has been made known Just as, in order to explamn
the nature of numbers from onc up to a hundred
thousand billions, a man superimposes them on certaimn
lines (digits), calling one of them one, another ten,
another hundred, yet another thousand, and so on,’
and in so doing he only expounds the nature of
numbers but he never says that the numbers are the
lines ; or just as, in order to teach the alphabet, he has
recourse to a combination of leaf,? ink, hnes, etc , and
through them explains the nature of the letters, but he
never says that the letters are the leaf, ink, lines, etc,
similarly 1o this esposition the ome cntity. Brahman,
has been inculcated through various means such as the
projection {of the universe). Agam, to eliminate the
differences created by those hypothetical means, the
truth has been sunfmed up as ‘Not this, not this* In
the end, that knowledge, further clarified so as to be
undifferentiated, together with its result, has been
concluded m this paragraph.
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SECTION V

In’ the Vadhukinda, which predominates in scrip-
tural statements, the truth about Brahman has been
ascertained. In the chapters relating to Yajfiavalkya,
which predominate in reasoning, by setting up oppos-
ing sides, the same subject has been discussed more by
way of a debate. In the fourth chapter, by means of
questions and answers between the teacher and his
disciple, 1t has again been discussed at length and
brought to a conclusion Now the present section
relating to Maitreyi 1s bemng introduced as a conclusion
of the proposition regarding the same topic  And this
is the method adopted by the authonties on logic, as
stated in the following defimtion, ‘The restatement of
a proposition after stating the reason is conclusion’
(Gau. N. I i 39). Or it may be like this. That Self-
knowledge together with renunciation which has been
described as the means of immortahity in the Madhu-
kianda, is also established as such by argument, for the
chapters relating to Yajilavalkva preponderate in that.
Therefore it is deaaded by both scripture and argument
that Self-knowledge togcther with renunciation is the
means of immortality. Hence those seekers after
immortality who believe in the scriptures should adopt
this means, for a thing that 1s ascertained by the scrip-
tures and reasoning deserves credence,on account of its
Proving universally true. As for the explanation of
the words in this section, it is to be understood’ the
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same as in the second chapter. We shall explain only
those portions that have not been explained.

WY § IR 3 Wi Sy — AR ¥
ST = ; aNE dR awwieh S, SRy
af§ &ear; WM € ARTHISAITIET-
RSN L 1

1. Now Yajiavalkya had two wives,
Maitreyi and Katyayam Of these Maitreyi
used to discuss Brahman, (while) Katyayani had
then an essentially feminine outlook. One day
Yijfiavalkya, with a view to embracing another
life—

The word ‘now’ (Atha) indicates sequence after
the furmshing of reasons, for the preceding portion
predominates 1n reasons Then in this section relating
to Maitreyi, which consists mainly of scriptural state-
ments, the theme put forward 1n the preceding portion
is concluded The particle ‘ha’ (meaning, 1t is said)!
refers to a past incident. The sage Ydjfiavalkya, 1t 15
said, had two wives : one was named Mailreyi, and the
other, Katyayani. Of these two wives, Maitreyi used
to discuss Brahman, (while) Katyayani had then an
essentially feminine outlook, minding household needs
One day Yajhavalkya, with a view to embracing

1 Omitted in the running translation to avoid clumsiness,
as ip some other places.
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another life from the householder’s life that he was then
living, i.e. the monastic hfe!'—

A o A, Ak a

STAIRIMIERA, &3] ASAAT  HIATAFA
FCTONRY 1 2 L

2. ‘Maitreyl, my dear,” said Yajhavalkya,
‘T am gomng to renounce this hfe for monasti-
casm. Allow me to fimish between you and
Katyayani ’

He addressed his older wife by name and said,
‘1 am gomg o renounce this householder's life for
monastcism, O Malreyi Please permit me Allow

me, if you wish, to finish between you and Katvayani.’
All this has been explained.

g1 gura A3fl, a7 A o W gat ghu
fadw qut Tmm, @ ¢ FwAmn AR
A Quw gwgeRm, TIEOECOEAl SRS
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3. Maitreyi said, ‘ Sir, 1if indeed this whole
carth full of wealth be mine, shall I be immortal
through that, or not?’ ‘No,” rephed Yajia-
valkya, ‘your life will be just like that of
people who have plenty of things, but there is
no hope of immortality through ,wealth.’

1 The sentence 13 carned over to the nexti paragraph



774 BRHADARANYAKA UPANISAD [4.5.9
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4. Then Maitreyi said, ‘ What shall T do
with that which will not make me immortal’
Tell me, sir, of that alone which you know (to
be the only means of immortality).’

Being thus addressed, Matreyt said, °‘If indeed
this whole earth full of wealth be mine, shall I be
immortal through that, ie rites to be performed
through wealth, or not?” ‘No,” rephed Yajfiavalkya,
etc.—already explained.

a fuw awaww, fm @ @g W wed
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5. Yajnavalkya said, ‘ You have been my
beloved (even before), and you have magnified
what is after my heart. If you wish, my dear, I
will explain it to you. As I explain it, meditate
(upon its meaning).’

He said, ‘You have been my beloved even before,
and you have magmfied dctermined what 1s after my
heart. Hence I am pleased with vou If you wish to
know the means of immortality, my dear, I will explain
it to you.’
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6. He said, ‘ It 1s not for the sake of the
husband, my dear, that he is loved, but for one’s
own sake that he is loved. It is not for the
sake of the wife, my dear, that she is loved, but
for one’s own sake that she 1s loved. It is not
for the sake of the sons, my dear, that they are
loved, but for one’s own sake that they are
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loved. It is not for the sake of wealth, my
dear, that it is loved, but for one’s own sake
that it is loved. It is not for the sake of the
animals, my dear, that they are loved, but for
one’s own sake that they are loved. It i not
for the sake of the Brahmana, my dear, that he
is loved, but for one’s own sake that he is loved.
It is not for the sake of the Ksatriya, my dear,
that he 1s loved, but for one’s own sake that he
is loved. It is not for the sake of the worlds,
my dear, that they are loved, but for one’s own
sake that thev are loved. It is not for the sake
of the gods, my dear, that they are loved, but
for one’s own sake that they are loved. It 1s not
for the sake of the Vedas, my dear, that they
are loved, but for one’s own sake that they are
loved. It 1s not for the sake of the beings, my
dear, that they are loved, but for one’s own sake
that they are loved. It is not for the sake of
all, my dear, that all is loved, but for one’s own
sake that it is loved. The Self, my dear Maitreyi,
should be realised—should be heard of, reflected
on and meditated upon. When the Self, my
dear, is realised by being heard of, reflected on
and meditated upon, all this is known.

When the SéMf, my dear Mailreyi, is realised.
How? By being first heard of from the teacher and



4.5 7) BRHADARANYAKA UPANISAD 777

the scriptures, then reflected on, discussed through
argument or reasoning—the hearing 1s from the scrip-
tures (and the teacher) alone, the reflection through
1easoning—and lastly meditated upon (it known),
ascertzzmcd to be such and such and not otherwise.
What happcas then? All this that is other than the
Self 15 known, for there 1s nothing clse but the Self

W & QUARNSAACHA 5@ Jg, @S & q7-
FRNSAATAA: Q8 A, SIHTQ TUFATSTTAAN
ST, TATA QUZASACHAT WA, AZrea
qUZAISAATRA) IR, A & qogaisasT-
Y arh 37, 9 & qoralsrATeR: 99 37
@ @, ¥ @9, W SEe, @ AT, @,
Tt At ©F 9 aEaARAr | o

7. The Brahmana ousts one who knows
him as different from the Sclf The Ksatriya
ousts one who knows him as different from the
Self The worlds oust one who knows them
as different from the Self. The gods oust one
who knows them as different from the Self.
The Vedas oust one who knows them as differ-
cnt from the Self. The beings oust one who
knows them as different from the Self. All
ousts one who knows it as different from the
Self. This Brahmana, this Ksatriya, these
worlds, these gods, these Vedas, these beings
and this all—are the Self.
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They oust this person who does not see rightly—
bar him from the absolute aloofness of the Self—for
his offence of looking on them as different from the
Self. This is the idea.

AN TINWANTE 7 AT
w,mﬁ@ HEUIA—FFRATIAER qT—IRY
then

8. As when a drum is beaten one cannot
distinguish its vanious particular notes, but they
are included in the general note of the drum
or in the general sound produced by different
kinds of strokes.

T I IFE AR A AT -
;g;xvm, T J SETA—ORRed ar—gegy
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0. As when a conch is blown onc cannot
distinguish its various particular notes, but they
are included in the gencral note of the conch
or in the general sound produced by different
kinds of blowing.

Q9 flon? AT X AT
qrgmgory, iond 7 axdia—dionere sT—re
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70. As When a Vini is played on one cannot

ngsh its various partxcula.r notes, but they
mluded in the general note of the Vinid or
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in the general sound produced by different kinds.
of playing.

o auFamRoaTEweE qovgn fafued, od
o wseq A gaen FisafooReagRd and;
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11. As from a fire kindled with wet faggot
diverse kinds of smoke 1ssue, even so, my
dear, the Rg-Veda, Yajur-Veda, Sima-Veda,
Atharvangirasa, history, mythology, arts, Upa-
nisads, verses, aphorisms, elucidations, explana-
tions, sacrifices, oblations in the fire, food, drink,
this world, the next world, and all beings are
all (like) the breath of this infimte Reality.
They are (hike) the breath of this (Supreme
Self).

In the second chapter, by a description of words
as the breath of the Supreme Self it has virtually been
stated through implication that objects (denoted by
words) such as the worlds are also Its breath. Hence
they have not been separately mentioned. But since
the import of the entire scriptures is being summarised
here, it is necessary to make the mnplied meanng
explicit. Hence the worlds and the rest are separately
mentioned.

® ot gelamat Y wwEwn, T et
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12. As the occan 15 the one goal of all sorts
of water, as the okin 1s tiie one goal of all kinds
of touch, as the nostnils are the one goal of all
odours, as the tongue 15 the one goal of all
savours, as the eye 15 the one goal of all colours,
as the ear is the one goal of all sounds, as the
Manas is the one goal of all deliberations, as the
intellect is the one goal of all knowledge, as the
hands are the one goal of all sorts of work, as
the organ of gencration is the one goal of all
kinds of enjovment, as the anus 1s the one goal
of all excretions, as the fect are the one goal of
all kinds of motion, as the organ of speech 1s the
one goal of all Vedas.

T U1 SPIaSTFAQSY: Foeh qud ay,
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13. As a lump of salt is without interior or
exterior, entire, and purely saline in taste, even
so is the Self withoul intenior or exterior, entire,
and Pure Intelligence alone. (The sclf) comes
out (as a separate entity) from these elements,
and (this separateness) 1s destroyed with them.
After attamming (thi> oneness) it has no more
(particular) consciousness. This is what I say,
my dear. So said Yajnavalkya.

When through knowledge all the effects have been
merged, the onc Scif remains hike a lump of salt, with-
oul inienor or exterior, entire, and Pure Intelligence.
Formerly 1t possessed particular consciousness owing to
the particular combinations with the elements When
that particular consciousness and its caunse, the combi-
nation with the clements, have been dissolved through
knowledge—after attasmng (this oneness) sf has mo
more (particular) comsciousness—this is what Yajha-
valkya says

o Qg A5, TR A1 SR EET-
faw, & @1 st fRaewifo ; a e, a
sisg avg adfife, wfens® a1 sRsTAETgRea-
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14. Maitreyi said, ‘ Just here you have led
me into the midst of anusion, sir, I do not
at all comprehend this’ He’said, ‘Certainly
1 am not saying anything confusing. This
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3edf is indeed immutable and indestructible, my

She said, ‘Just here, in this very thing, i.e. Pure
“Intelligence, you have led me into the midst of con-
fusion, i.e. confounded me, by saying, ‘‘After gttain-
ing (oneness) 1t has no more consciousness.”” Hence
I do nmot at all comprehend—clearly understand—this
Self that you have described.” He said, ‘Certainly |
am not saying anything confusing ; for this self that 1s
under consideration ts indeed immutable (it. undying)
and indestructible, my dear Maitreyi © That 1s to say,
it is not subject to destruction either in the form of
«<bange or of extinction
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15. Because when there is duality, as it were,
then one sees something, one smells somethifg;
one tastes something, one speaks something, one
hears something, one thinks something, one
touches something, one knows something. But
when to the knower of Brahman everything has
become the Self, then what should one see and
through what, what should one smell and through
what, what should one taste and through
what, what should one speak and through what,
what should one hear and through what, what
should one think and through what, what should
one touch and through what, what should one
know and through what? Through what should
one know that owing to which all this 1s known?
This self is That which has been described as
“Not this, not this.” It is imperceptible, for It
15 never perceived; undecaying, for It never
decays; unattached, for It is never attached;
unfettered—it never feels pain, and never suffers
injury. Through what, O Maitreyi, should one
know the Knower? So you have got the instruc-
tion, Maitreyi. This much indeed is (the means
of) immortality, my dear. Saying this Yajfia-
valkya left.

In all the four chapters one and the same self has
been ascertained to be the Supreme Brahman. But the
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means to Its attainment are various. The goal of all
of them, however, 1s that Self which has been pointed
out in the second chapter in the words, ‘Now therefore
the descniption  Not this, not this’ (IT. hi. 6). The
same has also been ascertained in the third chapter, in
the dialogue between Sikalya and Yé]ﬁavalkya,'where
death (the falling off of the head) was mentioned as the
wager , then at the end of the third chapter, next in
the dalogue between Janaka and Yajfiavalkya, and
again here at the conclusion of the Upanisad. In order
to show that all the four chapters are exclusively
devoted to this Self, and that no other meaning 1s
intended in between, the conclusion has been made
with the words, ‘This self 1s That which has been
described as ‘‘Not this, not this,” ' etc

Since, 1n spite of the truth being presented 1n a
hundred ways, the Self 1s the last word of it all, arnved
at by the process of ‘Not this, not this,” and nothing
else is perceived ether through reasonmg or through
scriptural statement, therclore the knowledge of this
Self by the process of ‘Not this, not this’ and the
renunciation of everything are the only means of attain-
ing immortality. To bning out this conclusion the text
says: This much indced—this realisation of the Self,
the one without a second, by the eliminating process of
‘Not this, not this,’ 1s (the means of) smmortality, my
dear Maitreyi, and this 1s independent of any auxiliary
means. That of which you asked me saying, ‘Tell
me, sir, of that albne which you know (to be the only
means of immortality),’ is just this much, So you have
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known it. Saymng this, describing this Self-knowledge,
the means of immortality, to his beloved wife Maitreyi,
Yajfiavalkya—what did he do?—did what he had first
proposed saying, ‘I am going to renounce this life’'—
left, i.e. became a monk. The discussion of the knowl-
edge of Br.hman, culminating in renunciation, is
fimshed. This much 1s the instruction, this is the
teaching of the Vedas, this 1s the ultimate goal, this is
the end of what a man should do to achieve his highest
good.

Now we are poing to have a discussion in order
to get a clear conception of the meamng of the scrip-
tures, for we see various conflicting statements 1n them.
For instance, the following texts indicate that there is
only one order of life (the householder’s). ‘One should
perform the Agnihotra for life’ (Ba), 'One should
perform the new and full moon sacnfices for life’
{Ibid )}, ‘One should wish to live a hundred years on
carth only performing ntes’ (I§ 2), ‘This Agnihotra
1s a sacrifice that must be continued till decay and
death come’ (8. XII. 1v. ii. 1), and so on. There
are also statements establishing another order of hfe
(monasticism). ‘Knowing (the Self) . . . they give up
desires . . . and renounce their homes,’* *After fimsh-
ing the student life he should be a householder, from
that he should pass on to the life of a hermit in the
forest, and then become a monk. Or he may do other-
wise—he should renounce the world from the student

1 Adapted from III. v. 1 and IV, iv. 22.
50
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3’% itself, or from the housebolder’s life, or from the
hermit life’ (Np. 77 ; JA. 4, adapted), ‘There are but
two outstanding paths—first the path of rites, and next
monasticism ; of these the latter excels’ (cf. Tai. 3.
X. Ixii. 12), and ‘Neither through rites, nor through
progeny, nor through wealth, but through refuncja-
tion some attained immortality’ (Mn. X. 5; Kai. 2),
Similarly the Smrtis: ‘One who leads the student life
renounces’ (Ap II. xxi. 8, 19), ‘One who leady a
perfectly celibate life may enter into any order of hife’
(Va. VIIL 2), ‘Some say he has an option of choosing
his order of life’ (Gau. I1II. 1); also, ‘After studying
the Vedas as a student, he should seck to have sons
and grandsons to purify his ancestors. Lighting the
sacred fires and making sacrifices according to the
injunctions, he should retire into the forest and then
seek to become a monk’ (Mbh. XII. clxxiv. 6). ‘The
Brihmana, after performing the sacnifice to Prajapat
and giving all his wealth to the priests as remuneration,
should place the fires within himself and renounce his
bhome’ (M. VI. 38), and so on

Thus hundreds of contradictory passages from the
Srutis and Smrtis are found, inculcating an option with
regard to renunciation, or a succession among the
orders of life, or the adoption of any one of them at
will. The conduct of those who are versed in these
scriptures has also been mutually conflicting. And
there is disagreement even among great scholars who
understand the meaning of the scriptures. Hence it is
mgoissible for perfons of shallow understanding clearly
sp the meaning of the scriptures. It is only those
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who have a firm hold on the scriptures and logic, that®
can distinguish the particular meaning of any of those
passages from that of the others. Therefore, in order
to indicate their exact meaning, we shall discuss them
accordipg to our understanding.

Prima facie view: The Vedas inculcate only
rites, for the Sruti passages such as, '(One should
perform the Agnihotra) for hfe’ (Ba.), admit of no
other meaning. The Sruti speaks of the last rite of a
man in these terms, ‘They bum him with the sacri-
ficial vessels.” There 18 also the staternent about the
ntes being continued till decay and death come.
Beaides there is this hint, ‘(This) body, reduced to
ashes,” ete, (V. xv. 1; IS, 17). If he were a monk,
his body should not be reduced to ashes. The Smrti
also says, ‘He alone should be considered entitled to
the study of these scriptures, whose rites from concep-
tion to the fuperal ground are performed with the
utterance of sacred formule, and no one else’ (M. II.
16). The rites that are enjoined by the Vedas to be
performed in this life with the utterance of sacred
formulze, are shown by the Smrti to terminate only on
the funeral ground. And because a man who does not
perform those rites is not entitled (to the study of the
Smrtis), he is absolutely debarred from having any
right to the study of the Vedas. Besides, it is for-
bidden to extinguish the sacred fire, as in the passage,
‘He who extinguishes the sacred ére destroys the
Powr of the gods’ (Tai. §. L v. ii. 1).
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Question :  Since renunciation etc. are also en-
joined, is not the import of the Vedas as inculcating
ntes only optional?

The opponent’s answer : No, for the Sruti texts
inculcating renunciation etc. have a different meaming.
To be exphcit: Since such Sruti texts as, ‘One should
perform the Agnihotra for lfe’ (Ba.), ‘One should
perform the new and full moon sacnfices for life’
(Ibid ), make such rites depend on life itself, and for
that reason cannot be interpreted differently, whereas
the passages inculcating renunciation etc. are applicable
to those who are unfit for rites, therefore there 1s mo
option (with regard to the meaming of the Vedas as
inculcating ntes) Besides, since the Sruti says, ‘Ome
should wish to live a hundred vears un earth only
performing ntes’ (I$. 2), and the passage, ‘One is
absolved tfrom ntes) erther by e¢vureme old age or by
death’ (S. XIL 1v. 1. 1), leaves no room for the
nitualist to quit the rites except in the event of extreme
cld age or death ille injunction regarding their being
continued 1n these cases up to the funcral ground, s
not optional. Moreover, the blind, the hump-backed,
and so forth, who are unfit for rites, surely deserve the
compassion of the Sruti; hence the injunction about
other orders of life such as monasticism are not out of
place (as being applicable to them).

Question : But there will be no room for the
injunction regarding the sequence of monasticism.

Ti *"m“épfoncn‘!‘s answer : Not so, for the Vidva-
fit dadVSarvamedha sacrifices will be an excep-
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tion' to the rule about the lifelong performance of
sacrifices In other words, these two sacrifices are the
only exceptions to the injunction about the lifelong
performance of sacrifices, and the succession referred
tc in the passage, ‘After fimshing the student life he
should 'be a householder, from that he should pass on
to the life of a hermut 1n the forest, and then become a
monk’ (Np. 77, Ji 4. adapted), is applicable to these
cases. There will thus be no contradiction. That is
to say, if the injunction relating to the sequence of
monasticism applies to such cases, then there is no
contradiction, for the sequence holds good But if it
is regarded as applicable to other cases, the injunction
about the hfelong performance of sacrifices is restricted
in its scopc  Whereas, 1f the sequence is applicable to
the Viévajit and Sarvamedha sacrifices, there is no such
contradiction.

The Advastin’s reply - Your view is wrong, for
you have admitted Self-knowledge to be the means of
immortality. To be exphcit® You have admitted the
Self-knowledge that has been introduced with the
words, ‘The Self alome is to be meditated upon’
(I iv. 7), and concluded with, ‘This self is That
which has been described as ‘‘Not this, not this,”” ’
(I11. ix. 26). So you are only reluctant to admit that
this much alone is the means of immortality, independ-

1 Because one has to part with all one's wealth in them.
Hence any more performance of sacrifices yould be impossible
for want of wealth. These persons alone are then entitled to
monasticism etc.



490 BRNADARANYARA UPANISAD [4.8.55

ently of anything else. Now I ask you why you are
intolerant of Self-knowledge.

Objection : Here is my reason. As, to a person
who wants heaven, but does not know the means of
its attainment, the Vetdas inculcate such means as the
Agnihotra, so here also, to one who wants t3 attain
immortality, but does not know the means of it, they
inculcate the instruction desired—'Tell me, sir, of that
alone which you know (to be the only means of
immortality, (II. iv. 3 ; IV. v. 4)—in the words, Thm
much . . . my dear’ (IV. v. 15).

Rsply In that case, just as you admit the
Agnihotra etc., inculcated by the Vedas, to be the
means of attaining heaven, so also you should do with
Self-knowledge. You should admit it to be the means
of immortality exactly as it is inculcated, for in either
case the authonty is the same.

Objection : What would happen if it is admitted?

Repiy : Since Self-knowledge destroys the cause
of all actions, the awakening of knowledge would
terminate them. Now rites such as the Agnihotra,
which are connected with the wife and fire, can be
performed only if there are agencies for whom they
are meant, and this enfails an idea of difference. In
other words, they cannot be performed unless there
are the gods—Fire, etc.—for whose sake they are
undertaken, and this last depends on the sacrificer’s
regarding the gods as different from himself. That
notion of difference regarding the deities to be honour-
ed, in view of which such deities are recommended by
thgs;,vpduummstoumﬁmisdatmyadmthe
W of enlightenment by knowledge, as we know from
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euch Sruti passages as, ‘He (who worships another
god thinking), ‘‘He is one, and I am another,”” does
not know’ (I. iv. 10), ‘The gods oust one who knows
them as different from the Self’ (II. iv. 6 ; IV. v. %),
‘He goes from death to death who sees difference, as
it wete, m It’ (IV. iv. 19, Ka. 1IV. 10), ‘It should be
realised in one form onmly’ (IV. 1v. 20), and ‘He sees
all as the Self' (IV iv. 23). Nor is Self-knowledge
dependent on place, time, circumstances, etc., for it
relates to the Self, which 1s an eternal verity. It is
rites which, being bound up with persons (ie. sub-
jective), may depend on place, time, circumstances,
etc.; but knowledge, beimng bound up with reality
{i.e. objective), never depends on them. As fire is
hot, and as the ether i1s formless (independently of
place, time, etc.), so also is Self-knowledge.

Objection  If this is so, the Vedic injunctions
about rites, which are an unquestionable authority, are
nullified ; and of two things possessing equal authority,
one should not nullify the other.

Reply : Not so, for Self-knowledge only destroys
one’s natural idea of difference. It does not nullify
other injunctions , it only stops the idea of difference
ingrained in us.

Objection : Still, when the cause of rites is re-
moved, they are impossible, and it virtually means
that the injunctions regarding them are gone.

Reply : No, it is not open to the charge, for it
is analogous to the cessation of our tendency to per-
form rites having material ends, wien desire itoelf hus
been removed. Just as a man, induced to perform a
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sacrifice leading to heaven by the injunction, ‘One
who desires heaven must perform sacrifices’ (Ta. XVI.
iii. 3), gives up his inclination to perform this kind of
sacnifice with a material end when his desire has been
removed by the injunctions forbidding desires. His
action does not nullify the injunctions regardmg rites
with matenal ends

Objection . The injunction forbidding desires
leads to an impression about the uselessness of them,
and consequently the injunctions advocating rites with
material ends cannot operate. So these injunctions
are virtually nulhified.

Reply  1f Self-knowledge nullifies the injunctions
about rites 1n the same way, we admit this

Objection . But this would take away the author-
ity of the injunctions about rites, just as the injunctions
about ntes with matenal ends are null and void when
desire 1s forbidden. In other words, if ntes are not
to be undertaken, with the result that there 1s no one
to perform them, then the injunctions about their
performance become useless, and consequently the
whole section of the Vedas dealing with such injunc-
tions necessarily loses its authority.

Reply . No, 1t will be operative prior to the
awakening of Self-knowledge. Our natural conscious-
ness of difference regarding action, its factors and 1ts
results, will, previous to the awakeming of Self-
knowledge, certainly continue to be an incentive to
the performance of.rites, just as, before the idea about
the harmful nature of desires arises, our natural craving
for heaven etc. will certainly induce us to engage in
rites Having material ends.
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Objection : In that case the Vedas are a source
of evil.

Reply - No, good and evil depend on one’s
intentions, for except liberation alone everything else
comes within the province of ignorance. Good and
evil dre matters of personal whims, for we find that
sacrifices are performed with death as their objective.!
Therefore the wnjunctions about rites are operative only
until one 1s confronted with those about Self-knowledge.
Hence ntes do not go hand m hand with Self-
knowledge, which proves that this alone is the means
of immortality, as set forth in the words, ‘This much
indeed 1s (the means of) immortality, my dear’
(IV. v 15), for knowledge 1s independent of rites.
Hence, even without any exphcit injunction to that
effect, the enhghtened sage can, for reasons already
stated,® embrace the monastic hfe simply through his
strong conviction about the identity of the individual
self with Brahman that is devoid of the factors of an
action such as the deity to whom it is performed as
well as caste etc., and 1s immutable.

Since the ancient sages, not caring for children,
renounced their homes on the ground stated in the
clause, ‘We who have attained this Self, this world’
(IV. iv. 22), therefore, as it has been explained, this
renunciation of their homes by the sages can take place
simply by their knowing® the world of the Self.

! The Mahabhirata tells of King Yudlsthira's perform-
ing a sacrifice 1n advance concerning ‘the great exit.’'

*In IV. iv 23

3 That 1s, indirectly, from the teacher and the scrip-
tures ; direct reahsation is not meant
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Similarly it is proved that the man who seeks illumin-
ation can also renmounce the world, for there is the
statemnent, ‘Desiring this world alone monks renounce
their homes’ (Ibid.). And we have said that rites are
for the unenlightened. That is to say, because so long
as ignorance persists there is scope for rites intended to
produce, attain, modify, or purify, therefore rites, as
we have stated, are also the means of Self knowledge
through the purification of the mind, as the Sruti says
that the Brahmanas seek to know It through sacrifices,
etc.

Under the circumstances, if we examine the com-
parative efficacy, for bringing forth Self-knowledge, of
the duties pertaining to the difierent orders of life,
which concern only the unenhightened, we find that
virtues such as the absence of pride which are mainly
intended for the control of the senscs, and meditation,
discrimination, non-attachment, etc., which.deal with
the mind, are the direct aids. The others, owing to the
predominance of injury, attachment, aversion, etc. in
them, are mixed up with a good deal of evil work.
Hence the monastic life is recommended for seekers
after liberation, as in the following passages, ‘The
giving up of all duties that have been described (as
belonging to particular orders of life) is (best). Renun-
ciation, again, is the culmination of this giving up of
the duties,’ ‘O Brihmana, what will you do with
wealth, or friends, or a wife, for you shall have to die?
Seek the Self that has entered the cave of your intellect.
Whete axe your grandfather and other ancestors gone,
; MM’;' your father?’ (Mbh. XII. clxxiv. 38). In
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the Simkhya and Yoga systems also renunciation is-
spoken of as a direct means of knowledge. The
absence of the impulsion of desire is another reason
(why the seeker after hberation renounces the world).
For all the scriptures tell us that the impulsion of
desire 1s antagonistic to knowledge. Therefore, for a
seeker after liberation who 1s disgusted with the world,
the statement, 'He should renounce the world from
the student life itself,” etc. (Np %7), is quite reason-
able, even if he is without knowledge.

Objection : But we have said that renunciation
is for the man who 1s unfit for ntes, for there alone
is the scope for them ; otherwise the dictum of the
Sruti about the Ilifelong performance of ntes would
be contradicted.

Reply : The objection does not hold, for there is
enough scope for those statements of the Sruti. We
have already (p. 758) said that all rites are for the
unenlightened man with desire. It is not absolutely
that rites are enjoined for life. For men are generally
full of desires, which concern various objects and
require the help of many rites and their means. The
Vedic rites are the means of various results and are to
be performed by a man related to a wife and the fire ;
they produce many results, being performed again and
again, like agriculture etc., and take a hundred years
to finish, either in the householder’s life or in the forest
life. Hence in view of them the Sruti texts enjoin
lifelong rites. The Mantra also says, ‘One showld wish
to live a hundred years on earth only performing rites’
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(I$. 2). The giving up of rites after the Viévajit and
Sarvamedha sacrifices refers to such a man ; while in
the case of those on whom lifelong rites are enjoined,
these should be continued right up to the funeral
ground, and the body consumed in fire. Or it mgy be
that the injunctions of the Sruti about the hfelong
performance of nites concern the other two castes except
the Brahmana, for the Ksatriya and the Vaisya are not
entitled to the monastic ife In that case, texts such
as, ‘Whose rites . . arc performed wiath the utterance
of sacred formulz’ (M II 16), and ‘The teachers speak
of only one order of hfe,” etc. (Gau III. 36 ; Bau. 11
vi. 29), would refer to the Ksatriyas and Vaidyas.
Therefore 1n accordance with a person’s capacity,
knowledge, non-attachment, desire, etc, the various
methads of an opticn with regard to renuncuation, Qr
a successton among the orders of life, or the embracing
of the monastic life are not contradictory. And since
monasticism has been separately enjoined on those who
arc unfit for rites, in the passage, ‘Whether he has
completed his course of study or not, whether he has
discarded' the fire or been released® from it," etc.
(J4. 4), (the above injunctions about monasticism refer
to normal people qualified for rites). Therefore it is
proved that the other three orders of life (besides the
householder’s life) are surely meant for those who are
qualified for rites.

1 Wilfully, even when his wife is living.
2By the scriptures, on the death of his wife.
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I. Now the line of teachers: Pautimasya
(recetved it) from Gaupavana. Gaupavana from
another Pautimasya. This Pautimasya from
another Gaupavana. This Gaupavana from
Kau$ika. Kaudika from Kaundinya. Kaundinya
from Sandilya Sandilya from Kausika and
Gautama. Gautama—
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2. From Agnive$ya. AgniveSya from
Gargya. Gargya from another Gargya. i
Giargya from another Gautama, This Gautama
from Saitava. Saitava from Paradaryayana.
Paragaryayana from Gargyayana. Gargyayapa
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from Uddilakayana, Uddalakiyana from
Jabalayana, Jabalayana from Midhyandina-
yana. Madhyandiniyana from Saukardyana.
Saukariyana from Kisdyana. Kisiyana from
Sayakayana. Sayakiyana from Kausikayani.
Kausikayani—
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3. From Ghrtakaus$ika. Ghrtakaudika from
Pirdaryayana. Parasaryiyana from Para-
darya. Parasarya from Jatokarnya. Jati-
Xarnya from Asurayana and Yaska. Asurdyana
from® Tratvani. Traivani from Aupajandhani.
Aupajandhani from Asuri. Asuri from Bhara-
dvaja. Bharadvaja from Atreya. Atreya from
Manti. Manti from Gautama. Gautama from
another Gautama. This Gautama from Vatsya.
Vitsya from Sandilya. Sandilya from KaiSorya
Kiapya. Kaiforya Kapya from Kumaraharita.
Kumaraharita from Galava. Galava from
Vidarbhikaundinya. He from Vatsanapat Ba-
bhrava. He from Pathin Saubhara. He from
Ayasya Angirasa. He from Abhuti Tvastra.
He from Vi$varapa Tvastra. He from the two
Asvins. The A$vins from Dadhyac Atharvana.
He from Atharvan Daiva. He from Mrtyu
Pridhvamsana. He from Pradhvarsana.
Pradhvamsana from Ekarsi. Ekarsi from
Viprachitti. Viprachitti from Vyasti. Vyast
from Sanaru. Sanaru from Sandtana. Sanitana
from Sanaga. Sanaga from Paramesthin (Viraj).
Paramesthin from Brahman (Hiranyagarbha).
Brahman is self-born. Salutation to Brahman !

Now the line of teachers for “the two chapters
relating to Yajfiavalkya is being enumerated, like that
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of the Madhukinda. The explanation is the same as
before. Brahman is self-born. Salutation to Brah-
man! Om.



CHAPTER V

SECTION 1
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1. Om. That (Brahman) is infinite, and
this (umverse) is infimte. The infinite proceeds
from the infimte. (Then) taking the infinitude
of the infinite (universe), it remains as the
infinite (Brahman) alone.

Om is the ether-Brahman—the eternal ether.
‘ The ether containing air,” says the son of
Kauravyayani. It is the Veda, (so) the Brah-
manas (knowers of Brahman) know ; (for)
through it one knows what is to be known.

The supplement to the Upanisad is being intro-
duced with the words, ‘That is infinite,” etc. That
Brahman which is immediate and direct, the Self that
is within all, unconditioned, beyond hunger etc., and
is described as ‘Not this, not this,’ and the realisation
of which is the sole means of immortality, has been
presented in the last four chapters. Now certain.
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meditations, not mentioned before, of that same Self
as conditioned and coming within the scope of words,
theirr meanings, and so on—meditations that do not
clash with ntes, lead to great prosperity, and take one
through a gradual process of hiberation, have to be
mentioned ; hence the present chapter. It 1s also the
intention of the Sruti to enjoin the meditation on Om
as forming a part of all other meditations, and the
practice of self-control, chanty and compassion

That s infimte, not hmited by anything, 1e all-
pervading The suffix ‘kta’ in the word ‘Pirna’ (lit
complete) has a subjective force. ‘That’ 1s a pro-
noun denoting something remote, 1t means the
Supreme Brahman It is complete, all-pervading hke
the ether, without a break, and unconditioned. So
also is this conditioned Brahman, manifesting through
name and form and coming within the scope of
relativity (the universe), snfimte or all-pervading indeed
in 1ts real form as the Supreme Self, not in 1ts differen-
tiated form circumscribed by the limiting adjuncfs.
This differentiated Brahman, the effect, proceeds or
emanates from lhe snfimle, or Brahman as cause
Although it emanates as an effect, it does not give up
its nature, infinitude, the state of the Supreme Self ; 1t
emanates as but the infinite. Taking the infinitude of
the infinite, or Brahman as effect, i.e. attaining perfect
unity with its own nature by removing through
knowledge its apparent otherness that is created by
ignorance through the contact of limiting adjuncts, the
elements, it remains as the unconditioned snfinite
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Brahman alone, without interior or exterior, the homo-
geneous Pure Intelligence

What has been said before, viz. ‘This (self) was
indecd Brahman 1n the beginming It knew only
Itself.s Therefore It became all’ (I iv 10), is the
explanation of this Mantra ‘Brahman’ in that sen-
tence is the same as, ‘That 1s mmfimte’, and ‘This 1s
infimte’ means, ‘This {umverse) was indeed Brahman
i the beginming’ Similarly another $ruti says,
‘Whatever 1s here 1s there, and whatever 1s there 1s
here’ (Ka. IV 10) Hence the ‘Infinite,’ denoted by
the word ‘That,” 1s Brahman That agan is ‘this
infinite’ (umverse)—DBrahman manifested as effect,
connected with the hmiting adjuncts of name and form,
projected by ignorance, and appearing as different
from that real nature of its own. Then knowing 1t-
self as the supreme, infimte Brahman, so as to feel,
‘I am that infinite Brahman,’ and thus taking its in-
finitude, ie. removing by mecans of this knowledge of
Brahman its own hmitation created by ignorance
through the contact of the hmiting adjuncts of name
and form, 1t remains as the unconditioned infinite
alone. So it has been said, ‘Therefore It became all.’

Brahman, which is the theme of all the Upani-
sads, is descnibed once more in this Mantra to intro-
duce what follows , for certain aids, to be presently
mentioned, viz. Om, self-restramnt, charity and com-
passion, have to be enjoined as steps, to the knowledge
of Brahman—aids that, occurring in this supplementary
portion, form part of all meditations.
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Some! explain the Mantra thus: From the infinite
cause the infinite effect 15 manifested. The mamfested
effect is also infinite or real at the present moment,
even in its dualistic form. Again, at the time of dis-
solution, taking the infinitude of the infinite effect into
itself, the infinite, causal form alone remains. Thus
all the three stages of ongin, continuance and dissolu-
tion, the cause and the effect are infinite It 1s just
one infinity spoken of as divided into cause and effect.
Thus the same Brahman is both dual and momstic.
For instance, an octean consists of water, waves, foam,
bubbles, etc. As the water 1s real, so also are its
effects, the waves, foam, bubbles, etc.—which appear
and disappear, but are a part and parcel of the ocean
itself~real in the true sense of the word. Similarly
the entire dual universe, corresponding to the waves
etc. on the water, are absolutcly real, while the

‘Supreme Brahman stands for the ocean water. If the

universe is thus real, the ceremonial portion of the
Vedas is also valid, If, however, the dual world is
but apparently so—if it be a creation of ignorance, false
like a mirage—and is in reality the one without a
second, then the ceremonial portion, having nothing
to work upon, becomes invalid. This would only
mean a conflict, for one portion of the Vedas, viz. the
Upanigads, would be valid, since they deal with the
Reality, the one without a second, but the ceremonial
portion would be invalid, since it deals with duality,
which is unreal. To avoid this conflict, the Sruti

1 The reference is to Bhartrpmpafica.
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speaks of the reality of both cause and effect, like that
of the ocean, in the Mantra, ‘That is infinite,” etc.

All this is wrong, for neither an exception nor an
option—which are applicable to qualified objects—is
possible with Brahman It 1s not a well-considered
view. Why? Because an exception can be made with
regard to some part of an action, where the general
rule would otherwise apply. For example, in the
dictum, ‘Killing no animal except in sacrifices,” (Ch.
VIII xv 1), the killing of animals prohibited by the
general rule is allowed 1n a speaal case, viz. a sacrifice
such as the Jyotistoma. But that will not apply to
Brahman, the Reality. You cannot establish Brah-
man, the one without a second, by the general rule,
and then make an exception 1n one part of It ; for It
cannot have any part, simply because It is the one
without a second Simlarly an option also is 1in-
admissible. For example, in the imjunctions, ‘One
should use the vessel Sodasi in the Atiratra sacrifice,’
and ‘One should not use the vessel Soda&i in the
Atiritra sacrifice,’ an option is possible, as using or not
using the vessel depends on a person’s choice. But
with regard to Brahman, the Reality, there cannot be
any option about Its being either dual or monistic, for
the Self 1s not a matter depending on a person’s choice.
Besides there is a contradiction involved in the same
thing being both one and many. Therefore this is not,
as we said, a well-considered view,

Moreover, it contradicts the Sruti as well as
reason. For instance, Sruti passages that describe
Brahman as Pure Intelligence, homogeneous like a
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lump of salt, without a break, devoid of such differ-
ences as prior or posterior, interior or extenior, includ-
ing the external and internal, birthless, ‘Not this, not
this,” neither gross nor minute, not short, undecaying,
fearless and immortal—passages that are defimte 1in
therr import and leave no room for doubt or mistake—
would all be thrown overboard as merc trash  Sima-
larly 1t would clash with reason, for a thing that has
parts, is made up of many things and has activity,
cannot be eternal , whereas the etermity of the Self is
inferred from remembrance etc ——which wiil be contra-
dicted if the Self be transitory Your own assumption®
too will be useless, for if the Self be transitory, the
ceremonial portion of the Vedas will clearly be useless,
since 1t will mean that a man will be getting the reward
for something he has not done, and be depnived of
the reward for what he has actually done

Objection  There are the 1lustrations of the
ocean etc, to show the unity and plurality of Brah-
man. So how do you say that the same thing cannot
be both one and many?

Reply :  Not so, for they refer to something quite
different. We have said that umty and pluralty are
contradictory only when applied to the Self, which 1s
eternal and without parts, but not to effects, which
have parts. Therefore your view 1s untenable as 1t
contradicts the Sruti, the Smrti? and reason. Rather
than accept this, 1t is better to abandon the Upanisads.

' About the vglidity of the ceremoma! portion of the
Vedas
* This has not been particularly touched upon here.
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Besides, your view is not in accordance with the
scriptures, for such a Brahman 1s not fit for medita-
tion. A Brahman that 1s teermng with differences
compnsing thousands of ewils 1n the shape of births,
deaths, etc , has parts ke an ocean, a forest, and so
forth,” and is heterogeneous, has never been presented
by the Srutis either as an object of meditation or as a
truth to be realised Rather they teach Its being Pure
Intelligence , also, ‘It should be reahsed in one form
only’ (IV 1v. 20) There 15 also the censure on seeing
It as multiple ‘He goes from death to death who sees
difference, as 1t were, 1 It” (IV v 19, Ka. IV. 10).
What 1s deprecated by the Srutis 1s not to be practised;
and that which 1s not practised (as being forbidden)
cannot be the import of the scriptures Since the
multiple aspect of Brahman, in which It 1s regarded
as heterogeneous and manifold 1s condemned, 1t 1s not
to be sought after with a view to reahsation ; hence
it cannot be the import of the scnptures But the
homogeneity of Brahman 1s what 1s to be sought after,
and 1s therefore good, and for that reason it ought to
be the import of the scniptures.

You said that one part of the Vedas would be
invalid 1in the sphere of ceremomals because of the
absence of the dual world, while another part would
be valid in the realm of umty This 1s wrong, for the
scriptures seek to instruct merely according to existing
circumstances. They do not teach a man, as soon as
he is born, either the dualty or the unity of existence,
and then instruct him about rites or the knowledge of
Brahman. Nor does duality require to be taught ; it
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is understood by everyone as soon as he is born ; and
nobody thinks from the very outset that duality is
false, in which case the scriptures would first have to
teach the reality of the dual world and then establish
their own validity. (The unreality of the universe is
no bar to the validity of the scriptures, for) evén the
disciples of those who deny the Vedas (and do not
believe in an objective umverse)! would not hesitate
to accept the authority of their scriptures when they
are directed (to do something helpful in accordance
with them) by their teachers. Therefore the scnptures,
taking the dualistic world as it 1s—created by ignorance
and natural to everybody—first advise the performance
of ntes calculated to achieve the desired ends to those
who are possessed of that natural ignorance and defects
such as attachment and aversion , afterwards, when
they see the well-known evils of actions, their factors
and therr results, and wish to attain their real state of
aloofness, which is the opposite of duality, the scrip-
tures teach them, as a means to it, the knowledge of
Brahman, consisting in the realisation of the unity of
the Self. So when they have attained that result—
their real state of aloofness, their interest in the vahdity
of the scriptures ceases. And in the absence of that
the scriptures too just cease to be scriptures to them.
Hence, the scriptures baving similarly fulfilled their
mission with regard to every person, there is not the
least chance of a conflict with them ; for such dualistic

1 Certain schools of Buddhism, for instance. Even they
would act up to such teachings of their scriptures as, 'Those
who desire heaven should worship sepulchres of Buddhist
saints,’
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differences as scripture, disciple and discipline termin-
ate with the knowledge of unity. If any of these
survived the others, there might be a conflict with
regard to it But since scripture, disciple and disci-
pline are interdependent, not one of them survives the
rest ! and when all duality is over, and only unity,
the one without a second, the Good, alone stands,
with whom 1s conflict apprehended” Hence also there
is no non-contradiction either

Even taking your position for granted, we have
to say that 1t 1s useless, for even 1f Brahman be both
one and many, there will be the same conflict with the
scriptures That 1s to say, supposing we admut that
the same Brahman has both umty and plurahity like
the ocean etc , and that there 1s no other thing, even
then we cannot cscape the charge of a conflict with the
scniptures that you have levelled against us  How?
For one and the samec Supreme Brahman has both
unity and plurahty , being beyond gnef, delusion, etc.,
It would not seek nstruction , nor would the teacher
be different from Brahman, for you have admitted the
same Brahman to be both one and many. If you say,
since the dual world is manifold, one can teach
another, and it will not be instructon mmparted to or
by Brahman, we reply that you contradict your own
statement that Brahman 1n Its twofold aspect of unity
and plurality 1s one and the same, and that there is
nothing else. Since that world of duality in which
one teaches another is one thing, and unity! is of

1 ‘Advaitam’: This seems to Le the correct reading, and
not “Dvaitam.’
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course another thing, your example of the ocean 1s in-
appropnate. Nor can we presume that Brahman, if
It 15 one consciousness, as the ocean 1s one mass of
water, will either receive instruction from, or nstruct,
anyone else 1f Devadatta 1s both one and mamfold,
consisting of the hands etc, it 1s absurd to think® that
between his tongue and ear—both parts of hin-—the
tongue will 1nstruct and the car only receive the
instruction, while Devadatta himself will neither instruct
nor recetve any instruction ; for he has only one con-
sciousness, as the ocean is made up of the same
volume of water. Therefore such an assumption will
clash with the Sruti and rcason, and frustrate your
own object. Hence our interpretation of the Mantra,
‘That is infimte,” etc, 1s the correct one,

Om s the ethcr-Brahman, 15 a Mantra No
direction for 1ts use has been given elsewhere ; the
Brihmana here directs that it 1s to be used 1n medita-
tion. ‘Brahman’' in this Mantra is the entity spea-
fied, and ‘ether’ 1s its description  In the term ‘ether-
Brahman’ the entity specified and the description are
co-ordinate, as 1n the expression, ‘A blue lotus *° The
word ‘Brahman’ without any quahfving word would
mean any vast object ; hence it is specified as the
‘ether-Brahman.” The ether-Brahman is either the
import of the word ‘Om,” or identical with it. In
either case the co-ordinate relation holds good.

Here the word ‘Om’ is used to serve as a means
to the meditation on Brahman. As other Srutis say,
‘This is the best Help (to the realisation of Brahman)
and the highest’ (Ka. 1I. 17), 'One should concentrate
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on the Self, uttering Om’ (Mn. XXIV. 1), ‘One should
meditate upon the Supreme Being only through the
syllable Om’ (Pr V 35), ‘Meditate upon the Self with
the help of the syllable Om’ (Mu II 1. 6), and so
on Besides, the instruction can have no other mean-
ing. * For 1nstance, elsewhere, 1n such passages as,
‘He reates the praise with Om, he chants the Udgitha
with Om’ (Ch I 1 g), we know from the directions
for use that the syllable Om 1s used at the beginning
and end of the reading of the Vedas. But we do not
see any such different meamng here Therefore the
instruction of the word Om here 1s for the purpose of
presenting 1t as a means to meditation only. Although
the words ‘Brahman,’” ‘Atman,’ etc are names of
Brahman, yet on the authonty of the Srutis we know
that Om 1s Its most intimate appellation. Therefore 1t
is the best means for the realisation of Brahman It
is so 1n two ways—as a symbol and as a npame Asa
symbol* Just as the image of Visnu or any other god
is regarded as 1dentical with that god (for purposes of
worship), so 1s Om to be treated as Brahman. (Why?)
Because Brahman 1s pleased with one who uses Om
as an aid , for the Srut1 says, ‘This 1s the best help and
the highest. Knowing this help one 1s glornfied in the
world of Brahman (Hiranyagarbha)' (Ka. II 17).

Now, lest ‘ether’ should mean the matenal ether,
the text says, the eternal ether, 1e. the ether which 1s
the Supreme Self. Becausc the latter, being beyond
the reach of the eye and other organs, cannot be per-
ceived without some help, therefore the aspirant super-
imposes it with faith, devotion and great rapture on
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the syllable Om, as people superimpose Visnu on
images of stone etc. with carvings of His features.
“The ether containing air, Just the ordinary ether, not
the eternal ether,” says—who?—the som of Kaura-
vydyani. The word ‘ether’ is primarily used in the
sense of the ether containg air ; so he thinks® that
should be taken. Now, whether it is ‘the eternal
ether,” meaning the unconditioned Brahman, or it is
‘the ether contaimng air,” meamng the conditioned
Brahman, in either case the syllable Om, as a symbol,
becomes a means of reahsing It, like an image. For
another Sruti has it, ‘The syllable Om, O Satyakdma,
is the higher and lower Brahman’ (Pr. V 2) The
only difference 1s over the meaning of the word
“ether.’

It, this Om, is the Veda, (for) through it one
knows what is to be known. Therefore Om 1s the
Veda or name (of Brahman). Through that name
the aspirant knows or realises what is to be known,
viz. Brahman, which 1s the object signified or desig-
nated by the name. Therefore the Brghmanas know
that it is the Veda: They mean that as a name 1t is
intended as a means to the rcahsation of Brahman.
‘Or the passage, ‘It is the Veda,’ etc., may be a eulogy.
How? Om is enjoined as a symbol of Brahman, for
it is co-ordinated with the word '‘Brahman’ in the
sentence, ‘Om is the ether-Brahman.” Now it is being
praised as the Veda, for the entire Vedas are but Om:
They all issue out of it and consist of it ; this Om is
differentiated into the divisions of Rc, Yajus, Saman,
etc., for another Sruti says, ‘As by a stick all leaves
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(are pierced, so all speech is pierced by Om), (Ch. II.
xxiii. 4). Here is another reason why Om is the
Veda—‘through it,” this Om, ‘one knows whatever
is to be known’, hence this Om is the Veda. The
other Vedas owe their Vedahood to this. Therefore
Om, being so mmportant, should be used as a means
to self-reahsation  Or the passage 1n question may be
thus interpreted. It 1s ‘the Veda 't What 1s t? That
Om ‘which the Brahmanas know’, for 1t should be
known by the Brihmanas in vanous forms such as
Pranava and Udgitha. If 1t 15 used as a means to
realisation, the entire Vedas are practically used.

t In this interpretation the inarticulsts A Is dropped froms
the iext, the reading being, Vedo yem, etc.
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1. Three classes of Prajapati’s sons lived a
life of continence with their father, Prajapati
(Viray)—the gods, men and Asuras. The gods,
on the completion of their term, said, ‘Please
instruct us.” He told them the syllable ‘Da’
(and asked), ‘Have you understood?’ (They)
said, ‘ We have. You tell us: Control your-
selves.” (He) said, ‘Yes, you have understood.’

The present scction 1s introduced to prescrnibe the
three disciplines of self-control etc Three classes of
Prajapati’s sons hved a bife of continence, i ¢ lived as
students, since continence is the most important part
of a student’s life, wsth thewr father, Prajapati. Who
were they? The gods, men and Asuras, in particular
Of them, the gods, on the completion of their term—
what did they do>—sa|d to thewr father, Prajapati,
‘Pleage insiruct ws.’ When they thus sought his
mﬂm’wﬂon he told them only the syllable ‘Da’; and
saying it the father asked them, ‘Have you wnderstood
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the meaning of the syllable I told you by way of
instructien, or not?’ The gods sa:d, ‘We have.” ‘If
so, tell me what I said’ The gods said, You fell
us  Control yourselves, for you are naturally unruly.’
The 'other said, 'Yes, you have understood rightly.’
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2. Then the men said to him, ‘Please
instruct us.” He told them the same syllable
‘Da’ (and asked), ‘Have you understood?’
(They) said, ‘We have You tell us: Give.’
(He) said, ‘Yes, you have understood.’

The common portions are fo be explained as
before ‘You tell us © Give—distribute your wealth
to the best of your might, for you are naturally
avaricious. What else would you say for our benefit?’
—so said the men.
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3. Then the Asuras said to him, ‘Please
instruct us.’ He told them the same syllable
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‘Da’ (and asked), ‘Have you understood?’
£Ihey) said, ‘We have. You tell us: Have
coinpassion.” (He) said, ‘Yes, you have under-
stood.” That very thing is repeated by the
heavenly voice, the cloud, as ‘Da,” ‘Da,” ‘Da’:
Control yourselves,” ‘Give,” and ‘Have com-
passion.” Therefore one should learn these three
—self-control, charity and compassion.

Similarly the Asuras took it as, ‘Have compassion,
be kind to all, for you are cruel, given to injuring
others, and so on.’ That very instruction of Prajapati
continues to this day Prajapati, who formerly taught
the gods and others, teaches us even to-day through
the heavenly voice of the cloud How? Here is the
heavenly voice heard. Which is 1t? The cloud. As
‘Da,” 'Da,” "Da’- ‘Control yourselves,” ‘Give,” and
‘Have compassion.” The syllable ‘Da’ is repeated thrice
to represent in imitation the above three terms, not that
a cloud produces three notes only, for we know of no
such limitation as to number. Because to this day
Prajipati gives the same instructions, ‘Control your-
selves,” ‘Give’ and ‘Have Compassion,’ therefore ome
should learn ihese three of Prajapati. What are they?
Self-control, charity and compassion. Men should
think, ‘We must carry out the instructions of Praja-
pati.” The Smrti too says, ‘Lust, anger and greed—
these are the three gateways to hell, destructive to the
self ; therefore one should renounce these three’ (G.
XVI, 21). The preceding portion is but a part of this
igjunction, ‘One should learn,’ etc. Still those who
san guess the motives of others hold diffevent views on
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why Prajipati spoke the same syllable ‘Da’ thrice to
the gods etc., who wanted separate mstructions,
how they too discnminatingly understood his mtenti
from the same syllable ‘Da.’

Regarding this some say' The gods, men and
Asurad, considering themselves guilty of a lack of self-
control, chantableness and compassion respectively,
lived as students with Prajapati, apprehensive of what
he mught say to them , and as soon as they heard the
syllable ‘Da,” their own fears led them to understand
its meaning. It 15 a well-known prnnaple m hfe that
sons and pupis are to be dissuaded from ewl through
instruction Hence Prajapati was nght i uttenng
just the syllable ‘Da,” and so too were the gods etc.
m understanding 1t differently according to their
respective defects, for the syllable ‘Da’ occurs mn all
the three words denoting ‘self-control’ etc. From this
1t is clear that when one 15 conscious of one’s faults,
one can be weaned from them through the bnefest
advice, as the gods etc. were through the mere
syllable ‘Da.’

Objection :  Well, this struction was for the
three classes, the gods and the rest, and even they
were to adopt only one instruction apiece. It 1s not
that even to-day men should learn all the three.

Reply : In ancient times these three were prac-
tised by the gods etc.—distingmshed people. So men
indeed should practise all of them.

Objection : But should not compassion be ex-
cluded from the list, because it wase practised by the
Asuras—very undesirable people?

52
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Reply : No, for all the three are equally good
. instructions. Hence there is some other meaning to it.
All the three classes, the gods and the rest, were
Prajapati’s sons, and a father would teach his sons
only what 1s good for them ; so Prajipati, who knew
what was good for them, would not teach them®other-
wise, Therefore this instruction of his to his soms 1s
exceedingly beneficent Hence men indeed should
learn all the three.

Or, there are no gods or Asuras othet than men
Those among men who are wanting in self-control,
but are otherwise endowed with many good qualities,
are the gods , those who are particularly greedy are
men ; while those who are cruel and given to injuning
others are the Asuras So the same species, men,
according to their lack of self-control and the other two
defects, as well as to their tendencies of balance,
activity and inertia, are given the titles of gods etc.
Hence 1t 13 men who should learn all the three instruc-
tions, for Prajapati meant his advice for them alone ,
because men are observed to be wild, greedy and cruel
The Smrti too says, ‘Lust, anger and greed (are the
three gateways to hell) ; . . . therefore one should
renounce them’ (G. XVI. 21).



SECTION 111

The three disciplines, self-control etc, which are
a parl of all meditations have been enjoined. One is
qualified for all meditations by becoming self-controlled,
unavaricious and compassionate  The topic of the
realisation of the unconditioned Brahman has been
fimshed with the third and fourth chapters Now
meditations on Its conditioned aspect, resulting in
prosperity, have to be descnbed Hence the following
sections.
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1. This is Prajapati—this heart (intellect).
It is Brahman, 1t 1s everything. ‘Hrdaya’ (heart)
has three syllables. ‘Hr’ is one syllable. To
him who knows as above, his own people and
others bring (presents). ‘Da’ 1s another syllable.
To him who knows as above, his own people
and others give (their powers). ‘Ya’ is another
syllable. He who knows as above goes to
heaven.

It has just been said that Prajapdti instructs. Now
who is this instructor, Prajapati? This is being
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answered: This is prajapats. Who? This heart, i.e.
the intellect, which has its seat in the heart. That
heart in which, at the end of the section relating to
Sakalya (III. 1x.), name, form and work have been
stated to merge by way of the divisions of the quarters,
which resides 1 all bengs and 1s identified witlf them
all, 1s Prajapati, the projector of all bewngs. It s
Brahman, being vast and identificd with all It s
everviimng. It has been stated in the third chapter
that the mntellect 1s everything Since it 1s everything,
the intellect that 1s Brahman should be meditated
uvpon. Now, first of all, meditation on the syllables
of the name ‘Hrdaya’ is being descuibed The name
‘Hrdaya’ has three syllables. Which are they— ‘Hy’
ts one syllable To him, this sage, who knows as
above, knows that 'Hr’ is the sainc as the root ‘Hr,’
meaning ‘to bring,’ kis ows peopic, telatives, and
others not related to him bring presents. This last
word must be supplied to complete the sentence.
Because the organs, which are a part of the intellect
(its ‘own’), and the objects, sound etc., which are not
8o related to 1t (‘others’), bring their respective func-
tions as offerings to the mtcllect that 1s Brahman,
which in its turn passes them on to the Self, therefore
he who knows that ‘Hr’ 1s a syllable of the name
‘Hrdaya’ also receives presents. This result is in
accordance with the meditation. Similarly ‘Da’ too
is amother syllable. This too is a form of the root
‘Da,’ meaning ‘to give,' inserted in the name 'Hrdaya’
wmﬁm:yﬂsbhq Here also, to him who hmows
55 wbotig, kuows that because the orgaps, which are
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a part of the intellect, and the objects, which are not
so related to it, give their respective powers to the
intellect that is Brahman, which too gives its own
power to the Self, therefore the syllable 1s called ‘Da,’
his own people and others give their powers. Similarly
‘Ya’ too is another syllable He who knows as above,
that the form ‘Ya,’ derived from the root ‘In,” mean-
ing, to go, has becen inserted in this name, goes to
heaven. Thus one gets such conspicuous results from
the meditation even on the sillables of its name ;
what should one say of the meditation on the reality
of the heart itself> Thus the mtroduction of the
syllables of its name is for the purpose of eulogising
the heart (intellect)
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1. That' (intellect-Brahman) was but this—
Satya (gross and subtle) alone. He who knows
this great, adorable, first-born (being) as the
Satya-Brahman, conquers these worlds, and his
(enemy) is thus conquered and becomes non-
existent—he who knows this great adorable,
first-born (being) thus, as the Satya-Brahman,
for Satya 1s indeed Brahman.

In order to enjoin a meditation on that Brahman
called Hrdaya (intellect) as Satva, the present section
is bemng ntroduced That refers to the intellect-
Brahman The particle ‘var’ s 4 reminder That
intellect-Brahman who may be recalled—-s the meaning
of the first ‘Tat’ (that). He 1s being descnibed 1n
another way—s the meamng of the sccond ‘Tat’
What is that way?® He was but this. With this last
word the third ‘Tat' is connected. ‘This’ refers to
something in the mind that will presently be stated.

! The pronoun ‘Tat’ (that or it) occurs thrice n the text
The last two (as *well as the particle ‘'va’) have been
omitted in the translation to avoid confusion  They are
explained in the commentary,

3
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Who ‘was but this’> He who has been described as
the intellect-Brahman , here the third ‘Tat’ comes 1n.
What is he? This 15 being specified as Satya alone -
the Satya-Brahman, or Brahman that 1s ‘Sat’ and
‘Tyat,’ the gross and subtle elements, in other words,
conSls'img of the five elements He, any one, who
knows this being 1dentified with Satya—great, because
of his vastness, adorable, first-born, since this Brahman
was born before all other relative beings—as the Satya-
Brahman, gets the following result: As the Satya-
Brahman has made all these worlds a part of himself,
or conquered them, so he who knows the great, ador-
able, first-born Brahman identified with Satya, con-
quers these worlds. Also his enemy—this word 1s
understood—is thus conquered, as the worlds are by
Brahman, and becomes non-existent, 1€ 15 conquered.
Who gets this result” To answer this the text con-
cludes He who knows this great, adorabie, firsi-born
{being) thus—as the Satva-Brahman Hence the result
1s aptly 1n accordance with the meditation, for Satya s
indeed Brahman
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1. This (universe) was but water (liquid
oblations connected with sacrifices) in the begin-
ning. That water produced Satya. Satya is
Brahman. Brahman (produced) Prajapati, and
Prajapati the gods. Those gods meditate upon
Satya. This (name) ‘Satya’ consists of three
syHables: ‘Sa’ is one syllable, “Ti’ is another
syllable, and ‘Ya’ is the third syllable. The first
and last syllables are truth. In the middle is
untruth. This untruth is enclosed on either side
by truth. (Hence) there is a preponderance of
truth. One who knows as above is never hurt
by untruth.

This section is in praise of the Satya-Brahman.
He has been caljed great, adorable and first-bomn
(V. iv. 1). How is he the first-born? This is being
exnlained: This was but water in the beginning.
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‘Water’ here means the oblations that are conttected
with rites such as the Agnihotra They are called
water because they are liquid This ‘water,” after the
rites are finished, maintains its connection with them
in sgme mvisible, subtle form, and is not alome, but
united with the other clements , but it is given promi-
nence on account of its coninertion with the rites All
the elements, which before therr manifestation remain
m an undifferentiated state, are together wath the agent
designated as water That water, which is the seed of
the umverse, remams m 1ts undifferentiated form,
Tins entire umverse, differentiated into name and form,
was just this water in the beginmng, and there was no
other manifested object Then thal water Pproduced
Satya ; therefore the Satva-Brahman iz the first-bom.
The manifestation of the undiffetentiated universe is
what 15 spoken of here as the birth of Hiranyagarbha
or Siitritman. Saiva ss Brahman Why? Because of
his greatness How 1s he great? This is being ex-
plamed: Because he is the projector of everythmg.
How? The Saty-Brahman (produced) Prajipati, the
lord of all bemngs, Vira), of which the sun etc. are the
organs, The verb ‘produced’ is understood. Praji-
pati, Viray, produced the gods Smce everything was
produced in this order from the Satya-Brahman, there-
fore he is great But how is he adorable? This is
being explained: Those gods who were thus produced
meditate upon that Satya-Brahman, even superseding
their father Virij. Hence this first-born great one 8
adorable. Therefore he should be meditated upon
with one's whole heart. The name of the Batyw-
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Brahman also is Satya. This consists of three
syllables. What are they? ‘Sa’ i1s one syllable, ‘TV
1s another syllable. The i has been added to ¢ for
facility of indication ‘Ya' s the third syllable.
Of these, the first and last syllables, 'Sa’ and ‘Ya,’
are truth, being free from the form of death In the
middle s wuniruth. Untruth 1s death, for the words
‘Mrtyu’ (death) and ‘Anrta’ (untruth) have both a ¢
in them. This untruth, the letter ¢, which is a form
of death, 1s enclosed or encompassed on esther side by
trutk, by the two syllables ‘Sa’ and ‘Ya,” which are
forms of truth Hence it 1s neghgible, and there 1s a
preponderance of truth Onc who knows as above,
knows the preponderance of truth and the 1nsigni-
ficance of all death or untruth, 1s never hurt by untruth
that he may have uttered unawares
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2. That' which 1s Satya 1s that sun—the
being who is 1n that orb and the being who is
in the right eye. These two rest on cach other.
The former rests on the latter through the rays,

and the latter rests on thec former through the
function of the eyes. When a man 1s about to

1 The translation of this sentence and 1te commentary 1»
slightly condensed for the sake of clanty.
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leave the body, he sees the solar orb as clear.
The rays no more come to him.

Now a meditation on different parts of the body
of the Satya-Brahman 1s being described*  That which.
1 Satva, the first-born Satya-Brahman, 1s that sun.
Who 15 he? The heing who 15 1n that orb, who thinks.
he 15 the sun, and the being who 1s 1n the nght eye.
They are both Satva-Biahman , the word ‘and’ shows
this connection  Because these two, the beings in the
sun and the eye, are but different forms of the Satya-
Brahman, thercfore they rest on each other, the solar
being rests on the ocular being and wvice wversa, for
there 1s a relation of mutual helpfulness between the
self .s 1dentified with different parts of the body and
the presiding deittes  How they rest on each other 1s
being explamed  The former, the solar being, rests on
the lalter, the bemg (individual sclf) who 1s 1dentified
in this body with the eve, through the ravs, helping
the other with his ight And the latter, the being who
15 10 the eye, rests on the former, the bemng who 1s
identified among the gods with the sun, through the
function of the eves, helping that deity (by revealing
him) When a man, the individual self or the expen-
encer inhabiting this body, ss about fo leave the body,
the solar being, who 1s the presiding deity of the eye,
withdraws his rays and maintamns a blank, indifferent
pose. Then ke, the individual self, sees the solar orb
as clear, shorn of its beams, hke. the moon. This
portent of death 1s incidentally mentioned, so that a
man may be carcful and take necessary steps. The
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rays no more comé to him.: In the dischatge of their
master’s duties, they used to do so before with regard
to the being who is identified with the eye, in order to
kelp him ; but considering those duties finished, as it
were, they no more come to him Hence this mptual
helpfulness between them shows that both afe parts
of the same Satya-Brahman.
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. Of this being who is in the solar orb, the
syllable ‘Bhir’ is the head, for there is one head,
and there is this one syllable; the word ‘Bhuvar’
is the arms, for there are two arms, and there
are these two syllables; the word ‘Svar’ is the
feet, for there are two feet, and there are these
two syllables. His secret name is ‘Ahar.” He
who knows as above destroys and shuns evil.

Now, of this being who is in the solar orb, called
Satya, the Vyihrtis (Bhidr, Bhuvar and Svar) are
the limbs. How? The Vyahrti called ‘Bhdéir’ is his
head, because 1t comes first. The Sruti itself points
out the similarity between them: There is one head,
and there is this one syllable, Bhir. Each is one in
numbet, The word 'Bhuvar’ is the arms, because
toth ame two in number. There are two arms, and
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there are these two syllables. Similarly the word
‘Svar’ 15 the feet, for theve are two feet, and there are
these two syllables The word ‘Pratisthi’ means the
feet, for they help onc to stand The secret name of
this Satya-Brahman who has the Vyahrtis as his linbs
-»that name, called by which that Brahman tums to.
us, as 1t happens with us—s ‘Ahar® He who knows
as above, that 'Ahar’ 1 denived from the root 'Han’
or ‘Ha,’ meaning, ‘to kil or to shun,” destroys and
shuns evil
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4. Of this being who 1s in the right eye, the
syllable ‘Bhiir’ is the head, for there 1s one head,
and there is this one syllable; the word ‘Bhuvar’
is the arms, for there are two arms, and there
are these two syllables; the word ‘Svar’ is the
feet, for there are two feet, and there are these
two syllables. His secret name is ‘Aham.’” He
who knows as above destroys and shuns evil.

Similarly of this being who is in ihe night eye,
the syllable ‘Bhir’ 15 the head, etc.—to be explained
as before. His secret mame s ’Ahl:m‘ (I), because he
is the inner self. He who hnows, etc.—alveady
explained.



SECTION VI

Since Brahman has many limeting adjuncts, each
with diverse forms, a meditation on the same Brahman
as possessed of the hmting adjunct of the mund, is
being enjoined
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1. This being identified with the mind and
resplendent (1s realised by the Yogins) within
the heart like a grain of rice or barley. He is
the lord of all, the ruler of all, and governs what-
ever there is.

This being identsfied with the wmind, because he
is perceived there ; also he perceives through the mind ;
and resplendent, it having lustre as his real state or
nature. Since the mind reveals everythmng, and he is
identified with the mind, therefore he 1s resplendent,
i.e. is realised by the Yogins—we must supply these
words—within the heart like a grasn of rice or bariey
in size. He s the lord of all things, which are but
vanations of him. Even with lordship, one may be
under the sway of mimsters etc., but he 1s not hike
that. What then is he? He 1s the ruler, independent
protector, and governs whalever there is—the whole
aniverse. The reshlt of this meditation on Brahman
identified with the mind 1s the attainment of identity
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with him as such, for the Brihmana says, ‘One
becomes exactly as one meditates upon Him’ (5. X.
V. 1. 20).



SECTION VII
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1. They say lightning is Brahman. It is
called lightning (Vidyut) because it scatters
(darkness). He who knows 1t as such—that
lightming is Brahman—scatters evils (that are

ranged against) him, for lightming is indeed
Brahman.

Another meditation on the same Satya-Brahman,
with particular result, 15 being introduced They
say lightmng 1s Brahman The denvation of hght-
ning as Brahman 1s being given- It 1s called hghining
(Vidyut) because 3¢ scatters darkness Really lightning
flashes cleaving the darkness due tu clouds He who
knows 1t as such, knows that hightning 1s Brahman as
possessed of the above attributes, scatters or dispels
all the evils that are ranged aganst hun It 15 a fitting
result for one who knows 1t as such—that lightning 1s
Brabman, for hghtning is indeed Brahman,



SECTION VIII
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I. Onc should meditate upon speech (the
Vedas) as a cow (as 1t were). She has four

teats— the sounds ‘Svaha,” ‘Vasat,” ‘Hanta’
and ‘Svadha’ The gods live on two of her
teats—the sounds ‘Svaha’ and ‘Vasat,” men on
the sound ‘Hanta,” and the Manes on the sound

‘Svadha.” Her bull 1s the wvital force, and her
calf the mind.

Stll another meditation on the same Brahman is
being mentioned—that speech 1s Brahman ‘Speech’
here means the Vedas One showld mceditate upon
that speech (the Vedas) as, 1e as if she was, a cow.
Just as a cow secretes mulk through her four teats for
her calf to suck, so does this cow, speech, secrete
through her four teats, to be presently mentioned, food
for the gods etc that is comparable to milk Now
what are those teats, and who are those for whom she
secretes the food? The gods, correspondmng to a calf,
lwe on two of the teats of this cow, speech. Which
are they? The sounds ‘Svaha and ‘Vasat,” for
through them oblations are offered to the gods. Men

33
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on the sound ‘Hanta’: Food is given to men with the
use of the word ‘Hanta’ (if you want). The Manes
on the sound ‘Svadhd,’ for food is offered to the
Manes to the utterance of this word. Her bull, the
bull for that cow, speech, is the vital force, for the
Vedas are rendered fruitful by the wital force, and her
calf the mind, for she 1s stimulated to secretion by the
mind ; because the Vedas are applied to a subject that
has been thought over by the mind, therefore the mind
stands for the calf. He who meditates upon this cow,
speech, as such, attains identity with her.



SECTION IX
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I. This fire that is within a man and digests
the food that 1s eaten, 15 Vai$vanara. It emits
this sound that one hears by stopping the ears
thus. When a man 1s about to leave the body,
he no more hears this sound

Here 1s another meditation like the preceding ones.
This fire is Vaidvanara. Which fire> This that is
within @ man Is it the clement fire that is one of the
components of the body? No, 1t is the one called
Vaidvinara, which digests the food. Which food?
The food that is eaten by men. That 1s to say, the
heat in the stomach. For direct sign of it the text
says: As that fire digests the food, tf emits this sound.
What is it? That one hears by stopping the ears thus,
with one's fingers. The word ‘Etat’ 1s an adverb
(meaning ‘thus’). One should meditate upon that
fire s Vaiévinara, or Virdj Here too the result is
identification with it. Incidentally a death omen is
being described: When a man, the experiencer in this
body is abowt to leave the bodv. he no more hears ihis
sound,



SECTION X
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1. When a man departs from this world, he
reaches the air, which makes an opening there
for him hke the hole of a <harnot-wheel. He
goes upwards through that and reaches the sun,
who makes an opening there for him like the
hole of a tabor. He goes upwards through that
and reaches the moon, who makes an opening
there for him like the hole of a drum. He goes
upwards through that and reaches a world free
from grief and from cold. He lives there for
eternal years

This section describes the goal and the result of
all meditations. When a man who knows those medi-
tations departs from thss world, gives up the body, he
reaches the air, which remains crosswise in the sky,
motionless and jmpenctrable. The air makes an
opening there, in 1ts own body—separates the parts of
its own body, i.e. makes a hole in it—for him, as he
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comes. What 1s the size of that hole? Like the hole
of a chariot-wheel, which is of a well-known size. He,
the sage, goes upwards (it upward-bound) through
that and reaches the sun The sun stands blocking
the yay for the prospective traveller to the world of
Brahman ; he too lets a sage with this kind of medita-
tion pass He makes an openng there for him Like
the hole of a tabowr (Lambara), a kind of musical
instrument. He goes wpwards through that and
1eaches the moon  She too makes an opening tnere for
him hke the hole a drum, the size of which 15 well
known He goes upwards through that and reaches a
world, that of Hiranyagarbha What kind of world?
Free from gnef, 1e mental troubles, and from cold,
i.e physical sufferings Reaciung 1t, ke hives there for
elernal years, 1¢ for manyv cvcles of ours, which con-
stitute the hictime of Hiranyagarbha



SECTION XI
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1. This indeed is excellent austerity that a
man suffers when he is ill. He who knows as
above wins an excellent world. This indeed is
excellent austerity that a man after death is
carried to the forest. He who knows as above
wins an excellent world. This indeed is excellent
austerity that a man after death is placed in the
fire. He who knows as above wins an excellent
world.

-

This indeed s excellent austerity. What is it?
That a man suffers when he is ill, attacked with fever
eic. One should think that this 1s excellent austerity,
for both entail suffering. For a sage who thinks like
that, without either condemning the disease or being
dejected over it, that austenty itself serves to wipe out
his evils. He who knows as above has his evils burnt
by this austerity in the form of meditation, and wins
an excellent world. Similarly a dying man thinks
from <fhe’ ery beginning—what?—this indeed s
Wﬁysmﬁy that after death he is carried to the
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forest by the priests for the funeral ceremony. He
thinks that 1t will be an excellent austerity for him,
because in both there 1s this journey from the village
to the forest , for 1t 15 well known that retirement from
the willage to the forest 1s excellent austenity. He who
knows as above wins an excellent world. Simlarly
this indeed is excellent austersty that man after death
is placed in the fire, because in both there is this
entering into the fire He who knows as above wins
an excillent world



SECTION XII
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1. Some say that food is Brahman. It is
not so, for food rots without the wvital force.
Others say that the vital force is Brahman. It
is not so, for the vital force dries up without
food. But these two deitics being united attain
their highest. So Pratrda said to his father,
‘What good indeed can I do to one who knows
like this, and what evil indeed can I do to him
either? The father, with a gesture of the hand,
said, ‘Oh, no, Pratrda, for who would attain his
highest by being indentified with them?’ Then he
said to him this: ‘It is “‘Vi."’ Food is *Vi,”
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for all these creatures rest on food. Itis ‘“‘Ram.”
The vital force is ““Ram,’’ for all these creatures
delight if there is the vital force ° On him who
knows as above all creatures rest, and in him all
creatures dehght

Similarly, in ordet to enjoin another meditation
the text says  Some teachers say that food—ht what
is eaten—ss Brahman It 1s not so—one must not
understand that food 1> Brahman Others say that
the wvital force 15 Brahman It 15 not so—that too
should not be taken as true  But why is not food to
be understnod as Brahman® For food rots or 1s
decomposed unthout the vifal jorce , so how can it be
Brahman’ For Brahman 1s that which 1s indestructible.
Let the vital force then be Brihman Not so either,
for the wital force dries up without food The wvital
force 1s the eater . hence 1t cannot live without eatables.
Therefore it dnes up without food Since neither of
them can singly be Brahman, therefore these two
desties, food and the vital force, being umted attain
their highest, 1e¢ Brahmanhood.

So, having thus decided 1t in his mind, one whose
name was Pratrda said fo s father, * What good
indeed can 1 do to one who knows like this, knows
Brahman as I have concewved it? That is, what
worship can I offer hum? And what evi indeed can
I do to hum either”” That 1s to say, he has achieved
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the goal of his life. The man who knows that food
and the vital force together constitute Brahman, is not
slighted by any offence done to hum, nor is he magm-
fied by honours done to him. When he said this, his
father, stopping him with a gesture of the hand,esard,
‘Oh, no, Pratyda, do not say so, for who would atlan
kis kighest by being identsfied with them, 1.e. food and
the vital force? No aspwant would attain perfection
through this reahsation of Brahman. Therefore you
must not say that such a man has achieved the goal
of his life.” ‘If this 1s so, please tell me how he
attains perfection ° Then he said to him ihis, the
following. What was 1t? I¢ s ‘Vi.” What 1s that®
The answer is being given Food is "Vi,” for all these
creatures rest on food*, hence food is called ‘Vi." Also
st is ‘Ram,’ the father said. What is that? The vital
force is ‘Ram.” Why? For all these creatures dehght
if thevre is the wtal force, which is the abode of
strength, Hence the wital force is ‘Ram.” Food (1¢
the body) has the virtue of bemng the abode of all
creatures, and the vital force that of affording delight
to all, for none who is without a body as his abode is
pleased, nor 1s any one, even if he has a body, pleased
if he lacks witality or strength. When a person has
a body and strength, then only he is pleased, consider-
ing himself exceptionally fortunate, for the Sruti says.
‘It should be youth, a virtuous youth, and studious,’
etc. (Tai, II. viii. 1). Now the results attained by onc
who knows as above are being stated: Om him who

“% ‘Food’ here means the body, which is a modification
¥ the food we eat.
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knows as above all creatures rest, because of his
knowledge of the wirtue of food, and n him all crea-
tures delight, because of his knowledge of the virtue
of the vital force



SECTION XIII
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I. (One should meditate upon the wital
force as) the Uktha (a hvmn of praise) The
vital force is the Uktha, for 1t raises this uni-
verse. From him who knows as above rises a
son who 1s a knower of the vital force, and he
achieves union with and abode 1n the same world
as the Uktha.

The Uktha—is another meditation The Uktha
is a hymn of praise It 1s the pnnapal feature of the
Mahavrata sacrifice (Somayaga). What 1s that Uktha®
The vital force ss the Uktha. The vital force 1s chuef
among the organs, as the Uktha 1s among hymns of
praise. Hence one should meditate upon the wvital
force as the Uktha How 1s the wital force the
Uktha? This 1s being explained  For it raises this
umverse; because of this raising it 15 called the Uktha
No lifeless man ever nises. The result of the medita-
tion on it is being stated: From him who knows as
above rises a son who is a knower of the vilal force—
this is the visible result ; and he achieves union with
and abode n the same world as the Uktha—this is the
invisible result. o
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2. (One should meditate upon the vital force
as) the Yajus. The vital force 1s the Yajus, for
all these beings arc joined with one another if
there 1s thc wital force  All beings are joined
for the emunence of hun who knows as above,
and he achieves umon with and abode in the
same world as the Yajus (vital force).

One should meditate upon the vital force as the
Yajus too. The wital force 1s the Yajus ' How s the
vital force the Yajus? For all (these) beings are jomed.
with one another 1f there 1s the vital force  None has
the strength to umte with another unless he has life,
henee the vital force 1s called the Yajus—because it
jowns. The result that accrues to one who knows as
above 15 being «tated Al bewngs are joined for the
eminence of him who knows as above—they try to
make him their chwef And he achieves umon wnth
and abode 1n the samc world as the Yajus or the vital
force. These words have already been explamned
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3. (One should meditatc upon the vital

1 The name of one of the Vedas. but here it 15 given a
figurative meaning. The same with ‘Siman’ in the next

paragraph.
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force as) the Saman. The vital force is the
Saman, for all these beings are united if there
is the vital force. For him who knows as above
all beings are united, and they succeed in bring-
ing about his eminence, and he achieves union
with and abode in the same world as the Siman.

One should also meditate upon the vital force as
the Sdman. The vital force is the Saman. How 1s
the vital force the Saman? For all beings are united
4] there 1s the vilal force. The vital force is called
Siman because of this union-—causing them to unite
For lum who kmows as above all beings are wumited,
and not only that, they swcceed in brimging aboul his
emingnce. The rest is to be explained as before.
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4. (One should meditate upon the ital
force as) the Ksatra. The vital force js the

WS as above attains this Ksatra (;*ital force)
- has no other protector, and achieves union
R;a!n.“d abode in the same world as the

wmﬂmmmwm as the
Kesessi The vital force is the Kpatea, for it is indoed
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the Ksatra, as is well known. How? This is being
explained: Because the vital force protects the body
from wounds, injunes flicted with weapons etc., by
filling them up with new flesh, therefore it is well
known as the Ksatia, on account of this healing of the
wounds. The result that accrues to one who knows
this is bemng stated  He who knows as above attains
this Ksatra, or the vital force, that has no other
prolecior, is not protected by anything else (Atra). Or
the word may be ‘Ksatra-matra,” as another (the
Madhyandmna) recension has 1t , in which case the
meaning will be, * Attains identity with the Ksatra, or
becomes the wvital force ' And achicves wumon with
and abode in the samc world as the Ksatra.
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1. ‘Bhimy’ (the carth), ‘Antariksa’ (sky)
and ‘Dyaus’ (heaven) make eight syllables, and
the first foot of the Gayatri' has eight syllables
So the abovce three worlds constitute the first foot
of the Gayatri. He who knows the first foot of
the Gayatri to be such wins as much as there 15
in those three worlds.

The meditation on Drahman as possessed of
different limiting adjuncts such as the heart has been
stated. Now the meditation on 1t as possessing the
Iimiting adjunct of the Gayatri has to be stated ; hence
the present section. Gayatn 1s the chief of the metres
It is called Gayatn because, as will be said later on,
it protects the organs of those who reate 1t Other
metres have not this power. The verse Gayatri is
identical with the wvital force, and the latter is the

! Giyatri (or Savitri) (s the most sacred verse of the
Vedas. It rcads as follows  Tat sausturvaeremyam, bhargo
devasya dhimahy, dhiyo yo nah pracodayit—"We meditate
on the adorable glory of the radiant sun. May he direct our
intellect!” (R. III Ixn 10). There 1s also a metre called
Ghyatri which has three fcet, of cight syllables each It will
be seen that the verse Giyatri 1s in this metre. Sankara
asema #n hava hnth thege senses in mand.
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soul* of all metres. The wital force, as has been said, is
called the Ksatra on account of its proteching the body
by heahng its wounds , (and Gayatri saves the organs
of 1ts reciters  Sn) Gayatri 15 1dentical with the wital
forc: , Hence the meditation on Gayatri 1s beng
particularly enjomned  There 1s another reason It is
the cause of the birth of the Brihmanas, the noblest
among the twice-born - From the passage, ‘He created
the Brihmana through Gavatri, the Ksatniya through
Tnstubh, and the Vaiiva throngh Jagati’ (Va. IV 3,
adapted), we know that the second birth® of the
Brihmana s due to Gayatn Therefore 1t 1s chief
among the metres The passages, ‘The Brahmanas,
renouncing  therr desires,” eic (III v 1), ‘The
Brahmanas speak of ithat Immutable),” etc (111
vit 8), ‘He 1 a Brahmana’ (III wvni 10), ‘He
becomes sinless, taintless, free from doubts, and a
knower of Brahman® (IV »n  23), show that a
Brahmana attains the lmghest end of s bfe , and that
Brahmanahood 15 duc to his sccond birth through
Gayatri. Hence the nature of Gayatd should be
described  Since the best among the twice-born (the
Brihmana) who is created by Gayatri s entitled to the
achievement of his life’s ends without any obstruction,
therefore this achievement i1s due to Gayatri Hence
with a wview to enjoiming a meditation on it the text
says  ‘Bhams,” ‘Anlank<a’ and ‘Dyaus’ make eight
sg;llables, and the first foot of the Gayalri has eight

! Because 1t helps their utterance
3 At the time of his mitiation into the student life with
the holy thread etc
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syllables. The syllable 'Ya’ (in the word ‘Varenya’')
should be separated to supply the eighth syllable. The
particles ‘ha’ and ‘vai’ indicate some well-known fact.
So the above three worlds, the earth etc., constsiute the
first foot of the Gayatri, because both have eght
syllables. The result accruing to one who knows the
first foot of the Gayatri consisting of the three worlds
is as follows. He who knows the first foot of the
Géyatri to be such wins as much as there s to be won
in those three worlds.
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2. ‘Rcah,” Yajims’ and ‘Samani’' make
eight syllables, and the sccond foot of the
Gayatri has eight syllables. So the above three
Vedas constitute the second foot of the Gayatri.
He who knows the second foot of the Gayatri to
be such wins as much as that treasury of
knowledge, the three Vedas, has to confer.

Similarly ‘Rcah,” "Yajums,’ and ‘Samam,” the
syllables of the names of that treasury of knowledge,
the three Vedas, are also eight in number, and the
second foot of the Gayalri has likewise eight svilables
So the above three Vedas, Rc, Yajus and Siman,
constiute the second foot of the Gayatri, just because
both have eight syllables. He who kmows the second

1 The plural forms of the names of the three Vedas,
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foot of the Gayatri to be such, consisting of the three
Vedas, wins as much as that treasury of knowledge,
the three Vedas, has to confer as result.
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3. ‘Prina,” ‘Apana’ and ‘Vyana'' make
cight syllables, and the third foot of the Gayatri
has eight syllables So the above three forms
of the vital force constitute the third foot of the
Giyatri. He who knows the third foot of the
Gayatri to be such wins all the iving beings that
are in the universe  Now its Turiva, apparently
visible, supramundanc foot 15 mdeed this—the
sun that shines ‘Turiva’ means the fourth.
* Apparently visible foot,” because he Is seen, as
it were. 'Supramundane,’ because he shines on
the whole umverse as 1ts overlord. He who
knows the fourth foot of the Gayatri to be such
shines in the same way with splendour and
fame.

I This word must be split o as to make thres syllables.
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Similarly ‘Prana,” ‘Apana’ and ‘Vyana,” these
names of the vital force etc , have also esght syllables,
and they constitute the third foot of the Gayatri He
who knows the third foot of the Gayalri to be such
wens all the hving beings that arc i the umversq. The
Gayatri, as consising of words, has only three fect.
Now 1ts fourth foot, which 1s the import of the verse,
15 bemng described. Now the Turiva apparently visihle,
supramundane foot of that Gavatri s indeed ths, v
the sun that shines lhe Sruti atself explamns the
meamny of the words n the above passage  The
word ‘Turiva' means what 15 generally known as the
fourth  What 15 the meanming of the words ‘apparcently
wsible foot’” This 1s bemng answered  Becawse he,
the being who 1s 1n the solar orb, s seen, as 1t were .
hence he 15 so descibed.  What 1s the meaming ot the
word ‘supramundane’®  This 15 being  eaplained
Because he, this being in the so.ar orb, shines on the
whole umverse as s overlord 1he word 'Rajas’
means the umverse produced out of Rajas, or activity
The word 'upan’ (t. above) has been repeated twice
to indicate his suzerainty over the whole umiverse It
may be urged that since the word ‘whole' serves that
purpose, 1t 15 useless to repeat the word ‘upan.’ The
answer to this 1s that 1t 1s all night, because the word
‘whole’ may be taken to refer only to those worlds
above which the sun 1s observed to shine, and the
repetition of the word ‘upar’ removes this possibility
As another Sruti_says, ‘He rules the worlds that arc
beyond the sun and commands the cnjoyments of the
gods as well’ (Ch. I. vi. 8). Therefore the repctition
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serves to include all  As the sun shines with splendour,
in the form of suzerainty and fame, so ke who knows

the fourth, apparently visible foot of the Gavatri to be
such shines wnth splendour and fame
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4. That Gayatri rests on this fourth, appar-
ently wvisible, supramundane foot That again
rests on truth. The eve 1s truth, for the eye 1s
indeed truth  Therefore if even to-day two
persons come dispuung, onc saying, ‘I saw it
and another, ‘I heard of 1t,” we believe him only
who says, ‘I saw 1t’ That truth rests on
strength.  The vital force 1s strength. (Hence)
truth rests on the vital force Therefore they

say strength 15 more powerful thin truth. Thus
the Gayatri rests on the vital force within the
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body. That Gayatri saved the Gayas. The
organs are the Gayas; so it saved the organs.
Now, because it saved the organs, therefore it is
called the Gayatri. The Savitri that the teacher
communicates to the pupil is no other than. this.
It saves the organs of him to whom it is com-
municated.

That Gayatri with three feet which has been
described, wluch comprnses the three worlds, the three
Vedas and the wvital force, rests on thi fourth,
apparently uisible, supramundane foot, because the
sun 1s the essence of the gross and subtle umiverse
Things depnived of their essence become lhieless and
unstable, as wood and so forth are when thair pith 15
burnt. So the three-footed Gayatri, consisting of the
gross and subtle universe, rests with ats three feet on
the sun. That fourth foot (the sun) agam rests ox
truth What as that truth®  The eye s truth How?
For the eye 15 indeed truth—t 1s a well-known fact
How?  Therefore sf even to-day two persons come
disputing, giving contradictory accounts, ome saving,
‘I saw it,” and another, I heard o7 1t —the thing 15 not
as you saw 1t," of the two we believe him only who
says, ‘I saw 1t,” and not hum who says, ‘I heard of «’
What a man hears of may sometimes be false, but not
what he sees with his own eyes. So we do not believe
the man who says, ‘I heard of it ' Therefore the eyv,
teing the means of the demonstration of truth, is truth
That is to say, the fourth foot of the Gayatri with the
other three feet rests on the eve. It has also been
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stated: ‘On what does that sun rest?>—On the eye’
(TII. ix. 20)

That truth which 1 the supporl of the fourth foot
of the Gayatri rests on strength  What 1s that strength?
The #ital force s sirengih  Truth rests on that strength
or the vital force Sou it has becn stated that every-
thing 1s pervaded bv the Satra (1II. vh. 2). Since
truth rests on strength, therejore they say stremglh s
more powerful than truth It 15 also a well-known fact
that a thing which <upports another 1s more powerful
than the latter  We nover see anything weak being the
support of a stronger thing lhus, m the above-
mentioned way, the Gayabri rests on the wital force
within the body. That Gayatri1s the vital force, hence
the untverse rests on the Gavatri The Gayatri is that
vital force 1n which all the gods, all the Vedas, and
rites together with therr results are umfied  So, as the
vital force, it 1» the self as it were, of the unmiverse
That Gayatri saved the Gavas  What are they? The
organs such as that of speech are the Gavas, for they
produce sound ! So 1t saved the organs  Because it
saved the organs (of the priests using them), therefore
1l s called the Gavalri, owing to this saving of the
organs it came to be known as the Gavatri. The
Sauitri or hyma to the sun that the teacher communs-
cates—{ust a quarter of 1t, then half, and finally the
whole—fo the pupil, atter invesung him with the holy
thread at the age ot eight, 1s no other than this Giyatri,
which is jdentical with the wital force, and 1s the self,

1 This is pnmanly true of the vocal organ, but the whols
group is named aftec st
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as 1t were, of the universe ~What the chld recerves
from him 15 now explained here It saves the organs
of him, the child, to whom 1t 1s communicated, from
falling into hell and other dire fates
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5 Some communicate (to the pupil) the
Savitri that 15 Anustubh (saying), ‘Speech s
anustubh; we shall impart that to hun” One
should not do like that  One should communi-
cate that Sawvitri which 1s the Gayatri  Even if
a man who knows as above accepts too much as
gift, as it were, 1t is not (enough) for even one
foot of the Gayatri

Some, the followers of certain recensions of the
Vedas, commumcate to the imtiated pupil the Sauvitri
that 1s produced from, or composed in, the metre called
Anustubh  Their intention 1s being stated  They sav,
‘Specch 1s Anustubh, and 1t 1s also Sarasvati mn the
body. We shall impart that speech-—Sarasvati-—fo the
boy." One should not do, or know, hke that What
they say is totally wrong. What then should one do?
Omne should commumicate that Sawmlri which s the
Gayatri. Why? Because 1t has already been said
that the Giyatri it the wital force. If the child 1
taught about the wital force, he will be automatically
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taught about speech, and Sarasvati, and the other
organs as well Hawving stated this incadentally, the
text goes on to praise the knower of the Gayatri- Even
if @ man who knows as above accepts too much as
&fts as it were—really there 15 no such thing as too
much for him, for he v wdentified with the umverse—at,
the whole amount of aift receved, 15 nof enongh for
cven one foot of the Gavatn
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6 He who accepts these three worlds replete
(with wealth), will be receving (the results of
knowing) only the first foot of the Gayatri. He
who accepts a~ much as this treasury of knowl-
edge, the Vedas, {has to conter), will receive (the
results of knowing) only 1s second foot. And
he who accepts as much as (15 covered by) all
living beings, will reccive (the results of know-
ing) only uts third foot While 1ts fourth, appar-
ently visible, supramundane foot—the sun that
shines—is not to be counterbalanced by any
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gift received. Indeed how could any one accept
so much as gift?

He, that knower of the Gayalri, who accepts these
three worlds, the carth etc , replete with wealth such
as cattle and horses, will be recesving only the “first
foot of the Gayatri, whwh has been explained  That
acceptance will counterbalance the results of knowing
only its first foot, but will not produce any additional
sin. He who accepls as much as this treasury of
knowledge, the Vedas, (has to conler), will recesve only
tts second foot It will set off the results of knowing
only its second foot  Similarly ke who accepts as much
as (1 covered by) all huing bewngs, will recesve only sts
third foot. It will match the re-ults of knowing only
its third foot  All thiy 18 card merely as a supposition
Should any onc accept gifts equivalent even to all the
three feet, 1t will wipe out the resuits of knowing only
those three feet, but cannot lead to a new fault Ot
course there is no such donor or recypent . it 18
imagined only to extol the knowledge of the Gayatri
Supposing such a donor and reciprent were available,
this acceptance ot gifts would not be considered a fault
Why? Because there would still be left the knowledge
of the fourth foot of the Gayatri, winch is among the
highest achievements of a man. This is pointed out
by the text. While its fourth, apparently vissble,
supramundanc fonl—the sun that shines—is not to be
counterbalanced by 'any gift recerved, as the other three
feet mentioned above are. Even these three arc not to
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be thus counterbalanced All this has been said as a
mere hypothetical proposition Indeed how could any
one accept so much as gift—equivalent to the three
worlds, and so on?  Hence the Gayatri should be
ned:tated upon in this (entire) form
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7. Its salutation: ‘O Gayatri, thou art one-
footed, two-footed, three-footed and four-footed,
and thou art without any tect, for thou art un-
attainable. Salutation to thee, the fourth, appar-
ently visible, supramundane foot! May the
enemy never attain his object!  (Should the
knower of the Gavatri) bear hatred towards any-
body, (he should) either (use this Mantra):
‘Such and such—may his desired object never
flourish "—in which casc that object of the
person against whom he thus salutes the Gayatri,
never flourishes—or (he may say), ‘May 1 attain
that (cherished object) of his I’

Its salutation, the salutation of the Gayatri—
literally, the word ‘Upasthina’ means gomng near and
staying, or saluting—with the following sacred formula:
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‘O Gayatri, thou art one-footed, with the three worlds
as thy first foot, two-footed, with the three Vedas as
thy second foot, three-footed, with the three forms of
the wital force as thy third foot, and four-footed, with
the sun as thy fourth foot Thus thou art attaineg or
known by the moeditating aspirants  Bevond that
thow art without anv feet, 1n thy own supreme, un-
conditioned form  Thou hast no foot (Pada), that 1s,
means of attwinment, for thouw art unaltainable, being
the Self described as ‘Not this, not this”’ Hence
salutation to thee, the fourth, apparcntly visible, supra-
mundane foot—in thy relative aspect! May the enemv,
the evil that stands in the way of my reahsation of thee,
never atian Jus objoct, of obstiucting this realisation!
The word “itr’ marks the close of the sacred formula
Should the knower of the Gasatri himsdf bear hatred
towards anyvhody, he should ether u-¢ the following
sacred formula against him n his salutation to the
Gayaltri ‘Such and such—namng hm—may hs,
Devadatta’s, dessred object never flounsh '—an which
case that object of the person, Devadatta, against
whom ke thus salutes the Gavatri, never flounshes
Or he may salute the Gayatri saying., ‘May I attan
that cherished object of Devadatta.’” Of the three
Mantras given above—'May the enemv never attain,’
etc.—anyone may be used at option according to the
intention of the aspirant
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8. On this Janaka, Emperor of Videha, is
said to have totd Budila, the son of Aévataradva,
‘Well, you gave yourself out as a knower cf the
Gayatri, then why, alas, are you carrying (me)
as an elephant:’ He rephed, ‘Because I did not
know 1ts mouth, O Emperor’ ‘Fire 1s its
mouth  Even 1if thev put a large quantty of
fuel nto the fire, 1t 15 all burnt up. Similarly,
even if one who knows as above commits a great

many sins, he consumes them all and becomes
pure, cleansed, undecaving and immortal.’

In ordcr to empom the mouth of the Gayatr a
culngistic ~tory 15 being narrated in this paragraph.—
The particles ‘ha and "var’ refer to a past maident —
On tlis subiect of the knowledge of the Gayatr,
Janaka, Emperor of Vidcha, s smd fo have lold
Budila, the son of Asvatarasca, "Well, you gave vour-
self out as a knower vf the Gavatri—said you were one
—then why are vou acung contrary to that statement?
"If you really were a knower of the Gayatri, then why,
alas, as a result of vour sin in accepting gifts, are you
carrying (me) as an clephant *»—The adverb ‘nu’
indicates  deliberation.—Thus  reminded by the
Emperor, he rephed, ‘Because I did npt kmow its
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mouth, O Emperor. My kmowledge of the Gayatri,
being deficient 1n one part, has been fruitless.” (The
Ethperor said), ‘Listen then, fire is ils mouth. Even
if they, common people, put a large quantity of fuel
wnto the fire, 1t, that fuel, s all burnt up  Similarly,
even if one who knows as above, that fire is the mouth
-of the Gayatri—who himself 1s identified with the
Gayatri and has fire as his mouth—commits a great
many sins such as those due to the acceptance of gifts
etc., he consumes all those sins and becomes pure hike
the fire, cleansed of those sins due to the acceptance
of gifts etc , undecaying and immortal,” because he is
jdentified with the Gayatrl.
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1. The face (naturc) of Satya (Brahman)
is hidden (as 1t were) with a golden vessel.
O Piasan (nourisher of the world—the sun),
Temove 1t, <o that I, whose reality is Satya,
may see (the face (O Pusan, O solitary Rsi
(seer or traveller), O Yama (controller), O Sirya
(sun), O son of Prajapatt (God or Hiranya-
garbha), take away thy rays, curb thy bright-
ness. I wish to behold that most benignant
form of thine I myself am that person; and
I am immortal. (When my sbody falls) may
my vital force return to the air (cosmic force),
and this body too, reduced to ashes, {go to the
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earth)! O Fire, who art the syllable ‘Om,” O
Deity of deliberations, recollect, recollect all that
I have done, O Daty of deliberations, recollect,
recollect all that I have done. O Fire, lead us
along the good way towards our riches (desests).
O Lord, thou knowest everybody’s mental
states, remove the wily evil from us We utter
repeated salutations to thee.'

The man who has combined meditation with rites
15 praving to the sun 1n his dying moments  This 1s
topical too, for the sun 1 the fourth foot of the
Gayatri, and the salutation to him 1s under considera-
tion , hence he 1s bemng prayed to. The face, or real
nature, of Satya, or the Satya-Brahman, is udden, as
it were, with a golden or shining vessel, the solar orb,
as something held dear 1s kept hidden with a vessel
‘Hidden,” because no one whose mund 1s not concen-
trated can see 1t O Prsan—the sun 15 so called
because he nourishes the world—remove #f, that vessel
serving as a cover, as 1t were, because of 1ts obstruct-
ing vision, 1e¢ remove the cause of obstruction to the
vision, so that I, whose reabty 15 Satya (Satya-
Brahman), 1n other words, who am 1dentical with thee,
may see (the facej The names Pisan etc are for
addressing the sun. O solttary Rsi, or scer, because
of his vision, for he is the soul of the universe and as
the eye sees everything Or the word may mean 'O
solitary traveller,” for the Sruti says, ‘The sun roams
alone’ (Tar S. VII 1v xvmn 1). O Yama (controller),

1 These verses form the last four verses of the Ifivasya
Upaniad alsp.
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for the control of the whole world is due to thee.
O Sirya, literally, one who efficiently directs the
hquids, or his rays, or the vital force or intellect of all
beings O son of Prajapatr or God, who 1s the Lord
of al] beings, or of Hiranvagarbha Take away thy
ravs, curb thy brighiness, so that I may sec thee , for
I cannot see thee as thou art, being blinded by thy
dacszhing hight, as onc cannot sce things when 1t
hghtens  Hence withdraw thy radiance T wish fo
behold thal most bemgnant form of thine ‘I wish’
should be changed into ‘we wish I myself am that
person whose limbs are the syllables of the Vyihrts,
‘Bhiar’ (earth), ‘Bhuvar’ (sky) and ‘Svar’ (heaven),
called ‘person’ (Purusa) because of his having the
form of a man ‘Ahar’ (day) and ‘Abham’ (I) have
been mentioned (V- v 3, 4) as the secret names of the
being 1n the sun and the bemng 1n the eye respectively
(who are identical)  That 1s referred to here. And T
am wmmortal  The word ‘tmmortal’ should be thus
construed When my body falls—while T am immortal
and identitied with the Satya-Brahman—may my wilal
force 1n the body return {o the external air (cosmic
force) Similarly, may the other deities return to their
respective sources  .ind this body too, being reduced
to ashes, go to the earth!

Now he 1s praying to the deity, Fire, who 1s 1dent:-
fied with his dehberations and presides over the mind:
O Fiwre, who art the syllable "Om’—the words ‘Om’
and ‘Krato’ are both used here as vocatives—for ‘Om’
1s his symbol, O Deity of deliberatsons, being identified

55
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with the mind, recollect what 1s to be recollected, for
a desirable goal 1s attained through thy recollection at
the time of death ; hence I pray to thee: Recollect
ali that I have done The repetition is expressive of
earnestness  Also, O Fire, lead us along the good way
dpwards owr niches, 1e. for receiving the fruts of our
work , not along the southern, dark way that leads to
return, but along the good, bnght way O Lord, thou
knowest everybody’s mental states. Remove all the
wily euvil from us Frced from it through thy grace,
we shall go along the northern way  But we are
unable to serve thee , we only utter repeated salutations
to thee. That 1s to say, we shall serve thee through
the utterance of salutations, for we are too weak to do

anything else
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1. Om. He who knows that which is the
oldest and greatest, becomes the oldest and
greatest among his relatives  The vital force is
indeed the oldest and greatest' He who knows
it to be such becomes the oldest and greatest
among his relatives as well as among those of
whom he wants to be such

It has been stated that Gavatri 1s the vital force
But why is Gavatri the vital force, and not the organs
such as that of speech® Because the vital force is
the oldest and greatest, which the organs are not.
How is 1t the oldest and greatest? The present section
is introduced to settle this point. Or, meditation on
the wital force alone as the ‘Uktha,’ ‘Yajus,” ‘Saman,’
‘Ksatra,” etc, has been described, although there are
other things such as the cye  The present section gives
only the reason, which is 1its connection with the pre-
céding chapter, on account of 1ts immediate sequence.
But this section 1s not a part of that chapter. These

]

1 The same topic also occurs in the first two sections of
the fifth chapter of the Chindogya Upamgsad.
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two chapters being of the nature of a supplement, such
meditations on the vital force, with specific results of
their own, as have not been mentioned before, have to
be described , this i1s what the Sruti intends to do.
He who hnows that which s the oldeste and
greatest, 1e has the attributes of priority in age and
greatness—what 1t 1s will be presently mentioned—
surely becomes the oldest and greatest among  his
relatives  The particles ‘ha’ and ‘var’ are emphatic
The pupil, tempted by this mention of the result,
15 eager to put his question, when the teacher says
to him The wvital force ss sndeed the oldest and
greatest  But how 1s one to know that 1t 15 such, since
at conception all the organs (of the embryo) are equally
connected with the formative clements contnibuted by
the parents? The answer 1s that ncvertheless the sced,
if hifeless, will not develop , which means that the vital
force begins to function ecarlier than the eve and other
organs , hence 1t 1s the oldest 1n age  Besides, the vital
force goes on fostening the embryo from the moment of
conception, and 1t 15 only after 1t (the vital force) has
begun to function that the eye and other organs begin
their work. Hence the wital force 1s legitimately the
oldest of the organs DBut onc may be the oldest
member 1n a famuly without being the greatest, be-
cause of his lack of good qualities ; and the sccond, or
the youngest member may be the greatest by reason of
his superior qualitics, but not the oldest. Not so, how-
ever, with the wital force. It 1s indeed the oldest and
greatest. How s 1t known to be the greatest ? It will
be shown through the ensuing conversation. In any
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case, he who knows, or meditates upon, the vital force
as the oldest and greatest, becomes the oldest and
greatest among s relatives, by virtue of meditation
on a thing that 1s oldest and greatest, as well as among
thoso other than lis relatives, of whom he wants to be
the oldest and greatest The man who meditates upon
the wital force as the oldest and greatest attains this
result. It may be questioned how a person can be the
oldest at will, since 1t depends on age  But the answer
is that there 15 nothing wrong in 1t, since ‘being the
oldest’ here means functiomng (before the rest) as the
wital force does

N g} qfagt 37 afqg: @@t wafa; o
qfqer ; afvg: @@t waf, afy s 3w ppd,
ToE AT RN

2. He who knows the Vasistha (that which
best helps to dwell or cover) becomes the Vasistha
among his relatives The organ of speech is
indeed the Vasistha He who knows it as such
becomes the Vasistha among his relatives as well
as among those of whom he wants to be such.

He who knows the Vasistna becomes the Vasistha
among Ins relabives The result 1s according to the
meditation He alvo becomes the Vasistha among
those other than his relatives, of whom he wants o be
the Vasistha. ‘Then please tell me what this Vasistha
is.” The organ of speech 1s indecd the Vasistha. The
derivative meaning of the word 1s ‘that which helps
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one to dwell, or covers one splendidly.’ For people
who have the gift of spcech become nch and hve n
splendour , or the word may be derived from the root
‘Vas,” meaning ‘to cover,’ for speakers overcome others
through their cloquence. Hence by realising the ergan
of speech as the Vasisthi one becomes such. The
result 15 1n accordance with the realisation.
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3. He who knows Pratistha (that which has
steadiness) hives steadily in difficult as well as
smooth places and times. The eve indeed is
Pratisthd, for through the eye one lives steadily
m difficult as well as smooth places and times.
He who knows 1t as such hves steadily in difficult
as well as smooth places and times.

He who knows Prafistha, that which has the
attribute of stcadiness—hit that by means of which one
lives steadily—has this result- He lhuves steadily n
smooth places and himes, as also mm difficult or n-
accessible places and difficult times such as those of
famine. ‘If 1t is so, please tell me what that Pratistha
i8." The eye tndeed 1< Pratistha. How?  For by
seeing them through the eye one lives steadily in
difficult as well as smooth places and times. Hence
the results are quite appropriate: He who knows it as
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such les steadsly in difficult as well as smooth places
and times
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4. He who knows Sampad (prosperity)
attains whatever object he desires. The ear
indeed 18 Sampad, for all these Vedas are
acquired when one has the ear (intact). He who
knows it to be such attains whatever object he
desires.

He who knows Sampad, that which has the attri-
bute of prosperity, gets this result  He atlains what-
ever object ke destres  But what 15 1t that has got
this attnbute® The ear indeed 1s Sampad How 1s
the ear endowcd with this attnibute? For all Vedas are
acquired when one has the ear. because only one who
has the organ of heanng can study them, and objects
of desire depend on the petformance of nites that are
enjomned by the Vedas  Therefore the ear 1s possessed
of prospenity  Hence the result 15 in accordance with
the meditation  He who knows 3t to be such altains
whatever object he desires
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5. He who knows the abode becomes the
abode of s relatives as well as of (other) people.
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The Manas indeed 1s the abode He who knows
it to be such becomes the abode of his relatives
as well as of (other) people.

He who knows the abode becomes the abode of
his relatives as well as of other people What ise that
abode? 7he Manas indeed ts the abode of the organs
and objects The latter become objects of enjoyment
for the self only when they get an abode in the Manas ;
and the organs start and stop thewr work in accordance
with the dehberations of the Manas. Hence 1t 15 the
abode of the organs Therefore the results are accord-
ing to the meditatton: He who knows it to be such
becomes the abode of his relatives as well as of (other)

people
D K3 gwrd ¥} TIER g AR agha: ;
™ R qmfy: ; aa@d ¢ gw @ qghta od 310 €

6. He who knows Prajati (that which has
the attmbute of generation) is enriched with
children and animals. The sced (organ) has
this attnbute He who knows 1t to be such 1s
enriched with children and animals

He who knows Prajats 1s enrniched with children
and animals The seed has this atiribule , the word
‘seed’ refers to the organ of generation The result 1s
in keeping with the meditation- He who knows s {o
be such s ennched with children and animals.

A W qon wgHaR e aw g
7T, w1 A gy ofa ; s, aftwee soer
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7. These organs, disputing over their
respective greatness, went to Brahman and
said to him, ‘Which of us 1s the Vasistha?’
He said, “That one of you will be the Vasistha,
wao departing from among yourselves, people
consider this body far more wretched ’

Thesc organs, that of speech and the rest, dis-
puting over—ht giing contradictory accounts of—
thewr respective greatness, cach claiming that it was
the greatest, went to Drahman, or Prajapati denoted
by the word ‘Brahman,’ ana said to um, * Which of
us 15 the Vasistha, —(best) Ines and overcomes others?’
He, Brahman, being asked by them, sad, ‘That one
of vou will be the Vasistha, who departing from the
body fiom among vourselves, people consider this body
far more wretched than before’'—for the body, being
an aggregate of many 1mpure tlungs, 1s wretched even
while a person 1« alive , 1t will be more so then This
is said for creating a feeling of disgust 1 us Prajapati,
although he knew it, did not say, ‘This 1s the Vasistha,’
to avoud offending the rest

FENEFE , T JEeal mm, HFOA-
orea wga ARl & d:, aower s
ST, STURA: STOA, GEE, syuE: e,
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8 The organ of speech went out. After
staying a whole year out it came back and said,
‘How did you manage to live without me?’
They said, ‘We lived just as dumb people do,
without speaking through the organ of speech,
but living through the vital force, seeing through
the eye, heanng through the ear, knowing
through the mind and having children through
the organ of generation.” So the organ of speech
entered.

Being thus addressed by Brahman, the organs
went out one by one to try their power  Of them the
organ of speech went out of the body hirst  Then arter
staving a whole year out 1f came back and sad, ‘How
did you manage to hive without me-’ Thus addressed,
they sad, ‘We hved qust as m the world dumb people
do, without speaking through the organ of spcech, but
humg, doing the vital funcuon, through the vital force,
seeing, domng the functon of vision, through the eve,
similarly, hearng through the ear, knowing, consider-
ing what should or should not be done, and s0 on,
through the mind and having cluldren through the
organ of gemeration’ Being thus answered by the
organs, the organ of speech, realising that it was not
the Vasistha in the body, entered

agEienm ; deavee] NamaaE, Sm-
oo wgd Mfigiafa ; 3 O, aaear weees-
mimm’ gAY TET, S0 ﬁi‘l’,
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g The eye went out.  After staying a whole
yean out it came back and said, ‘How did you
manage to live without me?’ They said, ‘We
lived just as blind people do, without seeing
through the eye, but hving through the vital
force, speaking through the organ of speech,
heanng through the ear, knowing through the
mind and having children through the organ of
generation.” So the cye entered.

Irs YETW ; arEacEt NARTAIAE, FOH-
R AZA SO ; § G, 71 AT sogva:
MRW, WU ATV, IFE AT, TR,
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10. The ear went out After staying a
whole year out 1t came back and said, ‘How
did you manage to Ine without me?” They
said, ‘We lived just as deaf people do, without
hearing through the car, but hving through the
vital force, speakmy through the organ of
speech, secing through the eye, knowing through
the mind and huving children through the organ
of generation.” So the ear entered.

WA NI . ACHTeEY TSATEA AT, WIw-
gwa mpa SHifgfafy ; & ©5:, T gen sfegiE
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11. The mind went out  After stayiﬁg a
whole year out 1t came back and said, ‘ How
did you manage to live without me?’ They
said, ‘We lived just as idiots do, without know-
ing through the mind, but living through the
vital force, speaking through the organ of
specch, seeing through the cye, hearing through
the ear and having children through the organ
of generation ° So the mind cntered.

W DR ; IR ARAE, $IR-
%a ALA Sfggfafa ; & O, o Hrar smwm-
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12. The organ of generation went out.
After staying a whole year out it came back and
said, * How did you manage 1o hve without me?’
They said, ‘ We lived just as eunuchs do, with-
out having children through the organ of genera-
tion, but hving through the vital force, speaking
through the organ of speech, seeing through the
eye, heanng thgough the ear and knowing
through the mind.” So the organ of generation
entered.
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Likewise the eye went oui, etc  All this is to be

explaned as before  The ear, the mind, the organ of
generalion

W€ ST IEATIAd AOgET: S
S Bt L o @f‘%mawnm'aaé; q g,
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13. Then as the wital force was about to go
out, it uprooted those organs just as a great,
fine horse from Sind pulls out the pegs to which
his feet are tied They said, * Please do not go
out, sir, we cannot hve without you.” ‘Then
give me tribute ' All nght’

Then as the wvital foice was about to go out, the
vocal and other organs were mmmediately dislodged
from thar places  This 15 being illustrated by an
examrple [t uprooted tiose organs from thewr places,
just as 1n hie a great, large-sized fine, noble-featured,
horse from Sind, the place of his ongm, simultaneously
pulls out the pegs to which Jus fect are tied, when the
nder mounts on him to test hun  They, the organ of
speech etc, said., ' Please do not go out, sir, for we
cannol live wiithout you ' (The vital force said ) ‘If
you have thus understood my emunence, then, as I
am the chief here, give me frioute ° This conversation
among the organs is an 1maginary one devised to teach
how a wise man should test the grgatness of his peers.
It 1s thus that a wise man finds out who 1s the greatest
among them. That mode of testing 1s presented in the
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form of a conversation ; for otherwise 1t 15 absurd to
think that each one of the organs, which work together,
can actually go out by turns for the space of a year,
and so on. Therefore, only the wise man who wants
to know, for purposes of meditation, which 1s the
greatest of the organs, reasons in this way. The
organs, when demanded tribute, agreed saymg, ‘4l
rght.”’

a1 g augEs, gy o giaefa o azfad-
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14. The organ of speech said, ‘ That attri-
bute of the Vasistha which I have is yours.” The
eye: ‘ That attnbute of steadiness which I have
is yours.” The ear: ‘That attnbute of pros«
perity which I have is yours’ The mind:
‘ That attnbute of abode which I have is yours.’
The organ of generation: ‘That attribute of
generation which I have is yours.” (The vital
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force said:) ‘Then what will be my food and
my dress?’ (The organs said:) ‘ Whatever is
(known as) food, ncluding dogs, worms, insects
and moths, 1s your food, and water your dress.’
He avho knows the food of the vital force to be
su-h, never happens to eat anything that is not
food, or to accept anything that 1s not food.
Therefore wise men who are versed in the Vedas
sip a little water just before and after eating.
They regard it as removing the nakedness of the
vital force

The organ of speeck came forward first to offer
the tribute and smd, ‘That atiribute of the Vasisthq
which I have s yours With that you are the
Vasistha °  The eve ‘That aitribute of steadiness
which | have 1s yours You are that steadiness ’ The
rest 1s sumiar The other organs gave ome by one
their attributes of frospenity, abode and gemervation,
(the wital force said.) ‘If at is so, you have hand.
somely paid me tnbute Now tell me, endowed with
such attnibutes that 1 am, what will be my food and
my dress?’ The others said, ‘Whatever is known in
the world as food, mcluding dogs, worms, nsects and
moths—whatever 15 food for dogs etc, and with that
every food that 1s catcn by other creatures—ss all your
food.” We are here enjomed to look upon everything
as the food of the vital force.

Some say that he who knows the food of the wvita]
force can eat anything with 1mpumty This s wrong,
for it has been forbidden by other scriptures.
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Objection. May this not be an alternative to
them’?

Reply  No, for this 13 not an injunction 1n
favour of promiscuous eating. The passage, ‘He never
happens to eat anything that 1s not food,” 15 mergly a
eulogy on the meditation enjoined about regarding
everything as the food of the wvital force, for it should
be treated as a part of that mjunction. It has no
power to contradict what has becn enjomed by other
scriptures, for 1t has quite a different meaning (viz to
extol the above meditation). What 1s sought to be
enjomned here 1s the 1dea that everything 1s the food of
the wital force, not that one should eat everything
Your assumption that the eating of everything 1s
allowable 1s totally false, for there i1s no authonty to
support 1it.

Objection: The man who knows about the food
of the wital force 1s identificd with the latter, and as
such everything can be regarded as huis food , hence the
eating of everythmg is surely allowable in his case

Reply  No, for anything and everything cannot
be one’s food It 1s true that this sage 1s 1dentified
with the vital force, but he possesses a body through
which he has attained lus knowledge, and the eating
of every kind of food such as those of worms, insects
and gods 1s incongruous with 1t # Hence 1t 1s meaning-

1 Meaning that ordimary people must abide by that
restriction, but he who knows the food of the wvital force
may eat anything.

2 Nobody can possibly want to eat anything and every-
thing.
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less to declare in that connection that the eating of alt
sorts of food is free from blame, for the blame in
question would never arise.

Objection : But as identified with the vital force,
he does eat the food of even worms, insects, etc.

Reply  True, but there 1s no scriptural prohibi-
tion regarding it. So it would be quite in order, like
the Palada flower (Butea Frondosa), which is naturally
red. Hence it would be meaningless to say that he is
allowed to eat everything as the wital force, for the
eating of everything wonld not in that case amount
to a blame. But the prohibition 1s with regard to the
sage in relation to a particular body, and no exception
has been made in his favour Therefore he will cer-
tainly incur blame if he transgresses that prohibition,
for the passage, ‘He never happens to eat anything
that is not food,’” has a different meaning.

Moreover, the meditation on everything as the
food of the vital force 1s being enjoined here not for
the vital force as associated with the body of a Brah-
mana etc,, but for the vital force in general. Just as,
although everything may be food for the vital force in
a general way, some kind of food helps to sustain the
life of certain creatures, as poison does for the worm
born in it, but it would do palpable harm in the form
of death etc. to others in spite of its being the food of
the vital force, similarly, although everything is food
for the vital force, yet, if it eats foybidden food while
associated with the body of a Brahmapa etc., it will
certainly incur blame' Therefore it is enfirely mis-

56
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leading to think that the eating of forbidden food is
harmless.

‘And water that is drunk will stand for your
dress.” Here too we are enjoined to look upon water
as the dress of the vital force. It cannot of courst be
used as dress Therefore the natural act of drinking
water should be meditated upon as dressing the vital
force. He who knows the food of the wital force to
be such—that everything 1s its food—never happens to
eat anything that is not food. Even if he eats some-
thing that should not be eaten, that too becomes regular
food, and he is not touched by the blame due to it.
It is a eulogy on this meditation, as we have said.
Similarly he never bappens fo accept anything that is
not” food Even if he accepts something that is for-
bidden, an elephant, for example, that too becomes the
kind of food that it is allowable to accept. There too
he is not touched by the blame of accepting something
that is unacceptable—which is also said by way of
eulogy. The result of the meditation, however, is
identification with the vital force, for what has just
been stated is not meant to be a result of the medita-
tion, but simply a eulogy on it.

Objection : Why should not this itself be the
Tesult?

Reply : It cannot, for he who sees the vital force
as his own self attains identity with it as its result,
And since he is identiﬁed with the vital force, and
has thus become the self of all, even a forbidden food
becomes allowable food ; similarly even unacceptable
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gifts become acceptable. This is a eulogy' on the
meditation, taking the acts just as they occur in life.
Hence that passage has not the force of an injunction
directed to a defimte result.

$ince water is the dress of the wital force, there-
fore wnse men, Brahmanas, who are versed in the
Vedas sip a hitle water just before and after eating.
What do they mean by 1t? This 1s being stated: They
regard it as remouving the nakedness of the vital force.
It is a fact that a person giving a dress to another
thinks that he 1s removing the nakedness of the latter ;
and it has already been said that water is the dress of
the vital force The passage means that while drinking
water one shonld think that one is giving a dress to
the wital force.

Objection : But a person sips water just before
and after meals with the object of purification. If
that also means removing the nakedness of the vital
force, the act of sipping would have a double effect.
But one and the same act of sipping should not have a
double effect. If it 1s for purification, it is not for
dressing the vital force, and wvice versa. Under the
circumstances there should be another sipping of water
to dress the wvital force.

Reply : No, for it can be explained by the two-
foldness of the action. These are two separate actions.
The sipping of water by one before and after eating
enjoined by the Smrti is for the sake of purification,
and is simply an act ; there the purification does not

1 Ag a matter of fact, such acts are just as much tor-
bidden for this sage as for any other person.
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Tequire any meditation étc. Here we are enjoined to
look upon the water that forms part of the act of
sipping as dress for the vital force. But if that is
done, it will not contradict the purpose of purification
attaching to the act of sipping, for it will be a different
-act (from meditation). Therefore in the act of sipping
water before and after eating, we are simply emjoined
to meditate upon the water as being the dress of the
vital force. It is an injunction, since it is not known
from any other source.



SECTION II

*The connection of the present section beginning
wiwn,, ‘Svetaketu, the grandson of Aruna, came,’ etc.,
with the preceding portion of the book is this. This 15
a supplementary section, and what was left out before
is now being stated At the end of the fifth chapter,
the person who combines ntes and meditation is
begging the fire for a passage ‘O Fire, lead us along
the good way,” etc. Now the Mantra seems to suggest
that there are many ways, for it has specified ‘the
good way’; and these ways are the routes by which
one obtains the results of one’s deeds It will be saig
later on, ‘Doing which,’ etc. (VI.ii. 2). Naturally
one may ask how many these routes are. Hence the
Ppresent section is introduced to bnng together all the
different ways of transmigration, to show that they are
just so many, and that these are the results of one’s
natural actions, as well as of rites combined with
meditation that are enjoined by the scriptures,
Although in the passage, ‘Two classes of Prajipati’s
sons,’ ete. (I. iii. 1), the natural form of evil has been
indicated, yet its results have not been particularly
pointed out. Only the results of rites performed ip
accordance with the scriptures have been shown there
in. the passage concluding with the identification with,
the three kinds of food ; for in commencing the pursuiy
af the knowledge of Brahman, an aversion to thene
alto in considered necessary. Even there it has omly
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been said that mere rites lead to the world of the
Manes, and meditation as well as rites combined with
it leads to heaven. It has not been stated which way
leads to the world of the Manes, and which to heaven.
That too has to be fully stated in this supplemeptary
section, which is therefore being taken up. It is also
desirable to bring all things together at the conclusion
of the Upanisad.

Moreover, 1t has been said that ‘this much is (the
means of) immortality’ (IV. v. 15, adapted), and that
there is no hope of immortality through rites (II. iv. 2
and 1V. v. 3, adapted). But no reason has been given
for it. For that purpose too the present section js
introduced. It suggests a reason through implication.
Because such 1s the goal of mtes, which have nothing
to do with immortality, therefore this much (i e. Self-
knowledge), alone is the means of attaining it. Besides,
it has been stated elsewhere in the portion dealing with
the Agnihotra, ‘But certainly you do not know the
departure of these two oblations, or their route, or
stay, or enjoyment, or return to this world, or the
person who 1s about to depart for the next world’
(8. XI. vi. ii. 4). In the answer to them, the effects
of the oblations have been described in the words,
‘These two oblations, after being offered, depart,’ etc.
(Ibid. 6-7). These are in reality the results of the
offering of oblations by the agent, the performer of the
Agnihotra ; for without being connected with the agent,
the act of offering oblations cannot be presumed in-
dependently to produce those effects such as departure,
since an act produces effects only for the benefit of the
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agent, and it also depends on certain factors (of which
the agent is the chief one). The passage in question
being a eulogy on the Agnihotra, the sixfold effect has
there been attributed to that. But here all that is
stated to belong to the agent, for the topic to be
expounded here 1s the knowledge of the results of rites ;
and through that the Sruti wishes to enjoin here the
meditation on the five fires that are the means of
getting access to the northern way. Thus the different
ways of transmigration will all be summed up. This
1s the hghest result of mtes. Hence with a view to
showing these two the Sruti introduces the foliowing

story.

RAAHGE AT AEAT: qFTETT QREGRTTTA

] aramy A9/ ggEv gitargmug ; agE-

. FanTy £fa; | Wy 0T SageT
sgfgeisata fidfa ; Wfafa g L

1. Svetaketu, the grandson of Aruna, came
to the assembly of the Paficilas." He approached
Pravihana, the son of Jivala, who was being
waited on (by his servants). Seeing him the
King addressed him, ‘Boy !” He replied,
‘Yes.’ ‘Have you been taught by your father ?’
He said, ‘ Yes.’

Svetaketu, the gramdson of Aruna, after being
taught by his father, came to the assembly of the
Paficalas to display his learning. The Paificilas were

[ 4
1 The same topic is also discussed in sections three to ten
of the fifth chapter of the Chindoeva Upanisad.
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famous (for their learning). With the proud idea of
conquering first their assembly, and then the royal
court, ke approacked Pravihamna, the son of Jivala.
and the King of Paficila, who was being waiied on
by his servants. The particle ‘ha’ refers to a past
incident, and ‘vai’ indicates certainty, The King
bad already heard of his pride of learning; atd
wished to teach him a lesson. Seeing him, he addyeSs-
ed him as soon as he arrived, ‘Boy!’ The prolonga-
tion of the accent in the address is expressive of
censure. Thus addressed, he replied, ‘Yes, sir-
Though a Ksatriya is not entitled to this form of
address, he used it in anger. The King said, ‘Have
yow been taught by your father #* The other safd.
‘Yes, I have. If you are in doubt, you can ques-
tion me’
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2. ‘Do you know how these people diverge
after death?” ‘No,’” said he. ‘Do you know
how they return to this world?” ‘No,’ said he.
‘Do you know how the other world is never
filled by so many people dymg thus again and
again?’ ‘No,” said he ‘Do you know after
how many oblations are offered water (the liquid
offerings) rises up possessed of a human voice
(or under the name of man) and speaks?’ ‘No,’
said he. ‘ Do you know the means of access to
the way of the gods, or that to the way of the
Manes—doing which people attain either the way
of the gods or the way of the Manes? We have
heard the words of the Mantra: ‘I have heard
of two routes for men, leading to the Manes and
the gods. Going along them all this is united.
They lie between the father and the mother
(earth and heaven).”””” He said, ‘T know not
one of them.’

‘Well then, do you kunow how these familiar
people diverge afier death ? The prolongation of the
final accent in the verb suggests deliberation. ‘While
going along the same route they come to a point where
the roads split , some take the one, and-some the
other ; this is the divergence. Do you know how
these people are divided?’—this i the idea. “No,’

LR X, Ixxxviii., 15,
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said the other. ‘Then do you know how they return
to this world?” ‘No,” said Svetaketu. ‘Do you know
how the other world is never filled by so many people
dying thus, in the famuhar way, agair and again »’
‘No,” said he. +'Do you know after how many
oblations are offered water rises up, appears perfectly,
possessed of a human voice (or under the mame of
man) and speaks »° This happens when 1t takes a
human form ‘No,” satd he. ‘Very well But do
you know the means of access to the way of the gods,
or that to the way of the Manes—in other words, the
kind of (ritualistic) work doing which people atian
either the way of the gods or the way of the Manes?’
The latter part of the sentence explains the word
‘Pratipad’ (means of access). That is to say, do you
know the means of attaiming the two worlds?

‘We have heard the words of the Mantra that
express this sense.” That 1s, there 1s a Mantra too
expressing this idea  What 1s that Mantra? It is this-
I have heard of two routes. One of them leads Zo the
Manes, is connected with the world of the Manes ; that
is, one attains the world of the Manes through that
way.—The word ‘Aham’ (I) agrees with the verb
‘Aérnavam’ (have heard), which is separated by the
word ‘Pitrnam.’—And another is related to the gods ;
it leads to the gods Who go by those two routes to
the Manes and the gods? This is being answered: For,
or relating to, men. That is, men only go by those
routes. Going along those two routes all this* is

1 The universe a. means and end The routes connect
this world with the next world, and departed spirits travel
along them to their destination
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united ; and those two routes lic between the father
and the mother. Who are they? The two halves of
the shell of the umiverse consisting of heaven and earth.
The Brahmana gives the following explanation of the
worgds: ‘This (earth) 1s the mother, and that (heaven) is
the father’ (8. XIII. n 1x. 7 ; Tai. B. ITL. viu. 1x. 1).
These two routes are within the two halves of the
untverse and hence belong to the relative world. They
cannot lead to absolute immortality. Svetaketu said,
‘I know not ome of this set of questions.’
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3. Then the King invited him to stay. The
boy, disregarding the invitation to stay, hurried
away. He came to his father and said to him,
‘ Well, did you not tell me before that you had
(fully) instructed me?’ ‘How (did you get
hurt), my sagacious child?’ ‘ That wretch of a
Ksatriya asked me five questions, and I knew
not one of them.” ‘ Which are they?’ ‘These,’
and he quoted their first words.

Then, after he had removed his pride of learning,
the King invited lm, Svetaketu, who is being dis-
cussed, fo stay, saying, ‘Please stay here. Let water
be brought for washing your feet, and the customary
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offerihg: to respected’ guests Be made.” The Boy.
Svetaketn, disregarding the invitation fo siay, Burried
away- to his father. He ocame ib his father and said
to him, ‘Well, did you not tell me bsfore, at the time
of my finishing the study, that you had instructed, me
in: every branch of learning?’ Hearing the reproachful
words of his son, the father said, ‘How did you get
hurt, i.e. come by your grief, my sagacious child?
He said, ‘Listen what happened to me. That wreich
of a Ksatriya—lit. an associate of the Ksatriyas ; a
term of reproach—asked me five gquestions, and I knew
not one of them. ‘Which are they—those questions
asked by the King?’ inguired the father. To which
the son replied, ‘These,” and he quoted the first words
oft those questions.
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4. The father said, ‘ My child, believe me,
whatever I knew I told you every bit of it. But
come, let us go.there and live as students.” ‘You®
go alone, please.’ At this Gautama came to
where: King Pravghana, the sen of Jivala, was

Mrgaudlenoe The King gave Mm a seet,
hed water Brought for Mim, and made him the
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reverential offering. Then he said, ‘ We wil]
give revered Gautama, a boon.’

. The father, to soothe his angry child, said, ‘My
chdd believe me, whatever of meditations I knew, [
sold you every bit of 1t. Who 1s dearer to me thay
yoti, for whom I would withhold anything? I too dg
not know what the King asked about. Therefore conse,
let us go there and hwve as students with the King, to
learn it.” The boy said, "You go alone, please, 1 do
not care to see his face.” A¢ this Gautama, i.e. Aruni,
who was descended from the line of Gotama, came fg
where King Pravahana, the son of Jivala, was holding
a sitting, or grving audience. Or the genitive case iy
the two words in the text (denoting the King’s nama)
should be changed into the nominative. The King
gave him a respectable seat, had waler brought foy
Aoy, bt gaast Seadame, dhouph savants ond mad.
him the revevential offering (Arghya) ‘through hig
prieit, as also the Madhuyparka®' with sacred tesis
uttered. Having thus worshipped him, ke said to him,
‘We will give to revered Guutama u boon,” consisting
of cows, horses, etc.

& T, sfawray § o993, at g s
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. Aruni said, ‘ You have promised me ‘thig
boon. Please tell me what you spoke to my’boy
about.’

% An offering consisting of honey, cunds
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Gautama satd, “You have promised me this boon.
Make yourself firm in this promise. Please tell me
what you spoke to my boy, or son, aboui—those
questions. This is my boon.’

§ @um, {3y § dlw aaty, wged
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6. The King said, ‘This comes under
heavenly boons, Gautama. Please ask some
human boon.’

The King said, ‘This, what you ask, comes under
heavenly boons. Please ask some human boon.’

| rara, AR grfa Goagamrd desamt
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7. Aruni said, ‘ You know that I already
have gold, cattle and horses, maid-servants,
rctinue, and dress. Be not ungenerous towards
me alone regarding this plenbful, infinite and
inexhaustible (wealth).” ‘Then you must seek it
according to form, Gautama.” ‘I approach you’
(as a student).” The ancients used to approach
a teacher simply. through declaration. Arupi
lived as a student by merely announcing that he
was at his service,
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Gautama said, ‘You too know that 1 have them.
So the human boon that you propose to give me will
do me no good. Because I too already have plenty
of gold, cattle and horses, mard-servants, retinue, and
dress.” The words ‘Apattam asti’ (there 1s attainment)
siould be connected with all the terms. ‘And what 1
already have, neither I should ask of you, mnor you
should give me You have promused me a boon. You
alone know what 1s proper under the circumstances—
that you should keep your promise. I have also
another thing on my mind Hawving been generous
everywhere, be mot wungemerous, stingy, lowards me
alone regarding this wealth—plentiful, infinite, i.e. pro-
ducing such results, and inexhaustible, i.e. reaching
down to one’s sons and grandsons. You should not
deny such wealth to me alone. You will not deny 1t
to anybody else.” Thus addressed, the King said,
‘Then you must seek to have ths learning according
to form, that prescibed by the scriptures’ At this
Gautama said, '/ approach you as a student.” The
ancients—Brihmanas seeking nstruction from Ksatri-
yas or Vai$yas, or Ksatriyas secking 1t from Vaidyas,
as a matter of necessity—used to approach a teacher
simply through declaration, not by actually approach-
ing his feet or serving him. Hence Gautama lived as
a student by merely announuing that he was at his
service, without actually approaching the King’s feet.

g Qure, G dEd e ATy 9
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8. The King said: Please do not take
offence with us, Gautama, as your paternal
grandfathers did not (with ours). Before this,
this learning never rested with a Brahmana: But
I shall teach it to you; for who can refuse yon
when you speak like this?

When (Gautama thus declared his preference for
this unavoidable humiliation to ignorance, the King,
thinking that he was hurt, said begging his pardon;:
Please do not take offence with us, Gowlama, as yowr
paternal grandfathers did nmot with ours. That is to
say, you should observe that attitude of your grand-
fathers towards us. Know that before this transmis-
sion to you, ¢kis learning that you have asked for
never rested with a Brahmana. It has all along come
down through a line of Ksatriya teachers. I too
should, if possible, maintain that tradition. Hence I
said, ‘This comes under heavenly boons, Gautama.
Please ask some human boon’ (VI ii. 6). But it
cannot be maintained any more, for your boon cannot
be withheld. I shall teach even this learning fo you ;
for who else even can refuse you when you speak like
this? Then why should I not teach it to you?

. it & Swrshiviten , s @ afe, ¢
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9. That world (heaven), O Gautama, is fire,
the sun is its fuel, the rays its smoke, the day ity
flame, the four quarters its cinder, and the inter~
mediate quarters its sparks. In this fire the gods
offey faith (liquid oblations in subtle form). Out
cf that offering King Moon is born (a body is
made in the moon for the sacrificer).

‘That world, O Gautama, 1s fire,” etc The
fourth question 1s bemg answered first. The order of
the question is broken, because on the solution of thiy
question depends that of the others. That world,
heaven, O Gautama, 15 fire  We are enjoned to look
upon heaven, which is not fire, as fire, as n the case
of man and woman later on  Of that fire, heaven, the
sun is the fuel, because of the kindling, for heaven is
tlumined by the sun. The rays tls smoke, because of
the similanty of nising from the fuel, for the rays
emanate from the sun, and smoke, as we know, comes
out of the fuel The day s flame, because both are
bright. The four quarters its cwmder, because both
represent a pacified state.’ The intermediate quarters
its sparks, because they are scattered like sparks. In
this fire of heaven, possessed of such attmbutes, the
gods, Indra etc , offer fasth as an oblation. Out of that
offering King Moon, King of the Manes and Brah.
manas, ts born.

*  Now who are the gods, how do they offer obla-
tions, and what is this oblation called faith? We have
just touched on this pant elsewhere,in our ntroductory

! Space, like cinder, has no heat or lustre.
57
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remarks on this section (p 886). In order to ascertain
the six things referred to by the words, ‘But certainly
you do not know the departure of these two oblations,’
etc., certain things have been stated in the portion
dealing with the Agnihotra. These are some of the
statements* ‘These two oblations of the Agnihotra,
after being offered, depart. They enter the sky. of
which they make an Ahavaniya fire,! with air as 1its
fuel, and the sun’s rays its white oblation They offer
libations to the sky and depart from there They enter
heaven, of which they make an Ahavaniya fire, with
the sun as 1its fuel,” and so on (§ XI. vi u. 6-7). Of
course these oblations of the Agmihotra depart together
with their accessories. Whatever accessories they are
known to possess here, such as the Ahavaniya fire, fuel,
smoke, cinder, sparks and the articles of oblation, they
take along with them as they leave this world for
heaven  There, although everything is in an un-
differentiated state duning the dissolution of the world,
those ingredients retain their separate existence mn an
extremely subtle form—the fire remaining as fire, the
fuel as fuel, the smoke as smoke, the cinder as cinder,
the sparks as sparks and the articles of oblation as
articles of oblation such as mik. That ceremony of
the Agnihotra with 1ts accessories, which never ceases
to exist, but remains in a subtle form known as the
Apiirva,? reappears in 1ts old form at the time of
manifestation, by making use of the sky etc. as the’

1 The chief of the three Vedic sacrifictal fires which the
upper three castes awe regularly required to tend The
oblations to the gods are offered in 1t

3 See footnote on p 387
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Ahavaniya fire and so on as before. The ceremony of
the Agmihotra 1s like that even to-day.

Thus the nature of those six things beginning with
the departure of the oblations and ending with the
dr parture of the sacnificer for the next world, has been
ascertamned earlier n the Satapatha Brahmana, n the
portion dealing with rites, and it has been stated that
it 15 with a view to eulogising those two oblations
of the Agnihotra that the wholec universe has been
described as being the development of the Apiirva of
those oblations. But here the object 1s to describe the
results of the sacrificer’s ntes and to enjoin meditation
on the five fires beginming with the fire of heaven, as
a means to attaming the northern way, in order that
he may enjoy the results of specific ntes , hence the
meditation on heaven as fire etc 1s introduced Tt
should be noted that those forms of the wita]l force in
the body that serve as pnests m the Agnihotra here,
become Indra etc. on attaiming their form relating to
the gods, and they serve as prests there, offering obla-
tions m the fire of heaven. They (as a part of the
sacnificer) performed the Agnihotra here with a view to
attaining its results, and 1t 1s they who, at the time of
reaping the results, also become priests m different
places 1n the next world, assuming suitable forms, and
being called by the name of gods. The hquid sub-
stances too, which, forming a part of the Agnihotra
ceremony, are here poured nto the *Ahavaniya fire and
are devoured by it, assume an mvisible, subtle form



900 BRHADARANYAKA UPANISAD {629

and accompany the agent, the sacrificer, to the other
world, going through smoke etc. first to the sky and
thence to heaven. When those subtle hiquid substances
—which are the effects of the act of offering. form a
part of the Agnihotra, and are known as ‘faith’—gnter
heaven with the agent, to construct a mew body fer
him in the lunar sphere, they are said to be offéred as
oblations. Entering heaven, they produce a body for
the agent in the lunar sphere. This is referred to in
the passage: The gods offer faith. Out of that offer-
tng King Moon 1s born ; for the Sruti says, ‘Faith is
water’ (Tai. S. I. vi. v, i).

The question was, ‘Do you know after how many
oblations are offered water rises up possessed of a
human voice and speaks?’ (par. 2). In order to
answer it, the statement has been made: ‘That world
is fire." Therefore it is clear that the liqud substances
which form a part of the sacrifice and produce the body
of the agent are designated as ‘faith.” ‘Water’ only is
mentioned as nising up possessed of a human voice, on
account of the preponderance of liquid elements in the
body, not that the other four elements are absent in it.
The formation of the body is due to the performance
of the Agnihotra, and liquid substances are a part of
it. Hence water (as typifying liquids) is the most
important factor in the formation of the body. This
is another reason why it is spoken of as ‘rising ap
possessed of a human voice,’ for everywhere it is the
sacrificer who has® a rebirth. So, although in the
pestion dealing with the Agnibotra the six things such
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as the departure of the two oblations have been men-
tioned so as to glorify the oblations of the Agnihotra
afome, yet all Vedic ntes such as the Agnihotra are
meant ; for after introducing rites with five factors,
whith are connected with the wife and fire, 1t has been
said, ‘The world of the Manes (15 to be won) through
nites’ (1. v. 16 ). It will also be stated later on, ‘While
those who conquer the worlds through sacrifices, charity
and austenty,’ etc. (par 16)
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10. Parjanya (the god of rain), O Gautama,
is fire, the year is 1ts fuel, the clouds its smoke,
lightning its flame, thunder its cinder, and the
rumblings its sparks. In this fire the gods
offer King Moon. Out of that offering rain is
produced.

Parjanya, O Gautama, 1s fire, the second recep-
tacle of the two oblations 1n the order of their return.
Parjanya 1s a god 1dentifymng himself with the matetials
‘of rain. The year is its juel, for this fire of Parjanya
is kindled by that as it revolves with its parts commesnc-
ing with autumn and ending with summer. The clouds
its smoke, being produced from smoke, or because of
its cloudy appearance. Lightning its flame, sinte
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both are luminous. Thunder its cinder, because both
represent a pacified state and are hard. The rumblings
of the clouds its sparks, because both scatter and are
numerous. In this receptacle of the two oblations the
gods, those very priests mentioned above, offer King
Moon, who was produced out of the offering of ‘faith’
in the fire of heaven , he 1s offered in the second fire,
that of Parjanya, and out of that offering of the moon
rain s produced.
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11. This world, O Gautama, 1s fire, the
earth is its fuel, fire its smoke, the night its
flame, the moon its cinder, and the stars its
sparks. In this fire the gods offer rain. Out of
that offering food is produced.

Tiws world, O Gautama, is fire ‘This world’
means the abode where all creatures are born and
experience the results of their past work, and which
consists of action, its factors and its results , it is the
third fire. The earth 1s the fuel of that fire, for this
world! 1s kindled by the earth, which is provided with
numerous matenals for the enjoyment of living beings

t ‘This world’ and ‘the earth’ staud to each other in
the relation of a person and his body
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Fure its smoke, for both nse from their abode, earth ;
because fire 15 produced out of the fuel, which pre-
ponderates in earth, and smoke too anses from the
same source The wmight s flume, because both
origiate from the coniact of fuel As a flame 1s
produced by the contact of fuel with fire, so 1s the
mght by the contact of the tuel of the earth, for the
earth’s shadow 1s called the darkness of mght.! The
moon its cinder, both bemng produced from flames , for
cmder 1s ptoduced from flames, and so 1s the moon in
the mght , or because both repiesent a pacified state.
The stars its sparks, because both scatter In ths, etc.
—to be explamed as before——(i4e gods) offer rain. Out
of that offering food is produced, for it 15 well-known
fact that food such as rice and bailey is produced from
ramn
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12. Man, O Gautama, 1s fire, the open
mouth is 1its fuel, the wital force its smoke,
speech 1ts flame, the eye its cinder, and the ear
its sparks. In this fire the gods offer food. Out
of that offering the seed 1s produced.

Man, O Gautama, s fire. The familiar human

! Which 1o caused by a part of the earth obstructing the
sun's rays
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being with a head, hatds, etc., is the fourth fire. The
open mouth is its fuel, for through it a man is kindled
{shines) in speech, study of the Vedas, etc., as fire is
with fuel. The ustal force its smoke, both nsing from
the same source, for the vital force rises from the
mouth. Speech or the word its flame, for both reveal.
A flame reveals things, and speech or the word sighifies
its object. The eye its cinder, because both represent
a pacified state, or are the sources of light. The ear
¥¢s sparks, owing to the similarity of scattering. In
this fire (the gods) offer food One may say, we do
not see any gods here offenng food. The answer 1s,
that is no objection, for the forms of the vital force can
be taken as gods. With reference to the deities, Indra
and others are the gods; in the body the same are the
forms of the vital force and they put food mnto a man.
Out of that offering the seed is produced, for it is the
otitcome of food.
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13. Woman, O Gautama, is fire. In this
fire the gods offer the seed. Out of that offering
a man is born. He lives as long as he is destined
to live. Then, when he dies—

Weman, O Gawtama, 1s fire, the fifth one to serve
as the teceptacle of the sacrifice. In that fire the gods
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offer the seed. Out of that offernng a man is borm.
Thus water (Liquids), designated as *faith,” bemg
successively offered n the fires of heaven, rain-god,
this world, man and woman, in the increasingly grosser
forms of faith, moon, rain, food and seed respectively,
produce what we call man  The fourth question, ‘ Do
you know after how many oblations are offered water
nses up possessed of a human vowce and speaks?’
{(par. 2), has been thus answered, viz that when the
fifth oblation 1s oftered in the fire of woman, water,
transformed 1nto the seed, becomes possessed of a
human voice He, that man, born 1n this order, lves.
How long® As long as he 15 destined to hve, 1.e. as
long as the resultant of his past work, which makes
him stay m this body, lasts Then, on the exhaustion
of that, when he dies—

wdamwy gria ; Femfitmiiniatd, afes-
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14. They carry him to be offered in the fire.
The fire becomes his fire, the fuel his fuel, the

smoke his smoke, the flame his flame, the cinder

.his cinder, and the sparks his sparks. In this
fire the gods offer the man. Out of that offering

the man emerges radiant.

Then the priests carry him, the dead man, o be
offered in the fire. The well-known fire, becomes hiy
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fire, the receptacle for the sacruice m which he hinself
is to be the oblation , no new fire 1s to be imagmed.
The tamhar fuel his fuel, the smoke hs smoke, the
flame his flame, the cinder hs cinder, and the sparks
his sparks. All these familiar objects are meant., In
this fire the goas offer the man as the last oblation.
Out of that offering the man emerges radiant, exceed-
mgly bnight, having been punthed by all the nites per-
formed from conception to the funeral ceremony.

3 7 ogRafEy:, T am wod wgi SEgw-
wa, dsfechiguafa, wiansg, g smgaam-

a% ; AFGATET RS U7 NS, HGH
A Y FENY QU qUE qafE ; A% T gAT-
L RO

15. Those who know this as such, and those
others who meditate with faith upon the Satya-
Brahman in the forest, reach the deity identified
with the flame, from him the deity of the day,
from him the deity of the fortnight in which the
moon waxes, from him the deities of the six
months in which the sun travels northward, from
them the deity identified with the world of the
gods, from him the sun, and from the sun the
deity of lightning. (Then) a being created from
the mind (¢f Hiranyagarbha) comes and conducts
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them to the worlds of Hiranyagarbha. They
attain perfection and live in those worlds of
Hiranyagarbha for a great many superfine years.
They no more return to this world.

' Now n order to answer the first question 1t is

being stated  Those who know this medrtation on the
five fires as such, as descnbed above—the word ‘such’
refers to the five fires described 1n terms of fire, fuel,
smoke, flame, ander, sparks, faith (liqud offerings),
etc., so the meanng 1s—those who know these five
fires as above

Objection  Is not this meditation the same as
that on the two oblations of the Agmhotra® For there,
m the course of the discussion on the six things such
as the departure of the two oblations, i1t has been
stated, ‘They make heaven itself the Ahavaniya fire,’
etc  Here too there are many points of similanty, as
for example the other world 1s fire, the sun is the fuel,
and so on Therefore this meditation 15 just a part
of that.

Reply  No, because this 1s an answer to the
question, ‘After how many oblations are offered,’ etc.
So the word ‘such’ must refer to that much only which
1s covercd by the answer to this question. Otherwise
the question would be useless Now, since the number
of the fires 1s already known,' the fires themselves are
to be descnibed here

Objection  Suppose we say that the fires and so
forth arc known, but are merely®repeated here.

) In the portion dealing with the Aguihotra
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Reply: In that case, they must be repeated as
they occur there, not in such terms as, ‘That world
is fire."

Objection: The mention of heaven etc. is sug-
gestive of the remaining items. )

Reply: Even then the first and last items shiould
be quoted to suggest the rest. Another Sruti bears out
our contention. In a section of the Chiandogya Upa-
nisad treating of the same subject there are the words,
‘Those who know the five fires,' (V. x. 10), which
shows that the number of the fires 1s fixed as five.
Therefore this meditation on the five fires cannot be a
pert of the Agmhotra.> The similanty as regards the
fire, fuel, etc., to which you referred is, as we have
said, only for the sake of extolling the Agnihotra.
Therefore a mere knowledge of the six things such as
the departure of the oblations will not lead to the attain-
ment of the deities of the flame etc., for this has been
enjoined through a knowledge of the five fires that are
being discussed, as is evident from the use of the word
‘such’ in the text.

But who are ‘those who know this as such’?
The householders,® of course. One may object: Is
it not the purpose of the Sruti to enjoin that they by

t There are discrepancies. The sky, for instance, is
omitted, and so on.

2 Because in that case the fire in which the first offerings
are made would begin the series, thus making the pumber
six.

* Rapresenting the Second of the four orders of life. The
other three orders are represented by students (who come
fzet), hermity pnd monks,
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means of sacrifices etc. are to attain the southern way
characterised by the deity of smoke and.so on? The
answer 1s° Not so; for there may be householders
not knowing the five fires for whom sacrifices etc. are
enjomned as means. Besides, the hermut and the monk
have been indirectly mentioned, for they are connected
with the forest , and the meditation on the five fires is
connected with nites that only a householder can per-
form. Hence students also are meant by the
words, ‘Who know this as such.’ They enter the
northern way, as we know on the authonty of the
Smrt:, ‘Eighty-eight thousand sages who led a celibate
life attained (relative) immortality through the northern
route of the sun’ (cf Vis II v g2, 94). Therefore
those householders who know as above, that they are
born of fire, are children of fire—who know that they
have been born out of a number of fires 1n this order,
and are but another form of fire, and those others who
meditaie with—not upon—faith upon the Salya-
Brakman,' or Hiranyagarbha, i the forest, m other
words, the hermits and monks who constantly live in
the forest, all rcach the deity identified with the flame.

As long as the householders do not kmow either
the meditation on the five fires or the Satya-Brahman,
they are born from the fire of woman when the fifth
oblation beginmng with that of faith (the liquids) has
been offered 1n order, and again perform rites like the
Agnihotra, with a view to attaining the other world.
Through those ntes they agan go to the world of the
Manes, passing in order the desty of smoke etc., and

1See V. iv 1 and V. v. 1-2.
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again return, passing in order the rain-god and so
forth. Then they are again born of the fire of woman,
agam perform rites, and so on, thus rotating constantly
like a Persian wheel' by their commngs and goings
between this world and the next. But when thegy
know the meditation on the five fires, they are freed
from this rotation and reach the flame. The ‘flame’
here does not mean a tongue of fire, but the deity
identified with the flame and called by that name, who
1s stationed in the northern route They reach him,
for monks have no direct relation to the flame Hence
the word means the deity of that name. From him
the desty of the day. Since there can be no restnction
with regard to the time of death, the word ‘day’ also
means the deity of the day. Death occurs as soon as
the term of life 1s over ; one cannot make the rule that
a knower of this meditation must die at daytime ; so
the day cannot be fixed as such time Nor do those
who die at mght wait for the day, for another Srut
says, ‘He reaches the sun as quickly as the glance of
the mind’ (Ch VIIL. w1. 5).

From hm the fortmght in which the moon waxes.
That 15, being conducted by the deity of the day, they
reach the deity of thc bright fortmight. From him,
being conducted by the deity of the bright fortmght,
they reach the six months in which the sun travels
northward. The plural in the word ‘months’ indicates

! Ghatlyantra, a contnivance for drawing water from a
well, in which a series J bowls are fixed to an endless cham
which, when pulled, makes each bowl come up filled with
water and get e}nptied at the top
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that a group of six deities identified with the northward
journey of the sun is meant From them the world of
the gods. Beng conducted by this group of deities,
they reach the deity identified with the world of the
gods  From him they reach the sun, and from the
un the deity of, or idcntified with, hghtmng  As they
reach the deity of hichtning, a beng created from the
rnd of Hiranyagarbha, a demzen of hus world, comes
and conducls them 1o the worlds of Hiranyagarbha.
The plural n the word ‘worlds' indicates that there are
higher and lower planes in that world, which s possible,
as there may be differences of grade in meditations.
Bemng conducted there by that bemng, they attain
perfection and hve n those worlds of Hiranyagarbha
for a great many superfine years, 1€ many human
cycles, which constitute the lifetime of Hiranyagarbha.!
Thevy, after reaching the world of Hiranyagarbha, no
more return fo thss world, for the word ‘here’ occurs
in the Midhyandina recension

Objection The word ‘here’ just indicates a type,
meamng this and smmlar worlds, as 1 the passage,
‘The full-moon sacnfice should be performed on the
next day '’

Reply  No, for then the qualifving word ‘here’
would be redundant That 1s to say, if they did not
return at all, the use of the word ‘here’ would be
meaningless  In the passage cited, the fact that the
sacrifice has to be performed on the next day would
not be known, were 1t not mentioned; so the specifica-

1 A human cycle or Kalpa consists of 432 millioa years
and constitutes a day of Hwanyagarbha He lives a hun-
dred years according to this scale.
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tion is all right. The term ‘mext day’ has not been
used there superfluously, on the ground (adduced by
you) that it represents a type.! Only where the
relevancy of a qualifying word 1s not to be found after
investigation, is it proper to discard it as redundant ;
but not where the significance of the word is patent
Therefore we understand that they return after’ the
lapse of the present cycle.

m%usaqﬁam Frwrgale & quata-
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16. While those who conquer the worlds
through sacrifices, charity and austerity, reach

the deity of smoke, from him the deity of
the night, from him the deity of the fort-

! Measing, any day. The question is, the Citurmésya
sacrifics being performed on the -moon day, when is the
fall-moon sacrifice to be The Sruti decides it by
saying that it should be performed on the mext day. Thus
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night in which the moon wanes, from him the
deities of the six months in which the sun travels
southward, from them the deity of the world of
the Manes, and from him the moon. Reaching
the moon they become food. There the gods
‘ n]oy them as the priests drink the shmmg Soma
juice (gradually, saying, as it were), ‘ Flourish,
dwindle.” And when their past work is exhaust-
ed, they reach (become hke) this ether, from the
ether air, from air rain, and from rain the earth.
Reaching the earth they become food. Then
they are again offered in the fire of man, thence
in the fire of woman, whence they are born (and
perform rites) with a view to going to other
worlds. Thus do they rotate. While those
others who do not know these two ways become
insects and moths, and these frequently biting
things (gnats and mosquitoes).

While those who do not know as above, who,
knowing only the six things such as the departure
of the two oblations connected with the Agmhotra,
are mere ntualists, who conquer the worlds—the plural
in ‘worlds’ suggests here also varieties of results—
through sacnfices such as the Agmhotra, chanty, the
distribution of gifts among beggars outside the altar,

dpplies to all cases Hence the term 'mext day,’ assuming
that it represents a type, demarcates that particular day from
all other days, and 1s therefore not spperfluous. Similarly
the word ‘here’ 1s signifi meaning that they return in
another cycle. =

58
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and austersity such as Krechra and Candrayana! with-
out mitiation etc.—also outside the altar—reach smoke
Here too, as 1n the northern route, the words ‘smoke’
etc. refer to deities. That 1s, they reach the deity of
smoke. Here also the deities are conductors, as before
From him the deity of the mght, from him the dety of
the fortmght s which the moon wanes, from him
the destses of the six months i which the sun travels
southward, from them the dety of the world of the
Manes, and from him the moon. Reaching the moon
they become food. There the gods enjoy them, these
ntualists who reaching the moon have become food,
as masters do their servants—as the priests here dnnk
in sacrifices the shimng Soma qusce (saying, as it were),
‘Flounish, dwindle ° The words ‘flounish, dwindle’ are
not a sacred formula, but simply mean that prests
frequently cheer up the Soma juice that 1s in the bowl,
and gradually fimsh 1t by dnnking—in other words,
they dnink it at intervals (not all at once). Similarly
the gods too enjoy the ntualists who have got new
bodies in the moon and have become the matenals of
their luxury, giving them frequent intervals of rest by
rewarding them according to their past work. That 1s
cheering them like cheering the Soma juice And
when ther past work—sacrifices, charity, etc, that led
them to the moon—is exhausted, they reach thss well-
known ether. The hquids called faith which were
offered in the fire of heaven and took the form of the
moon—with which a new watery body was built for

1 Both these are penances consisting in fasting according
to certain rules.
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the ntuabsts, in the moon, for their enjoyment—melt
on the expiry of the momentum of their past work,
like a lump of ice 1 contact with sunshine In that
state they become fine and look like the ether. This
1s expressed by the words, ‘They reach this ether.’

*Then those ntuahsts, hving with that kind of body
in the sky, are blown hither and thither by the east-
wind etc  Thi> 1s what 15 meant by the words, ‘From
the ether air°  From awr they reach rain  This has
been stated in the passage, ‘They offer King Moon 1n
the fire of the rain-god’ (par 10, adapted) Then they
drop on the earth as ram  Reacling the earth they
become food such as rice and barley This has been
expressed 1n the passage, ‘In the fire of this world they
offer rain Out of that food 15 produced’ (par 11,
adapted). Then they as food are again offered in the
fire of man, an adult Thence as the seed they are
offered n the fire of woman, whence they are born,
and perform ntes such as the Agnihotra, with ¢ view
lo going lo olher worlds Then they move repeatedly
between the moon and this world, passing in order
the deity of smoke etc  Thus do thev, these rituahsts,
continuously rolate 1n a circle like the Persian wheel,
until thev know Brahman so as to attan the northern
way,! or immediate hberation  As it has been said,
‘Thus does the man who desires (transmigrate)’
(IV. v 6)

« While those others who do mnot know these two
ways, the northern and southern, 1¢ do not practise

1 Which leads to gradual hberation, depending on the
continued spintual practice of the aspirants
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either meditation or rites to attain the northern or the
southern way-—what do they become?-—become insects
and moths, and these frequently biting things, i.e.
gnats and mosquitoes. Thus this last transmigratory
existence 1s very painful, and it is extremely difficult
for one who has fallen into it to get out of it again. ‘So
another Sruti says, ‘They become these tiny creatures
that come and go repeatedly, of which 1t has been said,
as it were: Be born and die’ (Ch. V. x. 8). The
purport of the entire passage is that we must there-
fore try our best to give up our natural pursuit of work
and knowledge, and practise those ntes or meditations
which are enjoined by the scriptures and are the means
of attaining the southern or the northern way. So it
has been stated i another Sruti, ‘The deliverance
from this (the state of becoming rice etc) is indeed
much more difficult’ (Ch, V. x. 6). ‘Therefore one
should cultivate a disgust (for return to the world)’
(Ibid. 8), i.e. strive for liberation. It is clear that
between these two even, greater care should be taken
to secure the means of attaining the northern way, for
it has been said, ‘Thus do they rotate’ (this text).

So all the questions have been answered. The
fourth question, ‘After how many oblations,’ etc.,
has been first answered in the passage beginning with,
‘That world’ (par. 9), and ending with, ‘A man is
born’ (par. 13). The fifth question, concerning the
means of attaining the way of the gods or the way of
the Manes, has been answered next by a description’
of the means of attaining the northern and southern
ways. This has also answered the first question by
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saying that starting with fire some reach the deity of
the flame, and some the deity of smoke, and here is
the divergence. The answer to the second question,
concerning the return to this world, has been given by
the statement that they return to this world, passing
suocessively through the stages of the ether etc , and
that has also dealt with the third question by stating
that the other world 1s not filled up for that very

Teason, as also owing to the fact that some become®
insects, moths, etc.
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1. He who wishes to attain greatness (should
perform) on an auspicious day in a fortnight in
which the moon waxes, and under a male con-
stellation, during the northward march of the
sun, ( a sacnfice in the following manner): He
should undertake for twelve days a vow con-
nected with the Upasads (1.e. live on milk).
collect in a cup or bowl made of figz wood all
herbs and their grains, swecp and plaster (the
ground), purify the offerings in the prescribed
manner, interpose the Mantha (pastc made of
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those things), and offer oblations with the follow-
ing Mantras ‘O Fire, to all those gods under
you, who spitefully frustrate men’s desires, I
offer thewr share  May they, being satisfied,
satisfy me with all objects of desire! Svaha. To
that all-procuring deity who turns out spiteful
under your protection, thinking she i1s the sup-
port of all, T offer this stream of clarified butter.
Svaha.’

The results of meditation and rites have been
stated Of these, meditation 15 independent, but ntes
depend on both divine and human wealth  So for the
sake of ntes wealth must be acquired, and that in a
harmless way Hence for that purpose the ceremony
called Mantha (paste) 1s being inculcated as a means
to attaining greatness , for if greatness is attained,
wealth follows as a matter of course  So the text says:
He who wishes to aftan greatness, 1e wants to be
great  The reference 1s to one who desires wealth and
1s qualified for the performance of ntes The time for
the ceremony of Mantha which 1s sought to be enjoined,
is bemng stated Durng the northward march of the
sun  This covers a large cxtent of time, so 1t 1s being
restricted to a fortmght i which the moon waxes, i.e.
the bnght fortmght That too is a long period; hence,
. on an auspicious or favourable day, 1e. one calculated
to bring success to one’s undertaking. He should
undertake for twelve days, counting back from the
auspicious day on which he intends to perform the rites
and including 1t, ¢ vow connected wsth.the Upasads.
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These are well-known rites in connection with the
Jyotistoma sacrifice, in which the sacrificer has to
drink cow’s milk according to the yield of an increasing
and decreasing number of teats of the animals. But
since those rites are not to be combined here, only the
drinking of milk, without any restriction as to details,
is meant.

Objection : If the compound in ‘Upasad-vrata’
is expounded so as to mean ‘the vow that consists of
the Upasads,’ then all the details of procedure have to
be observed. So why not observe them?

Reply : Because it is a ceremony according to
the Smrti. This ceremony of Mantha is enjoined by
the Smrti (and not the Sruti).

Objection : How can a ceremony that is enjoined
by the Sruti be one 1n accordance with the Smrti?

Reply : The Sruti here is merely repeating the
Smrti. Were it a Vedic ceremony, it would be related
to the Jyotistoma sacrifice as a part is to a whole, and
as such must conform to all the characteristics of the
main sacrifice. But 1t is not a Vedic ceremony. For
this reason it is also to be performed in the Avasathya
(household) fire!, and the entire procedure is to be in
accordance with the Smrti. So the vow in question
is that of living on milk.

Collect in a cup or bowl made of fig wood, in a
vessel of this wood, whether shaped like a cup or a |
bowl—the option being with regard to the shape, and
not the material, which must be fig wood—all herbs

't Whicd is_not ugntea or maintained according to Vedic
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that are available and within one’s means: The ten
cultivated species such as rice and barley, to be
enumerated later on, must be included ; there is no
harm in having more And their grains, as far as
avajlable and within one’s means. The word ‘iti’ is
. suggestive of the collection of all the materals, that
is to say, including all other things that are to be
collected. The order of procedure should be under-
stood to be in accordance with the Grhya® Siitras.
Sweep and plaster  These are cleaming the ground.
Bring in the fire It 1s implied that the sacrifice 1s to
be performed in the Avasathya fire, for the word is in
the singular, and there 1s mention of the fire being
brought in, which 1s only possible of a fire that already
exists.® Spread the KuSa grass Purify the offerings
in the prescnbed manner . Since the ceremony is in
accordance with the Smrti, the manner referred to 1s
that of the ‘Sthalipika '* Under a male constellation,
one having a masculine name, associated with the
auspicious day. [Imlerpose the Mantha:@ Having
crushed all those herbs and grains, soaked them in
curd, honey and clanfied butter in that fig bowl, and
rubbed them up with a rod, place the paste between
himself and the fire And offer oblations, with a fig
ladle, 1n a part of the fire prescribed for this purpose,
with the followsng Mantras, beginming with, ‘O Fire,
to all those gods,’ etc.

1 Not Srauta Sitras

2 The three fires, Garhapatya, Abavaniya and Daksipa,
connected with Vedic sacrifices. have tc’ be highted each time.

3 A religious ceremony observed by householders. The

word literally means ‘cooking m a pot.’
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2. Offering oblations 1n the fire saying,
‘Svaha to the oldest, Svahi to the greatest,” he
dnps the remnant adhening to the ladle into the
paste. Offening oblations n the fire saying,
‘Svaha to the wital torce, Svaha to the Vasistha,’
he drips the remnant, etc. Offering oblations
saying, ‘Svahid to the organ of speech, Svaha to
that which has steadiness,” he dnips, cte.  Offer-
ing oblations saymng, ‘Svaha to the eye, Svihi
to prosperity,” he drips, etc. Offering oblations
saying, ‘Svaha to the ear, Svaha to the abode,’
he drips, etc. Offering oblations saying, ‘Svaha
to the Manas, Svaha to Prajati,” he drips, etc.
Offering oblations saying, ‘Svaha to the organ
of generation,’ he drips, etc.

Offering two oblations cach time beginning with,
‘Svdha to the oldest, Sviha to the greatest,” he dnps
the remnant adhering to the ladle into the paste The
words ‘oldegt,” ‘greatest,” etc., which are charactenistics
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of the vital force. indicate that only the knower of the
vital force 15 cntitled to this ceremony.
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3. Oftering an oblation m the fire saying,
‘Svaha to fire,” he dnips the remnant adhering
to the ladle into the paste. Olffering an oblation
saving, ‘Sviha to the moon,” he drips, etc.
Offering an oblation sayng, ‘ Svaha to the earth,’
he dnps, etc. Offering an oblation saymng,
‘Svaha to the sky,” he diips, etc. Offering an
oblation saying,  Svaha to heaven,’ he drips, etc.
Offening an oblation saying, ‘ Svaha to the earth,
sky and hecaven,” he drips,, etc. Offering an
oblation saymg, ‘Svahd to the Brahmana,’ he
drips, etc. Offering an oblation saying, ‘ Svaha
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to the Ksatriya,” he drips, etc. Offering an
oblation saying, ‘Svahi to the past,' he drips,
etc. Offermg an oblation saying, ‘ Svaha to the
future he drips, etc. Oﬂenng an oblation say-
ing, ‘ Svaha to the whole he drips, etc. Offer-
ing an oblation saying, ‘ Svaha to all,’ he drips,
etc. Offering an oblation saying, ‘Svaha to
Prajapati’, he drips, etc.

Beginning with, ‘Svqhd to the organ of gemera-
tion,” he offers ome oblation each time, and drips the
remnant adhering io the ladle into the paste. Then
he stirs the paste again with another rod.
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4. Then he touches the paste saying,' ‘ You
move (as the vital force), you burn (as fire), you
are infinite (as Brahman), you are still (as the
sky). You combine everything in yoursslf,
You are the sound ‘Him,’ and are uttered as
‘Him’ (in the sacrifice by the Prastotr). Yoy
are the Udgitha and are chanted (by the Udgity).,
You are recited (by the Adhvaryu) and recited

1 The paste is identified with its deity, the cosmic vital
force. Hence epithets applicable to the latter are used with
weference to .
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back (by the Agnidhra). You are fully ablaze
in a humid (cloud). You are omnipresent, and
master. You are food (as the moon), and light

(as fire). You are death, and you are that in
which all things merge.’

Thenm he touches the paste uttering the Mantra,
‘You move,” etc.

aﬁﬂgﬂﬂ%—wﬁﬁ, AR & ARk, Q@ & -
grrstaafa:, g st aIawstaa waRalE il

5. Then he takes 1t up saying, ‘You
know all (as the wital force); we too are aware
of your greatness. The vital force 1s the king,
the lord, the ruler. May 1t make me king, lord
and ruler !’

Then he takes it up with the vessel, in his hand,
saying, ‘You know all,” etc.
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6. Then he drinks 1t saying, ‘ The radiant
sun 1s adorable—, The winds arc blowing sweetly,
the rivers are shedding honey, may the herbs
be sweet unto us! Svaha to the earth Glory
we meditate upon; May the nights and days be
charming, and the dust of the earth be sweet,
may heaven, our father, be gracious! Svaha to
the sky. May he direct our intellect; May the
Soma creeper be sweet unto us, may the sun be
kind, may the quarters be helpful to us! Svaha
to heaven.” Then he repeats the whole Gayatri
and the whole Madhumati,' and says at the end,
‘May I be all this! Svaha to the earth, sky and
heaven.” Then he drinks the whole remnant,
washes his hands, and lies behind the fire with
his head to the east. In the morning he salutes
the sun saying, ‘ Thou art the one lotus of the
quarters; may I be the one lotus of men!" Then
he returns the way he went, sits behind the fire,
and repeats the line of teachers:

Then he dnnks it. He dnnks the first draught,
uttering the first foot of the Gayatri, one portion of
the Madhumati and the first Vyahrti.? Similarly he

! Hymn to sweet things
2 The Vyihrtuis are the three syllables ‘Bhir,’ ‘Bhuvar’
and ‘Svar,’ meaning respectively the earth, sky and heaven
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dnnks the second draught, uttering the second foot of
the Gayatri, the second portion of the Madhumati and
the second Vyahrti Likewise he drinks the third
draught, uttenng the third foot of the Gayatri, the third
portion of the Madhumati and the third Vyahrti They
he'repeats the whole Gayatri and the whole Madhumat,
and says at the end, ‘Mavy I be all this | Svaha to the
earth, sky and heaven’ Then he dnnks the whole
remnant He should arrange beforehand so that the
whole quantity of paste may be fimshed in foyr
draughts What adheres to the wvessel, he should
scrape and drnink quetly He washes his hands, angd
hes behind the fire with his head to the east After
sayimng his mormng pravers, he salutes the sun with the
Mantra  “Thou art the one lotus of the quarters,” etc,
Then he returns the way he went, sits behind the fire,
and repeats the hne of leachers -
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= Uddalaka, the son of Aruna, taught thig
to his pupil Yajfavalkya, the Vajasaneya,' and
said, ‘Should one sprinkle it even on a dry
<tump, branches would grow and leaves sprout ’
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1 Founder of the White Yajur-Veda derived from the syp,
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8. Then Yajfiavalkya, the Vijasaneya,
taught this to his pupil Madhuka, the son of
Paingi, and said, ‘Should one sprinkle it even
on a dry stump, branches would grow and leaves
sprout.’
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9. Madhuka, the son of Paingi, again taught
this to his pupil Chila, the son of Bhagavitta,
and said, ‘ Should one sprinklesit even on a dry
stump, branches would grow and leaves sprout.’
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10. Then Chila, the son of Bhagavitta,
taught this to his pupil Janaki, the son of
Ayasthiina, and said, ‘Should one sprinkle it
even on a dry stump, branches would grow and
leaves sprout.’
oy dw amfeaegn: amewE meeE-
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1. Janaki, *he son of Ayasthiina, again
faoght this. to Satyakama, the son of Jabala,
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and said, * Should one sprinkle it even on a dry
stump, branches would grow and leaves sprout.’
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12. And Satyakima, the son of Jabali, in
his turn, taught this to his pupils and said,
‘ Should one sprinkle it even on a dry stump,
branches would grow and leaves sprout.” One
must not teach this to any one but a son or a

pupil.

(He repeats the line of teachers) beginning with,
Uddalaka, the son of Aruna, taught this, and ending
with, Satyakama, the son of Jabila, taught this to his
punls and sad, “Should one sprinkle 1t even on a dry
stump, branches would surely grow and leaves sprout.’
The teacher Satyakima taught this doctrine of the
Mantha, handed down by a single line of teachers
beginning with Uddalaka, to a large number of pupils
and said. What did he say? Should one sprinkie it,
this paste, purified for the purpose of dnnking, evens
on a dry or dead stump, branches would surely grow
on that tree, and leaves sprout, as on a living stump.
So it goes without saying that thissceremony will fulfil
one’s desires. It is a eulogy on this ceremony, mean-

59
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ing that it is infallible in its results. Thete are six!
qualified recipients of learning. Of them only two,
viz. the son and pupil, are being declared as eligible
for this doctrine of the Mantha together with the medi-
tation on the vital force.
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13. Four things are made of fig wood: the
ladle, the bowl, the fuel and the two mixing
rods. The cultivated grains are ten in number:
Rice, barley, sesamum, beans, Anu, Priyangu,
wheat, lentils, pulse and vetches. They should
be crushed and soaked in curds, honey and
clarified butter, and offered as an oblation.

Four things are made of fig wood. This has been
explained (p. 920). The cuitiated grawns are ten in
wamber. We have already said that the ten species of
cultivated grains must be included. They are béing
snumerated: rice, barley, sesamum, beans, Asu, called
by that name, Priyangu, called in some parts ‘Kangu,’
pwise (Khalva), or Nigpiva, popularly called ‘Valla,’
and vetches (Kbalakula), or Kulattha, In addition to

' XA pupil, a knower of the Vedas, an intelligent person,
who pays, & dear son, and one who exchanges another

mmm
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these all other herbs and grains should be procured as
far as possible, as we bave said, barring only those
that are unfit for sacrificial purposes.



SECTION IV
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I. The earth is the essence of all these beings,
water the essence of the earth, herbs of water,
flowers of herbs, fruits of flowers, man of fruits,
and the seed of man.

The present section 1s ntroduced to lay down the
method by which to obtain the kind of son who, by
the manner of his birth and conception and by his
good qualities, will help to achieve the worlds both for
himself and for his father. Only a person who knows
the meditation on the vital force and has performed the
ceremony of the Mantha leading to prosperity, is
entitled to this ceremony of the Mantha leading to the
birth of a son. When a man wants to perform this
ceremony, he should, after performmng the former
ceremony, wait for the right time of his wife. This we
understand from the mention of the seed being the
quintessence of the herbs etc. The earth is the essence
of all these beimgs, moving and stationary, for it has
been stated that it ‘is like honey to all beings’ (II.
v. 1, adapted). Water is the essence of the earth, for
it is pervaded by water. Herbs are the essence of
water, for the herbs etc. are the effects of water.
Flowers of herbs, fruits of flowers, man of fruits, and
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the seed of man, for another $ruti says, ‘It is the
esseice emanating from all parts of the body’ (Al
Iv. 1).

, 8 € Tnfygian, gans afiet weTar-
Af, @ ford @ad; at qyw sora ; aen-
feorana 3areia; § od o orgomEAR o"
A, ARG (1 R

2. Prajapati thought, ‘ Well, let me make
an abode for it,” and he created woman.

Prajapat:, the Creator, thought, ‘Since the seed 1s
thus the quintessence of all beings, what can be a fit
abode for 1t’? Thinking thus he created woman

qeT RETET, AT gfe, TEEETH—
Qe Avw—dl gt ; S aEE g 3 e
TAATER SF) AT, AR AH EE q T
e o, ot it ged 3R
aq 9 gEEigmE ady, aw T ged
q@UY,

oo & 3 afggERET ATl ; @Y &
& afEre Jigea O ; C@E @ 3 alEErEA
wifter sire, wEe Ao s FkRgar Rgsat-
STEIwERAt, q EAEIisa s A
g &7 1 R 1 JwAT O | e i e

i, g a1 AR —

gesy @ 3 )
TTHRAE TR |
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6. If man sees his reflection in water, he
should recite the following Mantra: ‘ (May the
gods grant) me lustre, manhood, reputation,
wealth and merits.” She (his wife) is indeed the

goddess of beauty among women. Therefore he
should approach this handsome woman and

speak to her.

If perchance he sees his reflection in water, he
should recite the following Mantra : ‘(May the gods
grant) me lustre,” etc. She is indeed the goddess of
beauty among women. Thevefore he should approach
this handsome woman and speak to her, when she has
taken a bath after three nights.

o AR ¥ qug, wwmRaAenfivhaw ; |t
#a qur , wwAt oe w aTiten e

mfmm tiertter & ST av sy oflr | Wy
yon
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7. If she is not willing, he should buy her
over; and if she is still unyielding, he should
strike her with a stick or with the hand and
proceed, uttering the following Mantra, ‘I take

atvay your reputation,’ etc. She is then actually
discredited.

If she 1s not willing, he should buy her over,
press his wishes through ornaments etc., and if she s
still wnyielding, he should strike her with a stick or
with the hand, and announcing that he was going to
curse her and make her unfortunate, he should proceed,
uitenng the following Mantra: ‘I take away your
reputaton,” etc  As a result of that curse, she comes
to be known as barren and unfortunate, and is then
actually discrediled.

T e AU, HEAM X aTET AW AR
#fy ; amREaRy azw: <0

8. If she 1s willing, he should proceed, utter-
ing the following Mantra: ‘I transmit reputation
into you,” and they both become reputed.

If she 1s willing, or agreeable to her husband,
then he should proceed, utterng the following Mantra:
‘I iransmit reputation inio vow. Then they bolh
become reputed.

u micoarmRa A, ecnad MER, ge
g G, SeegHeE aivR At —
Wmﬁ’ m‘&mﬁ t
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12. If a man’s wife has a lover whom he
wishes to inujre, he should put the fire in an
unbaked earthen vessel, spread stalks of reed
and Kuéa grass in an inverse way, and offer the
reed tips, soaked in clarified butter, in the fire
in an inverse way, Saying, ‘ Thou hast sacrificed
ingdmy kindled fire, I take away thy Prana and
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Apana—such and such. Thou hast sacrificed in
my kindled fire, I take away thy sons and
animals—such and such. Thou hast sacrificed
in my kindled fire, I take away thy Vedic rites
ar1 those done according to the Smrti—such and
such. Thou hast sacrificed in my kindled fire,
I take away thy hopes and expectations—such
and such’. The man whom a Brahmana with
knowledge of this ceremony curses, departs from
this world emasculated and shorn of his merits.
Therefore one should not wish even to cut jokes
with the wife of a Vedic scholar who knows this
ceremony, for he who has such knowledge
becomes an cnemy.

If a man’s wife has a lover whom he wishes to
tmpure, 1e. to cast an evil spell on him, he should
perform the following nite  He should put the fire wn
an unbaked earthen vessel—everything to be done in
an inverse way—and offer the reed Hips, soaked in
clarified butter, in the fire in an wnverse way, accom-
panied by the following Mantras, ‘Thou hast sacm-
ficed,” etc, and at the end of each mention his name,
‘such and such’ The wman whom a Brahmana with
knowledge of this ceremony curses, departs shorn of
Jis ments. Therefore one should not wish even o
cut jokes with the wife of a Vedic scholar who knows
this ceremony, much less give any more serious offence,
foy even he who has such knowiedge becomes an

enemy.
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13. If anybody’s wife has the monthly sick-
ness, she should drink for three days out of a
cup (Kamsa). No Siidra man or woman should
touch her. After three nights she should bathe,
put on a new cloth, and be put to thresh rice.
If anmybody’s wife has, etc. This paragraph
should precede the passage beginning with ‘She is
indeed the goddess of beauty among women’ (par. 6),
for the sake of consistency. She showld drink for three
days out of a cup (Karhsa). No Sidra man or woman
should touch her. After three nmights, when she has
finished the three nights' vow, she should bathe, put
on a new cloth—these words, though at some distance,

should be connected here—and be put to thresh nce.

¥ T GRTN A gy WA, dengwd,
e, @de qrafren afwwmni-
qrry 3 et waftd | g 0

14. He who wishes that his son should be
born fair, study one Veda and attain a full term’
of life, should haye rice cooked in milk, and he
and Ms wife should eat it with clarified butter.
%mﬁxeywouldbeable to produce such a son.
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- He who unshes that hs son should be bors fair in
complexion, study one Veda and attan a full term of
life, i.e. a hundred years, showld have, etc.

#Aq T I A whS: ﬁ;;"t smaa, At
wegadia, wEngRaiE, ewigd by
aftrmmitaremy ; badt safrad 1 24 )

15. He who wishes that his son should pe
born tawny or brown, study two Vedas and
attain a full term of life, should have nice cooked
in curd, and he and his wife should eat it with
clarified butter. Then they would be able to
produce such a son.

Have rice cooked m curd 1f he wishes his gop
to be versed mn two Vedas, he should follow this ryje
about eating.

, bt Fmfad 0 g 0

16. He who wishes that his son should be
born dark with red eyes, study three Vedas and
attain a full term of life, should have rice cooked
in water, and he and his wife should eat it with
clarified butter. Then they would be able {o
produce such a son.

Simple, natural rice 15 meant. The mention of
water 15 for precluding other infredients.

wq @ eaggie A qltvar e, ety
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17. He who wishes that a daughter should
be born to him who would be a scholar and
attain a full term of life, should have rice cooked
with sesamum, and he and his wife should eat it
with clarified butter. Then they would be able
to produce such a daughter.

The scholarship of the daughter is regarding
domestic affairs only, for she is not entitled to read
the Vedas. Rice and sesamum should be boiled
together.

Aaq g SEegN A qivear fafia: qfufdm:
gfat e arfva sma, i gEgTde, 9%
amgRaTiif, arate qrafrer afrwrariE ;
badt waREd—aatgo arsdvo v i e

18. He who wishes that a son should be
born to him who would be a reputed scholar,
frequenting the assemblies and speaking delight-
ful words, would study all the Vedas and attain
a full term of life, should have rice cooked with
the meat of a vigorous bull or one more advanced
in years, and he and his wife should eat it with
clarified butter. Then they would be able to
produce such a son.

‘Vigita (reputed) literally means ‘variously praised.’
Frequenting the assemblies, i.e. eloquent for scholar-
ship has“been separately mentioned. Delightful, lit.
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pleasant to hear, ie. words that are chaste and
pregnant with meamng. Rice cooked together with
meat. The meat is restricted to that of a vigorous buil.
able to breed, or one more advanced wn years.

AR SRS sSd Afbcar -
qrRERgsT E@ﬁ—ﬂ!ﬁ e, ﬂaﬂﬂa el
W@ affR goaraTR @Rl ; geEga ar,
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fir=s srqeata, & Svat ger SR ke

19. In the very morning he purifies the
clarified butter according to the mode of Sthali-
piaka, and offers Sthalipaka oblations again and
again, saying, ‘Sviha to fire, Svihi to Anumati,
Svaha to the radiant sun who produces infallible
results.” After offering he takes up (the rem-
nant of the cooked food), eats part of it and gives
the rest to his wife. Then he washes his hands,
fills the water-vessel and sprinkles her thrice
with that water, saying, ‘Get up from hese,«
Vi$vavasu,' and find out another young woman
(who is) with her husband.’

In the very morning he takes the rice produced
by the threshing, purifies the clarified butter according
to the mode of Sthalipaka, boils the rice and offers.

1 A celestial munstrel.
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Stkalipiha oblations again amd again, mtying, ‘Svdhd
fo fire,’ etc. Here all the details must be understaod
as being in accordance with the Grhya Sitras., Affer
offering ke takes up the remnant of the cooked food,
eats part of it and gives the rest to his wife. Then he
washes his hands, sips a little water, fills the water-
vessel and sprinkles his wife ihvice with that weter,
saying the following Mantra: ‘Get up from here,” etc.
The Mantra is to be uttered once. Fy

wiambnaA—adseaitn ar oy, a -
wase, armgin sweed, dtol glied ean
anfy domi, ay W ok @ qrw fre
ol :

20. Hi embraces her saying, ‘I am the
vital force, you are speech; you are speech
and I am the vital force ; 1 am Saman, and
are Rc'; I am heaven,* and you are the earth ;

, cothe, Jet us strive together so that we may have
‘2 male child.’

Then he purifies her with Mantras, and bath eat
thie rice cooked in milk or other things according to the
kind of child desired. This is the order to be followed.

retiring, ke embraces her, saying the io%whg
Mantra: ‘I sm the vital force,” etc. W

avrew v Rgeak—ffviat grgRnd

s ob Rc while it w chanted,
s rafled futher and she siith mother,
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obstructed (by anything), saying, ‘I Put the
earth into you, I put the sky into you, I pyut
heaven into you, I put the whole of the earty,
sky and heaven into you.’

* Then putting his own mouth to the child’s righs
ear he should thrice repeat, * Speech, speech.’* Next,
muxing curd, honey and clarified butter, he feeds hiy,
with (a stnp of) gold not obstructed (by anything),
uttening the following Mantras, one at a time: [
put,” etc.

$ N AW FAfA, SRSl ; aver aguA-
Rey AR =i 02§ 0
26. Then he gives him a name, ‘You ape
Veda (knowledge).” That is his secre?ame.

Then he gwes him a name. 'Yo,‘ e Vedq
‘Bhat, the word ‘Veda,’ 1s his secret name.

A+ AR AT € TS A—

a1 fsan geafar qraifc
Tt afig aE w1 TR0

*27.4 Then he hands him to his mother to he
suckldd, saying, ‘O Sarasvati, that breast.pf
thine which is stored with results, is the sustain,
of all, full of milk, the obtainer of wealth (one‘§
deserts) and generous, and thiough which thoy,
nourishest all who are worthy of it (the gods etc)

1 Wishmg that *’tﬂi\& Vedas may enter into Mm.
60



—~{ransfer that here (to my ‘wife, for my bab
to suck.*

Thew ke Aandls him, the child who is in his tap,
kis mother io be swckled with the following Manfe
‘D Sarasvati, that breast, etc.
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28. Then he addresses the mother: ‘You
are the adorable Arundhati, the wife of Vasistha;
Ke‘m have brought forth a male child with the
lp of me, who am a man. Be the mother of
many sons, for you have given us a son.” Of
lntﬁwho is born as the child of a Brabmana with
! knowledge, they say, ‘You have
‘umded your father, and you have exr.eeﬁd
m ther. You have reached %-
of attainment through your -
, fame and Brihmanical power.’

”Mhmthmumm: ‘You
the adorable,’ sic. Of him who is bom, etc.—A
w this way becomes the ghject of praise in
y M the following: - Thfithe supagpes bia

113
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Jer and grandfather, and that he has reached the

‘ghest degree of attainment through his splendour,

and Brahmamical power. The Brabmana who

wesses such knowledge and gets a'son, aléa’ deserves
tribute. This 15 understood.
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1. Now the line of teachers: The son of
Pautimasi (received it) from the son of Katya-
yani. He from the son of Gautami. The son
of Gautami from the son of Bharadvaji. He
from the son of Parasari. The son of Parasari
from the son of Aupasvasti. He from the son
of another Parafari. He from the son of
Katyayani. The son of Katyayani from the son
of Kauéiki. The son of Kaudiki from the son
of Alambi and the son of Vaiyaghrapadi. The
son of Vaiyaghrapadi from the son of Kanvi and
the son of Kapi. The son of Kapi—

wfgaTy, STREER dlmfgar, sy
AIETRGARY , ArERyW: qgdgny, qugd-
TN weefigam, aieeigr: amdgam, qoad-
At qreieufigur, qreleTngEr wmeienga,
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2. From the son of Atreyi. The son of
Atreyi from the son of Gautami The son of
Gautami from the son of Bharadvaji. He from
the son of Parasari. The son of Parasari from
the son of Vatsi The son of Vatsi from the son
of another Paradari. The son of Paragari from
the son of Varkiruni. He from the son of
another Varkaruni. This one from the son of
Artabhagi. He from the son of Saungi. The
son of Saungi from the son of Samkrti. He ffom
fhe son of Alambayapi. He again from the son
of Alambi. The son of Alambi from the son of
Jayanti. He from the son bf Mandiikayani.
He in his turn from the son of Mandiks. The
son of Mandiki from the son of Sandili. The



930 BRHADARANYAKA UPANISAD [6.5.2

son of SandM from the son of Rithitari, He
from the of Bhiluki. The son of Bhaluki
from the sons of Krauficiki. They from the
son of Vaidabhrti. He from the son of Kiréa-
keyi. He again from the son of Pracinayogi.
He from the son of Samjivi, The son of Sarjivi
from Asurivasin, the son of Praéni. The son of
Prisni from Asurdayana. He from Asuri.
Asuri—

WA, AWESE SUSE, IR

. From Yaijfavalkya. Yijiavalkya from
Uddalaka. Uddalaka from Aruna. Arupa from
Upavedi. Upavesi from Kuéri. Kuérn from
Vajasravas. He from Jihvavat, the son of
Badhyoga. He from Asita, the son of Varsa-
gana, He from Harita KaSyapa. He from
Silpa Kadyapa. -This one from Kaéyapa, the
son of,Nidhruva. He from Vic. She from
Ambhini, . She from the sun, These white
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Yajuses received from the sun are explained by
Yajfiavalkya Vajasaneya.

anrar atsftigaw ; aifdioed mougwml:,
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4. The same up to the son of Samjivi. Th&
son of Samjivi from Mandikayani. Maindi-
kiyani from Mandavya. Mandavya from
Kautsa. Kautsa from Mahitthi. He ‘from
Vamakaksidyana. He from Sandilya. Sandilya
from Vatsya. Vatsya from Kusri. Kuéri from
Yajfiavacas, the son of Rajastamba. He from
Tura, the son of Kavasi. He from Prajapati
(Hiranyagarbha). Prajapati through his rela-
tionto Brahman (the Vedas).'! Brahman is sels
born. Salutation to Brahman.

‘Now the hne of teachers of the whole Wpanisad
is being given. (They are here named after their
mothers) because the wife holds the most important

L J

! For another interpretation see commentary on II. vi. 3,
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place (in this ceremony).’ It has been mentioned that
a gifted son is born. Hence the Upanisad is narratinf
the lme of teachers by descnibmg the son through th®
name of the mother. These white Yajuses, etc.—
‘White’ because they are not mixed up (with humaf’
faults), or these Yajuses are pure or fresh. Fror,
Prajipati down to the son of Pautimasi is a descend
ing order (if we read it mversely), with the teach?
always mentioned first (The line 15) the same up t°
the son of Samjivi? Prajapaty through s relation t°
Brahman or the Vedas That Brahman (the Vedas)
has come down the line from Prajapati and vanously
branched off among us It 1s without beginning an&w
end—self-born, or eternal. Salutation fo that Brahm
(the Vedas). And salutation to the teachers who hav®

Jollowed it.

1 Because it 1s she who, being purified through sprinklipé
etc , produces a worthy son
2 Above hum 1t bifurcates, to merge agamn at the top, tp®
n bemng identical with Prajapat: or Hiranyagarbhba
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troller of the KXshtriyas
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modificatron ol the bSu-
preme 277, 295-30/

distinct from body, organs,
etc 276, 6o2, 630,

m deep slecp merges n 1ts
own Self 279-280, 289
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