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

Om Peace! Peace! Peace!



KENA UPANISAD

PART I

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

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

2 A Sdma song is divided wto parts—five or seven. This Sama
as also cach of its parts has to be thought of variously. For such
meditation see Ch. I and II
2
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not proceed by either of these Paths (Northern or Southern).
They become these little creatures (mosquitoes ctc.) that
are constantly subject to birth and death following the
(divine) order ‘Be born and die.” This is the third state”
(Ch. V. x. 8); and in accordance with the words of the other
Vedic text: “‘Three kinds of beings! followed a course that
deviates (from these Northern and Southern Paths)”’2 (Ai.
A.11.i. 1.4). The longing for the knowledge of the indwell-
ing Self arises only in that desireless man of pure mind who
has renounced all transitory, ¢xternal means and ends by
virtue of the emergence of a special kind of tendency (in
his mind) created by works done in this life or in previous
ones. This act is being shown in the form of questions and
answers by the Vedic text beginning with Kenesitum. 1In
the Katha Upanisad, too, it is said, *‘The self-existent Lord
destroyed the outgoing senses; therefore one sees the outer
things and not the Self within. A rare discriminating man,
who desired immortality, turned his eyes away and then saw
the indwelling Self” (Ka. IL. i. 1) ctc. And in the (Mundaka)
Upanisad of the Atharva-Veda it is said, **Having examined
the worlds attainable by work thus: ‘The unproduced
(everlasting emancipation) is not to be produced by work’,
the Brahmana should resort to renunciation. In order to
know that fully, he must approach, with sacrificial faggots
in hand, a teacher who is versed in the Vedas and is estab-
lished in Brahman™ (Mu. . ii. [2). In this way alone, does
a man of detachment acquire the competence to hear, medi-
tate on, and realisc the knowledge of the indwelling Self,
and not otherwise. Besides, as a result of this realisation of
the indwelling Self as Brahman, there comes the total cessa-

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

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

Answer: No, because in the Vajasancyaka (Brhada-
raniyaka) Upanigsad that (combination of rites and medita-
tion) has been spoken of as the cause of a different result.
Starting with the text, “Let me have a wife™ (Br. L iv. 17),
the Vajasancyaka shows in the text, “"This world of man is
to be won through the son alone, and by no other 11te; the
world of the Mancs through rites; and the world of the
gods through meditation™ (Br. 1. v. 16), how rites and duties
lcad to the attainment of the three worlds that are different
from the Self. And there (i that Upanisad itself), again,
the reason for embracing renunciation is adduced thus:
“What shall we achieve through childien, we to whom the
Self we have attained is the goal 7 (Br. 1V. iv. 22). The
explanation of that reason is this: What shall we do with
progeny, rites, and meditation combined with rites, which
are the means for the attainment of worlds other than that

1 The word jigna occurs in two senses: (1) Vedantic knowledge
and (ii) knowledge about gods or meditalion on them. J#dna in the
second sense can be combined with rites and duties, but not Vedantic

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

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

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



1. 11 KENA UPANIBAD 37

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

3% afgg qafa gfaq a1
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1. Willed by whom doe« the directed mind
go towards its object? Being directed by whom
does the vital force, that precedes all, proceed
(towards its duty)? By whom is this speech
willed that people utter? Who is the cflulgent
being who directs the cyes and the cars?

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

1 “Leads to the acquisition of the best result.”—A.G.

2 “Since the intention here is not to make the mind an object of
the concept of either repeated occurrence or going, and since the desire
is for knowing some special director of the mind.”—A.G.
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stood that the present form of the root is in its sense of
desiring. The form in which the suffix it is used in the word
isitam is a Vedic licence.l Pregsitam is a form of the same
root, with pra prefixed to it, in the sense of directing. If the
word presitam alone were used (without isitam) there would
arise such an inquiry about the particular kind of director
and the direction as: ‘‘By what particular director? And
how is the direction?”” But the attribute isitam being there,
both the questions are set at rest, because thercby is ascer-
tained a special meaning, viz “directed (pregitamn) through
whose mere will 2’2

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

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

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

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

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

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

Kena, by whom: pranah, the vital force; being yuktah,
engaged, directed; praiti, goes, towards its own activity ?
Prathamah, first, should be an adjective of the vital force,
for the activities of all the organs are preceded by it. fmam
vicam, this speech, consisting of words; as ordinary people
vadanti, utter; kena isitarm, by whom is it willed (during
that utterance)? Similarly, kak 1« devalt, which effulgent
being: yunahti, engages, directs towards themr respective
objects; caksuh srotram, the eyes and the cars?

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

Srotras ya srotram, the Ear of the car. The $rotram is
that by which one hears, the instrument for the hearing of
sound, the organ of hearing which reveals the words. He
about whom vou put the guestion, “Who is the effulgent
being who directs the eves and the ecars 77 --is the Lar of the
ear.

Objection: s it notl incongruous to answer, “‘He is the
Ear of the ear”, when the reply should have been ““So-and-
so, with such and such attributes, directs the ears etc.”?

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

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

Answer: There is no such fault. The significance here
is this: The ear, to wit, is seen to be able to reveal its own
object. This ability of the ear to reveal 1ts own object is
possible only when the eternal non-composite, all-pervad-
ing light of the Self is there, but not otherwise. Hence the
expression, “Lar of the ear™ ¢tc., is justifiable. To the same
cflect there are other Vedic texts: **It is through the light
of the Scif that he sits™ (Br. 1V. iii. 6), “Through His light
all this shines™ (Ka. 1. ii. 15; $v. V1. 14; Mu. 1L ii. 10),
“kindled by which light the sun shines™ (Tai. B. 1. xii.
9.7), etc. And in the Gita, “(Know that light to be mine),
which is in the sun and which illumines the whole universe”

1 “Ears etc., are subsidiary (o some one different from themselves,
for they are composite things, ke a house etc.’— by this inference the
master of the ears etc. can be known. If he, (00, should be a part of
the combination, then he will be insentient like the house etc. Then
we shall have to imagine another masler for him, and so also a third
for this. Thus to avoid an infinite regress, a Consciousness that is not
a part of the combination is apprehended ” —~A.G.
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(XV. 12), and “(As the one sun illumines the whole uni-
verse), so does He who resides in the body, O descendant of
Bharata, illumine the whole body™ (XII1. 33). So also in
the Katha Upanisad, “the permanent among all that is
impermanent, the conscious among all that is conscious”
(I1. ii. 13). It is a commonly accepted belicf that the ears
etc. constitute the Self of all, and that these are conscious.
This is being refuted here. There docs exist something
which is known to the intellect of the men of realisation,
which dwells in the inmost recesses of all, which is change-
less, undecaying, immortal, (earless, and unborn, and which
is the Ear etc. of even the car etc., i.c. the source of their
capacity to act. Thus the answer and significance can be
justified.

Similarly, /nanasah, of the mind, of the internal organ:
(He is) the manal, Mind; because the internal organ is not
able to perform its own functions— thinking, determina-
tion, etc.—unless the radiance of the light of consciousness
is there. Therefore He 1s the Mind of the mind, too. Here
the mind and the intellect are jointly mentioned by the
word manah (mind). Yad vaco ha vacam: the word yat,
used in the sense of because, is connected with all such
words as §rotra (ear) in this way: because He is the Ear of
the ear, because Hc is the Mind of the mind, and so on.
The objective case in vdco ha vacam is 10 be changed into
the nominative in consonance with the expression pranasya
pranakh (the Life of life).

Objection: 1In conformity with vace ha véacam, why
should not the conversion be into the objective case thus:
pranasya pranpam?

Answer: No, for it is reasonable to conform to the
majority. So in consonance with the two words, (sah and
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pranah), in sah u pranasya pranah (where they are in the
nominative case), the implication of the word vacam is vak,
for thus is the reasonable conformity with the majority
maintained. Moreover, a thing asked about should proper-
ly be denoted in the first (nominative) case. He, of whom
you ask, and who 1s the Life of prapa— of that particular
funcuion called life; by Him, indeed, is ensured the capacity
of the vital force to discharge its tunctions of sustaining
life, and this is because there can be no sustaimng of life by
anything that is not presided over by the Self, in accordance
with the Vedic texts: ““Who, indeed, will inhale, and who
will exhale il this Bliss (Brahman) be not there in the su-
preme Space (within the heart)?™ (Tai. 11, vii. 1), “Who
pushes the prapa upward and impels the apana inwards”
(Ka. Il ii. 3), etc. Here, 0o, 1t will be said, *That which
man does not smell with prana (the organ of smell), but
that by which prana 15 impelled, know that to be Brahman™
(Ke. 1.9).

Objection: 1s 1t not proper to understand prana as the
sense of smielling (and not life)! 1 a context which deals
with the senses ears etc.?

Answer: This 1s true. But the text considers that by
the mention of prana (meaning the vital foirce), the sense of
smell is referred to ipso facto. The meaning intended in the
context is this: That for whose purpose occu-s the activity
of all the motor and sensory organs is Brahman.

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

1 The word prdna 1s used in different senses in different contexts,
It may mean vital force, exhalhing, sensg of smell, etc,
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the eye. Since a questioner’s desire is to know the thing he
asks for, the expression, ‘*having known” has to be supplied
thus: ““Having known Brahman, as the Ear etc. of the ear
etc., as indicated before.” This (addition) is also necessary,
because the result is stated thus, “*They become immortal™
(Ke. 11.5), and because immortality is attained through
realisation. From the fact that a man becomes free after
getting realisation, it follows (that he becomes immortal) by
giving up, (through the strength of knowledge), the group
of organs beginning with the ear; that is to say, since by
identifying the Self with the car etc. a man becomes condi-
tioned by these and takes birth, dies, and transmigrates,
therefore having realised, as onc’s Self, the Brahman that is
defined as the *"Ear of the car”” ctc.. and atimucya, giving up
self-identification with the ear ¢tc. —(he becomes immortal).
Those who give up sclif-identification with the ear etc. are
the dhirah, intelligent, because the self-identification with
the ear etc. cannot be given up unless onc is endowed with
uncommon mtellect.  Prerya, desisting: asmar lokar, from
this world of empirical dealings involving ideas of “I and
mine” with regard to sons, friends, wives, and relatives; i.c.
having renounced all desires:; (they) bhavanti, become;
amprah, immortal, immune from death. This is in accord-
ance with the Vedic texts: *“Not by work, not by progeny,
not by wealth, but by renunciation some (rare ones) attain-
ed immortality”™ (Kaivalya Upanisad 1.2). “The sclf-exist-
ent Lord destroyed the outgoing senses hence one per-
ceives the external things and not the Self within. A rare,
discriminating man, longing for immortality, turned his
eyes away and then saw the indwelling Self” (Ka. 11, i. 1),
“When all desires that cling to one’s heart, fall off . . . then
one attains Brahman here” (Ka. T1, iii. 14), etc. Or renun-
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ciation of desires being implied in the expression atimucya
(giving up) itself, pretya means separating from this body,
dying.

T a9 Jerresfa 7 anmssfa ar 79:
T fa=it 7 fasrrray afazgfasng nz

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

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

The contingency of the total denial of any process of
instruction having arisen from the text, “We do not know
Brahman, and hence we are not aware of any process of
instructing about It”", and exception to this is being stated
in the next verse. Tiue it 1s that one cannot impart know-
ledge about the Highest with the help of such means of
valid knowledge as the cvidence of the senses; but the
knowledge can be produced with the help of traditional
authority. Therefore tradiional authority! s being quoted
for the sake of imparting instruction about It;

wwaea afgfearsat wfafzaef
sf W QAo & AEagaaTAAtaT 1w i

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

Anyat eva, different indeed; is tar, that, which is the
topic under discussion and which has been spoken of as the
Ear ctc., of the ear etc., and as beyond their reach. It is,
indeed, different from the known. The known is that which

1 The word used by Sankara is dgama which literally means tradi-
tional knowledge which has come down through the line of teachers
and pupils. By quoting traditional teaching one does not expose one-
self to the charge of speaking about something that defies speech.



1. 4] KENA UPANISAD 47

is very much within the grasp of the act of knowing, that
which is the object of the verb, “to know’. Inasmuch as
everything is known somewhere by somcebody, all that is
manifeste®is certainly known. The idea is that, It (Brah-
man) is different from that. Lest, m thal case, It should be
unknown, the text says, atho, again; aviditar, from the un-
known, from what is opposed to the known, from that
which consists of the unmanifested ignorance, which is
the seed of the manilested. The word adhi, used in the
sense of “above”’, means “different™ by a figure of speech;
for it is well known that anything that exists above another
is different from that other. Whatever 15 known is limited,
mortal, and full of misery: and hence it is to be rejected.
So when 1t is said that Brahman is different from the known
it amounts 1o asserting that It is not to be rejected. Similar-
Iy, when it is affirmed that It is different from the unknown,
it amounts to saying that It 15 not a thing to be obtained.
[t is for the sake of getting an effect that somebody acquires
something different [rom himself to setve as a cause. For
this reason, too, nothing different from the Self need be
acquired to scrve any purpose distinet from the knower
(Self). Thus the statement, that Brahman is different from
the known and the unknown, having amounted to Biahman
being denied as an object to be acquired or rejected, the
desire of the disciple to know Brahman (objectively) comes
to an end, for Brahman is non-different from the Seif. (Or,
according to a different reading —the desirc of the disciple
to know a Brahman, different from the Self, comes to an
end).! For nothing other than one’s own Self can possibly
be different from the known and the unknown. Thus it

1 The expression concerned 18 svdfmana'nanyatvat beahmavisayi
Jifficsd, ot svatmano’ nyabraliniavi «ayd }iRdsa.
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follows that the meaning of the sentence is that the Self is
Brahman. And this also follows from such Vedic texts as;
*This Self is Brahman™ (Ma. 2; Br. 1. v. 19, 1V. iv. 5),
“‘that Self which is untouched by sin’” (Ch. VIH. #ii. 1), ““the
Brahman that is immediate and direct—the Self that is
within all” (Br. I1I. iv, 1), ctc. In this way, the text, **Thus
we heard’ etc., states how through a succession of precep-
tors and disciples was derived the purport of the sentence
which establishes as Brahman that Self of all which is
devoid of distinguishing features, and is the light of pure
consciousness, Morcover, Brahman can be known only
through such a traditional instruction of preceptors and
not through argumentation, nor by study (or exposition),
intelligence, great learning, austerity, sacrifices, etc.—iri,
such (was what); Susruma, we heard; pirvesam, ol the
ancicnt teachers, 1.e. the utterance of those ancient teachers;
ye, who; nafi, to us; tat, that Brabhman, vyacacaksire,
explained, spoke cleaily.

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

LN ~,

agrarsTfad aT AvaET o

aza gar & fafy a9 afgzgaEa own

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

Yat, that which, whose essence consists of Conscious-
ness alone. Vah (speech) s the organ which, clinging to
the cight localities! and being presided over by (the god of)
Fire, expresses the letters,  The letters, too, as Iimited in
their number and as subjecl to a cerlain sequence, in con-
formity with the meaning intended to be conveyed, arc also
culled vak.? Thus also the sound expressible by themy, which
is the pada (sphota),t is called vah. This is i accordance

T Chest, throat, head, toot of the tongue, teeth, nose, lips, and
paliate

2The word gau (cow), fui mstance, consists of the letfer g and
uu which arc fixed as regards their scguence so as 1o be able to express
the meaning cow. This is the view of the Mimiamsaka school.

3 This is the view ol the Sphotaviidi gramimanans.  “Sphota 1s
derived from the root saphat in the sense of that wiich 1s manifested by
letters, i.c. that which imparts definitc knowledge of word (parla),
sentence, cte. Thew idea is that this (pada-) sphota has to be admitted
smce a unified 1dea (conveyed by the word) cannot be contingent on a
multiplicity of letters.”-—A.G.

3
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with the Vedic text: “The letter «, indeed, is all speech.!
And that speech, being manifested as the sparsa letters, the
antahstha letters (semi-vowels), and wsma letters (aspi-
rates),2 becomes many and multifarious™ (Ai. A. 11, iii. 7.13).
Vacd, by vak, by speech, which has these modifications, viz
regulated (metrical, RA) non-regulated (prose, Yajuh),
musical (Sama). true, and false-—by that vak which becomes
defined as words and to which the organ of speech is sub-
ordinate.? (Yat, that which) is anabhiyuditun:, not express-
ed, not uttered; yena, that by which, by Brahman, by the
light of Consciousness; vak, speech, together with its
organs; ubliyudyate, is uttered, is expressed, that is to say,
is engaged. That which has been spoken of here as *“‘the
Speech of speech™ (Ke. 1. 2), and as ““When It speaks, It is
called the organ of speech™ (Br. 1. iv. 7) and “*He who con-
trols the organ of speech from within™ (Br. I1. vii. 17), etc.,
in the Brhadaranyaka Upanisad, and about whom the
question has been raised thus, “The (power of) speech, that
is found in men, is cstablished in sounds. Does any Brih-
mana know it ?” and the answer has been given by saying,
“That by which one¢ speaks in dream is specch’’—that
eternal power of speech that a speaker has is vak which is
in essence the light of Consciousness. And this follows
from the Vedic text, “‘For the speaker’s power of spcech
can never be lost” (Br. V. iii. 26). Tur eva, that indeed, that
Self in its true nature; tvam, you; viddhi, know; as bralima,

L *That Power of Consciousness is vk which is indicated by On,
m which ¢ predominates, (Om being a combination of a, u, m), and
thus Om is called sphota.”—A.G.

% Sparda—25 consonants from k to m; antahstha—y, r, 1, v; wsma—
4, 8,5, h

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

AT T A JATGHAAT HAH |
gaa 7&7 < tafg A afgggamEa u g

6. That which man does not comprchend
with the mind, that by which, they say, the

1 in Mimamsa philosophy Noyama-vidie pins one down to one
thing only when alternatives arc possible. lHerc the possibilities are,
thinking of both Brahman and non-Brahman as Brahman. And the
rule fixes us to the persuit of Brahman only. Parisankhya-vidi merely
excludes something--here the thought of non-Brahman as Brahman.
So the text may be interpreted from cither point of view.
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mind is encompassed, know that to be Brahman
and not what people worship as an object.

Manas means the internal organ, mind and intellect
being taken as one entity. The word manas, derived from
the root man in the sense of that by which one thinks, is
common to all organs, since it embraces all objects. In
accordance with the Vedic text, “Desire, deliberation,
doubt, faith, want of faith, steadiness, unsteadiness, shame,
intelligence, and fear—all these are but the mind” (Br. 1. v.
3), mind is that which has desire ctc. as its functions. Yat,
that which—the light of Consciousness which illumines the
mind; onc na manute, does not think or determine, by that
mind, because It rules the mind by virtue of being the en-
lightener of the mind. Since the Self, indeed, constitutes
the essence of everything, therefore the mind cannot act
with regard to its own Self. The mind can think only when
it is illumined by the light of Consciousness within. That
Brahman, yena, by which—they, the knowers of Brahman,
ahuh, say——manas, the mind, together with its modes;
matan, is thought of, encompassed. Therclore viddhi,
know, tat eva, that very onc, the Sell of the mind, the inter-
nal iltuminator; as Brahman. N« idam, etc, is to be under-
stood as before.

F=aeTT 7 qeata a9 wegfe awafy

SEE] a?;r @ fafz ag m%awaa TRCRT

7. That which man docs not sce with the
eyes, that by which man perceives the activities
of the eye, know that alone to be Brahman and
not what people worship as an object.
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Yart, that which; caksusa, with the eye, as associated
with the functions of the internal organ: na pasyati, (man)
does not see, does not make an object of perception; yena,
that by which; man pasyati, sees, perceives, encompasses,
through the light of Consciousness; caksirnsi, the activities
of the eye—diversified in accordance with the modes of the
internal organ. Tat eva, etc., as before.

T=SIR T Ffa A7 AAfF 2qTq |
qad F&7 & fafg A afzeqamEd uen

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

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

AT T Irforf AT q1T: wofraa |
g9 a7 & fafg g afzggarad s u

zfa Fmafaafs g99: ge: 1

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



PART II

afz wead gaafa sgeRarfa
T & A FE O ®IT |

qLEY A JZEY F9°FT 7
dATEana J 7en fafzag ooqn

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

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

Objection: 1s not such a fitm conviction as, I know
well enough™, desirable ?

Answer: True, a firm conviction 1s desirable but not
such a onc as, ‘I know It well enough.” That knowable
thing alone that falls within the range of cognition can be
known thoroughly, just as an inflammable substance be-
comes consumable 10 a fire that burns it, but not so the
essence itself of the fire. The well-ascertained purport of
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all the Upanisads is that the personal Self of each Rnower is
Brahman. Here, too, the same fact has been established in
the form of an answer to questions, in the text beginning
with, “That which is the Ear of the ear™ etc. (1. 2); and the
same has been specifically affirmed in the text, “That which
is not uttcred by speech” (1. 5). Besides, the positive con-
clusion of the (traditional) line of knowers of Brahman has
been adduced in the text: “That is surely different from the
known; and again, Tt is above the unknown™ (I. 4). And
the topic will be concluded thus: ““It is unknown to those
who know well, and known to those who do not know™ (I1.
3). Hence it is proper to dispel the disciple’s notion: <l
know well enough.” For the knower cannot be known by
the knower, just as fire cannot be consumed by the consum-
ing fire; and there is no other knower different from Brah-
man to whom Brahman can become a separate knowable,
A separate knower is denied by the Vedic text: “‘Therce is
no other knower but this™ (Br. H1. viii. 11). Therefore the
conviction, “‘I know Brahman well cnough™, is certainly
false. Hence the teacher has justifiably said, “If you think™
etc.

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

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

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

T A different reading is dabh:am, having the same sense.
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Objection: ls it not a fact that the very attribute by
which a thing is determined is its own nature? Therefore
that very distinctive feature by which Brahman is defined
must be Its nature. Hence it is argued that since conscious-
ness cannot be an attribute of any one of (the clements)
carth etc., nor can it be of all of them in their transforma-
tion (as body), and as it is not an attribute of cither of (the
senses such as) the ear etc., or of the internal organ (mind),
therefore it is a feature of Brahman; and thus is Brahman
defined by consciousness. Thus it has been said, **Know-
ledge, Bliss, Brahman™ (Br. I1l. ix. 28.7) “*Pure inteligence
only™ (Br. Il. iv. 12), “*Brahman is Truth, Knowledge,
Infinite™ (Tai. 11, i. 1), “*Brahman is consciousness™ (Ai. V.
3) —thus, too, is the feature of Brahman determined in the
Vedic texts.

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

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

A1z wer gaafa v T 73fg ¥ 9
g Aedge g A A FRIT AT T 1IN
2. 1 do not think, °1I know (Brahman) well

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

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

(Teacher): Is it not contradictory (to say), I do not
think, ‘I know (Brahman) well enough,’ ™ and **Not that |
do not know: | know and I do not know as well”"? If you
do not consider, I know well enough™, then how can you
consider, I know t00”? Again if you consider, 1 do
know™, then why do you not consider, “I know well
enough™? Leaving out of consideration doubt and false
knowledge, it is a contradiction to say that the very same
thing which is known by a man is not known well chough
by him. Nor can a restrictive rule be laid down to the effect
that Brahman is to be known as an object of doubt or false
knowledge. For doubt and false knowledge are, indced,
everywhere known to be the causes of harm.

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

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

IS q€F qd A & T 4% g |
afazd fastraal fasmaafasaar vz

3. It 1s known to hun to whom It is un-
known; he does not know to whom It 15 known.
It is unknown to those who know well, and
known to those who do not know.

To that knower of Brahman, yasy a, to whom: amuatam,
unknown; whose view, conviction, is that Brahman is not
known; rasya, to him; maram, is known, Brahman s fully
known —that is the meaning., Again, yasya, he to whom;
matam, known; he who has the conviction, ‘““Brahman is
known to me™; sah, he: na veda, does not know; to be sure.
The two views of the man of knowledge and the man of
ignorance, which are thus presented, arc being distinctly
affirmed (in the second line), avijfi@ram vijanaiam eic.
Avijhatam, not known; Brahman is in fact unknown to
vijanatém, to the people who know that is to say, to those
who have fully realised. Brahman, is vijfidaram, known;
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avijanatam, to those who do nol know, to those who have
-not got full realisation —that js to say, to those who identify
the Self merely with the senses, the mind, and the intellect,
but not to those whose intelligence is extremely primitive,
(these latter being left out of consideration), for the latter
do not have the consciousness, ‘“‘Brahman is known by us™.
The error involved in the idea, “Brahman is known to us”,
is possible for those, however, who, by reason of non-dis-
crimination between Brahmuan and the limiting adjuncts
and because of their familiarity with the limiting adjuncts
such as the intellect, consider the senses, the mind, and the
intellect as the Self. Hence the incomplete knowledge is
presented as a view to be refuted in the text, “known to
those who do not know™. Or the latter half (of the veise,
viz) avijiaram etc., is adduced as a reason (for the first
half).1

It has been ascertained that Brahman is unknown to
those who know. [f Brahman be wholly unknown, then
there remains no distinction between the ordinary pcople
and the knowers of Brahman. Besides, the statement, “‘un-
known to thosc who know™, is scli-contradictory. How
then can Brahman be known adequately ? To explain this
the Upanisad says:

sfasafafea gawqaca g farza o
sreRT fared e faaran faegasaag v e n

L“Just as in common cxpericnce it 18 well known that to the
people, aware of the nature of the mother of pearl, the stlver syperim-
posed on it remains unknown (on that mother of pearl) but to the
ignorant alone the superimposed silver is known (as silver), simlarly,
knowableness being a thing superimposed on Brahman, the men of
realisation do not consider that Brahman as known.”-—A.G,
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4. It (i.e. Brahman) is really known when
It is known with (i.e. as the Selt of) each state of
consciousness, becausc thereby one gets immor-
tality. (Since) through one’s own Self is acquir-
ed strength, (thercfore) through knowledge is
attained immortality.

Pratibodha-viditan, known with reference (o cach state
of intelligence. By the word hodha arc meant the cognitions
acquired through the intellect. The Scif, that encompasses
all ideas as Its objects, is known in relation to all these
ideas. Being the witness of all cognitions, and by nature
nothing but the powcer of consciousness, the Self is indi-
cated by the cognitions themselves, in the midst of cogni-
tions, as non-different from them. There is no other door
to Is awareness. Therefore when Brahman is known as the
innermost Self (i.c. witness) of cognitions, then is It mgtam,
koown, that is to say, then there is Its complcte realisation.
Only by acceptling Brahman as the witness of all cognitions
can it be established that It is by naturc a witness that is
not subject to growth and decay, and is eternal, pure in
essence, the Self, unconditioned, and one in all beings,!
just as it is in the casc of akasa (space) because of the non-
difference of its characteristics despite its existence in pots,
caves, elc. The purport of that very {raditional text, ‘It is
different from the known, and again It is above the un-
known™ (Ke. 1. 4) which is thus clarified, is concluded here.

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

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

As for the (following) view ol the school of Kanpada,
“Knowledge, arising from the contact of the soul and the
mind, inheres in the soul; hence is the soul endowed with
knowership. But it is not changeable; it is mercly a sub-
stance just like a pot in which colour inheres™ --since
according to this view, too, Brahman is a mere substiance
without consciousness, it contradicts such Vedic texts as,
“Knowledge, Bliss, Brahman® (Br. 1. ix. 28.7), **Brahman
is Consciousness’™ (Al V. 3). And as the soul is partless and
hence has no locality in it, and as the mind is ever in con-
tact with it, the consequent illogicality of admitting any faw
regarding the origination of memory becomes insurmount-
able. Besides, one has to imagine that the Self can have the
attribute of coming in contact with others, which idea is
repugnant to the Vedas and the Smrtis; for such are the
Vedic and Smrti texts: “‘Unattached, for It is never at-
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tached” (Br. I1I. ix. 26), ““It is unconnected, and is the sup-
porter of all”” (G. XIII. 14). Moreover, since logic demands
that a thing that has attributes, and is not of a different
category, can come into contact with another having attri-
butes, therefore it is illogical to hold that the Self which is
attributeless, undifferentiated, and distinct from everything
else, can come into contact with anything whatsoever that
does not belong to the same category. Hence if the Self is
the witness of all cognitions, then and not otherwise is
established the idea that the Self, which is an effulgence
that is in reality eternal and undecaying knowledge, is
Brahman. Therefore the expression pratibodha-viditam has
the meaning as explained by us.

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

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

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

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

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

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

Pitiable, indeed, it is to suffer through ignorance, birth,
old age, death, disease, etc., among multitudes of beings
such as gods, men, animals, ghosts, etc., in whom there is
an abundance of misery natural to transmigratory existence.
Therefore,

T ATAINIY FAatE
7 Ifegredagar faafee:
Ay way fafser
SATEATTSIFTIAAT WAfeT 1Y 1
zfa Fmafaafz fedta: ave:

5. If one has realised here, then there is
truth; if he has not realised here, then there is
great destruction. The wise once, having real-
ised (Brahman) in all beings, and having turned
away from this world, become immortal.
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Cet, if—a man having scriptural sanction and ability;
avedit, has known—the Self as defined and in the manner
already explained; iha, here, indeed; atha then; asti satyam,
there is truth, there subsist in this human birth the values
consisting in long life, wealth, and holiness,! or supreme
reality. Iha, here, even while living, cet, if; a competent
man na avedit, has not realised; then there is mahati, great,
interminable; vinastih destruction, transmigratory existence
consisting in non-cessation of a continuous succession of
birth, old age, death, etc. Therefore the dhirah, wise, Brah-
manas (the knowers of Brahman), who are thus familiar
with merits and demerits; vicirya, having known, realised,
the one reality of the Self; bhitesu bhitesu, in all beings
moving and unmoving; pretya, turning away from, desist-
ing from this world of ignorance —the world consisting of
*I and mine”—i.e. having attained the non-dual state con-
sisting in becoming identified with the Self of all; armytah
bhavanti, become immortal, become Brahman indeed—this
is the idea; as it has been said in the Vedic text: “He who
knows that supreme Brahman becomes Brahman indeed”
(Mu. II1. ii. 9).

1 “This 1s said by way of eulogy. (The idea is that) even worldly
reality (or value), comprising long life (avindéa), wealth (arthavarta),
holiness (sadbhdva), and fame, comes to the knower of Brahman (as a
by-product). In reality, the result consisting in being established in
Brahman follows as a necessary consequence.”’—A.G.
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Fgr g vl fafssg qea g agon fao@ &=
AHETRT 11 ¢ 11

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

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

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

g nerqrEarEaard fassemanarg afgnfa
azai fasst vt g qEaT qu g fwfag
gerfafa nzn

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

1 “The realisation of the Self as Brahman, which is ncant for the
most advanced ones and which 15 not an object of knowlcdge, has
been spoken of earlier. Later will be stated the meditation on the
qualified Brahman which is for the less advanced people. The following
passages preseat that meditation, for the injunction for it is clearly to
be seen (in IV. 6-7). So the real significance lics in this.  As for the
other interpretations (advanced by Samkara), they are mercly by way
of showing possibilities.”'—A.G.
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appear. They could not make out about that
thing," as to what this Yaksa (venerable Being)
might be.

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

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

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

astamgasaaas gatgerifs fefas aufafa

gafa uzn

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

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

ATFAZATAVAATRISH AT HAEAEHTATHT-

SSTTaaaT ar Agaentfa 1y
4. To It he went. To him It said, “Who
are you?' He said, “I am known as Fire, or
1 am Jataveda.” _
Saying, ‘“‘Tatha, so be it”, iri, this much; Fire tat,
towards that Yaksa; adravat, approached; Fire moved
towards It. Tam, to him, to Fire, who had approached

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

afeqercafay f& drafgaadiey ag =29 afed
qfgsaifafa 1y

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

all this that 1s on the carth.”

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

aed gur frguaaeefa | agowara qESET aw
IAE FY g a7 T fAagy Aqaww fasg I2-
qaerfafa nen

6. (Yaksa) placed a straw for him saying,
“Burn this.”” (Fire) approached the straw with
the power born of full enthusiasm. He could



74 EIGHT UPANISADS [II1. 6

not consume it. He returned from the Yaksa
(to tell the gods), “I could not ascertain It fully
as to what this Yaksa 1s.”

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

w1 AERFaETIIatgeA ity frraeatafy aafa
TRCIL

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

TIFAFATAYIAZH ST ATAAT AGHEHN AT

FrateaT ar sggedfa wen

8. To It he went. To him It said, “Who
are you?’ He said, “l am known as Air, or
1 am Matarisva.”
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gfeqeecafy & drafaegdiae gawrEdT afsg
gfrsarfafa u < n

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

qed gu fRzgrEgareafd AgasaEm 33T
g9 WEAHIEIT A 99 vd fqagd dgewd fasng

gaagerfafa 1 9o

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

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

FagRFAaasatgatte Fagaatafy aifa
gasagaaeqiagy 11 99 1

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

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

q afeqsareral fAaarsmT agaiHATHATS
gHadl aregrara Faggatata n ¢ u
zfa amafafafs T = 0

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

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

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



PART IV

qt q@fa gaErs agren ar gafgsrd adoeataty
a@ &9 faarswwe gafa v en

1. “It was Brahman,” said She. ‘‘In Brah-
man’s victory, indeed, you became elated thus.”
From that (utterance) alone, to be sure, did
Indra learn that [t was Brahman.

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

AT T /AT AfqaafrararRaraziaaty-
feaey gaafass e gaexat fagrsasiT
Fgfa nn

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

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

aeargr  geasfaaufaarearRarg  aawfass
qeqs] F gcaddr fagrsawe agfa nzn

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

Since even Fire and Air knew from the words of Indra
alone, and since Indra heard first from Uma’s words that
It was Brahman, tasmat vai indrah atitaram iva, therefore
Indra did excel (the other deities). Hi sah enat nedistham
pasparsa, inasmuch as he touched It most proximately,
because sah hi enat prathamah vidarmcakara Brahma iti—this
sentence has been already explained.
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qEY FRAT ARafgAA sAYIIry T FaH-
faagry geafudaay uvn

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

Tasya of the Brahman under discussion, esah adesah,
this is the instruction through analogy. That analogy
through which the instruction about the incomparable
Brahman is imparted is called ddesah. What is that? Yat
etat, that fact, which is well known among people as the
flash of lightning. Since vidyutah vyadyutat, cannot mean
that Brahman (vyadyutar) flashed (by borrowing Its light)
(vidyutah) from lightning,2 therefore the meaning has to be
assumed to be “the flash of lightning”. A, like, is used in
the sense of comparison. The meaning is: ‘It is like the
flash of lightning” ; and (this meaning is acceptable) since it
is seen in a different Vedic text, ‘‘comparable to a single
flash of lightning” (Br. II. iii. 6); for Brahman disappeared
after revealing Itself but once to the gods like lightning.

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

2 ““The meaning, ‘It flashed from lightning’, is inadmissible, for
Brahman being self-effulgent, Its effulgence cannot be dependent on
others. The meaning, ‘It performecd the flashing of lLightning,” is
unacceptable, since the flash that belongs to something cannot be
produced by another.”’—A.G.
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Or the word fejah (brilliance) has to be supplied after the
word vidyutah (of lightning). Vyadyutayt (in this case) means
flashed; (and) d means as it were. The purport is: It was,
as though, the brilliance of lightning flashed but once. The
word iti is meant to call back to memory the word ddesa;
(s0 the meaning is): This is the ddesa, the analogy. The
word it is used for joining together. (So the sense is): Here
is another analogy for It. What is that one? Nyamimisar,
winked, as the eye did the act of winking. The causative
form (in nyamimisat) is used in the same sense as the root
itself. The & is used here, too, in the sense of comparison.
The meaning is: And it was like the opening and shutting
of the eye with regard to its object. Iti adhidaivatam, this is
by way of showing analogies of Brahman in a divine con-
text.

HATEATEH ARALTBAT T [AVSAT ATGIEAT-
AWEITL AFET: 1Y ||

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

Atha, after this; is being told the analogical instruction
adhyarmam, in the context of the soul, with regard to the
indwelling Self. Yat etat, that which is a known fact, viz
that etat, to this Brahman; gacchati iva ca manah, as though

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

qg qgd A1v qgAracgafadsy g 7 gaad agrfy
g2 gatfor warfy garssta 1 g

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

2 “One should meditate thus: ‘Towards this Brahman, that is
of the nature of light, my mind proceeds and there 1t rests.,” The
instruction in this form is the instruction in the context of the
individual soul. The indwelling Brahman becomes revealed to one who
meditates thus: ‘The thoughts in my mind constantly revolve round
Brahman.' "—A.G.
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6. The Brahman is well known as the one
adorable to all creatures: (hence) It is to be
meditated on with the help of the name tadvana.
All creatures surely pray to anyone who meditates
on It in this way.

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

Safred w1 gdicgFar a Safrogaral ara q
safrggagafa nou

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

After being instructed thus, the disciple said to the
teacher, “Bhoh, sir; brizhi, speak of; upanisadam, the secret
thing, that is to be thought about.” iti. To the student who
had spoken thus, the teacher said, fe, to you; upanisat, the



84 EIGHT UPANISADS v .7

secret knowledge; ukta, has been spoken of. ‘*What is that,
again ?2”"—to such a question he answers, ‘‘Te, to you; upa-
nisadam vava abriima iti, 1 have spoken the very secret;
brahmim, relating to Brahman, to the supreme Self—since
the knowledge already imparted relates to the supreme
Self.”” For the sake of (distinguishing) what follows, the
teacher delimits (his teaching) thus: *“‘The Upanisad that 1
have told you consists of nothing but what has already
been presented as the Upanisad of the supreme Self.”

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

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

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

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

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

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

1At the end of aill sacrifices, the deities are invoked with the
hymn beginning with:

sfftd gfaxguarataas gt saraiss T |
s gl aarRedagat agt sArsRET |

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

qeq qd1 & wHfg sfassr dar: qaigrfy @3-
AFIAT 11 < U

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

Concentration etc. are the means for the acquisition;
tasyai, (should be tasyih) of that secret teaching (Upani-
sad), regarding Brahman which T thus spoke before you.
Tapah, the concentration of the body, the senses, and the
mind; damah, cessation (from sense-objects); karma, rites,
Agnihotra etc. (are thc means); for it is found that the
knowledge of Brahman arises in a man who has attamed
the requisite holiness through the purification of the heart.
For it is a matter of experience that, even though Brahman
is spoken of, there is cither non-comprehension or mis-
comprehension in the case of one who has not been purged
of his sin, as for instance, in the case of Indra and Virocana
(Ch. VIIIL. vii-xii). Therefore knowledge, as imparted by
the Vedas, dawns on one whose mind has been purified by
concentration etc., either in this life or 1n many past ones,
as is mentioned by the Vedic verse: ‘‘These things get
revealed when spoken to that high-souled man who has
supreme devotion towards the Effulgent One, and the same
devotion to his teacher as to the-Effulgent One” (Sv. VI.
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23). And this is borne out by the Smrti, ‘“Knowledge dawns
on a man on the eradication of sinful acts” (Mbh. $3. 204.8).
The word ifi is used to draw attention to a synecdoche;
that is to say, by the word iti are suggested other factors,
beginning with these, which are helpful to the rise of know-
ledge, such as ‘“‘Humility, unpretentiousness,” ctc. (G. Xiii.
7). (Concentration etc. are the) pratistha, two legs, stands
as it were, of that Upanisad; for when these exist, know-
ledge of Brahman stands firm and beecomes active, just as a
man does with his legs. Veddal, the four Vedas; and sarvan-
gani, all the six subsidiaries beginning with the science of
pronunciation and euphony (siksa) (are also the legs). The
Vedas are the legs because they reveal the rites and know-
ledge; and all the angani, subsidiaries, are so because they
are meant for the protection of the Vedas. Or since the
word pratistha has been imagined to imply the two legs (of
the knowledge), the Vedas are its sarvangani, all the limbs
beginning with the head. In this case, the subsidiaries, such
as the science of pronunciation and euphony, are to be
understood to have been mentioned by the word Vedas;
because when the principal factor is mentioned, the sub-
sidiaries are mentioned ipso facto, they being dependent on
the principal. Satyam ayatanam, satya is the ayatana, the
dwelling place where the secret teaching resides. Satya
means freedom from deceit and crookedness in speech,
mind, and body; for knowledge abides in those who are
free from deceit and who are holy, and not in those who
are devilish by nature and are deceitful, as the Vedic text
says, ‘‘those in whom there are no insincerity, falsehood,
and deceit’ (Pr. I. 16). Therefore Satya (truth) is imagined
as the abode. Although by implication, truth has already
been mentioned as legs, along with concentration etc., still
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its allusion again as the abode is for indicating that as a
means (for the acquisition of knowledge) it excels others, as
the Smrti says. ““A thousand horse sacrifices and truth are
weighed in a balance: and one truth outweighs a thousand
horse sacrifices” (Visnu Smrti, 8).

A1 AT TATAT ATGIT JICHTARAA &9 51
sag gfafacsta afafassfa 12

zfa &aafrafy =g que:

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

Yult vai, anyone who; veda evam, realises thus—-as
spoken; etam, this thing, this blessed knowledge of Brah-
man which has been alrcady spoken of in the text beginning
with “Willed by whom™ (Ke. I. 1), which has been eulogis-
ed in the text beginning with, “It was Brahman indeed”
(Ke. II1. 1), and which is “‘the foundation of all knowledge”
(Mu. I. i. I). Notwithstanding the presentation of the fruit
of the knowledge of Brahman in ‘“because thereby one gets
immortality” (Ke. II. 4), it is mentioned at the end by way
of a formal conclusion. (Such a knower) apahatya papma-
nam, dispelling sin, shaking off the seed of mundane exist-
ence constituted by ignorance, desire, and work; pratitis-
thati, remains firmly scated anante, in boundless, svarge
loke: Svarge loke means in Brahman who is all Bliss.
Being qualified by thc word ananta, boundless, the word
svarga does not mean heaven. Lest the word boundless
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(ananta) be taken in any secondary sense, thce text says
jyeye, in the higher, that which is greater than all, in one’s
own Sclf which is boundless in the primary sense. The
purport is that he does not again return to this world.

% STeATARg WA ATRATTEAE: AAAHT
gafafezarfo = gatfr |+ g9 agiafaed arsg a8
fragat @ w9 ag s Qafruscmeafaas
gseg | garcafy faww 7 gafaucg guter wfa
=g F wfx g+ 1
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