AITAREYA UPANISAD



% qre ® wafq gfafesar #a1 ¥ arfe
stafesaarfazrdid gfr aze w sofrea: = °
qT FFEIAATITZITAT GIuTgg atzsata
qed afesqrf qTHE g qEFqRAaEdq HTAA
TAITHAY FFATLH |

3% Frfeq: afed: amfed:

May my speech be based on (i.e. accord
with) the mind; may my mind be based on
speech. O Self-effulgent One, reveal Thyself
to me. May you both (speech and mind) be
the carriers of the Veda to me. May not all
that T have heard depart from me. T shall join
together (i.e. obliterate the difference of ) day
and night through this study. I shall utter
what is verbally true; I shall utter what is
mentally true. May That (Brahman) protect
me; may That protect the speaker (i.e. the tea-
cher). May That protect me; may That protect
the speaker—may That protect the speaker.

Om Peace! Peace! Peace!



AITAREYA UPANISAD
PART 1

CHAPTER 1

Introduction: Earlier than this! was finished karma?
along with the knowledge (i.c. meditation on) the in-
ferior Brahman (i.e. Hiranyagarbha). The highest
result, achievable through kagrma, as associated with
meditation, was concluded with the meditation on
Uktha.? It was said, “This Brahman that is Truth
is called Prana; this is the only Deity” (Kau.ll 2;
Maitriyani, VII. 7); <All the gods arc but manifesta-~
tions of this Prapa’”; “Attaining identity with (Con-
sciousness, the Deity, Brahman, Immortality, that is)
this Prina, one becomes united with the gods.” Some
people believe that the highest human goal consists in
this merger in the Deity, that this is emancipation,
that this is attainable through a combination of medi-
tation and karma, and that therc is nothing higher
than this. With a view to enjoining the knowledge of

1The Aitareya Upanisad forms the 4th, 5th, and 6th chapters
of the second Aranyaka of Aitarcya Brihmana. The Upanisad
is concerned only with knowledge of the Self, whercas the earlicr
portions deal with kdrma as associated with meditation.

2 Rites, duties, etc.

3Uktha is Prana (lit. Vital Force, i.c. Hiranyagarbha—cosmic
power of knowledge and action); and meditation on it consists
in thinking, “I am that Uktha, that is Préna,” Such deep
concentration ensures identity with Prana. )
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the absolute Self, whereby this (carlier) view may be
refuted, this Upanisad says, “In the beginning this was
but the absotute Self alone” ete. (I. i. 1).

Objection: How is it, again, known that the subsc-
quent text is meant for enjoining the knowledge of the
absolute Self, unconnected with karma?

Answer: Since no other meaning can be deduced.
Moreover, through such texts as “He subjected Him!
to hunger and thirst” (Ai. 1. i1i. 1) etc., it will be shown
that the gods such as Fire, mentioned earlier, are
included in the phcnomenal world because of the
defects of their hunger etc. All that is subject to
hunger etc. 1s within the phenomenal world, whercas
the supreme Brahman is mentioned in the Vedas as
transcendental to hunger and the rest.

Objection: Even if it be thus conceded that the
knowledge of the absolute Self is the means for eman-
cipation, it does not follow that a non-performer of
karma alone is qualified for this, since no such specifi-
cation is heard of, there being no mention in this
Upanisad of any non-performer of karma (i.e. Sannyasi)
belonging to a distinct order. Again, the knowledge
of the Self is begun after introducing the rite called
Brhati-sahasra. Therefore it is the performer of karma
who is in fact entitled to this. Nor is the knowledge
of the Self incompatible with karma, for the summing
up (here) at the end conforms to what went earlier.
Just as it was stated by the (earlier) brahmana (portion)
that Purusa,? identified with the Sun, is the Self of all

1virat who is the gross manifestation of Hiranyagarbha.
2 Conscious, all-pervasive Reality that dwells everywhere.
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beings, mobile and immobile,! and as it was confirmed
by the mantra (portion) in such texts as “The Sun is
the Self (of the universe, moving and motionless)”
(R. L. cxv. 1), similarly (here), too, the start will be
made with “This one is the inferior Brahman, this is
Indra” (Ai. 1L 1. 3), and the conclusion will be, “All
the creatures that there are, which move or do not
move, are impelled by Consciousness” (Ai. IIL i. 3).
Similarly. too in the Upanisad of the samhita (portion)
the Self will be spoken of as associated with karma in
the text, ““The followers of the Rg-Veda deliberate on
this very Entity in the hymn called Brhati-sahasra™ etc.
(Ai. A, II1. ii. 3. 12}, and the conclusion will be with,
“They speak of it alone as the Self in all beings™ etc.
Similarly. too, the identity of the One that is referred
to in “That which the bodiless conscious Self™ is
spoken of in “One should know That as identical with
Him that is in the sun”. Here, again, commencing
with, “What is It that we worship as the Self ?”
(AL I1I. i. 1), identity with Consciousness Itself will be
shown in “Consciousness is Brahman™ (Ai. 111 i. 3).
Therefore the knowledge of the Self is not disconnected
with karma.

Counter objection: (On that supposition) the present
text becomes useless because of tautology. How?
The Self having been ascertained by the brahmana

1First His identity with the Sun is shown in, “He indeed
illumﬂg;es this world—the One that shincs as the Being (in the
sun)”; and then He is shown as all-pervading in, “Therefore
they know Him as a hundred-rayed— the One that is that very
Puruga®, and “The Vital force indeed is all these beings™ (Ch.
VII. xv. 14, V. i. 15).
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(portion) in “O Rsi, I am indeed Prina”, and by the
mantra (portion) in **The Sun is the Self” (R. L. cxv.
), it is useless to ascertain It over again by the
brahmana (i.e. Upanisad portion) by raising the
question, ““What is It that we worship as the Self 7”
(Ai. IIL i. 1) and then answering that all this is but
the Self, and so on.

Opponent’s view: Not so, for no tautology is
involved, inasmuch as this is meant to determine some
special qualities of that very Self. How? Of that very
Self, as connected with karma, it is sought to deter-
mine some special attributes such as (the power of)
creation, protection, and dissolution of the world, or
to present It as an object of meditation in Its uncondi-
tioned state. To explain the second alternative: from
the fact that meditation on the Self (as such) was not
enjoined in the context of karma, it might be inferred
that the Self, that is (found) associated with karma,
is not to be meditated upon apart from karma:
therefore the purport of the (following) text, begin-
ning with “Atma” etc., is that the unconditioned Self,
too, is to be meditated on. Or since the Self is to be
worshipped (both) as different and non-different
(from oneself), the same Self that is subject to the
idea of difference in a context of karma is again to be
meditated on as non-different outside (that) karma.
Thus there is no tautology. Moreover, according to
the adherents of the Vajasaneya Section (of the
Yajur-Veda) there are the statements, “He who
knows these two, vidyad and avidyd, together, by
crossing over death through avidyd, attains immortal-
ity through vidya” (I8, 11) and “By doing karmas
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indeced should one wish to live here for a hundred
vears” (I 2). Not that mortals can have more than a
hundred years as the fullest span of life, so as to be
able to meditate on the Self after renouncing karma
(after a hundred years). And it has been shown in
the Aitareya Aranyaka, “The span of a man’s life
comprises as many thousands of days.””! Now the
hundred years of life are packed with karma; and
the mantra, “By doing karma indeed” has just been
quoted. Similar are the texts, **One should perform
the Agnihotra sacrifices as long as one lives”, +QOne
should perform the Darsa and Piirnamisa (new moon
and full moon) sacrifices as long as one lives”, and
others, as well as, “Him they burn along with the
sacrificial vessels™. Besides, there is the Vedic text
speaking of the three debts.2 As for the scriptural
text dealing with monasticism etc.. to wit, “Knowing
this very Self Brihmanas renounce,...and lead a
mendicant life”” (Br. 1II. v. 1., 1V. iv. 22), it is eulo-
gistic, meant to praise the knowledge of the Self.
Or it is meant for the disqualified ones (e.g. the blind,
the lame, and others).3

Vedantist’s reply: Not so; for when the supreme
knowledge is achieved, there can be no idea of results,
and so no action is possible. As for the statements
that *‘the knowledge of the Self comes to the man

1The Aranyaka first points out that the $astra (hymn) called
Brhati-sahasra has got 36,000 Jetters in it, and then states that a
man’s life consists of as many days, that is, 100 years.

2The Brahmana, from his birth, is under three debts” (Tai.
S. VL iii. 10)—to the gods, Manes, and sages.

3 Who cannot undertake Vedic rites.
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engaged in karma”, that ““it is associated with karma”,
and so on, they are wrong. Action is inconceivable
in one who has the knowledge of Brahman as his Self
as comprised in the realisation, ‘I am the supreme
Brahman in which all desires are fulfilled and which is
above all the worldly shortcomings™. and who has no
idea of results because he feels no need for anything
to be got for himself {rom actions done or to be
done (by him).

Objection: Though he may not perceive any benefit
therefrom, he still acts because of the (scriptural)
injunction.

Answer: No, for he has realised the Self that is
beyond the range of injunctions. It is a matter of
experience that one comes within the scope of injunc-
tion so long as one feels the need for acquiring some
desirable thing or avoiding some undesirable thing and
seeks for a means thereof; but not so the one who is
of a contrary disposition and has realised the identity
of the Self with Brahman that cannot be subjected to
any injunction. If a man who has realised the identity
of the Self and Brahman has still to bow down to
injunctions, even though he is bevond all mandates,
then there will remain none who Is outside the pale of
scriptural direction; and so all actions will become {it
to be undertaken by all and sundry at all times. But
that is undesirable. Nor can he be directed by any-
body, for even the scriptures emanate from him. Not
that anyone can be impelled by any sentence issuing
out of his own wisdom. Nor is a well-informed master
commanded by an ignorant servant.

Objection: The Vedas, being eternal, are independ-
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ent, and hence have the mandatory power over all,

Answer: No, for the defect (of such an argument)
has been already pointed out. Even on this assump-
tion, the defect persists unavoidably of every duty
becoming fit to be indiscriminately undertaken at all
times by all and sundry.

Objection: That, 100, is enjoined by the scriptures.
(To explain): As performance of duties is prescribed
by scriptures, so is the knowledge of the Self pre-
scribed for that man of karma by the scriptures
themselves.

Answer: No, for it 1s unthinkable that the scrip-
tures should be prescribing contradictory things. Just
as heat and cold cannot both be aveired of fire, so it
is not possible to instruct association as well as dis-
sociation with virtue and vice for the same person.
Nor are the desires to attain the delectable and to
avoid the detestable. for oneself. created by the scrip-
tures. for all beings are seen to have them. Had these
two been the products of the scriptures, they would
not have been found in the cowherds and others,
who are ignorant of scriptures. The scriptures have
to instruct about those things only that are not seli-
cvident.  That being so, it the scriptures have pro-
duced the knowledge of the Self, opposed to (ideas ol')
duties that have been accomplished or are yet to be
accomplished, how can they again produce a sense of
duty that runs counter to it, like coldness in fire or
darkness in the sun ?

Objection: The scriptures do not certainly generate
such a knowledge.

Answer: They do; for the conclusion is made thus:
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“One should know thus: ‘He is my Self”” (Kau.
Iil. 9), “Consciousness is Brahman™ (Ai. 1II. 1. 3).
And sentences such as, “It knew only ltself as ‘1 am
Brahman’; therefore It became all”” (Br 1. iv. 10),
“Thou art That” (Ch. VI. viii-xvi), bear on the same
idea. And since the knowledge of the identity of the
Sclf and Brahman, once it has emerged, is never
sublated, its origination cannot be denied or pro-
nounced erroneous.

Objection: With regard to renunciation, too, there is
an equal absence of need, in accordance with the
Smrti, “(He has no object in this world to gain by
doing action), nor by non-performance” (G. 1. 18).
Those who say that after realising Brahman one must
resort to renunciation arc equally open to the same
charge of absence of need.

Answer: No, since renunciation consists in mere
cessation from activity. The feeling of want follows
from ignorarce and is not inherent in any object, for
this fact (ot feeling of want towards an object) is in
cvidence in all beings.! Moreover, it is noticed that
one acts through speech, mind, and body when one
is impelled by thirst for desired results; and by the
text beginning with, ““He desired, ‘Let me have a
wife’” (Br 1. iv. 17), and by the text, “Both these
are but desires (for ends and means)” (Br, III. v. 1,
IV. iv. 22), of the Vajasaneya Brihmana, it has been

1 Even in people who are ignorant of the nature of a thing.
This is according to the reading, “faddarsanit”. Ananda Giri
prefers “tadadarsanat—is not in evidence™. 1f the fecling inhered
in the object, all should have felt it similarly and for ¢ver. The
reaction being different, the fecling is subjective.
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emphatically asserted that sons, wealth, etc., that
constitute the fivefold karmal! are comprised within
desire. Since the fivefold activities of speech, mind,
and body, arising from such defects as ignorance,
desire, etc., cannot belong to a man of realisation
because of his freedom from those defects, his renun-
ciation consists in mere abscnce of activity; and it is
not a positive something to be accomplished like
sacrifice etc. And that being a natural accomplishment
of a man of illumination, no necessity is to be sought
for it. Not that any question can be raised as to why
a person, who was (once) enveloped in darkness, does
not fall into a pit, swamp, or brambles after the dawn
of light.

Objection: Then it comes to this that renunciation
follows as a matter of course and is not fit to be enjoined.
Therefore, if the supreme knowledge of Brahman dawns
in domestic life, the passive man may continue in that
state, and there need be no moving away from it,

Answer:  No, since domestic life is a product of
desire; for it has been clearly declared, “This much
indeed 1s desire”2 (Br. L. iv. 17), “Both these’ are
indeed desires™ (Br. L v. 1, 1V. iv. 22).  Renuncia-
tion is defined as the mere absence of well-established

1The metre called Pankti has five letters in cach foot; and in
sacrifices the five factors—wife, son, divine wealth (meditation),
human wealth, and rites—get conjoined. Hence sacrifices are
pankta, constituted by five factors.

2 The first part of the sentence is: “He desired, ‘Let me have a
wife, so that 1 may be born (as a child). And let me have wealth,
50 that T may perform rites’”’,

3 Hankering for ends and means.
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relationship with sons ete. arising from desire and not
as the mere moving away from that domestic life.
And so the inactive man of realisation cannot continue
in the domestic life itself.! Hereby it is cstablished
that for an illumined soul there can be no acceptance
of such duties as the scrvice of the Guru, or (practice
of ) austeritics. '

Against this argument, some householders, shy of
begging alms and afraid of ridicule, advance the
following rejoinder, thereby making a show of their
intellectual acumen:

Inasmuch as a mendicant, desirous merely of
maintaining his body, is seen to subject himself to
regulations about begging, there may be continuance
in the domestic life even for a houscholder who has
become freed from both kinds of desires with regard to
ends and means, but who has to depend or mere food
and raiment for the maintenance of the body.

Answer: Not so; for this has already been refuted
by saying that the constant habit of resorting to any
particular house of one’s own is prompted by desire.
When there is no clinging to any particular house
of one’s own, there follows begging alone, as a matter
of course, in the case of one who has no special
inclination for turning to his own and who seeks for
food and raiment under the impulsion of maintaining
the body.

Objection: Just as (for a Sannyasi) there are

1He cannot consider himself a houscholder, nor can be
deliberately put on the houscholder’s garb or accept the
latter’s duties,
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regulations with regard to engagement in begging for
the sake of maintaining the body, as also with regard
to personal cleanliness etc., so in the case of the
householder, who has become illumined and free from
desire, there may be regular engagement in obligatory
duties for the sake of avoiding evil in pursuance of
the impulsion implied in the Vedic text enjoining karma
for the whole life.

Answer: This has already been refuted by pointing
out that the illumined soul is outside the range of
injunction: besides, he cannot be impelled.

Objection: The injuction about obligatory duties
contained in “One should perform the Agnihotra sac-
rifice for life”” becomes meaningless thereby.

Answer: No, because it retains its meaningfulness
with regard to the ignorant man. As for the regula-
tion about the activities of the mendicant engaged in
the mere support of the body, that regulation does
not generate any action. Just as no fresh motive is in
evidence in the matter of quenching thirst (pari
passu) for a man engaged in sipping water from
the palm of the hand as a ceremonial act, similarly in
the natter of (rules for) begging, no other impulse
is in cvidence (apart from assuaging hunger).! It
cannot be argued on similar grounds that in the case

1Following the injunction about sipping, a man sips waicr
and the thirst is assuaged pari passu; but the lutter fact is not
the motive for the sipping. Similarly, a man engages naturally
in begging for food for lifc, and consequent on that there occur
some rules; but those rules cannot lead to a supposition of
some fresh motive for the begging.
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of Agnihotra, too, the activities are derived naturally
and are regulated accordingly.!

Objection: Restriction of even spontancous activity
is uncalled for when it serves no purpose.

Answer: No, since that restriction follows natur-
ally out of past tendencies, and an overriding of
them involves great effort.2 From the fact that a
fresh injunction of renunciation, despite its emergence
as a matter of course (in the case of a man of illumi-
nation), is met with,3 it becomes evident that it is
obligatory for the man of illumination. And monas-
ticism is obligatory even for the unillumined soul that
hankers after emancipation. With regard to this
matter, the sentence, “Therefore he who knows thus
becomes self-controlled, calm™ etc., (Br 1V. iv. 23)
can be cited as authoritative. Besides. such means
for the realisation of the Self as physical and mental
control etc., are incompatible with other stages of life.
And it is known from the Svetasvatara Upanisad.
“To those (monks) who had gone beyond the (four)
stages of life he spoke well of that supremely holy
Reality that is sought after by seers of Truth™ (VI.
21). And in the Kaivalya Upanisad (2) we find,

1For these activities are not spountancous, but foitow from a
desire for heaven efc.

®Life can be maintained by begging for alms, whether
according to rules or not. Bat before the risc¢ of knowledge,
the mendicant had followed good rules as a spiritual disci-
pline, and the habit persists even after illumination. The
path of least resistance lies in following the habit and not in
counteracting it.

31n Br 1. v. L. etc.—“Knowing this very Self, the Brahmanas
renounce . . . and lead a mendicant life.”
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“Some attained immortality not by karma, not by
progeny, not by wealth, but by renunciation.”!  And
the Smrti says, “After attaining knowledge, one
should have recourse to inactivity”, and ‘“‘He should
continue in that order of life (Sannyiisa) which is
conducive to the attainment of Brahman.” Moreover,
the practice of such disciplines as continence, in their
totality, is possible only for those who have gone
beyond the four stages of life, whereas it is impossible
in domestic life.  Not that any inadequate means can
lead to full consummation. As for the kinds of
realisation to which the karmas pertaining to the
householder’s life can lead, their highest result has
been summed up as merger in the Deity (Hiranya-
garbha), and that is within the worldly state itself.
If the knowledge of the Sclf were possible for people
engrossed in karma, the conclusion there would not
have been made with a result, (viz merger in Deity),
very much within the worldly state.

Qbjection: That is only the product of some
subsidiary factor (asvociated with the higher know-
ledge).2

Answer: No, for the knowledge of the Self relates
to the Reality that is the Self and that is entirely
opposed to it (viz a subsidiary). The means to the
attainment of immortality is the knowledge of the
Self which is the supreme Rcality beyond all namus,
forms. and actions. I that knowledge remains asso-

LIThe idea is that the few who ever realised, did so through
repunciation,

2e.g. the knowledge of Fire associated with the realisation of
the Self.
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ciated with some secondary result (within the world),
it cannot pertain to the Reality that is the Self from
which is ruled out all distinctions. And that is un-
desirable; for in the text of the Vajasancya Brihmana,
beginning with “Where everything becomes his Self”
(Br. II. iv. 14), all empirical dealings, involving
actions, auxiliaries, and fruits, have been denicd for
the illumined soul; and by saying, “Wherc there is an
appearance of duality” (Br. IV. iv. 14), the worldly
state has been shown in the case of the unillumined
soul opposed to the former. Similarly, here, too, the
text thinks, “I shall speak of that absolute knowledge
of the all-pervasive Reality that leads to immortality
after I have dealt with the fruit that consists in the
identity with the Deity, exists within the worldly
state, and is constitutcd by things subject to hunger
etc.”  For the unenlightened man, again, and not the
cnlightened one, do the three debts act as impedi-
ments in the way to his attaining the worlds of men,
Manes, and gods, as it is established by the Vedic
text, “That world of men is to be conquered through
the son alone™! etc. (Br. l. v. 16), which determines
the means for the attainment of the three worlds.
And for the man of illumination, craving for the
world of the Self, the absence of impediment from
debts is shown by “What shall we achieve through
children” etc. (Br. 1V. iv. 22). So also there are the
texts of the Kausitaki branch, “So the ancient seers,
the Kavaseyas, who had realised It, said {*Why
should we study the Vedas 77)” (Kau. 1. 5) and

1« . the world of Manes through rites; and the world of
the gods through meditation.”
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“The ancient illumined souls, who knew It, did not
perform the Agnihotra sacrifice” (ibid).

Objection: For the unillumined soul, then, there
can be no monasticism before he clears the (threc)
deblts.

Answer: Not so, because onc does not become
involved in debts before cmtering the householder’s
life. If one can become indebted irrespective of his
obligation thereto, then all may as well become so,
which (conclusion) will lead to undesirable conse-
quences,  Even for one who has embraced the house-
holder’s life, monasticism is desirable as a disciplinary
means for the realisation of the Self in accordance
with the text, “From the domestic life he should
resort to that of the forest-dweller (recluse), and
then embrace monasticism; alternatively one may
embroce monasticism from the stage of the celibate,
or the house-holder, or the recluse” (J&. 4). The
Vedic texts speaking of performance of rites through-
out life find the fullest scope among the unenlight-
cned souls who do not long for freedom. In (some
recensions of ) the Chindogya, too, it is found that
for some people it is enjoincd that the Agnihotra
sacrifice can be given up after performing it for
twelve nights. As for the view that monasticism is
meant for those who are disqualified (from perform-
ing karma), it is unsound, since with regard to them
an independent injunction occurs in “He whose fire
has been extinguished or who has not lighted it up
(shall rcnounce the day he becomes desireless)” (Np.
1Il. 77). Moreover, it is a well-known fact that the
Smrtis, in a gencral way, enjoin option with regard
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to, as well as adoption (in succession) of, all the
stages of life. As for the argumecnt, “‘Inasmuch as
renunciation ensues spontaneously in the case of the
illumined soul, it is beyond the purview of the
scriptures, and therefore it makes little difference as
to whether he continues in domestic life or repairs
to the forest”, it is unsound, for absolute renunciation
being a spontaneous result, there can be no persisi-
ence in any other order. We pointed out that involve-
ment in any other stage of life is a result of desire,
and that renunciation consists merely in the bsence
of this. As for wilfulness in the case of the illumined
soul, it is entirely out of place, it being found among
the extremely ignorant. Moreover, secing that even
scriptural duties are known to be inapplicable in the
case of the knower of the Self, they being too burden-
some, can there be for him any (action through)
heedlessness that arises from extreme non-discrimina-
tion ? Not that a thing perceived under lunacy or
through eyes affected by Timira discase, continucs
to be exactly so when the disease is cured, that vision
being contingent on the lunacy or Timira. Accord-
ingly, it is proved that for the knower of the Sclf
there can be neither recklessness nor engagement in any
other duty apart from renunciation,

As for the text “He who knows these two, vidyd
and avidy7, together” (Is. 11), it does not convey the
idea that ignorance, too, persists along with enlighten-
ment for the man of knowledge. What is the meaning
then ? It is meant to imply that they cannot cohere
in the same person at the same time, as for instance
the ideas of silver and nacre cannot cohere in the same
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person with regard to the same mother of pearl. For
it is said in the Katha Upanigsad. “That which is
known as vidya (knowledge) and that which is
known as avidya (ignorance) are widely contradic-
tory, and they follow divergent courses” (I. ii. 4).
Hence there is no possibility of continuance of
ignorance when knowledge dawns, From such Vedic
texts as, “Crave to know Brahman through concentra-
vion"” (Tai. IIl. ii.), it follows that concentration etc.
that are conducive to the rise of knowledge, as well
as activities like service of the teacher, are called
avidyd (nescience), since they are the products of
nescience.  Producing vidya (knowledge) through
them, one transcends death that is the same as desire.
Then the passionless man renounces all desires and
achieves  immortality through the knowledge of
Brahman.  In order to rcveal this idea the (I$3)
Upanisad says, “Crossing over death through avidya,
one attains immortality through vidya” (11). As for
the view that the entire span of a man’s life is stuffed
with karma according to the text, “By doing karma
indeed should one wish to live here for a hundred
years” (I$ 2), that has been dismissed as relating to
the ignorant, for otherwise it would be untenable.
And the argument was advanced that what follows
(in the present Upanisad) is in line with what pre-
ceded it, and therefore the knowledge of the Scif is
not opposed to Aarma. This view was disposed of by
relating  the two standpoints to the conditioned and
the unconditioned Self, and this will be shown by us
n the succeeding explanation. Therefore the follow-
nig text is commenced in order to reveal the know-
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ledge of the on:ness of the Self and Brahman that is
absolute and actionless:

T ATHT AT TIAF AT AT | AT
e favg | & Sera @t gom zfa ngn

1. In the beginning this was but the absolute
Self alone. There was nothing else whatsoever
that winked. He thought, “Let Me create the
worlds.”

Atma vai, the absolute! Self. The vord @md, Self,
is derived in the sense of comprehending, cngulfing or
pervading, and by it is signified one that is the highest,
omniscient, omnipotent, and transcendental to all such
worldly attributes as hunger; and is by nature cternal,
pure, conscious, and free; and is birthless, undecaying,
mmmortal, fearless, and without a second. Idam, this—
all that has been referred to as this world, diversificd
through the differences of name, form, and action.
This world agre, in the beginning, before the creation
of this world, asit, was; anmd ckah eva, but onc Self.

Objection: Has It ceased to be the same one
entity ?

Answer: No.

Objection: Why is it then said, “It was” ?

Answer: Though even now that very same single
entity cndures, still there is some distinction. The
distinction 1s this: The universe in which the differ-

1 ¥ai is used to present the absolute by way of ruling out
the conditioned.
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cnees of name and form were not manifest before
creation, which was thon one with the Self, and which
was denotable by the word and idea “*Sclf™, has now
bocome denotable by many words and concepis as
woll as by the word “Self ”, because of its diversifica-
tion through the multiplicity of names and forms.
The case 1s analogous with that of foam and water.
Foam is denoted by the single word and concept
waler before the manifestation of names and forms
distinet from water; but when that foam becomes
manifested as (an entity) distinet from water, owing
to the difference of namc and form, then tic very
same foam becomes denctable by many words and
conrcepts, viz foam and water, as well as by only onc
word and one concept, viz water. The same is the
case here.

Na anyat kimcana, there was nothing else whatso-
ever; migat, winking, that was active. (Nor was there)
anything else (that was inactive). Unlike the Pra-
dhana of the Samkhyas which is an independent
entity classed with the non-Selves, and unlike the
atoms of the followers of Kanada, there remaincd
here pothing whatsoever apart from the Self. What
existed then ? The Self alone existed. This is the idea.
Sak, that Seclf; being naturally omniscient, #ksaia,
thought; even though It was but one.

Objection: Since the Self was devoid of body and
senses, how could It think before creation ?

Answer: This is no fault because of lis nature of
omuiscience, in support of which fact is the mantra
text, “Without hands and feet He grasps and goes™
etc. (Sv. Il1. 19). With what motive (did He think) ?
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The answer is srjai, let Me create; lokdn, the worlds—
(viz) ambhas cte. which are the places for the enjoyment
of the fruits of work by creatures.

Having visualised, i.e. deliberated, thus,
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2. He created these worlds, viz ambhas,
marict, mara, apak. That which is beyond
heaven is ambhas. Heaven is its support. The
sky is marici. The earth is mara. The worlds
that are below are the apal.

Sak, that Self; asrjara, created, iman lokdan, thesc
worlds; just as in the world an intelligent architect, or
others, think, 1 shall construct a palace etc. according
to this plan”, and builds up the palace cte. afier
that deliberation.

Objection: 1t is logical that architcets and others,
possessed of materials, should raise up palaces etc.
But how can the Sclf, devoid of matcrials, create the
worlds ?

Answer: This is nothing wrong. Name and form,
which remain identified with the Sclf in their unmani-
fested state just like the (undiversified) foam with
water, and are hence denotable by the word Self, can
become the material cause of the universe, as water
becomes that of the manifested foam. Therefore there
is nothing incongruous in saying that the omniscient
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Being creates the universe by virtue of Its oneness
with the materials—viz name and form — which
are identified with Itself, Or the more reasonable
position is this: Just as an intelligent juggler, who
has no material, transforms himself, as it were,
into a second self ascending into space, similarly
the omniscient and omnipotent Deity, who is a
supreme magician, creates Himself as another in
the form of the universe. On this view, the schools
that hold such beliefs as the unreality of both
cause and effect have no legs to stand on and are
totally demolished.

Which are the worlds that He created ? They are
being enumerated: Ambhas, maricth, maram, dapah.
Starting with space, he created in due order the
cosmic egg, and then created the worlds— ambhas
ctc. As for these, the Upanisad itself explains the
words ambhas etc. Adak, that one — the world that is
there; parepa divam. beyond heaven; is ambhas, is
denoted by the word ambhas. 1t is called ambhas
because it holds ambhas, water (cloud). Of that
world, viz ambhas, dyauh pratisthi, heaven is the
support. Antariksam, the sky —that there is below
heaven is the (world called) marici. Though this
(last) world is one, it is used in the plural number as
maricih (or rather maricayahk) because of the diver-
sity of the space covered by it. Or it is so used
because of its association with the maricayah, rays
{of the sun). Prihivi, the earth, is marah, since beings
die (mriyante) on it. Yah adhastat, the worlds that
are below— below the earth; ik, they (are); dpak,
called dpak, (lit. water) the word being derived
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(from the root dp) in the sense of being atrained.!
Though the worlds are constituted by the five elements,
still, because of the predominance of water (etc. in
them), they are referred to, by the synonyms of walter
(etc.)? as ambhas. maricih, maram, apah.
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3. He thought, “These then are the worlds.
Let Me create the protectors of the worlds.”
Having gathered up a (lump of the) human form
from the water itself, He gave shape to it.

Having created the four worlds that provide support
for the fruits of action, as well as the materials
for those fruits®, for all creatures, sal, He, God;
tksara, deliberated; again; i, thus: “‘Ime nu lokdh,
these then are the worlds, viz embhas etc., created by
Me, which will perish if they are devoid of protectors.
Accordingly, for their preservation, nu srjai, let Me
create; [lokapildn, the protectors of the worlds.”
Having deliberated thus, sah, He: samuddhriya,
having gathered up; puwrusam, a human form, pos-
sessed of head, hands, etc,, adbhyah, from the water,
itself —from the five elements in which water pre-
dominated, and from which He had created (the
worlds, viz) ambhas etc.—just as a potter gathers
up a lump of clay from the earth; amirchayar, (He)

1 Attained by the denizens of the nether worlds.

2The word “water” is suggestive of marici etc.- A.G.

3 And accessories for the achievement of fruits.
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gave shape to it—that is to say, fashioned it by endow-
ing it with limbs.!
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4. He deliberated with regard to Him (i.c.
Virat of the human form). As He (i.e. Virat)
was being deliberated on, His (i.e. Virat’s)
mouth parted, just as an egg does. From the
mouth emerged speech; from speech came Fire.
The nostrils parted; from the nostrils came out
the sense of smell; from the sense of smell came
Vayu (Air). The two eyes parted; from the
eyes emerged the sense of sight; from the sense
of sight came the Sun. The two ears parted;

from the ears came the sensc of hearing; from
the sense of hearing came the Directions. The

1He created Virat.
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skin emerged; from the skin came out hair (i.e.
the sense of touch associated with hair); from
the sense of touch came the Herbs and Trees.
The heart took shape; from the heart issued
the internal organ (mind); from the internal
organ came the Moon. The navel parted; from
the navel came out the organ of ejection; from
the organ of ejection issued Death. The seat of
the procreative organ parted; from that came

the procreative organ; from the procreative
organ came out Water.!

Tam, with regard to Him, (Virdt of) that human
form; He abhyatapat, undertook tapas (lit. austerity),
i.e. He deliberated over, or resolved about, Him; for a
Vedic text says, “Whose tapas is constituted by know-
ledge” (Mu. 1. i. 9). Tasya abhitaptasya, of that (Virat).
of the lump (that was Virat’s body), when subjected to
the tapas or resolution of God; mukham nirabhidyata,
the mouth parted-—a hole in the shape of the mouth
emerged, just as the bird’s egg bursts. Mukhdt, from
(that) mouth, that had parted; was brought into existence
viak, the organ of speech: vical, from that vak; was
produced agnik, Fire, (the deity) that presides over vidk
and is a regional protector. Similarly n@sike nirabhidye-
tdam, the nostrils parted ; ndsikdbhyam pranal, from the
nostrils emerged the sense of smell; pranat vayuh, from
the sense of smell was formed Vayu, Air. In all cases,
the seat of the organs, the organs, and the deity—these

1 Thus originated the presiding deities of the organs from
the limbs of Virat.
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threec emerged in succession. Akgini, the two eyes;
karnau, the two orifices of the ears; tvak, skin—(all
these which are the seats of the organs), (and) hrdayam,
heart (which is the) seat of the internal organ; manak,
mind, the internal organ, n@bhih, the navel (i.e. the root
of the anus), which is the focal point of the vita! forces.
The organ of ejection (seated at the anus) is called
apanal, because of its association with Apana (the vital
force that moves down). From that originated its
presiding deity mrfyul, Death.  As in the other cascs,
so éisnam, the seat of the orgsn of generation was form-
ed. Its organ is retas, semen—the organ meant for
discharging semen being called semen from the fact of
its association with semen. From semen (i.e. the pro-
creative organ) emerged (its deity) dpal, Water.

CHAPTER 1I
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1. These deities, that had been created, fell
into this vast ocean. He subjected Him (i.e.
Virat) to hunger and thirst. They said to Him
(i.e. to the Creator), ““Provide an abode for us,
staying where we can eat food.”

Tah etah devatdh, these deities—Tire and others;
Srst@h, that had been created as the rulers of the regions,
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by God; (fell) asmin, into this; muhati arpave, vast
ocean— of the world which is like a vast ocean, that
isfilled with the water of sorrow arising from ignorance,
desire, and action; that is infested with huge sea-animals
in the form of acute disease, and age, and death; that
has no end and limit and provides no resting place;
that affords only momcntary respite through the little
joy arising from the contact of scnses and objects; that
is full of the high waves in the shape of hundreds of
evil, stirred up by the gale of hankcring for the objects
of the five senses; that resounds with the noise of cries
and shrieks of “‘alas! alas!” etc., issving from the
beings condemncd to various hells like Mahéraurava;
that has the raft of knowledge, furnished with such
provisions for the way as truth, simplicity, charity,
compassion, non-injury, control of innerand outer organs
fortitude, etc., that are the embellishments of the heart;
that has good company and renunciation of eveiything
as its track; and that has emancipation as its shore.
Into this vast ocean prapatan, (they) fell. This is the
construction, Hence the idca sought to be imparted
here is that even the attainment of the state of merger
in the deities, viz Fire and others, that was explained
(earlier), and that is the result of the combined practice
of meditation and karma— (even this) is not adequate
for the removal of the sorrows of the world. Since
this is so, iherefore, afier having grasped this fact, one
should, for the eradication of all the worldly miseries,
realisc the supreme Brahman as the Self of one’s own
as also of all beings—the Self which is possessed of
the characteristics to be mentioned hereafter, and which
has been introduced as the source of the origination,
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continuance, and dissolution of the universe. Therefore
in accordance with the Vedic text, “There is no other
path for reaching there” (Sv. HL 8, VI. 15), it follows
that, ““This that i1s the knowledge of the oneness of
Brahman and the Self, is the path, this is the karma,
this is Brahman, this is truth” (Ai. A. IL. i. 1).

(He, the Creator) anvavirjat, suffused, i.e. endowed,
tam, Him — who was the source of the organs, their
seats, and their deities, the Being (i.e. Virit) who was
the first begotten and the Self in the form of a lump;
aéandyd-pipasabhyam, with hunger and thirst. Since He
(the first begotten), the source of all, was afflicted with
the defects of hunger etc., His products, the deitics,
ar¢ also subject to hunger etc. Then 1@k, those deities;
being afflicted with hunger and thirst; enam, to Him,
to the grandsire, to the Creator (of the body of Virat);
abruvan, said; iti, this: Prajanihi, provide; nah, for us:
ayaranam, an abode; pratisthitah yasinin, staying where—
and becoming able; annam adama we can eat food.

el TR EECE] g Tisaastafa
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2. For them He (i.e. God) brought a cow.
They said, “This one is not certainly adequate
for us.” ¥or them He brought a horse. Thoy
said, “This one is not certainly adequate for us.”

God, having been told so, tabhyak, for them, for the
deites; danayat gam, brought a cow; having gathered
up a lump of the size of a cow from that very water,
just as before, and having fashioned it, He showed it
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to them. 7@k, they; on their part, having seen the
bovine form; abruvan, said: Ayam, this one —this
lump; na vai, is not certainly; alam, adequate; nah, for
us — fit to serve as a seat while eating food; that is to
say, it is not sufficient so far as eating is concerned.
The cow having been rejected, He anayat, brought;
advam, a horse; tabhyah, for them. Tak, they, abruvan,
said; iti, this — just as before: “Ayam, na vai alam nah,
this is not certainly serviceable for us.”

AU QEIATATAT HFAT gFd aafq e
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3. For them He brought a man. They said,

“This one is well formed; man indeed is a crea-
tion of God Himself.,” To them He said,
“Enter into your respective abodes.”

When all else had been rejected, tabhyah, for them;
danayat (He) brought; purusam, a man, their progenitor.}
Having seen that man, that was their source, they
became free from misery, and tak, they; abruvan, said;
ifi, this: “This abode is sukrtam bata, well created, to
be sure.”” As a result purugah viva, man is indeed;
sukrtam, virtue itself -—he having thereby become the
source of all virtuous deeds.2 Or he is called sukria,
(lit.) created by oneself, because God created man by
Himself, through His own Miyi.3

1Who conformed in features to Virat, their origin.

Z8ince they pronounced man as sukrta, therefore man acts
virtuously even today.

3 Man was a good product, since God created him independently
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God thought cnat this abode was liked by them, since
all b~ ,zs love the source from which they spring; and
<y He abravit, said, fdk, to them; it this: “Pravisata,
enter; yathidyatanam, into the respective abode —into
the dwelling that suits each for such activities as
speaking etc.”
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4. Fire entered into the mouth taking the
form of the organ of speech; Air entered into
the nostrils assuming the form of the sense of
smell; the Sun entered into the eyes as the sense
of sight; the Directions cntered into the ears
by becoming the sense of hearing; the Herbs and
Trees entered into the skin in the form of hair
(i.e. the sense of touch); the Moon entered into
the heart in the shape of the mind; Death
entered into the navel in the form of Apana
(i.e. the vital cnergy that presses down); Water

of servants and accessories, Sukrta is thus explained in three
senses — good product, virtue, created by oneself. (sva).
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entered into the limb of genera:ion in the
form of semen (i.e. the organ of procres“nn).

Just as the commander of armies etc. (enter into a city
at the bidding of the king), so having got the permission
of God in the words, ‘“‘Let this be so”, agnik, Fire, the
deity that identifies himself with the organ of speech;
bhiitvi, becoming, va! speech itself; pravidat, entered;
mukham, into the mouth; vhich was his source. Similarly
are the rest to be explained. Vayul, Air, entered nasike,
into the nostrils. Adityal, thw Sun; aksini, into the
eyes; disal, the Directions; kdrrau, into the ears;
osadhi-vanaspatayal, the Herbs and 1.ees; tvacam, into
the skin; candramal, the Moon; irdayam, ‘-ito the heart;
mytyuh, Death; nabhim, into the navel (i.¢: the root of
the anus); apak, Water, Sisnam, into the p. erative
organ. '
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5. To Him Hungerand Thirst said, “Provide
for us (some abode).” To them He said, “I
provide your livelihood among these very gods;
I make you share in their portions.” Therefore
when oblation is taken wup for any deity’
whichsoever, Hunger and Thirst become verily
sharers with that deity.
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When the gods had thus found their abodes, adandya-
pipiise, Hunger and Thirst, being without abodes,
ubriatam, said, to that God: Avabhyam, for us abhipra-
Janthi, think of, ie. provide: some abode.” God,
having been told thus, abravit, said; te, to them two—to
Hunger and Thirst: ‘“‘Since you are but feelings, you
cannot possibly enjoy food without being supported by
some conscious being. Therefore etisu eva, among
these beings themselves; devatdsu, among the deities,
viz Fire etc. — in the corporeal context, as also in the
divine context; abhajimi viam, I favour you by assigning
vour livelihood. Karomi, 1 make you; bhaginyau,
sharers; etdsu, among these gods. Whatever allot-
ment, codS8ting of oblation etc., is assigned to any deity,
I make You share in that very portion.”” Since God
ordaingd thus in the beginning of creation, tasmit,
therefore; even today; yasyai kasvai ca devatdyai, for
whichsoever deity; havik, oblation — such as porridge,
cake, cte.; grhyate, is taken up; asydm, in that deity;
asandyd-pipdse, Hunger and Thirst; bhaginvau eva
bhavatal, become sharers indeed.

CHAPTER II1
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1. He thought, ¢‘This, then, are the senses
and the deities of the senses. Let Me create
sfood for them.”

Sah, He, God; iksata, thought. thus. How ? ““Ime nu,

these tien are; /lokah ca lokapalah ca, the senses and
he J
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their deities—that have been created by Me and dowered
with hunger and thirst; therefore these can not subsist
without food. Accordingly, srjai (which is the same as
srje), let Me create; annum, food; ebhyak, for these—
the deities of the senses.” Thus is seen in the world
the independence of lordly persons with regard to
extending favour or disfavour to their own people.
Therefore the supreme Lord, too, has independence in
the matter of favouring or disfavouring all, since He is
the Lord of all.
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2. He deliberated with regard to the water.
From the water, thus brooded over, evolved a
form. The form that emerged was verily food.

Suh, He, God; being desirous of creating food;
abhyatupat, deliberated with regard to; apah, water,
already mentioned. Tabhyal abhitaptabhyah, from the
water that was brooded over, and that formed the
material; ajayura, evolved; mdrtik, a solid form—that
could provide support for others and that comprised the
moving and the unmoving. Ya vai sd mirtih ajayatu,
the moulded form that evolved; rar annam vai, that
(formed thing) is verily food.

SECR AR RERIE LIS HEINECERIE i
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3. This food, that was created, turned back
and attempted to run away. He tried to take
it. up with speech. He did not succeed in
taking it up through speech. If He had succeed-
ed in taking it up with speech, then one
would have become contented merely by
talking of food.

Tat enat annam, this aforesaid food; that was srstum,
created — in the presence of the senses and their deities.
As a mouse, fer instance, when in the presence of a cat,
thinks, **This is an eater of food and is Death to me”,
and moves back, similarly this food became parik,
turned back; and atyajighamsar, wanted to go beyond
the reach of the devourers;— began Lo run away.
When that sum total of the organs and their deities,
that formed the lump called the body and senses (of
Virdt), realised that intention of the food, but did not
notice other caters of food, He Himself being the first
begotten, He ajighrksat, tried to take up; 1at, that food;
vacd, through speech, through the act of speaking. Na
adaknot, He did not succeed, grahiium tat, to take up
that, vdcd, through speech through speaking. Yar, if;
sal, He, the First Born, the first embodied Being;
agruhaigyat, had taken up; enat, this food; vicd, through
speech; then everyone, being a product of the First
Born; atrapsyat, would have become satisfied; abhi-
vydhritya eva annam, merely by talking of food. But, asa
matter of fact, this is not the case. Hence we understand
that the First Born, too, did not succeed in grasping
tood through speech. The remaining portions are to
be similarly explained.
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4. He tried to grasp that food with the sense
of smell. He did not succeed in grasping it by
smelling. If He had succeeded in grasping it
by smelling, then everyone would have become
contented merely by smelling food.

SEEGRIBELEGEREIRE G i b IV E
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5. He wanted to take up the food with the
eye. He did not succeed in taking it up with
the cye. If He had taken it up with the eyc,
then one would have become satisfied by
merely seeing food.

SEERUEEECIGRIRE LT LI G
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6. He wanted to take up the food with the
ear. He did not succeed in taking it up with
the ear. If he had taken it up with the ear,
then one would have become satisfied merely
by hearing of food.

FeaATsirer aamEICaAT g T aG-
ATAATSAZEA 5T GATATTRAG 11911
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7. He wanted to take it up with the sense
of touch. He did not succeed in taking it up
with the sense of touch. If He had taken it
up with touch, then one wonld have been
satisfied merely by touching food.

WWFTHTSﬁTﬂ;&TEI TATIFA AT ﬂ@i q
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8. He wanted to take it up with the mind.
He did not succeed in taking it up with the
mind. 1f He had taken it up with the mind,
then one would have become satisfied by
merely thinking of food.

afssrafagay awmEAifeer €g 9
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9. Hewanted to take it up with the procreat-
ive organ. He did not succeed in taking it up
with the procreative organ. If He had taken it
up with the procreative organ, then one would
have become satisfied by merely ejecting food.

TRAATIGETq qaraaq . QuIsTeT  qgl
TEITAIAT QF TG N Lol
10. He wanted to take it up with Apana.

He caught it. This is the devourer of food.
That vital energy which is well known as
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dependent on food for its subsistence is this
vital energy (called Apana).

Being unable to take up the food through nose, cye,
ear, skin, mind and the generative apparatus, that is to
say, through the activity of the respective organs, at
last He ajighrkgat, wanted to take up the food; apanena,
by Apéana (the indrawing energy of) air — through the
cavity of the mouth, Tar avayar, (He) took up that—
that food thus; He ate it. Therefore salk esal, this
Apana air; annasya grahah, (is) the devourer of food.
Yat vayuh (should be rather yah viyub), the vital energy
that; is annayub vai, well known as dependent on food,
for its subsistence; is egah, this one; Yat vayul. that
is the vital energy, called Apana.!

a $aq %4 fag Ay enfefa @ Saa Faw
gqar 3fq | @ g afy aranstreaed afz
groarasT afs sgr g afz sE o6
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11. Hethought, “How indeed can it be there
without Me?” He thought, “Through which of
the two ways should I enter?”” He thought, «If
utterance is done by the organ of speech,
smelling by the sense of smell, seeing by the
eye, hearing by the ear, feeling by the sense of

1The eater of food is not the Self, but the vital energy that
manifests itself as inhaling etc.
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touch, thinking by the mind, the act of drawing
in (or pressing down) by Apana, ejecting by
the procreative organ, then who (or what)
am 1?7

Having thus made the existence of the congress of
senses and their deities dependent on food, like the
existence of a city, its citizens, and its rulers, sah, He;
thsala, thought —like the ruler of the city, while cogi-
tating thus: “Aatham nu, how indeed: mat-rte, with-
out Me, the master of the city; syis, can therc be;
idam, this thing—this activity belonging to the body
and senses that will be spoken of; since it is meant
for somebody else? Yadi vaca abhivydhrtam, if speak-
ing is encompassed by the organ of speech. The mere
use of speech etc. will become useless, will not take
place in any way, just as offerings and praise that are
made and sung by citizens and bards in honour of their
lord become useless when their lord is not there. There-
fore just as the king is with regard to the city, so 1
should be there as the supreme lord, the ruler, the
witness of virtue and vice, and the enjoyer. It is a
logical necessity that the combination of the effects
(i.e. body and the organs) should be meant for some-
body else. If this necessity can be fulfilled even with-
out Myself who am a conscious being and by whom
enjoyment through them is sought for, just as much as
the activities of a city and its citizens can be sought
to be explained without their lord, atha, then; kah
aham, who or what, and whose lord am 1? If, after
entering into the combination of body and senses, I do
not witness the fruits of utterances etc. made by speech
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etc., just as a king, after entering a city, observes the
omissions and commissions of the officers, then no-
body will understand or think of Mc as, “This onc
is a reality and is of this kind.” Contrariwise, 1 shall
become cognisable as the conscious reality who knows
as His objects such activities as utterance etc. of the
organs of speech ctc., and for whose sake exist these
utterances etc. of such composite things as speech
and so on, just as the pillars, walls. etc., that enter
into the construction of a palace etc., exist for the
sake of somebody else who is sentient and does not
form a part of that structure. Having reasoned thus.
sak, He; 7ksara, thought, iti, thus: “Katarena pra-
padyai through which shall 1 enter? There are two
ways of entrance into this composite thing—the fore
part of the foot and the crown of the head. KNatarena,
by which of these two, paths; prapadyai (or rather,
prapadyeya), should 1 enter; into this city of the aggre-
gate of body and senses?”’

Having considered thus and having deliberated.
“That being so, I should not enter through the lower
way—-viz the two tips of the feet—that is the path of
entry for My servant Prdna (the Vital Force), that is
commissioned to act in every way on My behalf. What
then (should I do)? As a last resort, let me enter by
splitting up the crown of its head”—having thought so,
just like a human being who performs what he thinks.

T ugwg g fraraar g smas | gar
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12. Having splitup this very end, He entered
through this door. This entrance is known as
eidrty (the cleft entrance). Hence it is delight-
ful. Of Him there are threo abodes — three
(states of ) dream. 'This one is an abode, this
one i1s an abode, this one is an abode.

Sah, He, the Creator God; etam eva simanam
vidirya, having cleft this very end, having made a
hole into, the farthest point where the parting of the
hair occurs; etayd, dvard, through this gate, this en-
trance; prapadyata, entered; into this world, i.e. into
this conglomeration of body and senses. This one is
that entrance that becomes well known from the fact
of the perception inside (the mouth) of the taste cte.
of oil and other things when these are applied on the
crown of the head for a long time. S es@ dvih, this
door; vidrtih nama, is well known as vidrti (the cleft
one), because of its having been cleft. As for the other
entrances-—viz the ear etc.—they are neither perfect
nor the sources of joy, since they are common passages
meant for those occupying the places of servants etc.
But this passage is only for the supreme Lord; tat,
hence; etat nindanam, this one is productive of joy.
Nandana is the same as wnandana, the lengthening
being a Vedic licence. It is so called because one revels
(nandati) by reaching the supreme Brahman through
this door. Tasya, of Him, who, after having created
thus, entered (the body) as an individual soul, like a
king entering a city; there are trayah avasathak, three
abodes—viz the right eye—the eye-ball, the seat of the
sense (of wision)—during the waking state; the mind
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inside, during the dream state; and the space within
the heart, during the state of deep sleep. Or the three
abodes may be the ones that will be enumerated, viz
the body of the father, the womb of the mother, and
one’sown body. (He has) trayah svapnih, three dreams,
that are known as waking, dream, and deep sleep.

Objection: The waking state is not a dream, it
being a state of consciousness.

Answer: Not so, it is verily a dream.

Objection: How?

Answer: Since there 1S no consciousness of one’s
own supreme Self, and since in it are perceived unreal
things as in a dream.

Ayam, this one—the right eye; is the first @vasathah,
abode, the second is the mind inside; and the space
within the heart is the third. “Ayem davasathal, this
is an abode” is only a recounting of what is already
enumerated. Residing alternately as identified with
those abodes, this individual soul sleeps deeply for
long through natural ignorance, and does not wake up,
though experiencing the blows of sorrow that arise from
the concurrence of many hundreds of thousands of
calamities and fall like the thumps of a heavy club.

T WA waratweaeny e aafas-
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13. Being born, He manifested all the
beings;! for did He speak of (or know) any-

1He knew and spoke distinctly of them as identified with Him-
self thus: “I am a man”, “I am blind”, “I am happy™, ctc.
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thing else ?! He realised this very PPurusa as
Brahman, the most pervasive, thus: “I have
realised this.”

Sak jatah, He being born, having entered into the
body as the individual soul; abhivyaikhyat, manifested;
bhitini, the beings. When, by good luck, a teacher
of supreme compassion beat near his ears the drum
of the great sayings of the Upanisads whose notes
were calculated to wake up the knowledge of the Self,
then the individual apasyar, realised; etam eva, this
very; purusam, Purusa (as Brahman)—the Purusa
that is being discussed as the Lord of creation ectc.,
who is called Purusa because of residence (fayana,
i.e. existence) in the city (puri) (of the heart). (He
realised Him) as bra/una, Brahman, the Great; that
1s tatwnam (by adding the missing fe, and taking the
form ratatamam, the word means) the most pervasive,
the fullest, like space. How (did he realise)? ““I adarsam,
have seen; idam, this one—this Brahman, that is the
real nature of my Self.” The elongation (of i in if7) is
in accordance with the rule that in the case of a word
suggesting deliberation, the vowel gets lengthened.?

qedTfzaeRt ATHREl g 9 Am | gfRae
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1That is to say, He neither perceived, nor spoke of anyone
besides Himself. As He did not perceive any difference, He identi-
ficd Himself with the individual soul.

2The elongation suggests that he first considered whether Brah-
man had been fully realised or not and then got the.conviction,
“It is fully realised’”. This conviction led to full satisfaction.
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14, Therefore His name is Jdandra. He is
verily known as Idandra.  Although He is
Idandra, they call Him indirectly Indra; for
the gods are verily fond of indirect names, the
gods are verily fond of indirect names.

Since He reatised Brahman as “this™ (i.e. directly)
--“the Brahman that is immediate and direct. the
Self that is within all”™ (8Br. UL iv. D—therefore from
the fact of seeing as ““idam, this™, the supreme Sclf
is idandral nama, called 1dandra. God is idandrah ha
vai nama, verily known as tdandra, in the world. Tam
idandram  santam. Him who is Idandra: they. the
knowers of Brahman: dcaksate, call; paroksepa. in-
directly by a word denoting a remote thing; indral
iti, as Indra. (They call Him thus) for the sake of con-
ventional dealings, they being afraid of referring by
a direct name, since Hc is the most adorable. So it
follows that, K, inasmuoch as; devah, the gods: arc
paroksapriyil iva, verily fond of indirect names: it
needs no mention that the great Lord, the God of all
the gods, must be much more so. The repetition (in
paroksapriydah etc) is to indicate the end of the Part
(I) that is being dealt with.,



PART 1l
CHAPTER T

Itroduction: The purport of the Fourth? (ic.
First) Part (just finished) is this: The Reality, that
is the creator, preserver, and destroyer of the uni-
verse, and is transcendental, omniscient, omnipotent.
and all-knowing, created in duc order, this entire
universe beginning with space, without the help of
any substance other than Himself. Then He entered
by Himsell into all living creatures for the sake of
self-rcalisation.  And having entered there, He realised
directly His own Self in its reality as **1 am this Brah-
man.” Therefore He is the only one Self in all bodics
and there is none besides. And so cverybody else,
too, should realise thus: “He is my Self ” (Kau. 11l
I. 8), "} am Brahman™ (Br. 1. 1v. 10).2 Moreover.
it has been said here, “In the beginning this was but
the absolute Self alone” (A1 1. 1. 1), and "Brahmun
that i1s the most pervasive” (Ai. 1. iii. 13), and so also
m other Upanisads.

Objection: For the One that is all-pervasive and
that is the Self of all, there is not so much as the point
of a hair unoccupied. Therefore how could He enter
by splitting the end like an ant entering mto a hole?

1Fourth, counting from the First Part of the Aranyaka in which
this Upanisad is included.

2In the commentary the two texts seem Lo have hecome cont-
bined.
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Answer: This is but an insignificant question to
be posed when there are so many others that can be
asked here. That without organs He thinks; that
without the help of anything He created this universe;
that gathering up (a lump of ) the human size from
witer, He gave it shape; that from His brooding part-
ed the mouth etc., from which emerged Fire ctc., the
presiding deities of the organs; that the deities be-
cume associated with hunger and thirst; that they
praved for abodes; that cows etc. were shown to them;
that they entered into their respective abodes: that
the created food ran away; that there was an attempt
at taking it up with the organ of speech cte.—all these
are on a par with the (problem of) splitting the end
and entering.

Objection: Then reject all this as incoherent.

Answer: No, there is no fault, since all this is but
eulogistic,! the only thing sought to be taught being
the knowledge of the Self. Or a better explanation is
that the Deity, who is omniscient and omnipotent and
is a great conjurer, created all this fike a magician;
but the parable ctc. are claborated here for the sake
of easy instruction and comprehension just as it is
done in ordinary life. For the mere acquaintance with
anccdotes regarding creation etc. leads to no useful
result, whereas it i1s well known in all the Upanisads
that from the knowledge of the unity of the Self follows
immortality as a result; and the same fact is in evidence
in the Smrtis like the Gitd in such sentences as “(He

1 4rthavida, meant for emphasising something other than the
idea conveyed literally.
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sees, who sees) the Lord Supreme, existing in all be-
ings, (deathless in the dying)” (XTI 27).

Objection: There are three souls: One is well
known in the world and in all the scriptures as the
transmigrating soul that enjoys and acts. The second
soul is God, the creator of the universe, the intelligent
one. And He is inferable from the logical ground
shown in the scriptures, viz the creation of bodies and
worlds fitted with many localities that are suitable
for the enjoyment of the fruits of actions of innumer-
able beings, just as an architect etc. possessed of the
requisite skill and knowledge can be inferred from the
fact of the construction of a town, a palace. etc. The
third is the all-pervading Consciousness (Purusa)
presented by the Upanisads alone and well known
from such texts as: *‘From where speech turns back”
(Tai. IL iv. 1), “Not this, not this” (Br. 1. ix. 26).
Thus there are three selves distinct from one another.
That being so, how can it be known that the Self is
one without a second and transcendental?

Vedantist: As to that, how is the individual soul
even known?

Opponent: Is he not known as the hearer, thinker,
seer, teacher, maker of (inarticulate) sound, perceiver,
and knower?

Vedantist: s it not contradictory to say of him,
who is known through the act of hearing etc., that
*“He thinks without being thought of, he knows with-
out being known™ (Br. HI. viii, 11, Ke. 1. i. 6), and
that “You cannot think that which is the thinker of
thought; you cannot know that which is.the knower
of knowledge” (Br. 1L iv. 2) etc.?
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Opponent:  True, it will involve a contradiction
il the individual soul is known directly like happiness
ete.  Butas a fact, direct perception is denied by “You
cannot think that which is the thinker ol thought™ etc.
But he is known through such inferential ground as
hearing.  Hence how can there be a contradiction ?

Vedintist: How 1s he known even through such
ground of inference as hearing? For when the Self
is engaged in hearing an audible sound, it cannot
have the actions of thinking and knowing with regard
to itself or anything else, since it is engrossed in the
mere act of hearing. So also with regard to other acts
like thinking. And the acts of hearing ete.  pertain
to their own objects only (and not to their subjects);
not that the act of thinking by the thinker can occur
with regard to anything outside the thinkable.!

Opponent: s not the mind able to think of every-
thing?

Vedantist:  Truly this is so; still no thinkable can
be thought of without the thinker.”

Opponenr:  Granted this is so, what follows?

Answer: This will be accruing result here.  He
who is the thinker of all will simply be the thinker,
and he will not be an object of thought. And there is
not a second thinker who can think of that thinker.
Should he be thinkable by the Self, then there will be
two Selves—the one being the Selfl by which the
(thinking) Self 1s thougjﬂ of and the other Self
which is thought of.  Or the same Selff will be split

TFhe Self is not a thinkable object.

2Mind being only an instrument for the Seif, an agent hés (o
be pusited to make the act ol thinking possible, *
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into two halves, like a bamboo, to become the thinker
and the thinkable. But it is illogical either way. This
1s analogous to the case of two lamps which, because
of their similarity, cannot be (mutually) the illumina-
tor and the illumined. Besides, the thinker, while
engaged in thinking the thinkable object, has no time
left out from the process of thinking during which
to think of himself.? Even on the supposition that
the thinker thinks of the Self through the grounds of
inference, there will spring up two Selves—the one
that is inferred through logical grounds, and the other
that infers.  Or the same Self will be split up. And
so there will be the defect aiready mentioned.

Objection: 1t the Self be not known cither through
perception or inference, why is it said, “One should
realise thus: “He is my Self?"™ (Kau. 11L. 9)?7 Or why
is the Scif called the thinker and the hearer?

Answer: Is it not a fact that the Self is possessed
of such qualities as the capacity of hearing;? and is it
not well known (in the Upanisads) that It is free from
such qualities as the capacity of hearing? What in-
consistency do you find here?

Opponent: Though it may not strike you as in-
congruous, to me it is so.

Vediantisi: How?

Opponent: When the Self is a hearer, It 1s not a
thinker: and when It is a thinker, It is not a hearer.
That being so. Tt becomes a hearer and a thinker

IThe mind engages not in the Self but in things external
to 1t.

IThe Self is the cternal hearer, secr, cte.
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from one point of view, while from another It is neither
a hearer nor a thinker. So with regard to other situa-
tions. That being so, how can you avoid the feeling
of an irreconcilability in the face of the doubt that
crops up as to whether the Self possessed of the capu-
city to hear etc., or possessed of the opposite quality
of not being able to hear etc.? At the time when
Devadatta moves he is not stationary, but is mov-
ing to be sure; and when he is motionless, he is not
moving, but staying on. During such a period he
can be either moving or staying as an only exclusive
alternative; but he cannot be both moving and stay-
ing continuously. The same is the case here. Similar
(also) is the view, in this matter, of the followers of
Kanida and others, according to whom the Self' is
called a hearer, a thinker, and so on hecause of Its being
occasionally possessed of hearing etc. For they say
that the knowledge is a product of contact (between the
mind and the senses), and that this contact is not
simultaneous. And (as a proof) they adduce such an
argument as: “‘My mind was occupied with some
other object, so I did not see this.” And (they argue
that) it is proper to accept the non-simultaneity of
knowledge as a logical ground for inferring the exist-
ence of mind.! Let this be so. What do you lose if it
be so?

Vedantist: Let it be so if it be logical and if it

I the mind did not exist, then all the senses, when simul-
taneously in contact with their objects, would perceive all the
objects. But this is not a fact. So the Vaifesikas beliove in an
atomic mind that gets connected with the senses in succession,
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pleases you. But it cannot be the meaning of the
Upanisads.

Opponenr: Is it not implied by the Upanisads that
the Self is the hearer, thinker, etc.?

Vedantist: No, since there is the statement that It
is not the hearer, thinker, etc.!

Opponent. Was not that position denied by you
by saying that It is occasionally so?

Vedantist: WNo, for by me the Self is accepted as
the eternal hearer ctc., according to the Vedic text,
“For the listener’s function of hearing can never be
loat™ ete. (Br. IV. iii. 27).

Objection:  If on that view eternal hearing is ad-
mitted, there will be the simultaneous origin of (all
kinds of ) knowledge that will contradict cxperience;
besides, this'will lead to the assumption of absence of
ignorance in the Self. And that is unacceptable.

Answer: Neither of the defects arises, since accord-
ing to the Upanisads, the Self can become the hearer
cte. through Its (inherem) power of hearing etc.?
(Br. II1. iv. 2). The sceing etc., by the impermanent
and gross eyes ete. that are subject to conjunction and
disjunction (with their objects), are impermanent
indeed, just as is the burning of fire because of its
production from contact with hay etc. Not that the
cternal and tormless Self, which is free from the at-
tributes of conjunction and disjunction, can have
transitory qualities like seeing etc. that are cauvsed
by contact. In support of this is the Vedic text: “The

tSeems to be a reference to Br. 1V. iv. 2.

2By virtue of Its being the witness of ali mental changes involved
in the acts of hearing etc.
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vision of the wilness can never be lost™ etc. (Br. IV.
iii. 23). From this it follows that there are two kinds
of vision—the transitory vision of the cye and the
cternal vision of the Self. Similarly. there are two
kinds of hearing—the transitory hearing of the car
and the eternal hearing of the Self. So also are there
two kinds of thinking and two sorts of knowing—the
external and the internal. For on this view alone.
and in the way it has been shown, docs the Vedic teat
“The seer of seeing and the hearer of hearing™ (Br.
11, iv. 2) become justifiable. It is a matter of experi-
ence, too, that the vision of the cye is non-cternal,
inasmuch as it is lost or regained in accordance as the
disease, called Timira, sets in or is cured. Similar
is the case with hearing and thinking. And the eter-
nality of the vision of the Self is well known in the
world, for a man whose eyes have becn plucked out
says, "My brother has been seen by me. in dream
today.” Similarly. a man who is known to be deal
may say, “A mantra has been heard by me today in
dream”™, ete.  Should the cternal vision of the Self
be produced mercly through the contact of the eye.
it should be destroyed on the destruction of the latter:
and then a man whose eyes arc plucked out should
not perceive blue, yellow, etc. in dream. Morcover,
such Vedic texts as, “The vision of the witness can
never be lost” etc. (Br. 1V. iii. 23), would be illogi-
cal; and the same will be the fate of such Vedic teats
as, “That is the eye in a man through which one sces
in a dream.” The logical position is this: The eternal
vision of the Self witnesses the ephemeral external
vision; but since the external vision has such changing
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attributes as growth and decay, the vision of the Self’
that witnesses i1, appears accordingly and seems to be
cphemeral owing to the crror of men.  The case 1s
stmilur to that of the vision fixed in a whirling fire-
brand or such other things, where the vision scems to
be revolving (as the latter does). And in confirmation
of this 1s the Vedic text, “lt thinks as it were, and
shakes as it were” (Br. 1V. 11, 7). Hence the vision
ol the Self being cternal, it can have neither simul-
taneity, nor the opposite of it.  But for the ordinary
people, owing to their preoccupation with the external
limiting adjuncts, and for the logicians, owing to their
remaining outside scriptural tradition, it is quite pos-
sible to have the erroneous idea that the vision of the
Self is impermanent.

The imagination of difference among God, the
mdividual soul, and the supreme Self can also be
traced to this error; and equally erroncous it is to
fancy such ideas as it is™, “it is not’” with regard to
the eternal and unconditioned vision of that Entity in
which all the variations of speech and mind (i.c. name
and form) get unified. He who entertains, with regard
to that Reality beyond all speech and mind, any idea
of fancying that It exists, or It does not exist; that It
1s one, or that It is many; that It has attributes, or
that It has not; that It knows, or that It does not;
that It is active, or that It is not; that It is fruitful, or
that It is fruitless; that It has a seed, or that 11 is seed-
less: that It is happiness, or that 1t is misery; that It
is inside, or that It is outside; that It is void, or that
It is not; or that It is different from me, or that It is
I;—(that man) may as well wish to roll up the sky
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like leather, to ascend there with his feet, or to tracc
the footprints of the fish and birds in water and sky;
for the Vedic texts declare: ‘“Not this, not this” (Br
IIT. ix. 26), “From which words turn back™ (Tai. ILiv.1),
and so on. And there is the manira text, “Who indeed
knows?” etc. (R.1.xxx.6).

Objection: How does he, then, get the realisation,
“He is my Self”’? Tell me, how can I realise Him as,
“He is my Self.”

Answer: Apropos of this, they relate a story: An
idiot, who committed some guilt was told, “Fie on
you! You are no man!” Because of his stupidity hc
approached somebody to get the conviction that he
was a man and told him, “Tell me who I am.” The
latter understood his silliness and said, “I shall make
you understand by degrees.” And then after proving
that he was not a motionless thing, and so on, he (the
teacher) concluded with, “You are none other than a
man.” That dullard then told him, “You who started
to enlighten me have become silent. Why do you not
instruct me?” That sentence of yours is just like this.
How can he, who does not understand himself to be
a man when told, “You are none other than a man,”
understand himself to be a man even when told, “You
are a man”? Therefore the process to be followed in
enlightening about the Self is as it is set forth in the
scriptures and nothing else; for hay etc. that can be
consumed by fire are not burnt by anything else. It is
because of this that the scripture, which started to
impart knowledge about the nature of the Self, stopped
after declaring “Not this, not this” (Br. HI. ix. 26),
just as it was done in the story after denying all that was
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other than man. And similar are the texts, “With-
out interior or exterior” (Br. 1I. v. 19, 1IL viii. 8),
“This Self, the perceiver of everything, is Brahman.
This is the teaching™ (Br. IL. v. 19), “Thou art That”
(Ch. V1. viii-xvi), **‘But when to the knower of Brah-
man, everything has become the Self, what should
one see and through what?” (Br. I1. iv. 14, IV. v, 15);
and there are still others.

As long as one does not realise thus this Self that
has been described, so long does one accept the limit-
ing adjunct,’ possessed of the external and imperma-
nent vision, as one's Self; and considering through
ignorance the attributes of the limiting adjuncts as
one's own, one transmigrates under the influence of
ignorance, desire. and action, by rotating again and
again through the regions of the gods, animals, and
men, that range from Brahma to a clump of grass.
While transmigrating thus, one rejects the body as-
sumed earlier, and giving it up, accepts another. In
the course of showing what states one experiences as
one continues thus without a break in the current of
birth and death, as though in a river, the Upanisad
says with a view to generating detachment:

% q&§ g at yamriea Tt wafa a_aga:
TRADAISFHICT:  FAACAATISSHA
faufd quar g faswcagasaafa azma
TIH Feq 1190

1The mind whose vision is identical with itself and is external
to the Seif.
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1. In man indeed is the soul first conceived.
That which is the semen is extracted from all
the limbs as their vigour. He holds that self of
his in his own self. When he sheds it into his
wife, then he procreates it. Thatis its first birth.

This very man performs such harnas as sacrifice etc.
owing to his self-identification with ignorunce, desire,
and action; then he reaches the lunar region after
passing from this world through smoke and the rest
in succession; and then, when the fruits of his action
become exhausted, he reaches this world to become
food after passing in succession through rain etc.; then
he is poured as a libation in the fire that is man. Puruze
ha vai, in that man indeed; ayam, that, transmigrating
soul; dditale garbhal bhavati, is first conceived. in
the form of semen after passing through the juice
of food etc. This is being stated by saying that he
takes birth in that form in the text: * Yat erat retah.”
Yat etat retal, that which i1s this semen; samblidtam.
is accomplished, (extracted); as rejas. vigour, essence,
of the body; sarvebliyah aigebhyah, from all the limbs,
from all the component parts, such as the juice of
the body that is the product of food. Being identi-
fied with the man himself, this (semen) is calicd his
self. He bibharti, bears; that drmanam. self that has
been conceived in the form of semen: dtmani cva,
in his own self:—(in other words) he holds his own
self (the semen) in his own body. Yudd, when—when
his wife is in the proper state; he siiicati, sheds, while
in union; fat, that semen: striydim, in the wife—in
the fire of the woman; atha, then; the father; jana-
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yati, procreates; enat, this one—that was conceived
by him as identified with himself. Asya, of that trans-
migrating soul; raf, that, that issuing out of its own
place, in the form of semen, when it is being poured
out; is the prathamam janma, the first birth—the first
manifested state.  This fact was stated earlier by the
text, ““This self (that is the man), (offers) this self
of his (that is the semen), to that self of his (that
is the wife).”

Afeetar armd T=sfa g sy
FoqRAr 4 fgmfea | arsAqATEmEE W
wrEEfa 1R

2. That becomes non-different from the
wife, just as much as her own limb is. There-
fore (the foetus) does not hurt her. She
nourishes this self of his that has entered here
(in her womb).

Tar, that, the semen; gacchati, becomes; dtma-
bhiwyam, non-different—from the wife into whom it is
shed; yathd svam angamm tathd,  just like her own
limb—her breast etc.—as it was in the case of the
father. Tasmar, because of this fact; the foetus na
hinasti, does not hurt-——like a boil; endmn, this one—the
mother. Since it has become a part of herself just
like her breast etc., therefore it does not hurt her;
this is the idea. Sd, she, that pregnant woman; under-
standing etam dtmdanam, this self, of her husband
atra gatam, as having entered here—~into her womb;
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bhivayati, nourishes, protects it—by avoiding the
food etc. that are injurious to the foetus and by accept-
ing such food etc. as are favourable to it.

qr wrataeT wrafagear wafq | § o ™
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3- She, the nourisher, becomes fit to be
nourished. The wife bears that embryo (before
the birth). He (the father) protects the son at
the very start, soon after his birth. That he
protects the son at the very beginning, just
after birth, thereby he protects his own self
for the sake of the continuance of these worlds.
For thus is the continuance of these worlds
ensured. That is hig second birth.

Sd, she; the bhavayitri, nourisher, of the self of
her husband, conceived in her womb; bhavayitavyi
bhavati, becomes fit to be nourished, to be protected,
by the husband; for no one can have any relation with
another unless it be through reciprocity of benefit.
Stri, the wife; bibharti, bears; tam garbham, that
foetus, by following the method of protecting the
foetus mentioned earlier; agre, before its birth. Sal,
he, the father; bhavayati, protects; kumdiram, the son;
agre eva, at the very start, as soon as he is born;
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Jjanmanah adhi, after the birth; through natal rites etc.

Yat, that; sak, he, the father; bhivayati, protects; the
kumdram, son; agre janmanah adhi, at the very start,
just after the birth; through natal rites etc.; 1at, there-
by; he bhidvayati dtmdnam eva, protects his own self.
For it is the father’s self that takes birth as the son.
And so it has been said, “The husband enters into
the wife” (Hari. I1I. Ixxiit. 31), Now is being stated
why the father protects himself after being born as
the son: esam lokdndm sanratyai, for the continuance
of these worlds, i.e. for their non-stoppage. For these
worlds will cease to continue if everyone should stop
procreating sons etc. The idea is this: Since these
worlds thus continue to flow like a current through the
continuity of such acts as the begetting of sons, there-
fore these acts should be undertaken for the non:
stoppage of the worlds, but not so for the sake of emanci-
pation, Tat, that fact, the issuing out; asya, of him, of the
transmigrating soul; as a son from the mother’s womb;
is the dvitiyam janma, second birth, the manifestation
of the second state, relatively to his form as semen.

HiseaTaAEAT qeva: we e o
rATETAHER TRt FaEdl aar: 9f ) |
T AN AT GIET A T

4. This self of his (viz the son) is substituted
(by the father) for the performance of virtuous

deeds. Then this other self of his (that is the
father of the son), having got his duties ended
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and having advanced in age, departs. Assoon
as he departs, he takes birth again. That is
his (i.e. the son’s) third birth.

Sah ayam datma, that self that is the son; asva, of
his, of the father: punyebhyal karmabhyah, for the per-
formance of virtuous deeds, as prescribed by the serip-
tures; praridhiiyate, is substituted, by the tather, in his
own place. for the accomplishment of all that was the
father’s duty. Similarly, it is seen in the Vijasanevaka.
in the portion dealing with the substitution (of the son),
that on being instructed by the father. the son admits
thus: I am Brahman (i.e. the Vedas), | am the sacrifice™!
(Br. Lv. 17). Atha, after that. after the father’s responsi-
bility has been entrusted to the son, avam itarak adima,
this other self| that is the father: asya, of this one, of the
son; krtakrtyah, becoming freed from dutics, from the
three debts (to gods, 1o seers, and to Manes) having
all his duties fulfilled; vavogatak, having advanced in
age being affticted with decrepitude; praiti, dies. Sak
ital prayan eva as soon as he departs from here, no
sooner does he leave the body than; he punal jarate,
takes birth again; by adopting another body according
to the results of his actions (by moving from one body
to the other) just like a leech. 7ar, that, the birth that he
gets after death; is asya, his trtTyam janma, third birth.

1The father’s idea is this: “Let the study of the Vedas (Brah-
man) which so long was my duty, devolve on you, for you are
Brahman. Similarly, whatever sacrifices there are, that were
to be performed by me, be henceforth performed by you, for
you are the sacrifices.” Al this the son accepts (See Sankara's
commentary on the passage).
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Objection: ls it not a fact that for the transmigrating
soul the first birth is in the form of semen from the
father? And his second birth has been stated 1o be as a
son from the mother. The turn now being for stating the
third birth of that very soul (which became the son), why
is the birth of the dead father enumerated as the third?

Answer: That is not wrong: for the intention is
to speak of the identity of the father and the son. That
son, t0o, just like his father, entrusts his responsibility
to his son (in his own turn) and then departing from
here takes birth immediately after. The Upanigad
thinks that this fact which is stated with regard to
another (viz the father)is implied here (with regard to the
son) also; for the father and the son have the same self.

g faon
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5. This fact was stated by the seer (i.e.
mantra): “Even while lying in the womb, I came
to know of the birth of all the gods. A hundred
iron citadels held me down. Then, like a hawk,
I forced my way through by dint of knowledge
of the Self.” Vamadeva said this while still
lying in the mother’s womb.
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Transmigrating in this way, ever involved in the
chain of birth and death through the manifestation of
the three states, everyone remains merged in the ocean
of this world. If he ever succeeds somehow, in any of
the states, to realise the Self as revealed in the Vedas,
he becomes freed then and there from all worldly
bondages and gets all his duties fulfilled. The Upanisad
says that rat, this fact; wkram, was declared; rsind, by
the seer, by the (following) mantra; also: “Garbhe
nu san, while still in the womb, of my mother. The
(indeclinable) word nw implies deliberation. By virtue
of the fruition of my meditations in many previous
births, aham, 1; anvavedam, knew; had the knowledge
of; visva janimani, all the births; esim devandm, of these
gods—of Speech, Fire, etc. What a good luck! Satam,
a hundred, many; dayasih (or rather ayasyah) pural,
citadels made of iron, that is to say impenetrable bodies
as though made of iron; araksan ma, kept me guarded;
adhah, in the lower worlds; guarded me from getting
freed from the meshes of the world. (Or adhal, later
on);} dyenah, like a hawk; javas@, forcefully, through
the power gencrated by the knowledge of the Self;
niradiyam, | came out, by tearing through the net.
O the wonder!” Vamadevah, Viamadeva, the seer;
garbhe eva Sayinak, while still lying in the womb;
uvdca, said; etat, this; evam, in this way.

§ ud fagrearssdRaegs somarmiiag

1Ananda Giri gives these two alternative explanations of the
word adhah occurring in the commentary. There are two read-
ings, adho’dhab and Adho*tha.
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N Ak qAE RIS  AWA
AT g
zaavaataats fedassaa

6. He who had known thus (had) become
identified with the Supreme, and attained all
desirable things (even here); and having (then)
ascended higher up after the destruction of the
body, he became immortal, in the world of
the Self. He became immortal.

Sah, he, the seer Vamadeva; evam vidvin, having
known thus, known the Self as spoken of earlier;
became dardhval, uplifted, identified with the supreme
Self; and asmdt sarirabhedat, after the destruction of
this body—of this body that ‘is conjured up by igno-
rance, that is impenetrable like iron; on the dissolu-
tion of the succession of bodies—subject to many evils
consisting in birth, death, etc.—through the power
generated by the tasting of the knowledge of the su-
preme Self; that is to say, on the destruction of the
body following the destruction of such causes as igno-
rance that are the seeds of the creation of the body;
he drdhval. (san), having already become identified
with the supreme Self; (then) wtkramiya, having as-
cended higher up as compared with the lowly world-
ly state, becoming established in the state of the pure,
all-pervasive Self, shining with knowledge; amusmin,
in that Reality, which was described as ageless, death-
less, immortal, fearless, and omniscient, which has
no cause or effect; inside or outside, which is of the
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nature of the unalloyed nectar of consciousness; he
became merged like the blowing out of a lamp. He
samabhavat, became; amrtal, immortal; svarge loke,
in his own Self, in his own reality; sarvin kdman daptvd,
after the attainment of all desires; that is to say, after
having got all the desirable things, even carlier (when
still living), by virtue of his becoming desireless through
the knowledge of the Self. The repetition in “*he be-
came” is to show the end of the knowledge of the Self
together with its fruit and its illustration.



PART It
CHAPTER I

There are Brihmanas of modern times who crave
for emancipation, hanker after the knowledge of
Brahman, and realise that the achievement of iden-
tity with the Self of all follows [rom its (own) means,
viz the knowledge of Brahman, as revealed by the
Vedas through the succession of teachers like Vima-
deva and well known in the councils of the knowers
of Brahman. These Braihmanas of modern times be-
come desirous of desisting from the impermanent
world of ends and means, inclusive of being born as
Iimited souls:; and with a view to this they ask cach
other thus, while engaged in deliberution: “*Kah ayam
armd etc.— what is It that we worship as this Self?”
How do they ask?

o RIANTHTT TIHITERY FAT G ARAT
aq 1 93afq a9 a1 gty a9 31 wenArfasfa
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fasratfa nen

1. What is It that we worship as this Self?
Which of the two is the Self ? Is It that by
which one sces, or that by which one hears, or
that by which one smells odour, or that by

which one utters speech, or that by which one

{astes the sweet or the sour ?
3
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The Self which vayam upasmahe, we worship; direct-
ly ayam atma iti, as this Self; kah, what, is It? And
we worship that very Self, by meditating on which
directly as “This is the Self ”, Vamadeva became
immortal. What indeed is that Self 7 When they
were thus questioning each other with such eagerness
to know, then from the Vedic texts, ‘“‘Brahman! en-
tered into this person through the two ends of the
feet”, and “Having split up this end, He entered
through this door™ (Ai. Il. 1. 12), called up by the
mental impression created (in the past) as a result
of hearing (the Vedas), there flashed in their minds
the fact, “Two Brahmans entered from opposite sides.
And these two are the souls in this body. One of these
selves is fit to be worshipped.” While still engaged in
discussion, they again asked each other with a view
to determining clearly the Self that was to be wor-
shipped out of the two. As they were discussing, there
arose in them another thought regarding the one that
should be the object of close enquiry. How? Two
entities are perceived in this body: One is the instru-
ment, diversified into many forms, through which
one perceives; and the other is the perceiver, infer-
able from the fact of the occurrence of recognition
through memory of what was perceived with a differ-
ent sense.2  Of these two, the one through which
one perceives cannot be the Self. Through what,

1Prina, the inferior Brahman,

2A man, with eyes plucked out, remembers the colour he had
perceived before with his eyes. So also he thinks, I who saw
before am hearing now.”” This is impossible unless the perceiver
is one in the different situations.
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again, does one perceive? That is being stated: Yena
vd@ padyati, that by which, transformed as eye, one
sees colour; Yena vi, that by which, transformed as
ear, érpoti, one hears sound; yena vd, that by which,
transformed as the sense of smell, djighrati gandhin,
one smells the odours; yena vd, that by which, trans-
formed as the organ of speech, one vyakaroti vacam,
utters speech, consisting of names, such as cow, horse,
etc., and good, bad, etc.; yena vd, that by which,
transformed as the sense of taste, vijindti, onc per-
ceives svidu ca asvddu ca, the sweet and the sour
(tastes).

Which, again, 1s that one organ that has become
diversely differentiated? That is being answered:

AT AARHAG | KAAAE fawd s
wean gRagfaafraatar afa: @k g% waw:
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2. It is this heart (intellect) and this mind
that were stated earlier. It issentience, ruler-
ship, secular knowledge, presence of mind,
retentiveness, sense-perception, fortituder
thinking, genius, mental suffering, memory’
ascertainment, resolution, life-activitiee, hank-
ering, passion, and such others. All these verily
are the names of Consciousness.
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Etat, it is; hrdayam manah ca, the heart and mind:!
yat, that were spoken of earlier, in “The essence (x.c.
the product) of all beings is the heart: the essence of
the heart is the mind; by the mind was created water
and Varuna; from the heart came the mind; and from
the mind Moon™. That very thing, that is but one,
has become multiformed. Through this single inter-
nal organ, as transformed into the eye, one sees col-
our: through this, transformed into ecar, one heurs:
through this, tranformed into the sense of smell, one
smells; through this, transformed into the sense of
taste, one tastes; through this very one, in its aspect as
the organ of deliberation, one deliberates; and in its
aspect as the heart (1.e. the intellect), one decides.
Therefore this is the onc single organ which acts with
regard to all objects of the senses, so that the perceiver
may perceive everything. Similar is the text of the
Kausitak? Upanisad: “Becoming identified with the
organ of speech through the intellect (as reflecting the
consciousness of the Selt’), the Self reaches (i.c. be-
comes identified with) the names? ete.” (11l 6). And
i the Viajasaneyaka occur these: “lt is through the
mind that one hears™ (Br. 1. v. 3), “for one knows
colours through the heart” (Br. IIL ix. 19). etc

IThe entity you asked about is the same as was referred. to
earlier as the heart (i.e. intellect), or the mind. This entity is
the vital force that assumes various. aspects. 1t ¢ntered through

the tip of the fect, whereas Brahman entered through the crown
of the head.

2The intellect becomes transformed into the organ of speoch,
and specch into words.  The Self, too, through superimposed
self-identification, seems to assume thosc formx thouLh lt “still
remains as their illuminatodr. ’ ‘ wL
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Accordingly, the entity that is called the heart and
the mind is well known as the agent producing per-
ception. And the vital force (Prina) consists of these
two, for there occurs the bralimana text: “That which
ix the vital force is the intellect; that which is the intel-
lect is the vital force” (Kau. 1. 3). And we said in
the texts dealing with the conversations with the vital
force and so on (By. 1. uwi, VI . 7-14: Pr. 11.) that
the vital force 1s in essence a combination of the organs.
Thercfore the entity, (in the form of which) Brahman
entered through the feet, cannot be the Self to be wor-
shipped, since 1t is a subsidiary thing, being an instru-
ment of perception for the perceiver.  As a last resort,
they arrived at this certitude:  “That witnessing Selt’
is worthy of worship by us. for whose perception the
functions of this instrument, in its aspects as the heart
and the mind, are being stated.”

The functions of that inner organ—with regard
to internal and external objects—that take place for
bearing witness to the witnessing Brahman! that is
consciousness by nature and that exists in the midst
of Its limiting adjunct. viz the internal organ, are
(these that are) being enumcrated: Samjidnam, sen-
tience, the state of consciousness: ajianam, ruler-
ship, the statc of lordliness; vijiidnam, (secular) know-
ledge of arts etc.; prajiidnam, presence of mind; medha,
ability to understand and retain the purport of books;
drstily, perception, of all objects through the senses;
dhrrib, fortitude, by which the drooping body and

!Brahman cannot be perceived since It is not'an object of
cognition, and 1t is attributeless.  Still, without being objecti-
fied, Tt is perceivable as the witness of mental states.—A.G.
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senses are buoyed up—for they say, “By fortitude
they buoyed up the body’; marif, thinking; manisa,
independent thinking (genius); j@fih, mental suffer-
ing, owing to disease etc.; smyrtih, memory; samkalpah
ascertaining, of colours etc. as white, black etc.; kratul,
resolution; asuk, any function calculated to sustain
life’s activity, such as breathing etc.; kamal, desirc
for a remote object, hankering; vasah, passion for
the company of women; iti, etc., and other functions
of the inner organ. Since these are the means for the
perception of the witness who 1s mere Conscious-
ness, they are the Iimiting adjuncts of Brahman that
is pure Consciousness, and therefore samjfidna etc.
become the names of Brahman. Sarvani eva etani,
all these verily; bhavanti, become; nimadheyani, the
indirect names; prajianasya, of Consciousness, but
not so naturally and directly. And so it has been said,
“When It does the function of living, It is called the
vital force™ (Br. I. iv. 7) etc.
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3.. This One is (the inferior) Brahman; this
is Indra, this is Prajapati; this is all these gods;
and this is these five elements, viz earth, air,
space, water, fire; and this is all these (big cre-
atures), together with the small ones, that are
the procreators of others and referable in pairs-
to wit, those that are born of eggs, of wombs,
of moisture, of the earth, viz horses, cattle,
men, elephants, and all the creatures that there
are which move or fly and those which do not
move. All these have Consciousness as the giver
of their reality; all these are impelled by Con-
gciousness; the universe has Consciousness as
its eye, and Consciousness is its end. Conscious-
ness is Brahman.

Esali, this One, the Self which is essentially Con-
sciousness; is brahma, Brahman, the inferior one (who
is Hiranyagarbha and) who as the vital force (pos-
sessed of the power of action) and the conscious soul
{possessed of the power of knowledge) exists in (the
sum total of ) all the bodies (i.e. in the cosmic gross
body) after having entered into all the limiting ad-
juncts of the internal organs (i.e. into the cosmic
subtle body) like the reflection of the sun on diverse
‘waters. He is the power of action and knowledge
(in the individual). Esah, this One; is verily indrah,
Indra, who is called so because He possesses the qualities
(mentioned earlier in Ai. 1. iii. 13-14); or “Indra”
means the lord of the gods. Esak, this One; is
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prajapatih, Prajapati (Virat) who is the first embodied
Being!. That Pr3japati, from whom the presiding
deities of the organs, viz Fire and others, were born
after the formation of the cavity of the mouth etc.,
is verily this One. And ete sarve devah, all these gods,
viz Fire and others. that there are, are but this One;
ca, and; imani paiica mahabhitini, these five great
clements; viz etdni, these—-starting with earth-—that
are the materials ot all the bodies and that constitute
the foods and the caters; ca imani, moreover these
also, e.g. snakes etc. that are Asudramisrani iva, mix-
ed with small creatures, the word iva being mean-
ingless; and that are hijani, the seeds, causes (of others);
ca itarani itarapi as well as those others and others,
that arc mentionable in pairs (e.g. the moving and
the stationary). Which are they? They arc being
enumerated: Aundajani, born of eggs—birds and others:
Jaryini, born of wombs—men and others; svedujini,
born of moisture --lice ete.; wdblijjani, born of earth- -
c.g. trees ctc.; asvah, horses; givalh, cautle; purusih,
human beings; hastinah, elephants; and yat Aim ca
idam, and whatever living creature there may be.
Which are they? Whichever is janigamam, moving
on feet; and whichever is paratri, flying i the sky;
and whatever is sthavaram, motionless. All that is
but this One. Tat sarvam, all that, without excep-
tion, is prajianetram, made to exist by Conscious-
ness, (the phrase being derived thus): Prajiii is Con-
sciousness that is the same as Brahman: netra is that
by which one is dowered with substance, or that by
IHiranyagarbha identities Himself with the cosmic subtle
body, but Viriit with the cosmic gross body. :
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which one is impelled (to one’s natural activity);
therefore that which has Consciousness as the giver
of its substance or as its impeller is prajiidnetra. Pra-
JjRane pratisthitam, on Consciousness it is established,
that is to say, it is supported by Brahman during
creation, existence, and dissolution. The sentence
“prajianetral.  lfokah, the wuniverse has Conscious-
ness as its impeller™, is to be understood as belore; or
the meaning 1s that all the universe has got Conscious-
ness as its nmerra, eye (i.e. the source of revelation).
Prajid, Consciousness; is pratistha the support, of
the whole universe.! Therefore prajidnam bralma,
Consciousness is Brahman.

That Entity, thus dealt with, when freed from all
distinctions created by the limiting adjuncts, is with-
out stain, without taint, without action, quiescent,
one without a second, “Not this, not this” (Br. 111
ix. 26), to he known by the elimination of all attributes,
and beyond all words and thoughts. That very Entity
that is God. the omniscient, and the ordainer of the
common sced of all the unmanifested universe - -as-
sumes the name of anraryami (the Inner Controller)
by virtue of guiding. That Entity lisell assumes the
name of Hiragyagarbha, identifying Himself with
{cosmic) intelligence that is the secd of the unmani-
fested world. That Entity Itself gets the name of
Virat, that is Prajapati, by assuming as His limiting

IConsciousness is self-revealing and is not dependent on any
other factor for the revelation of Itself or of others. Or the scn-
tence may mean that Consciousness is the one reality in which
all phenomenal things end, just as the superimposed snake ctc.
end in their bases, the rope etc., after the dawn of knowledge.
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adjunct the (gross, cosmic) body that is born first
within the cosmic egg; and It becomes known by
the names of the (cosmic) deities such as Fire and
others, who originatc from that egg. Similarly, Brah-
man gets the respective names and forms as condi-
tioned by the divergent bodies, ranging from that of
Brahmi to that of a clump of grass. It is the same
entity t".at has become diversified under all the con-
ditions and is known in every way and is thought of
multifariously by all creatures as well as the logicians.
“Some call this very Entity Fire, some call it Manu,
and some Prajapati. Some call It Indra. while others
call It Prana (vital force) and still others the eternal
Brahman™ ‘etc. (Manu XII. 123).

§ QAT AAAISSHATSEA RIgFF A1 q A -
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4. Through this Self that is Consciousness,
he ascended higher up from this world, and
getting all desires fulfilled in that heavenly
world, he became immortal, he ‘became
immortal.

Sah, he Vimadeva or somebody else; knew thus
the Brahman as described; through the Self that is
Consciousness—through that very conscious Self by
which the seers of old became immortal. Similarly,
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this one, too, ctena prijiiena dtmand, through (i.e. in
identification with) this (very) Self that is Conscious-
ness; asmdt Jokdt utkramya, ascending higher up from
this world. The portion starting from here was ex-
plained before (Ail. 1. 1. 6). Ascending higher up from
this world and sarvin kdmdin apeva, attaining all the
desires; amusmin svarge loke, in that heavenly world;
the) samabhavat, became; amytalh, immortal; sama-
bhavat, (he) became (immortal). Om.
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