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PRASNA UPANISAD
FIRST QUESTION

This brdhmanat, is begun as an elaborate reiteration
of the subject matter already dealt with in the mantra
portion.2  The story in the form of guestions and an-
swers by the reis is meant for culogising the knowledge.
Knowledge is thus praised by showing that it can be
acquired by those who are endowed with self-control
and who undergo such disciplines as living in the
teacher’s house for a year under the vow of bralimacarya®
and that it can fe imparted by people who are almost
omniscient like Pippalada and others but not by a non-
descript person. Moreover. bralmacarya and other
disciplines become obligatory from their reference (in
the story):

Li.c. this Upanisad, occurring as thc brdélmana or Vedic
cxplanation of the mantras of the Mundaka Upanisad.

2i.¢. in the Mundaka Upanisad which presented the knowledge
of the Seif and talked of two kinds of knowledge-—~the higher and
the fower.  The latter relates to both rites and meditation. Of
these two kinds of lower knowledge, the first is dealt with in the
sarthité portion of the Vedas, the second is elaborated in the
Second and Third Questions of this Upanisad. The First Question
clarifics the result of both rites and meditation so as to generite a
dislike for them. The Fourth Question is meant as an elaboration
of the two verses in the Mundaka starting with “*As from a blazing
fire” (Mu. . i. 1), The Fifth Question cxpands the meditation
stated in the verse, “Om is the bow™ etc. (Mu. 11.ii. 4). The Sixth
Question is for elucidating the remaining portion beginning with,
“From this emerges Prana™ (Mu. I i. 3)—A.G.

3 Celibacy#and study of the Vedas with a pious atiWude.
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1. Sukesa, son of Bharadvaja; Satyakima,
son of Sibi; the grandson of Siirya, born of the
family of Garga; Kausalya, son of Asvala; a
scion of the line of Bhrgu, born in Vidarbha;
and Kabandhi, descendant of Katya-—all these,
who were devoted to (the inferior) Brahman,
engaged in realising (the inferior) Brahman,
and intent on a search of the supreme Brah-
man, approached with faggots in hand, the
venerable Pippalada with the belief, “This
one will certainly tell us all about It.”

Sukeéa by name, and (known as) bhdradvijal, (because
he was) the son of Bharadvija. Saibyah, the son of
Sibi, who was Satyakima by name. The son of Siirya
is Saurya, and Saurya’s son is Sauryiyani, the lengthen-
ing of i in Sauryayani being a Vedic licence; (and he
was a) Gargya, born of the family of Garga. Kausalya
by name (and called) Aévaliyana (because he was) the
son of Asvala. Bhargava is one who was a scion of the
line of Bhrgu; and he was Vaidarbhi, being born in
Vidarbha. Kabandhi by name; and he wasKityiyana,
a desceptdant (i.e. great grandson) of Katya, and had
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his great grandfather living, the suffix in the word being
used to imply that sense. Te /ha ete, these people who
were such; were hrahmaparih, ever devoted to the in-
ferior Brahman, mistaking that for the superior One;
and they were brahmanisthah, engaged in practices lead-
ing to Its attainment; and they were param brahma
anvesamdndl, intent on the search of supreme Brahman.
What is that Brahman? That which is eternal and a
thing to be realised. They, who searched for that Brahman
with the idea, ‘‘For the sake of attaining It, we shall
make efforts to our hearts content”, approached ateacher
for knowing about It, with the belief: “FEsal ha vai rat
sarvam vaksyati, this one will certainly tell us every-
thing regarding It.”” How did they go? Samir-panayah,
with loads of faggot in hand; te ha, those people;
upasanndh, approached; bhagavantam pippalidam, the
venerable Pippalida, the teacher.
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2. To them the seer said, ““Live (here)again
for a year in a fitting manner, with control over
the senses and with brahmacarya and faith.
Then put questions as you please. If we know,
we shall explain all your questions.”

Tén, to them, who had approached (him) thus; sah,
“he; the rsih®seer; uvica ha, said—‘Although you have
already practised control of the senses, still bra¥gh eva,
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over again; you swhvatsyatha, dwell (here) in u fitting
manner; serving your teacher; sumvatsarari, for a year;
rapas@t, with control of the scnses; and especially
brahmacaryena, with bralunacarya; and sraddhaya, with
faith.! After that prechata prasnin, put questions, with
regard to anything that anyonc (of you) may desire 1o
know; yathikdimam, as you please, in accordance with
the desire that cach of you may entertain. Yadi vijiasyi-
mah, if we happen to know, what you ask: vaksydmak,
we shall explain: sarvam ha, all, that you ask. The word
“if 7 is used to express the absence of conceit, but not
to betray ignorance or doubt, which fact is obvious
from the solution of the questions {by him).
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3. After that Kabandhi, descendant of
Katya, having approached (him), asked,
“Venerable sir from what indeed are all these
beings born?”’

Atha, after that, after the lapse of a year; kabandhi-
karydyanah, Kabandhi, great grandson of Katya; upetya,
having approached (him); papraccha, asked; *‘Bhagavan,
venerable sir; kwlah ha vai, from what indeed; imal}
prajah, these beings, counting from the Brahmanas;
prajavante, are born? The result obtained and the course
merited, by following the rites and the lower know-

ledge in combination, have to be stated; and hence
this question.

1 Fait¥ in the truth of the scriptures and the teacher’s words. -
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4. To him he said: The Lord of all creatures
became desirous of progeny. He deliberated on
(past Vedic) knowledge. Having brooded on
that knowledge, He created a couple—food and
Prana-—under the idea, “These two will pro-
duce creatures for me in multifarious ways.”’

Tasmai, to him, who had inquired thus; sah fa
uvdcy, he said; in order to solve that question. Having
become prajikamalh vai, desirous of creating progeny,
for Himself-—being filled with the idea, ‘[ shall create
by becoming the soul of all”’; prajapatik, the Lord of
creatures, who having practised (meditation and rites
conjointly in his carlier life) as already mentioned, and
being full of that thought, evolved, at the commence-
ment of a cycle (of creation), as Hiranyagarbha! by
becoming the Lord of all moving and motionless crea-
tures, that were being created. And having become
Hiranyagarbha, sah rtapal atapyata, He practised,
deliberated on, the rapas, consisting in the knowledge
which was acquired in the past life and which related

1in His pervious life He was a human aspirant meditating on
Prajapati (Hiranyagarbha) with the belief, ““1 am Prajapati, identi-
fisd with all.” That intense meditation made Him Prajapati at
the beginning of the present cycle of creation. Even then the

belief that He & Prajapati persisted, and Hc had still in Hls mind
all the Vedic knowledge acquired carlier.
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to objects revealed by the Vedas. Then rapas taprva,
after having practised rapas in that way having revolved
in His mind the Vedic knowledge; salr, He; utpidayare,
created; mithunam, a couple, that is instrumental to
creation; (the couple, viz) rayim ca, the moon, the food;
prapam ca, and Prana, fire, the eater (the sun). After
creating the cosmic egg, He created the sun and the
moon, under the idea, ““Frau, these two, viz fire and
moon, which are the cater and the eaten: prajah,
karisyatak, will produce creatures; bahudhd multifarious-
ly: me, for me.”!
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5. The sun is verily Prana; and food is verily
the moon. Whatever is gross or subtle is but
food. The gross, as distinguished from that
(subtle), is certainly food (of the subtle).

Of these ddityal ha vai, the sun, verily; is pranah,
Priina—the eater, fire; rayik eva, the food is verily;
candramd, the moon; rayik is certainly the food and it is
the moon. That which is the eater and that which is the
food are but one; they are but Prajipati who has be-
come the couple, the distinction being made from the

1 He projected the couple, the sun and the moon, and became
identified with it. Then He created the year that is dependent on
that couple, and became identified with the year. Thus successively
He produced and became identified with the half year, month, fort-
night, day and night; rice, barley, and other foodsiuff; semen and
creaturds. Prana and rayi convey the ideas of energy and matter.
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standpoint of superiority and inferiority.” How? Etat
sarvam, all this; rayih vai, is but food. All of what?
Yat mirtam, whatever is formed. gross; ca amirtam,
and whatever is formless, subtle; all gross and subtle
things, which constitute the food and the eater, are but
rayik, food. The miirtih, gross; whichis different rasmat,
from that, from the subtle, which is wholly distinct, is
indeed rayih, food, since it is eaten up by the formless.t

Similarly, the formless Prina (Life), the eater, is
also everything that is eaten, and hence itis all. How?

sratiesa IggeacaTY faei wiaarfa & g=aa
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6. Now then, the fact that the sun, while
rising, enters into the eastern direction, thereby
it absorbs into its rays all the creatures in the
east. That it entersinto the south, that itenters
into the west, that it entersinto the north, that
it reaches the nadir and the zenith, that it
enters the intermediate points of the zodiac,
that it illumines all, thereby it absorbs all
living things into its rays.

! When no distinction of superior or inferior is made, then
cverything may be classed as food, for everything is absorbed by
something else’ But when the distinction is made, the gross gets
absorbed in the subtle and is to be considered as food.”
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Atha, now then; yat, the fact that; ddityak udayan,
the sun, as it rises up, as it comes within the vision of
creatures; pravisati, enters, that is to say, pervades
through its own light. pracim disam, the eastern quarter;
tena, thereby, by that self-expansion-—because these arc
pervaded by it; it saemnidhatte, absorbs; rasmisu, into
its rays, that are but its own pervasive light; pricydin
prandn, all that lives in, all the creatures that happen to
be inctuded in, the eastern quarter, they being pervaded
by its light: that is to say, it makes them one with it-
self.  Similarly, yat, the fact; that i1t enters into the
daksindmn, southern direction; yat praticim, that it enters
into thc western direction; yat udicim. that it enters
into the northern direction; yat, that it enters into; adhal
a@rdhvam, the nadir, the zenith; yat antarith disal, that
it enters into the inter-spaces, other points of the zodiac;
yat ca prakdsayati, and the fact that it illumines, sarvam,
all other things; tena, thereby, by that pervasion
through its own light; it samnidhatte, absorbs; rasmisu,
into the rays; sarvan prandn, all that lives.
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7. That very one rises up who is Prana and
fire, who is identified with all creatures, and
who is possessed of all forms. This very one,
that has been referred to, is spoken of by the
manlra :

Sal. esah, that very one, the eater (riseg up); who is
pranakc vaisvanaral, Prana (life) identified with all
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creatures ; and who is visraerdpak, possessed of all forms,
being embodied in the universe. That eater, again, that
is Prana and agnil. firc; uduyare, rises, cvery day, absorb-
ing into himsclf all the cardinal points. Etar tat, this very
entity, that has been referred to above; is also abhyuk-
tam, spoken of, rcd, by the (following) mantra:
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8. (The realisers of Brahman knew the one
that is) possessed of all forms, full of rays,
endowed with illumination, the resort of all,
the single light (of all), and the radiator of
heat. It is the sun that rises—the sun that
possesses a thousand rays, exists in a hundred
forms, and is the life of all creatures.

The enlightened realisers of Brahman knew, as their
own soul, that sun that is visvargpam, possessed of all
forms; harinam, full of rays: jitavedusam, endowed
with enlightemment;! par@yanam, the resort of all lives;
ekam jyotik, the only one light. the eye, of all beings;
fapantam, the vadiator of heat. Who is that whom they
knew ? FEsak, this is; sdryalh, the sun; that wdeyati,
rises;—the sun that is sahasrarasmil, possessed of a
thousand rays, Satadhi vartamdnal, that exists in a

]

1The phrase muy mean, “The koower of all that i3 born”.



416 © EIGHT UPANISADS 1.8

hundred (many) ways, in conformity with the difference
of the creatures; and that is praral prajandm, the life
of creatures.

It is being cxplained how this single pair—constituted
by that which is the moon, the gross, the food {on the
one hand), and that which is the formless Prana, the
cater, the sun (on the other) —could produce the
creatures:
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9. The year is verily the Lord of creatures.
Of Him there are two Clourses, the Southern and
the Northern. As to that, those, who follow, in
that way, thesacrifices and public good etc. that
are products of action, conquer the very world
of the moon. 1t is they who come back. (Since
this is so0), hence these seers of heaven, who
are desirous of progeny, attain the Southern
Course. That which is the Course of the Manes
is verily food.

That very couple is the time, called samvatsarah, the
year; (and that again is) prajdpatik, the Lord of creatures;
for the year is brought about by that pair, the year
being but a collection of the lunar days and solar days
and nights, brought about by the moon and the sun.
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Being non-different from the food and Priana, the year
is said to be identical with that couple. How is that so?
Tasya, of that Lord of the creatures, that the year is;
there are ayvane, two Courses, daksinam ca uttaram ca,
the Southern and the Northern. These are the two
well-known Courses, consisting each of six months,
along which the sun moves to the south and the north,
ordaining the results for those who perform rites alone
as well as for those who undertake rites along with
meditation. How is that? 7ut, as to that; ye fa vai,
thosec who; from among pcople, counting from the
Brahmanas: wupdsate, follow; istapirte, sacrifices and
public good: iti, ctc.; fwr. in that way; that are krtam,
product of action, but who do not follow the uncreated
Eternal—the second fus, meaning “in that way”, being
used adverbially :—(they) abhijayante, conquer; cdndra-
masam eva lokam, the very world of the moon, the
world constituted by food which is a portion, called
rayi (food), of the Lord of the creatures who comprises
a pair. This is so because the moon is kria, a result of
action. When the result of action is exhausted there,
te eva punah dvartante, it is they who come back again;
for it has been said, “They enter into this or an inferior
world” (Mu. L ii. 10). Since in this way efe, thesc;
rsayah, scers of heaven; prajikamdik, who are desirous of
progeny, the householders; attain the world of the moon
—the Lord of creatures, identified with food-—as the
result of their sacrificial and pious acts; fasmdt, there-
fore; they pratipadyante, attain; daksinam, the Southern
Course, that is to say, the mwoon, suggested by the
Southern Qourse, the moon being itself a result of action.
Esal ha vai rayil, this indeed is food; yah witryanpal,
14
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that which is the Path of the Manes, that is to say,
the world of the moon, that is suggested by the term
Path of the Manes.
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10. Again, by searching for the Self through
the control of the senses, brahmacarya, faith,
and meditation, they conquer the sun (by
proceeding) along the Northern Course. This
is the resort of all that lives; this is indestruct-
ible; this is fearless; this is the highest goal
for from this they do not come back. This is
unrealisable (to the ignorant). Pertaining to
this here is a verse:

Atha, again uttarena, by proceeding along the Northern
Course, they abhijayante, conquer; that part of the
Lord of creatures which is Prina, the eater, and the sun.
Through what? Anvisya, searching for, ie. knowing;
atmianam, the Self, that is Prana, the sun, the Self of
the moving and unmoving; as “l am this Prana that is
the sun”; fapasd, through the control of the senses;
and especially brahmacaryena, through brahmacaryu;
draddhayd, through faith; and vidyaya, through medita-
tion, with the idea of the identity of oneself with the
Lord of rreatures; they abhijayante, conquer, attain;
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dadityam, the sun. Etat vai, this indeed, is the common
ayatanam, resort prandndm, of all that lives.! Etat, this
onc: is amrtam, indestructible; and because of that
fact, this is abhayam, free from fear, not subjéct to the
fear of waxing and waning like the moon. Etat pard-
yanam, this one is the supreme goal, for the meditators
as well as for the men who combine meditation with
rites; iti, for; etasmat nu punal, dvartate, from this (they)
do not return, like the others who perform rites alone.
Esal, this one; is nirodhah, unrealisable; to theignorant;
for the ignorant are shut ofl from the sun. These people
do not attain the year, the sun, the Self, which is Prana.
For that year, identical with time, proves an obstruction
to the ignorant. Tat, pertaining to this idea; esab slokah,
here is a verse:
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11. Some talk of (this sun) as possessed of
tive fect, as the father, as constituted by twelve
limbs, and as full of water in the high place
above the sky. But there are these others who
call him the omniscient and say that on him,
as possessed of seven wheels and six spokes,

is fixed (the whole universe).

10r *“all the organs—eyes ete.,,”” according to Sanfarananda.
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The calculators of time @hul, call him; paicapadam,
possessed of five feet, the five seasons being the feet,
as it were, of the sun as identified with the year: for he
revolves with those as his feet. In this imagery, late
autumn and winter are taken as but one season. (They
call him) pitaram, father. He is the father because he
is the generator of all.  (They call him) Jvadadakytim,
possessed of twelve forms or limbs, or composed of
twelve parts consisting of the twelve months. They
call bim purisinam, full of water;! ardhe pure dive, in
the place above heaven, that is to say, i the third
place above the sky.2 U. but; anye ime pare, these
others, other calculators of time; (@, call) that very
one, vicaksanan, adept, omniscient. (And they) ahuk,
say; that like spokes fixed on the nave of a wheel the
whole universe is arpitam, fixed; on him, who, as the
cmbodiment of time, is ever on the move—on him
saptacakre, as possessed of seven wheels, in the form
of seven horses: and sadare, as endowed with six spokes,
the six seasons. Whether he be possessed of five feet
and twelve limbs or seven wheels and six spokes, from
either point of view it is the year, the embodiment of
time, the Lord of all creatures, constituted by the sun
and the moon, which is the cause of the world.

He by whom the whole world is sustained is called
the year, the Lord of all creatures; and He is wholly
evolved into the twelve months which are His limbs:

1The sun causes clouds, from which rain comes.

21t is third counting from this earth, the second being the sky.
Heaven in this context does not mean the dwelling place of the
gods.—A.C+,
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12. The month verily is the Lord of all crea-
tures. The dark fortnight is His food, and the
bright His Prana. Therefore these seers per-
form the sacrifices in the bright fortnight.
The others perform it in the other.

Mdsah vai, the month verily; which 1y also prajapatili,
the Lord of all creatures, as described before; is consti-
tuted by a pair. Tasya, of Him, of that Lord of creatures,
marked by the month; one part. viz krsnapaksah, the
dark fortnight: is rayik, food, the moon; the other part,
viz duklapaksak, the bright fortnight; is Prana, the sun,
the cater, fire. Since they look upon Prina, identified
with the bright fortnight, as everything, therefore, ete
rsayah, these seers, who realisc Prana; sukle isfam kurvanti
perform their sacrifice (really) in the bright fortnight,
even though they may be performing it in the dark
half, since they do not perceive any dark fortnight
existing apart from Prina; whereas the others do not see
Prana, and as a result see only that which is marked by
darkness and obstructs vision. Therefore itare, the others;
kurvanti, perform; (their sacrifice really) itarasmin, in
the other half, in the dark fortnight, although they may
be doing so in the bright half.
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13. Day and night are verily the Lord of
all creatures. Day is surely His Prana and
night is certainly the food. Those who indulge
in passion in the day, waste away Prinpa.
That they give play to passion at night is as
good as celibacy.

That Lord of all creatures, marked by the month, gets
again circumscribed by the day and night which are His
own limbs. Ahordtrak vai prajipatik, day and night are
verily the Lord of all creatures, just as before. Tasyu,
of Him; ahar eva pranak, the day is surely Prina, the’
eater and fire; ratrih, eva rayih, night is certainly food,
just as before. Ete, these people; praskandanti, eject,
exhaust, waste away by separating from themselves;
pranam, Prina, identified with day. Who are they? Ye.
those who, the fools who; divd, in the day time; san-
yujyante rafyd, indulge in passion, that is to say unite
with women who cause passion. . . . Since thisis so, there-
fore that should not be done. This is a prohibition
enjoined by the way. The fact that they samyujyante
ratyd, give play to passion; ritrau, in the night, in (the
proper) season; lat, that; is brahmacaryam eva, as good
as continence; since this is praiseworthy. This too is an
injunction, enunciated in passing, that it is one’s duty
to live with one’s wife in due time. As for the relevant
topic, it is this: That Lord of all creatures, who has
evolved into day and night, exists as identified with
such food as rice and barley.

o5 § gemafaear g 4 agacaemfean gan
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14. Food is nothing but the Lord of all crea-
tures. From that indeed issues that human
seed. From that are born all these beings.

Evolving thus. prajipatik, the Lord of all creatures;
became that annam vai, food to be sure. How? Tatah
ha vai, from that food indeed, issues; fat retas, that human
seed, that is the origin of creatures. Tasmdt, from that
seed, as deposited in a woman; prajiyante, are born; imah
prajah. all these creatures, such as men. The question
that was raised, “Fronm what indeed are all these beings
born?” has thus been answered by saying that these
creatures are born by passing in succession through the
pairs starting with the sun and the moon and ending
with day and night, and then by proceeding through
food, blood, and semen.
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15. This being so, those who undertake the
well-known vow of the Lord of all creatures,
beget both sons and daughters. For them alone
is this world of the moon in whom there are
the vows and continence, and in whom is found
for ever avoidance of falsehood.

Tat, this being so; ye, those, the householders who—
ha and vai are two indeclinables calling up to mind

some wel-known fact—-caranti, undertake; rat praji-
pativratam, that vow of the Lord of all creatures¢onsisting
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in living with one’s wife in the proper season; for them
this is the visible result. ' What is that? Te, they; wtpdda-
yante, beget; mithunam, a pair, both son and daughter.
Tesam eva, for those people alone, for those who under-
take sacrifices and public good and offer gifts, is this
unseen result consisting in esaly brahmalokal, this world
of Brahman, the world of the moon, that is indicated
by the Path of the Manes;~(for those) yesdm, in whom;
there are tapas, vows as for instance thosc vows under-
taken by one who has completed his study; brahmacar-
yam, (continence consisting in) not living with one’s
wife at times other than the proper season; yesu, in
whom, again; sarvam, truthfulness, avoidance of false-
hood; pratisthitam, exists invariably for ever.
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A Afa ngen
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16. For them is that taintless world of
Brahman, in whom there is no crookedness,
no falsehood, and no dissimulation.

As for the Northern Course, marked out by the sun,
which consists of self-identification with Prina; and is
virajah, pure, not tainted like the lunar Brahmaloka and
not subject to waxing and waning; asau, that one; is
tesam, for them, For whom? That is being said. (For
those) na yesu jihmam, in whom there is no fraud, no
crookedness, unlike the householders in whom ét becomes
inevitableowing to the exigencies of many contradictory
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social situations. Moreover, those in whom anrtam,
falsehood, does not become unavoidable as it is in the
case of householders in the course of play or merri-
ment. Similarly, thosein whom, unlike the householders,
there does not exist any maypa. Mayi, dissimulation,
is a kind of false behaviour consisting in showing one-
self publicly in some way and acting quite contrariwise.
For those competent persons—the brahmacdris (celibates)
forest-dwellers, and mendicants—in whom faults do
not exist, because there is no occasion for them; is this
untainted world of Brahman, just in consonance with
the disciplines they undertake. This is the goal for
those who undertake rites in conjunction with medita-
tion. As for the carlier Brahma-loka, indicated by the
moon, it is for thosec who perform rites alone.



SECOND QUESTION

It has been said that Prana is the eater and the Lord
of all creatures. It has to be determined how He is the
Lord of all creatures as well as the eater in this body.
Hence is the Question begun.!

o & wraT defw awss | WiET wdd
T g AU F9T 0Ad IRRT F
qaigi afwss zfa nen

1. Next a scion of the line of Bhrgu, born in
Vidarbha, asked him, “Sir, how many in fact
are the deities that sustain a creature? Which
among them exhibit this glory? Which again
is the chief among them?”

Atha ha, next in order: bhdrgavah vaidarbhik, a
scion of the line of Bhrgu, who was born in Vidarbha,
papraccha, asked; enam, this one: Bhagavan, O adorable
sir; kati eva devah, how many deities indeed ; vidhdravante,
chiefly sustain; prajam, a creature, so far as the body is
concerned. Katare, which of them, which of those
deities divided among the organs of sense and action;
prak@sayante, exhibit; etar, this, this manifestation of
their own gloty; kab punal, which again; is varisthal,
the chief; es@m, among these, that exist as body and
organs.

11n this chapter it will be shown that Prana is the chief, the

eater, and the Lord of all creation. The next echapter will
enjoin H.iﬁ meditation.
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2. To him he said: Space in fact is this deity,
as also are air, fire, water, earth, the organ of
speech, mind, eye, and ear. Exhibiting their
glory they say, “Unquestionably it is we who
hold together this body by not allowing it to
disintegrate.”

Tasmai, to him, who had asked thus; sah, he uvica
ha, said: Akasal ha vai esah devah, space is in fact that
deity; vayuh, air; agnih, fire; apah, water; prthivi, earth—
these five elements that are the materials of the body;
(and) vak, speech; manas, mind; caksuk, eye; érotram,
ear—these and others that are the organs of action and
knowledge—re, they (that is to say), the gods (presiding
over these and) identifying themselves with the body
and organs; abhivadanti prakasya, speak by way of
exhibiting their glory, while vying for pre-eminence.
How do they speak? “It is vapam, we; who, like the
pillars of a palace, vidharaydmak, hold together unques-
tionably; etat bdanam, this aggregate of body and senses;
avasitabhya, by holding it aloft, and not allowing it to
be disintegrated.” This is the idea.

qiq afess: 917 AT | AT WIEAGAATE-
Faq TEAYTSSHTA  sfrastagamaase v fauar-
arfifi ST T 3N
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3. To them the chief Prana said, “Do not
be deluded. It is I who do not allow it to
disintegrate by sustaining it by dividing my-
self fivefold.” They remained incredulous.

Tin, to them, to those who had such egotism; varisihal
pranah, the chief Prana; wvica, said; “Mad dpadvatha
moham, do not fall into delusion, do not cherish in this
way any vanity resulting from non-discrimination; for
aham eva, itis 1 who; vidhd@rayami etat binam avasiabhya,
sustain this aggregate of body and senses by not allow-
ing it to disintegrate: | support it, paiicadhd dtménam
pravibhajya, by dividing myself fivefold, by dividing my
functions into those of the outgoing breathete.” Although
Prana said so, still re, they, babhivul, remained, asradda-
dhandh, incredulous, thinking, “How can this be so?”

Astamrrgeaqeng g3 aferqonaaaat
q9 TR aferes sfczary a8 ua wifa-
55 | JTAT RIAFT ATFOTAAHER FAql
gy afeweEa gftesar a1 g uifa-
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4. He appeared to be rising up (from the
body) out of indignation. As He ascended, all
the others, too, ascended immediately; and
when He remained quiet, all others, too,remain-
ed in position. Just as in the worlg, all the
bees take to flight in accordance as the king of
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the bees to his wings, and they settle down as
he does so, similarly, did speech, mind, eye,
ear, etc. behave. Becoming delighted, they
(began to) praise Prana.

Noticing their incredulity, seh, that Prina; on His part,
became indifferent and nikramate iva, seemed to rise up
(from the body): abhiméndt, out of indignation. What
followed his ascent is being made vivid with the help of
an illustration. Tasmin utkrdmati, when He began to rise
up; atha, then, immediately after; itare sarve eva, all
others, all the organs such as the eye; urkrimante, ascend
(ed); ca tasmin pratisthamane, and when He, Prina,
stayed on, remained quiet, did not rise up; sarve eva
pritisthante, all of them remain(ed) quietly in position.
Tat, with regard to this matter, the illustrationis: Yathd,
as; loke, in the world; maksikah, bees; sarvah eva, all
of them, utkriimante, take to flight: madhukara-rajinam
utkramantam, as the king of bees, their own king, takes
to the wings; ca sarvak eva prdatisthante, and all settle
down; tasmin pratisthamdine, as he settles down. As in
this illustration, so did vak, speech; manak, mind; caksub,
eye; $rotram, ear; and others (behave). Te, they; having
given up their lack of faith, and having realised the
greatness of Prina, and becoming prizdah, delighted;
stunvanti pranam, praise Prina.

How did they praise?

gesRasaaay g
Uy g7 AEAAY A19: |
g gfast faga:
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5. This one (i.e. Prapa) burns as fire, this
one is the sun, this one is cloud, this one is
Indra and air, this one is the earth and food.
This god is the gross and the subtle, as well
as that which is nectar.

Esah, this one, this Prina, in the form of agnih, fire;
tapati, burns. Similarly, He shines as s#ryal, the sun.
So also as parjanyah, cloud; He varsati, rains. Moreover,
as maghavin, Indra; He protects the creatures and en-
deavours to kill the demons and ogres. Esah, this one;
is vayuh, air, diversified as different currents like @vaha,
pravaha. Furthermore, esal deval, this deity; is prihivi,
the earth; (and) rayih, food, of the whole world;! sat,
the gross; asat, the subtle; ca, and; yat amrtam, that
which is nectar that ensures the sustenance of the gods.
The point needs o further elaboration.

T 5T TEATAT A1 g9 wfafesan |
=T aspefy arathy s e a@ = usn

6. Likespokesonthe hub ofa chariot wheel,
are fixed on Prana all things—rks, yajus, samas,
sacrifice, Ksatriya, and Brahmana. ‘

Ardh iva rathandbhau, as spokes are fixed on the hub of
a chariot wheel; so sarvam, everything, starting from
faith and ending with name (Pr. V1. 4); pratisthitam, is
fixed; prane, on Prana, indeed; during the time of the
existence of the world. Similarly, the three kinds of

1A thg.earth, He supporls all; and as food, He nourishes all.
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mantras—rycal, rks; yaj@nsi, vajus; samani, samas-—
(metrical, prose, and musical Vedic texts); and the yajfiak,
sacrifice, that is performed with those mantras; and the
ksatram, Ksatriya caste, that protects all; ce, and ; brahma,
the Brihmana caste, thatis qualified for the performance
of duties like sacrifice. This Prana is all this.

garafaza<fa T avg gfgsray
g¥a g gsfeaar afe gifa
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7. 1tis you who moveaboutin the womb as
the Lord of creation, and it is you who take
birth after the image of the parents. O Prana,
it is for you, who reside with the organs, that
all these creatures carry presents.

Moreover, He who is called prajipatih, the Lord of
creation; tvam eva, is but you. [t is you who carasi,
move; garbhe, in the womb—of the father (as seed) and
of the mother (as child); ‘and (it is you, again, who)
pratijiyase, take birth after the image of (the parents).
Since vou are the Lord of creation, your parenthood is
a pre-established fact. The purport is this: You, Prana,
are identical with all through your assumption of the
form of all bodies and embodied beings. Prana, O Prina;
it is tbhyam, to you; yalk, who; pratitisthasi, reside;
pragaih, with the organs, eyes etc., in all the bodies; that
imah prajal, all these creatures, that there are, counting
from hummn beings; balim haranti, carry presents,
through the eyes etc. Since you reside in afl bodies,
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it is proper that they should carry presents to you; for
you are in fact the eater, and all else is food for you only.

<AATAry afgaw: g s @
Farot Ffd geawgatfgamta nan

8. You are the best transmitter (of libation)
to the celestials. You are the food-offering to
the Manes that precedes other offerings. You
arc the right conduct of the organs that con-
stitute the essence of the body and are known
as the atharvas.

Moreover, you asi, are; vahnitanial, the best carrier,
the best transmitter of libations; devinam, to the
celestials, beginning with Indra. The svadid, food-
offering, made; pitrindm, to the Manes, in the obse-
quial rite called Niandi-mukha; that is the prathama,
first, that takes precedence over the other offerings
in which the deities dominate!--of that food-offering
also, you are the transmitter. This is the idea. Further-
more, it is you who asi, are; the satyam caritam, true,
right, conduct, consisting in maintaining the body
etc.: rstnam, of the “brgans, such as the eyes etc.:
angirgsm, of those (organs) which represent the
essenice of the body, and which are called the atharvas

1 The readings are deva-pradhina or deva-pradina. Thefirst read-
ing is adopted in the transiation. The second reading would give
the meaning, “Over the offering to the gods”’. The NandT-mukha
has to be performed before making the sacrifices to gods.
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according to thc Vedic Text, “Prina is indeed
atharva.”! '

gegEe a1 asrar wxisfy afeferar o
eaqeateed =<fa gawd safaat afF: neu

9. O Prana you are Indra. Through your
valour you are Rudra; and you are the pre-
server on all sides. You move in the sky--you
are the sun, the lord of all luminaries.

Prana, O Prana; tvam asi, you are; indrah,Indra, the
supreme Lord. Tejusd, by valour; you are rudral, Rudra,
engaged in destroying the world. Again, during the time
of the existence of the world, you, in your benign aspect,
are the pariraksiti, preserver (ol the universe) on every
side. Tvam, you; carasi, revolve, for ever; antarikse, in
the sky, through rising and sctting. Tvam, you; are the
saryah, sun; the patik, lord; jrotisiam, of the luminaries.

gar aRiageagq T 9 y g9

Fraegeaifeqesfa smams Afgsadifa ngeon
10. O Prana, when you pour down (as rain),
then these creatures of yours continue to be in
a happy mood under the belief, “Food will be
produced to our hearts’ content.”
Yada, when; nam, you:; abhivarsasi, pour down, by
becoming rain cloud; atha, then; getting food; imdak

1 Though Priua is atharvd according to this quotation, yet the
sense-organs® which are but manifestations of Prana, arc also
atharvd.
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prajak, all these creatures; pranate, live, that is to say,
resoft to activities characteristic of vitality. Or (reading
prana te in place of prapate): prana, O Prana; imih
prajah te, these creatures of yours—which are one with
you and which are nourished by your food; at the very
sight of the rain you pour down; tisthanti, continue to
be; dnandaripih, like people possessed of happiness;
their idea being this: ““Annam bhavigyati, food will be
produced; kamdya, to our hearts’ content.”

Argecd TrorsiaeaT fagaea geafa:

FgaiIed iy faar & grafaa 7 a9

11. O Prana, you are unpurified, you are the
tire Ekargi, (you are) the eater, and you are the
lord of all that exists. We are the givers of
(your) food. O Matarisva, you are our father.

Besides, prapa, O Prana; tvam, you, are; wratyal,
unpurified—having been born first, you had none to
baptise you; the idea is that you are naturally pure. As
the fire called ekarsil,, Ekarsi, that is well known among
the followers of the Atharva-Veda; you become the atfda,
eater, of all oblations. You are the satpatik visvasva,
the lord of all that exists, satparik, being derived in the
sense of the lord (pati) of what exists (sat). Or satpatih
visvasya, may mean the holy lord of the universe.
Vayam, we, again; are ddtdrak, givers, to you; adyasya,
of food. Mararisva, O Matariéva (Air); tvam, you; are
nah pita, our father, (the word matarisva being taken
as a Vedic use for madtarisvan). Or if theweading be
méatarisvgnak, the meaning (of the sentence) will be;
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Tvam, you; are the piii, father; mdtaridvanal, of
Matarisva (Air).! Hence also is “established your
fatherhood of the whole universe.

1 & gaAit= sfafesar ar = ar = =gy |
ar 5 7y geaar Rrat at & AR R

12. Make calm that aspect of yours that is
lodged in speech, that which is in the ear, that
which is in the eye, and that which permeates
the mind. Do not rise up.

To be brief, yi ranith fe, that aspect of yours, which,
is pratisthitd, lodged; vdci, in speech, which makes the
effort of speaking as a speaker: va $rotre, that which
is in the ear: ca yd caksugi, and that which is in
the eye; ca vd, and that which, the aspect that: is
santatd, pervasive; manasi, in the mind, as acts of
thinking etc.; kwrw, make; tam, that (aspect); Sivani,
calm: ma utkramilh, do not ascend, that is to say, do
not disturb it by ascending. '

qoreag a5 q9 fafed aq afafsan
wrE AT e ofieg g9 7 faufg
7 gfm ngzn

zfa wemefaufs fGda: g7 0

1 Since you are identified with dkd@sa (space), the sou‘rec of air.
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13. All this (in this world), as also all that is
in heaven is under the control of Prana. Protect
us just as a mother does her sons, and crdain
for us splendour and intelligence.

In short, whatever ¢njoyable thing there is in this
world, sarvam idam, all this; is verily pranasya vade,
under the control of Prina. And Prana is even the
ruler and protector of yat, whatever; is pratisthitam,
located; rridive, in the third heaven, in the form of
enjoyment for gods and others. Hence reksasva, protect
us; mdatd iva putran, as a mother does her sons. Since
all the glories, natural to the Brihmanas and Ksatriyas,
are at your disposal, therefore vidhehi nak, ordain for
us; $rih ca (is the same as Srivah ca), all splendour:
prajiidm ca, and intelligence; that accrue from your
continuance. This is the meaning. Thus, in as much as
the greatness of Prina has been disclosed through His
praise as the all-pervasive entity, by the organs such
as speech, Prana is ascertained as the Lord of creation
and the eater.



THIRD QUESTION
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1. Then Kausalya, son of Asvala, asked him,
«Q venerable sir, from where is this Prana
born? How does He come into this body? How
again does He dwell by dividing Himself? How
does He depart? How does He support the
external things and how the physical?”

Athda ha, next; kausalyal ca asvaliyanah Kausalya, the
son of Asdvala; papraccha enam, asked him, “Although
the greatness of Prina has thus been perceived by the
organs which ascertained His true nature, yet He may
still be an cffect, inasmuch as He forms a part of a
composite thing. Therefore I ask: Bhagavan, O vener-
able sir; kutak. from what source; esah this one, Prana,
Jjayate, is born? And being born, kathan, how, through
what special function; does He d@yari, come; asmin
darire, to this body? What is the cause of His being
embodied? This is the idea. And having entered into
the body, katham, how; does He pratisthate, dwell (in
the body); pravibhajya dtmanam, by dividing Himself;
kena, how, through what special function, does He
‘utkramate,® depart; asmar Sarirat, from this body?
Katham, how; does He abhidhatte, support; theypahyam,
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external things, in the context of the elements and in
the divine context; and how (does He support) adhyir-
mam, in the (individual) physical context?” The verb
“support” has to be supplied.

Fed § garatasea gesfa afasisdify

gEaTasE a9 uRn

2. To him he said: You are putting super-
normal questions, since you are pre-eminently
a knower of Brahman. Hence I speak to you.

Being asked thus, sal, he, the teacher; wvica ha,
said: tasmai, to him: Praina Himself, being inscrutable,
is a subject-matter of intricate questioning. And you
inquire about the birth etc. of the Prana. Hence
prechasi, you ask, atiprasnan, supernormal questions:!
brahmisthaly asi iti, for you are pre-eminently a
knower of Brahman.? Thereby I am pleased. Tasmuit,
hence; aham bravimi, 1 speak; te. to you, what you
ask for. Listen:

STTCHA Q9 ST ST | o7 g/ S1aafeq-

SagTad FnFaararafensaaR 130

3. From the Self is born this Prana. Just as
there can be shadow when a man is there, so
this Prana is fixed on the Self. He comes to
this body owing to the actions of the mind.

1 Question about transcendental verities.

2K now the supreme Brahman which transcends the inferior
Brahman., This is only by way of encouragement.—A.G.
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Atmanah, from the Self—from Purusa, the Immutable,
(or) Truth; jiyate, is born; esal, this Prina spoken of
before (Mu. 1l. i. 2-3). Here is an illustration to show
how. Yathd, as, in the world; there issues a chayd,
shadow, as an effect; pwruse, when a man, possessed
of hands etc. is there as the cause; similarly, etasmin,
on this, on Brahman. on Purusa that is Truth; draram,
is spread. i.e. fixed; crar. this one, this principle that is
false by nature, is analogous to a shadow, and is called
Priana, just as a shadow is linked to a body. He ayar,
comes; asmin sarire, to this body, mano-krtenu, through
the action of the mind, that is to say, as the result of
action accomplished through the thought or wish of
the mind, for the text will say later, “Virtue results
from virtue” (I11. 7); and there is another Vedic text
{on this point): “‘Being attached, he, together with
the work, attains (that result to which the subtle body
or mind is attached)” (Br. IV. iv. 6).

Far AurEATtaFar g ® ) gar amm-
arg arAfafassEcaands gTor ST ST
99% qada §fas e

4. As it is the king alone who employs the
officers saying, “Rule over these villages, and
those ones,”” just so Prana engages the other
organs separately.

In the world. yarhd, as, in the way in which; samrdt
eva, it is she king alone who; viniyunkire, employs;
adhikrtin, the officers; in the villages, etc. k@w? By
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ordering, ““Adhitisthasva, preside over; etin gramdn,
these villages; etan gramdn, these villages™: evam eva,
just so, as is the case in the illustration, so; esoh pranal,
this (Chief) Prana: samnidharte. places, engages; prthak
prthak eva, separately, in the respective posts; tarin
prawin, the other organs, the eye etc. which are its
own manifestations.

qTANE ST FETA1 TEATGFTEaT I107: T7
srfqess wed f FATA: | O¥ FagaAs q9 qafq
gemRan: gartagt wafa uy

5. He places Apana in the two lower aper-
tures. Prana Himself, issuing out of the mouth
and nostrils, resides in the eyes and ears. In
the middle, however, is Samana, for this one
distributes equally all this food that is eaten.
From that issue out these seven tlames.

To tuin now to the divisions. He places apidnam,
Apina, that is a division of Himself (i.e. of Prana); that
exists, pavu-upasthe, in the two lower apertures, as
engaged in the work of ejecting facces, urine, etc. So also
prianah svayam, Prana Himself, who occupies the place
of the sovereign; pratisthate, resides caksubsrotre, in the
eyes and the ears; as issuing out through mukha-nasika-
bhydam, mouth and nostrils. Madhye ru, in the middle,
however, in between the places of Prina and Apina, in
the navel; there is samdanal, Samana, which is so called
because it assimilates all that is eaten or drunk; Ai, for;
esah, th's one; nayati samam, distributes equally (in all
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parts of the body), leads to digestion; ctar hutam annam,
all this, that is eaten or drunk. the food that is poured
{as a libation) on one’s bodily fire. Tasmar, from that,
from that fire in the stomach—when fed by the food
and drink, it reaches the region of the heart:! bhavanti,
there come into existence: etil sapla arcisak these seven
flames, that arc lodged in the head. The idea is that
the revelation of objects like form (or colour) etc. that
constitutes what is known as sceing, hearing, etc. is
caused by Prina. '

gfe @ rear | sdasFd AT |t ad
qaamsegl graafagiawafa: sfaamarngag-
Fifor wareqry satAREd Ll

6. This Self (i.e. the subtle body) is surely
in the heart. There are a hundred and one of
the (chief) nerves. Each of them has a hun-
dred (division). Each branch is divided into
seventy-two thousand sub-branches. Among
them moves Vyana.

Hi esaly @arma, this Self —-this subtle body associated
with the Self—is in fact: /irdi, in the heart, in the space
circumscribed by the lump of flesh shaped like a lotus.
Awra, in this heart; there are etar ckasatam, this one
hundred and one, in number; nidinam, from among the

1 The imagery is thus brought out: The digestive power in the
stomach is the sacrificial fire; food is the oblation; and sense-
knowledge is the flame.  The seven organs in the head are: two

eyes, two ecars, two nostrils, and the mouth. These derive their
capacity to act from the energy supplied by food.
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nerves, among the chief ones. Tdsdm, of those chief
nerves; ekaikasyal, each one has; datam datam, a hundred
divisions. Again, prati éakhanidi-sahasrani, the thou-
sands of sub-branches into which each of the (one hundred
of) branch nerves is sub-divided are, in each case;
dvasaptatil, dvasaptatih, seventy-two, seventy-two. Each
of the hundred branches of the main nerves becomes
(seventy-two) thousand in number.! {sv, among these
nerves; carati, moves; the vital energy called vyanal,
Vyina, the name being derived in the sense of pervasive-
ness. As rays issue from the sun, so do the nerves
issue from the heart and proceed everywhere (in the
body); moving through them Vyana resides in the body,
pervading it wholly; and by becoming particularly active
in the joints, shoulders, and vital parts, and in the interim
between the functioning of Prina and Apina, it becomes
the performer of deeds requiring strength.

qgFATAE ITA: T QI FF AafF 9187
IIHATFATHT AASTAIHFT 1191

7. Now then Udana, whenitisin its upward
trend, leads to a virtuous world as a result of
virtue, to a sinful world as a result of sin, and
to the human world as a result of both.

Atha, now then; among those one hundred and one
nerves, ekayd, through that one, which proceeds upward

I To sumup: There arc 101 main nerves; eachis divided into one
hundred branches; and each of these branches is sub-divided into
72,000 sub-branches. Thus the sub-branches are 727,200,000 and
the tota} number of all the nerves is 727,210,201,
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and is known as Susumnd; the vital force called ndinab,
Uddana, which moves everywhere from the sole of the
feet to the head; dirdhvak (san), when it has an upward
trend; it nayati, leads; punyam lokam, to a virtuous
world, such as the world of the gods; punyena karmana,
as a result of virtuous deeds; (it leads) papam, to a
sinful world, hell, such as birth among beasts; papena,
as a result of sin, which is opposed to that (virtuous
world); (and it leads) manusyvalokam, to the human
world; wubhabhyam eva, as a result of both virtue and
vice, when they predominate equally. The verb “leads”
has to be supplied (everywhere).

snfeedt g & ATRE: WO IFAAY FA AN
STTRATRI: | gfsai a1 3qar §a1 geTearqrA-
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8. The sun is indeed the external Prina. It
rises up favouring this Prana in the eye. That
deity, that is in the earth, favours by attract-
ing Apana in a human being. The space (i.e.
air), that is within, is Samana. The (common)
air is Vyana.

Adityal ha vai, it is the well-known sun indeed, in
the divine context; that is the bahyah pranah, external
Prana (i.e. Prana in external manifestation). Esak, this
one, that is such; udayati, rises up; it is this one indeed
(that rises) anugrhnanah, favouring; enam pianam, this
Prana; cdksugsam, that exists in the eye, in the bodily
context; thae is to say, it favours by vouchsafing light
for the eye in the matter of its perception of golour.



444 . EIGHT UPANISADS [Hil. 8

Similarly, y@ devati prthivvam, the deity that is well
known as identified with the earth:; s7 esd, that very
one, exists by vouchsafing favour; avestabliya, by attract-
ing, keeping under control--by the fact of pulling
down; apinam purusasya, the vital function called Apana
of a human being; for otherwisc the body would fall
because of its weight or would fly up into the sky if
left free. Yat (rather ypak) antard, that which is in the
middle, the space that exists in between heaven and
earth, the air there being referred to by the word space
on the analogy of one sitting on a scaffolding;! sak, it,
that air; which is semdinah, Samana—that exists there,
helping the vital function called Samana. This is the
idea; for in common with the air (in interspace), Samana
has the similarity of existing in the space within.2 Vayuh,
the air in general, that exists externally as a common
factor; is Vyana,because of the similarity of pervasive-
ness.3 That is to say, it stays there, helping the (vital
function called) Vyina.

AT § AT SIACALATZIATIAAT: | GAHATH-
fzadafa qeagar: nau

9. That which is well known as luminosity,
is Udana. Therefore one who gets his light

! In the sentence, “The scaffolding is shouting,” “scaffolding’”
stands for the men sitting on it. Similarly “‘space’ here stands
for the *‘air” in space.

2 Vayu resides in the space between the earth and heaven, and
Samana in the space within the body., The point of resemblance
is residence within spacc.

30f phe body and the world.
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extinguished, attains rebirth together with the
organs that cnter into (his) mind.

That which is tejal ha vai, well known as (common)!
luminosity, outside; is wdanal, Udana, in the body;
that is to say, it favours the vital function, called Udana,
by its light. Since the agency (viz Udina), that causes
one’s leaving the body, is of the nature of luminosity,
and (while staying in the body) it is favoured by
external light tasmdt, therefore: when an ordinary man
upaddantarejah, gets his natural light extinguished; then it
is to be understood that his life is exhausted and he is
about to die. Sak, he, attains; punarbhavam, another
body, (rebirth). How? Saha indriyaih, together with the
organs, counting from speech: sampad\ amdnaih manasi,
entering into the mind.

gfsaaera womafy soRdSEr I |

ggraar aaragfead &% aafa ugon

10. Together with whatever thought he had
(at the time of death), he enters into Préana.
Prina, in combination with Udana and in
association with the soul, leads him to the
world desired by him.

Yaccittah, whatever thought he might have had, at
the time of death; rena, together with that idea, and to-
gether with the organs; ayati pranam, he (the creature)
enters into Pranpa, the primary vital function. The
purport is tha}t at the time of death, the activities of the

! As distinguished from its special manifestation as the gun.



446 EIGHT UPANISADS Il 10

organs having declined, he continues to live only through
the functioning of the chief Prana (vital energy). Then
the relatives say, ‘‘He still breathes”, “He isstill alive.”
That pranal, Prina, again; yuktah tejasi, as combined
with the function called Udana; saha dmmand, and in
association with the soul, the master that enjoys; nayari,
leads,—that enjoyer (of the fruits of work)-—makes
him reach, under the influence of virtuous and vicious
actions; lokam yathisamkalpitam, a world as was
desired by him.!

7 o f9gra a1or 37 T grEw g7 FAAHA
wafg g’ E g

11. The line of progeny of any man of
knowledge who knows Prapa thus, sustains no
break. He becomes immortal. Pertaining to
this, there occurs this mantra:

Yal vidviin, any illumined man who; veda, knows;
prapam, Prana; evam, thus, as possessed of the descrip-
tions set forth before, viz origin etc.; for that man is
being stated this result accruing in this world and the
next; Asya, for him: for that man of knowledge;
prajal, line of progeny, consisting of sons, grandsons,
etc.; na hiyate, sustains no break. And when his body
falls, he bhavati, becomes; amrtak, immortal, through
his identity with Prina. Zat, pertaining to this idea;

1 As an aspirant, he had desired heaven etc. when engaged in
sacrifices and meditation. That desire becomes again prominent at
the time of death and results in the attainment of that very world.
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bhavati, there occurs; esah slokal, this mantra, expres-
sive of this idea in the form of a brief statement:

sfanrafy e faed <9 99 |
HEATH 99 I fammwma%’
Fq'sﬂmwan‘ma 'ezfa eI
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12. Having known the origin, coming, lodg-
ment and fivefold overlordship and the physical
existence of Pranpa, one achieves immortality.
Having known, one achieves immortality.

Vijiidya, having known; (thus) wutpartim, the origin
(of Prana), from the supreme Scif (Pr. II1. 3); dyatim,
(His) coming to this body, through the action of the
mind (Pr. 111. 3); sthinam, (His) lodgment, in such places
as the lower apertures (Pr. IMN. 5); ca paicadhd vibhu-
tvam, and (His) fivefold overlordship, (his) ordering of
the different functions of Prina in five ways like a
sovercign (Pr. I11. 4); His existence externally in the
form of the sun etc., and adhydrmam, in the body, as
the eyve etc.—having known thus, (one) aénute, achieves;
amyptam, immortality. The repetition of “‘vijidya amytam
asnute, having known, he achieves immortality’ is by
way of concluding the Question. :



FOURTH QUESTION
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1. Then the grandson of Siirya, born of the
family of Garga, asked him, “O adorable sir,
which are the organs that go to sleep in this
person? Which keep awake in him? Which is
the deity who experiences dream? To whom
occurs this happiness? In whom do all get
merged?

Atha, next, sauryyani gdrgyah, the grandson of
Stirya, born of the family of Garga: papraccha ha,
asked; enam, this one. All about the impermanent,
mundane existence, that relates to manifested things,
that is comprised within the domain of lower
knowledge (i.e. of ignorance), and that consists of
ends and mecans, have been fully dealt with in the
three (previous) Questions; now are begun the suc-
ceeding Questions, since it is necessary to speak about
that auspicious, calm, unchanging, immutable Truth
which is called Furusa, who cannot be thought of in
terms of ends and means, is not subject to any means
of proof, is beyond the mind and the senses, exists
everywhere internally and externally, and is birthless
and the subject-matter of superior knowledge. The
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questions are now being raised with a view to telling
what the characteristics of that Immutable are, from
which, as sfated in the second Mundaka, all objects are
born like sparks from a blazing fire, and into which
they merge again (Mu. 1L.i. 1); which are all those
things that emanate from the Immutable; and how they
separate and how they merge there. Bhagavan, O adorable
sir; kani (karanani), which organs; asmin puruge, in this
person, possessed of head, hands, ctc.; svapanti, go to
sleep, desist from their own functions. And kdni, which;
asmin, in this one; jigrati, keep awake, continue in
the state of sleeplessness, go on performing their
functions? Among those, standing for the effect and
cause.! katarah esalh devah, which is this deity, who;
pasyati svapnin, experiences dreams? Dream means the
perception (of objects) within the body, like those in
the waking state, by one who has ceased from the
perception of the waking state. The idea is this: Is
that activity performed by a deity identified with the
effect (viz body or Prina), or by someone identified with
the senses (and mind)? Kasya, to whom: bhavati occurs;
etat sukham, this happiness, that is calm (i.e. taintless),
effortless (i.e. undisturbed), and unobstructed,> and
that emerges on the cessation of the activities of the

1 A different veading is kdrva - karapdni, where karya, effect, is
the body or Prina, and karandni, the senses and organs, with the
mind at their head. 1In the reading kdrya-kdranani, kdaranani
means the elemenis from which the body etc. are produced.

2 Taintless, untouched by external objects; effortless, expressing
itself when all disturbances cease, as does a light in a windless
place; unoﬁsrructed, unending, it being one with the supreme
Bliss.

15
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dream and waking states? At that time kasmin u sarve
sampratigthitih bhavanti, in whom do they all remain
completely unified. after desisting from the activities
of the dream and waking states? The idea is this: like
the honeys (collected from various flowers) merging
in (the same) honey (in the bee-hive), or the rivers
entering into the sea, they bhavanti, become; sampra-
tisthitah, blended without the possibility of being
distinguished.!

Objection:  Since on the analogy of a discarded
implement, a scythe for instance, it can be held that
the organs and the senses desist from their respective
duties and rest separately, cach in itself, during sleep,
therefore whence can arise in the questioner the
surmise that the senses and organs of the sleeping man
get merged somewhere?

Answer: The surmise (of the questioner in the text)
is quite reasonable. Since in relation to the objects of
the waking state the senses and organs (are seen to)
stand as a composite whole for the benefit of a master
and are not independent, therefore in consonance with
the fact that composite things are dependent on some-
one else, it is but reasonable to assume that they
become unified in someone even in sleep. Hence this
question is quite in keeping with that conjecture. In

'There are five questions: The first relates to the perceiver of
the waking state. That entity whose cessation from activity
leads to dream, must be the actor in the waking state. The second
question is, “Whose function is it to maintain the body in all the
three states?”’ The third relates to the perceiver of the dream;
the fourth to the enjoyer of sleep. The fifth asks about the

Turiya, the Fourth, the Self, free from the three states of wakes
fuloess, dream, and sleep.
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the present context the question, “In whom do they all
remain completely unified,” is meant to imply, “Who
may he be?”’—the question being put by one who wants
to know something special about the entity in which
all the cffects and causes get merged during sleep and
cosmic dissolution.!

qET g FATH | qAT ARG qLUARSFEATE
TS 9T CATEA SIS AVET THIHAfd | aT: g
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2. To him he said, O Gargya, just as all the
rays of the setting sun become unified in this
orb of light, and they disperse from the sun as
1t rises up again, similarly all that becomes
unified in the high deity, the mind. Hence this
person does not then hear, does not see, does
not smell, does not taste, does not touch, does
not speak, does not grasp, does not enjoy,
does not eject, does not move. People say,
“He is sleeping.”

Tasmai, to him; sah, he, the teacher; uvica ha, said:
“O Gargya, hear what you asked about. Yathd, as; the
maricayah, rays; arkasya, of the sun; astam gacchatah,

1]t is th’absolute Self that the questioner wants to know, and
not the conditioned Self that supports all.
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that is setting down, becoming invisible; sarvih, all,
without exception; eki-bhavanti, become unified, in-
separable, indistinguishable: erasmin tejomandale, in
this luminous orb, in this sun that is like a mass of
light; punah, again; tif, they, the rays of that very sun;
udayatal, punah, while it is rising up again; pracaranti,
disperse;-—as is this illustration, evam ha vai, in a
similar way indeed; sarvam tat, all that—all the senses
and their objects; eki-bhavati, become unified, pare
deve manasi, in the high deity, in the fully luminous,
mind-~since the deities of the eye etc. are dependent
on that of the mind, the latter is their high deity—in
that mind they become united, lose their distinction,
during dream and sleep, like the rays in the solar orb.
And when a man is about to wake up. they emanate—
they proceed to their respective functions—from the
mind itself just Jike the rays radiating from the sun.
Since the ears etc., which are the organs of perception
of sound etc., desist from their function as organs, and
thus seem to be unified in the mind,! fena, therefore;
rarhi, at that time, during the time of sleep: esalh
purusah, this person—to wit, a person named Devadatta:
na srpoti, does not hear: na padyati, does not sece; na
Jighrati, does not smcll; na rasayate, does not taste;
na spréate, does not touch: na abhivadate, does not
converse; na ddatte, does not grasp; na dnandayate,
does not enjoy; na visrjate, does not eject; na iy@yaie,
does not move: dcaksate, they, the common people,
say: svapiti iti, he is asleep.

1 Theseasescanngt actually become identified with the mind, since

the mind is not their material cause. They simply give up their
activities and continue to exist in their dependence on the mind. .
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3. ltisthefires(i.e. the functions resembling
fire) of Prana that really keep awake in this city
of the body. That which is this Apana really
resembles the Garhapatya fire, Vyana resem -
bles the fire Anvaharyapacana. Since the
Ahavaniya fire is obtained from Garhapatya,
which is the former’s source of extraction,
therefore Prana conforms to Ahavaniya (be-
cause of its issuing out of Apana!).

When the organs, such as the ear, sleep etasmin pure,
in this city, of the body, which is possessed of nine
gates; prapdagnayah, the five divisions of vital function
counting from Priana, which are comparable to fires;
Jjigrati, keep awake. The resemblance with fire is being
stated: Esal apanal vai garhapatyaly, this Apina is really
(the sacrificial fire called) Garhapatya. How that can be
so is being stated: Since the other fire, called Ahavaniya,
is praniyate, taken (extracted); garhapatyit pranayaniit,
from the Garhapatya fire, standing as the source, from
which (Ahavaniya fire) is extracted at the time of the
Agnihotra sacrifice; therefore from the derivative sense
of “that from which something is taken away”,
Garhapatya fire is the pranayana, the source of extraction.
Similarly, for a man in sleep, Prana seems to be moving

[ ]
Y Apidna draws in the breath and fills up the lungs; from that
inner air Prina comes out as the outgoing breath.
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through the mouth and nostrils, having been extracted
from Apana. Therefore Prina is comparable to
Ahavaniya. As for vydnah, Vyana, since it moves out
from the heart through the duksina, right, orifice, and
is thus associated with the daksina, southern direction,
therefore it is (the fire called) Daksinigni, known other-
wise as Anvaharyapacana.

D SR EIRIERCICIECICIES (I G D
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4. Samanais the priest called Hota, because
it strikes a balance between exhalation and
inhalation which are but (comparable to) two
oblations. The mind is verily the sacrificer.
The desired fruit is Udana, which leads this
sacrificer every day to Brahman.

The two oblations consisting of ucchvisa-nibsvisau,
inhaling and exhaling; are the dfuri, two oblations, of
the Agnihotra sacrifice, as it were, just because of the
similarity of being two in number. Yuat, since; since
these are oblations, and since that vital function (called
Samana) samam nayati, strikes a balance, for ever;
between erau dhuti, these two oblations, so as to ensure
the maintenance of the body; iti, therefore; it is here
verily the priest called the Hota, because of the similarity
of carrying the oblations (like the priest), and this despite
the fact that it is called a fire (in the earlier paragraph).
Which is jt? Sah samdnah, it is Samana. Because of
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this further reason, the sleep of an illumined man is
verily a performance of the Agnihotra sacrifice. There-
fore the idea implied is that the illumined man is not
to be considered a non-performer of rites. It is thus
that in the Vajasaneyaka it is said that all the component
parts of the body and senses of this illumined man per-
form sacrifices even while he sleeps.! Such being the
case, manah ha vava yajamanal, it is the mind that is
the sacrificer, who keeps awake after having poured (as
oblation) the external organs and their objects into the
wakeful fires of Prana, and who is intent on going to
Brahman, just as one would reach heaven as the result
of the Agnihotra sacrifice. The mind is imagined to be
the sacrificer, because, like the sacrificer, it acts as the
chief among the aggregate of body and senses, and
because it sets out for Brahman, just as the sacrificer
does for heaven. [staphalam eva, the result itself of the
sacrifice; is udanah, the vital function called Udana,
because the achievement of the result of a sacrifice depends
on Udana. How? Sak, he Udana; ahak ahal:, every day;
gamayati, leads; yajamdnam, the sacrificer, called the
mind; to brahma, Brahman, the Immutable, as though
to heaven, during the time of sleep, after causing the

1By the text “Vak citah, pranal citah, caksub cital” etc. in the
Vajasaneyaka\it is enjoined that one should think of the activity
of each function of the Prana as a performance of sacrifice. And
so it is pointed out that the organs of knowledge and action
continue their sacrifices even during the sleep of a man who
knows thus, The text there is meant as a praise of this knowledge.
Similarly in the present context the purpose is not to enjoin a
meditatioﬁ, it being out of place under this topic of transcendental
knowledge, but to eulogise illumination. ‘
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mind to cease even from the dream activities. Hence
Udiana takes the place of the result of the sacrifice.

Thus is praised the illumination of the enlightened
man by showing that, starting from the time of the
cessation from activity of the ear etc., till the time that
he rises up from sleep, he enjoys the fruit of all sacrifices,
and his sleep is not a source of evil as it is in the case
of an unenlightened man; (and all this is meant as a
praise), for (on a contrary view) it cannot be held that
in the enlightened man alone the ears etc. sleep, while the
fires of the Pranas keep awake, or that his mind alone
enjoys freedom in the dream and wakeful states and
then goes to sleep every day; for the fact of passing
through the three states of waking, dream, and sleep is
similar for all creatures. Hence it is reasonable to say
that this is only a eulogy of enlightenment. As for
the question, “Which is the deity who experiences
dream 7’—that is being answered:

yAq 29 T wfgamAaaafa | agged
gezRdqefq qd AaragEIgonfa aafera-
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‘5. In this dream state this deity (i.e. the
mind) experiences greatness. Whatever was

seen, it sees again; whatever was heard, dt hears
again; whatever was perceived in the different
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places and directions, it experiences again and
again; it perceives all by becoming all that
was seen or not seen, heard or not heard,
perceived or not perceived, and whatever is
real or unreal.

Atra svapne, in this state of dream, when the senses,
such as that of hearing, cease to function, and the vital
forces, counting from Prana, keep awake for the
maintenance of the body—in this intermediate state
(between waking and sleep) before entering into deep
sleep; esah devah, this deity (the mind), that has with-
drawn into itself all the organs, such as the ear, like
the rays of the setting sun; anubhavati, experiences,
undergoes; mahimdanam, greatness, consisting in assum-
ing diverse forms of subject and object.

Objection: Mind is an instrument of the perceiver in
the matter of experiencing greatness. Hence how is it
said that the mind experiences independently? It is the
soul, (conscious of the body), that can be free (in dream).

Answer: That is no defect, for that freedom of
the soul is a result of its being conditioned by the
mind, inasmuch as the soul by itself does not in reality
either dream or wake. That its wakefulness and dream
are caused by the limiting adjunct of the mind has
been stated in the (following text of the) Vajasane-
yaka Upanisad: “Being associated with the mind, and
being identified with dream’, *‘it (i.e. the soul) thinks,
as it were, and it shakes, as it were” (Br. IV. iii. 7).
Therefore it is quite logical to speak of the independ-
ence of ¢he mind in the matter of experiencing
diverse manifestations. Some assert that if the soul is
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conditioned by the mind in dream, its sclf-luminosity!
will remain unestablished. But that is not so. Thatisa
false notion of theirs, caused by their non-comprehen-
sion of the drift of the Upanisads, inasmuch as even all
such talk about the Self-—starting with (the texts
dealing with) self-luminosity and ending with emanci-
pation—is within the range of ignorance. It a caused
by such conditioning factors as the mind. And this
conclusion is arrived at according to such Vedic texts
as: “When there is something else, as it were, then one
can see something. ... 7 (Br. 1V. iii. 31).  “For him
there is no contact with sense-objects”, “But when to
the knower of Brahman everything has become the
Self, then what should one see and through what?”
(Br. 1L iv. 14). Accordingly, this doubt arises only in
those who have imperfect knowledge of Brahman, but
not in those who have realised the non-dual Self.

Objection: 1f such be the explanation, the specific
statement, “In this state (i.c. drecam) he becomes self-
effulgent™ (Br. IV. iit. 9), becomes meaningless.

The answer to this is being given: This objection of
yours falls far short of your mark, since the self-
effulgence will be much more meaningless if the Self
is (really) delimited within the heart according to the

1 As shown in Brhadiranyaka, IV. iii. 14: “When he dreams,
he takes away a little of the impressions of this all-embracing
world (the waking state), he himself puts the body aside and him-
self creates (4 dream body) revealing his own lustre by his own
light....In this state he becomes self-effulgent.” 1If the Self
continues to be conditioned by the mind in dream, one may well
suspect that the effulgence of knowledge revealed th€re does not
belong to the Self.
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Vedic Text, *“lies in the space! that is within the heart”
(Br. IL i. 17).

Objection: Though, as a matter of fact, that defect
does arise from that point of view, yet half the weight
(of this defect) is removed in dream by the fact that
the Self becomes then self-effulzent in Its isolation (i.e.
dissociation from the mind).2

Answer: Not so; for even there (in sleep), persists
the association (of the Self) with the nerves extending
up to the pericardium (i.e. the whole body) in
accordance with the Vedic text, ““(When it becomes fast
asleep, . . . it comes back along the seventy-two
thousand nerves, called Hita, which extend from the
heart to the pericardium), and sleeps (i.c. remains) in
the body” (Br. Il. i. 19); and therefore it is a vain
effort to remove the (remaining) half weight even in
sleep through your reliance on the argument of the
self-effulgence of the man,

Objection:  What then is meant by saying that
“the person becomes self-effulgent in this state™ (Br.
IV. iii. 9)?

Tentative reply: That Vedic text has no application
here, since it belongs to a different branch (of the
Vedas).

Objection: Not so, since it is desirable that the
Vedic texts should all lead to the identical conclusion,
for it is the one Self that is the subject-matter of the
Upanisads and that is sought to be taught and under-

! The “*space’ (@kdsa) here stands really for the supreme Self;
but a literal interpretation Icads us astray.
.. . , . .
2The remaining defect will be removed in the state of sleep,
where the Self alone exists—this is the implicd idea.
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stood. Hence it is necessary that the self-effulgence of
the Self in dream should be upheld, for the Vedas
serve to reveal the real truth.

Vedintist’s reply: In that case, hear the purport
of the Vedic passage by giving up all conceit, for not
through conceit can the meaning of the Vedas be
mastered even in a hundred years by all the people
who pose to be learned. As the Self, sleeping in the
space within the heart and in the nerves, spreading
from the heart to the pericardium, can be shown to
be distinct from them, just because It has no (natural)
association with them, and thus the Self’s self-efful-
gence docs not become negated, similarly, although
the mind persists (in dream), together with the
impressions activated by ignorance, desire, and past
actions, yet the most arrogant sophist cannot deny
then the self-effulgence of the Self which, while
remaining totally dissociated from the entire group
of causes and effects, witnesses through ignorance the
mental impressions created by past actions like some-
thing different from Itself; for the witnessing Seif
then remains totally distinct from the impressions that
form the objects visualised (by It). Hence it has been
well said that when the senses merge into the mind
which, however, remains unabsorbed, the Self, as
identified with the mind, sees dreams.

How the mind experiences its diverse manifestations
is being said: Being under the influence of the impres-
sions of any object—be it a friend or a son etc.—
yat, which; drstam piarvam, was seen earlier; it pas-
yati, sees; it thinks through ignorance thatdt sees the
visions resembling the son or the friend, called up by
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those 'mpressions of the son, friend, etc. So also sfruram
artham, whatever was heard; anusrioti, it seems to
hear thereafter, under the influence of its impressions.
Similarly, whatever was pratyvanublhiitam desadigan-
taraik, perceived as belonging to the different places
and quarters: it pratyanubhavati, experiences, appears
to experience, through ignorance; punal punah, time
and again. So also whatever was drstam, seen, in this
birth; and adrstam, not seen, that is to say, secn in
another birth, for no impression can be left by what
is absolutely unseen. Similarly, with regard to srutam
ca asrutani ca, whatever was heard and not heard;
anubhiitam, what was perceived, in this life through
the mind alone; ananubhiitam ca, and whatever was
not perceived, that is to say, was perceived by the
mind itself in another birth; ca sar, and what is true,
for instance the rcal water etc.; c¢a asat, and what is
false, for instance, water in a mirage. To be brief, it
pasyati, sees; sarvam, all, enumerated or not; sarvah
{san), by becoming all, by becoming conditioned by all
the mental impressions. Thus the deity, called mind,
sees dreams in its unification with all the senses.
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6. When that deity, (the mind), becomes
overwhelmed by (solar) rays (called bile), then
in this state the deity does not see dreams.
'Then, at that time, there occurs this kind of
happiness in this body.
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Yadi, when; rejasd, by light, by the solar light,
called bile!, that is lodged in the nerves; sah, the
deity, called mind; bhavati, becomes; completely,
abhibhitah, overwhelmed, when the doors? for its
tendencies are closed down; then the rays of the mind,
together with the senses, get collected in the heart.
The mind is in sleep when, like fire in wood, it exists
in the body, pervading it as a whole, in the form of
general (as opposed to particularised) consciousness.
Atra, at this time; esak, this; devak, deity (lit. the
luminous one), called the mind: na pasyati svapnan,
does not see dreams, the doors of vision having
been closed by light. Arha tadd, then at that time,
etasmin Sarire, in this body: bhavati, occurs; etat
sukham, this happiness, that is of the nature of
unobstructed Consciousness; that is to say, the Bliss
then pervades the whole body in a general way and
it remains undisturbed.

At this time, the body and senses that depend
on ignorance, desire, and the result of past actions,
become inactive. When these become quiet, the
nature of the Self, that appears distorted owing to
the presence of limiting adjuncts, becomes non-dual,
auspicious, and calm. In order to indicate this
state through a process of (successively) merging
into it the subtle forms of earth etc., that are the
creations of ignorance, the text cites an illustra-
tion:

T As also by the Consciousness, called Brahman, where the
mind merges.

2 {mprcss}ons of past actions that can produce dream.
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7. To illustrate the point: As the birds, O
goodlooking one, proceed towards the tree

that provides lodging, just so all these proceed
to the supreme Self.

Sak, that illustration, is this: Yathd, as; somya, O
good-looking one; vaydmsi, birds: sempratisthante,
proceed towards; vasovrksam, the tree that provides
lodging; evam ha vai, just so, just as it is in the illus-
tration; sarvam, all—ecverything that will be enumerated;
sampratisthate, proceeds; pare @tmani, to the supreme
Self, to the Immutable.
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8. Earth and the rudiment of carth, water
and the rudiment of water, fire and the rudi-
ment of fire, space and the rudiment of space,
the organ and object of vision, the organ and
object of hearing, the organ and object of smell,
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the organ and object of taste, the organ and
object of touch, the organ and content of speech
the hands and the object grasped, sex and
enjoyment, the organ of excretion and the
excreta, the feet and the space trodden, the
mind and the content of thought, understand-
ing and the content of understanding, egoism
and the content of egoism, awareness and the
content of awareness, the shiningskin and the
object revealed by that, Prana and all that
has to be held by Prana.

What are all those things? Prthivi, the gross earth,
possessed of the five attributes;! ca, and; its cause, the
Prehivi-marrd, rudiment of earth, the fine form of smell.
Similarly @pak ca dpo-matra ca. water and the rudiment
of water; tejah ca tejo-maird ca, fire and the rudiment of
fire; vayuh ca viyu-mitrd ca, air and the rudiment of air;
ikasak ca dkasa-matrd ca, space and the rudiment of
space. That is to say, all the gross and subtle elements.
So also caksub, eye, the organ; ca rapam, and the object
of sight; $rotram ca Srotavyam ca, ear and the object of
hearing; ghrinam ca ghratavyam ca, nose and the object
of smell; rasal ca rasayitavyam ca, the organ of taste and
the object of taste; ivak ca sparsayitavyam ca, the
organ and the object of touch; vik ca vaktavyam ca,

1Sound, touch, colour, taste, and smell, the last one being theessen-
tial attribute of earth., The four others are the essential qualities of
space, air, fire and water respectively. These rudimentary elements
combine to form the gross composite elements, the fame being
given according to the predominance of one or the other.
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speech and the content of speech; hastau ca aditavyam
ca, two hands and the objects to be grasped; uwpasthah
ca @nandayitavyam ca, sex and what is enjoyed; piyuk ca
visarjayitavvam ca. the organ of excretion and what is
excreted: pddau ca gantavyam ca, two feet and the place
walked over. Thus (it is to be understood) that the
organs of knowledge and the organs of action have been
enumerated. Manal. ca, the mind, that has been already
mentioned ; mantavyam ca, and the object of the mind,
(what is thought of }; buddhik, understanding, the faculty
of ascertaining; ca boddhavyam, and the object to be
ascertained. Ahamkdral is the internal organ character-
ised by egoism; ca. and; ahamkartavyam, the object
of egoism. Cirtam, the internal organ possessed of
consciousness; ca cetayitavyam, and the object to be
conscious of. Tejah, the skin. as distinct from the organ
of touch and as possessed of lustre; the object revealed
by itt is vidyotayitavyam. Prapah is what is called
Siitra (Hiranyagarbha, who strings together everything);
vidhdrayitavyam, all that is held, strung together by Him,
for the entire range of body and senses, combining for
the sake of some one else and consisting of name and
form, extends thus far only.

Next in order is that reality of the Self that has
entered here (in the body) as the enjoyer and the agent
of action, like a reflection of the sun in water:

gy fg gar Tser =0ar grar wWiaar wwr
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1i.e. the skin itself that is the seat of the organ of touch.
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9. And this one is the scer, feeler, hearer,
smeller, taster, thinker, ascertainer, doer—the
Purusa (pervading the body and senses), that
is a knower by nature. This becomes wholly
established in the supreme, immutable Self.

Hi, and ;1 esah, this one (this Self); is the drasta, seer;
sprasti, toucher (feeler); érotd, hearer; ghritd, smeller;
rasayiti, taster; manid, thinker; boddha, ascertainer;
karta, doer. The word vijiidna, when derived in the
(instrumental) sense of ““that by which anythingis known”
means such instruments as the intellect; but the word
here is derived in the nominative sense of ‘that which
knows”. So vijiiandtmd means the reality that has that
nature or that is a knower by nature. He is purusal
because he fills up, in its entirety, the aggregate of the
body and senses that has been spoken of as a limiting
adjunct. And as the reflection of the sun in water enters
into the sun (when the water is removed), so this Self
gets wholly established pare aksare dtmani, in the su-
preme immutable Self, that persists as the last resort of
the universe.

The result achieved by one who realises his identity
with that supreme Self is being stated:
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10. He whorealises that shadowless, bodiless,
colourless, pure, Immutable attains, the su-
1 According to Apanda Giri.
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preme Immutable Itself. O amiable one, he,
again, who realises, becomes omniscient and
all. Tustrative of this there occurs this verse:

It is being stated that he pratipadyate, attains; param
eva aksaram, the supreme Immutable Itself, that is going
to be described. Sal, he; (attains the Immutable): yah
ha vai, who perchance, having become free from all
desires; vedayate, realises; far, that which is; acchiayam,
free from shadow, from ignorance; adariram, bodiless;
alohitam, devoid of redness, free from all qualities starting
from redness. Since this is so, therefore (It is) Subfiram,
pure, being free from all attributes; [t is aksaram, the
Immutable, the True, called Purusa (all-pervading, in-
dwelling entity), which is without Prina, is not conceivable
by the mind, and is auspicious, calm, coexisting with
all that is within and without, and is birthless. 7u,
again; somyda, O amiable onc; yal, he, the renouncer
of everything, who knows;! becomes sarvajiak, omnis-
cient, nothing can possibly remain unknown to him.
Formerly he was not omniscient owing to ignorance;
again, when ignorance is removed by knowledge, sal
bhavati sarvah, he becomes all. Tar, with regard to that
point; bhavati esah $lokah, there occurs this verse, which
sums up the above idca.

fasaTear qg 9T A9
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1 Ananda Giri repeats the verb “knows" and splits up the first
part of the text into two sentences.
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11. O amiable one, he becomes all-knowing
and enters into all who knows that Immutable
wherein merges the cognising Self—(the Purusa
who is naturally a knower)—as also do the
organs and the clements together with all the
deities.

Somya, O amiable (or good-looking) one, vah tu
vedayate, he who knows; tat aksaram, that Immutable;
yatra, into which; sampratisthanti, merge; vijiandema,
the entity that is by nature a knower (IV. 9); and
prandh, the organs, such as the eye; bhirani, and the
elements such as earth; saha devaili, together with the
deities, such as Fire etc.; sk sarvajfiah, that omniscient
one; avivesa (Is the same as davisati), enters: into
_Sarvam, everything.
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1. Next, Satyakama, son of Slbl, asked him,
*“0Q venerable sir, which world does he really
win thereby, who, among men, intently medi-
tates on Om in that wonderful way till death?”
To him he said:

Atha ha, next; satyakdmal saibyah, Satyakima, son
of 8ibi; papraccha enam, asked him. Now then, this
Question is begun in order to enjoin the meditation on
Om as a means to the realisation of the inferior and
superior Brahman. Bhagavan, O venerable sir: sab yah
ha vai, anyone, any rare person: ranusyesu, among
men; who, after withdrawing the internal organ from
external objects and concentrating his mind on Om, on
which he superimposes the idea of Brahman through
devotion; abhidhydyita, should intently meditate;
omkdaram, on Om; tat, in that wonderful way; prayan-
antam, till death, that is to say, for the whole life;
(which world does he conquer)? The meaning of the
term ‘“‘gbhidhyina, intense meditation” is to have such
an unbroken current of the idea of self-identification
(with the object of meditation) as is not vitiated by
other states of consciousness of a different order, and
which is tomparable to the (unflickering) flame of a
lamp in a windless place. There being many worlds
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that can be achieved through meditation and rites,
katamam vava lokam, which of the worlds; sah javati
tena, does he conquer thereby, by that meditation on
Om, who undertakes such a lifelong vow, aided by such
multifarious forms of yama aud nivama (i.e. control of
body and senscs and observance of moral injunctions)
as truthfulness, abstinence from sexual pleasure, non-
injury, non-acceptance of presents, dispassion, monas-
ticism, cleanliness, contentment, absence of dissimula-
tion etc. ? To him who had asked thus sal, he, Pippalada:
uvdca ha, said:

UHE FAFTH 9L I19L I & AR | JEqT-
fegrTarssaaadsawata 1

2. O Satyakama, this very Brahman, that
ig (known as) the inferior and superior, is but
this Om. Therefore the illumined soul attains
either of the two through this one means alone.

O Satyakama, etat brahma vai, this very Brahman;
yat, that is; param ca aparam ca, both superior and
inferior—the superior being that which is Truth and
Immutable and is called Purusa; and the inferior being
the First Born, called Prina; omkdarah eva, is but Om,
being identical with Om, since Om is Its symbol.l As
the supreme Brahman cannot be (directly) indicated by
words etc. and is devoid of all distinctions created by
attributes—and as It is (on that account) beyond the
senses—therefore the mind cannot explore It. But to
those who meditate on Om, which is comparable to the

Y Etat and yar, bzing neuter, are construed with Brahman,
rather thap with omkdrah which is masculine.—A.G.
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images of Visnu and others and on which is fixed the
idea of Brahman with devotion, that Brahman becomes
favourable (and reveals Itsell). This is understood on
the authority of scriptures. Similar is the case with the
inferior Brahman. Hence it is said in a secondary sense
that, that Brahman which is both inferior and superior
is but Om. Tusmadt, therefore: vidvin, one who knows,
thus; anveri, attains; ekataram, either of the two—the
superior or inferior Brahman; etena ayatanena eva,
through this means alone, through this that is a means
for the atlainment of the Self, consisting in meditation
on Om; for Om is the nearest symbol of Brahman.
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3. Should he meditate on Om as consisting
of one letter, he becomes enlightened even by
that and attains a ‘human birth on the earth.
The Rk mantras lead him to the human birth.
Being endued there with self-control, conti-
nence, and faith he experiences greatness.

Yadi, even though; sal, he: may not know all the
letters by which Om is constituted, still through the
influence of the (partial) meditation on Om, he attains
an excellent goal; one who resorts to Om does not fall
into evil by being denied the fruits of both rites and
meditation® as a consequence of the defect of such
partial knowledge. What ensues then? Knoying only
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one part consisting of one letter, abhidhydyiia, should
he meditate, constantly; on Om itself as comprising
one letter; sak, he; samveditah, becoming enlightened:
tena eva, by that alone—that meditation on Om as
possessed of one letter only; rarnam eva, very quickly;
abhi sampadyate, attains; jagatyim, on the earth. What
does he attain? Manusyalokam, the human birth (i.c.
human body). As many kinds of birth are possible on
this earth, so, among these, realr, the Rk mantras; upanay-
ante, conduct; tam, him, that aspirant; to manusyalokam,
human birth, on the earth; for the first single letter
(viz @) of Om was meditated on (by him) as the Rk
mantras, which stand for the Rg-Veda. Thereby, in that
human birth, he becomes a prominent Braihmana, and
being sampannah, endued; tapasi, with self-control;
brahmacaryena, with continence; $raddhaya, with faith
anubhavati, experiences; mahimanam, greatness; he does
not become faithless or wilful in his action. He does
not come to grief because of any deviation, (consisting
in partial knowledge), from Yoga (i.e. application of
his mind to Brahman).
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4. Now again, if he meditates on Om with
the help of the second letter, he becomes iden-
tified with the mind. By the Yajur mantras
he is lifted to the intermediate space, the world
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of the Moon. Having experienced greatness in
the lunar world, he turns round again.

Atha, now again; vadi, if, anyone conversant with
Om as constituted by its second letter (viz u),
(abhidhyiyita, should meditate on Om) dvimdtrena,
as possessed of the second letter; then asa result of
that concentration, one sampadyate, becomes unified;
manasi, in the mind of which the Moon is the presid-
ing deity, which is conceived of as the state of dream,
which is identified with the Yajur mantras, and which
is the object of meditation. 'When sah, that man, who
has become thus identified, dies; he is unniyate, lifted;
yajurbhih, by the Yajur maniras, which are identical
with the second letter; antariksam, to the intermediate
space (between heaven and earth); that is to say,
somalokam, to the world of the Moon, that is sup-
ported by intermediate space and is represented by the
second letter, Or in other words, the Yajur mantras,
Jead him to a birth in the world of the Moon. Sak,
he; anubhitya vibhiatim, having experienced greatness
somaloke, in that world of the Moon; avartate punak,
turns round again, towards the human world.1

T According to Sankarananda, the first portion of the text
means this: 1f anyone manasi sarpadyate, resorts to the mind,
that .is, meditates; dvimdtrena, for two moments or on the two
letters @ and # of Om. According to some, this text enjoins a
meditation on Hiranyagarbha who embodies Himself in the subtle
cosmos conceived of as a subtle dream state; the earlier text
similary enjoir?s a meditation on Virdt, embodying Himself in
the gross universe, conceived of as the waking state.
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5. Again, anyone who meditates on the
supreme Puruga with the help of this very
syllable Om, as possessed of three letters,
becomes unified in the Sun, consisting of light.
As a snake becomes freed from its slough,
exactly in a similar way, he becomes freed from
sin, and he is lifted up to the world of Brahma
(Hiranyagarbha) by the Sama mantras. From
this total mass of creatures (that Hiranya-
garbha is) he sees the supreme Purusa that
penetrates every being and is higher than the
higher One (viz Hiranyagarbha). Bearing on
this, there occur two verses:

Pynah, again; yal abhidhyayita, should anyone medi-
tate; etam, on this—on Om; as param purusam, the
supreme Purusa, residing within the solar orb; Om iti
etena eva akgsarena, with the help of the very syllable
Om; irimifrena, as associated with the knowledge of
the three letters (a, u, m), and serving as a symbol; (he
becomes unified in the Sun, as the result of that medi-
tation). In this context Om is (presented Gs) a symbol
to aid (meditation), which conclusion is drawn from the



V. 5] PRASNA UPANISAD 475

following Vedic text implying identity: ‘“That which is
known as the superior and inferior Brahman (is but
Om)” (Pr. V.2). Moreover, on any other supposition,
the frequently used accusative case in omkdram in the
text will become unjustifiable.  Although from the use
of the instrumental case (in rrimairena), an interpretation
in the instrumental sense is quite in order, still in
conformity with the context, trimitrena etc. should be
converted to the accusative form! thus: “‘trimatram
param purusam—(meditate) on Omi, associated with the
knowledge of the three lctters, as the supreme Purusa”,
50 as to accord with the adage, “The individual should be
sacrificed for the family.””2 By that meditation, sak, he;
becomes sampannalk, absorbed-—being engaged in medi-
tation, he bccomes identified with the third letter (m)
and becomes unified, —tejasi sdrye, in the Sun consisting
of light. Even after death he does not return from the
Sun as one does from the lunar world; but he continues
in his identity with the Sun. Yarha, just as; a pidodarah,
snake; vinirmucyate tvacd, is freed from its slough, the
dead skin, to become new again; evam ha vai, exactly in
the same way, as in the illustration, so; becoming
vinirmuktah, freed; pipmand, from sin, that is a kind of
impurity comparable to the slough; sak, he; unniyate, is
lifted up; samabhik by the Sima mantras, that are identi-
cal with the third letter (m of Om); brahmalokam, to
the world of Brahma, i.e. of Hiranyagarbha, which is
called Satya (Truth), That Hiranyagarbha, is identifled
with all the creatures that are subject to birth and death;

10ne mighg object that the instrumental case indicates that
Om is not a symbol (or icon); but Sankara says, it is so.

2 That is to say, for the sake of the majority.



476 EIGHT UPANISADS [V.5

for as (the sum total of all) the subtle bodies, He
constitutes the inner soul of all; and in Him, as com-
prising the (cosmic) subtlc body, are strung together all
the creatures.! Hence He is jivaghanah, a mass of crea-
tures. Etasmat jivaghandt, from this totality of creatures,
that Hiranyagarbha is; sal, he, the enlightened man, who
has known Omni as possessed of the three letiers; zksate,
sees, through meditation; purusam, Purusa; purisayam,
who has entered into all the bodies and who is called
the supreme Self; being param pardt, superior to the
higher One, that is to say, to Hiranyagarbha.2 Tut,
bearing on this, expressive of the foregoing idea; bhavatah
there occur; etau slokau, these two verses:

faslt wrar gegwea: sy
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6. The threc letters (by themsclves) are
within the range of death. But if they are closely
joined, one to another, are not divergently
applied to different objects, and are applied to
the three courses of action—external, internal,
and intermediate—that are properly resorted
to, then the man of enlightenment does not
shake (i.e. remains undisturbed).

1 That identify themselves with their subtle bodfes.
2 Hirapyagarbha is higher than all other creatures.
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Tisral matrdk, the three letters, viz a, u, m, of Om;
mriyumatyah, are encompassed by death, not outside
the pale of death, that is to say, within the grasp of
death.! But when they are prayuktih, applied; kriyisu,
in actions, in the acts of meditation on the Self; more-
over, (when they are) amyonyasaktah, joined one to
another; anaviprayuktah, are not applied divergently
to different objects: (then the Yogi does not shake).
Viprayuktih, are those that are specifically applied
to a single object alone; thosc that are not applied
thus are aviprayuktih, (i.e. diversely used); those that
are not so diversely applied are anaviprayukiih. What
follows from that? When (they arc applied thus)
specially at the time of a single (continuous) medita-
tion during the three krivasu, courses of action—
biahydabhyantaramadhyamisu, the external, internal, and
intermediate—in the course of the Yogic actions, consist-
ing in the editation on Purusas, as associated with
the states of waking, dream, and sleep ;samyak prayuktisu,
which processes are properly resorted to during the
time of meditation: then the jiiah, enlightcned one,
that is to say, the Yogi who knows the divisions of
Om, as aforesaid; na kampate, does not shake, For he
who knows thus, cannot possibly be deflected, since the

1Vidva, the conscious Self in the waking state, is identical with
Vaiévanara (Virat), and his residence is in the gross body and
the waking state. Taijasa, identical with Hiranyagarbha, has his
lodging in the subtle body and dream. Prijia, identical with
Tévara, has his locus in the Unmanifested and sleep. The Yogic
processes consist in meditating on them in identification with a,
u, m respectiv%ly. If these are resorted to separately, and with-
out the idea of Brahman, they cannot lead one beyond death.
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Purusa in the waking, dream, and sleep states, together
with the states, has been seen by him as identical with
the three letters and as identical with Om. Since a
man, who is thus enlightened, has become the Self of
all and one with Om, therefore from where can he
deviate and to where?

The second versc is meant to sum up all the
(foregoing) ideas:
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7. 'The intelligent know this world that is
attainable by the Rk mantras, the intermediate
space achievable by the Yajur mantras, and
that which is reached by the Sama mantras.
The enlightened man attains that (threefold)
world through Om alone; and through Om as
‘an aid, he reaches that also which is the supreme
Reality that is quiet and beyond old age,
death, and fear.

Only kavayak, the intelligent, enlightened ones, and
not the ignorant; vedayante, know; etam, this, this
world, associated with men; that is attainable rgbhih,
through the Rk mantras; antariksam, the intermediate
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space, presided over by the Moon: that is attainable
yajurbhik, by the Yajur mantras; and rat, that, that
world of Brahmi; yat, which; is attainable sdmabhib,
by the Sama mantras. Vidvan, the enlightened one;
anveti, reaches; tam, that, that threefold world,
indicative of the inferior Brahman; omkdarena, through
Om, with the aid of Om. And with the help of
that very Om, he attains tar, that; yar, which; is
param, supreme Brahman, which is immutable, true,
and is called Purusa, the all-pervasive; which is
dantam, quiet, free, devoid of all such distinctions
as waking, dream, and sleep, and is transcendental
to the whole universe; and is therefore ajaram, free
from old age; amrtam, beyond death, since untouched
by such changes as old age; and consequently
abhayam, fearless; just because It is fearless, there-
fore param, unsurpassing. The idea is that, he reaches
this One also omkdrena dyatanena, with the aid of
Om, which is a vehicle of advance. The word *‘iri,
this”, is used to imply the end of the sentence.
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1. Then Sukesa, son of Bharadvaja, asked
him, “Venerable sir, Hiranyanabha, a prince
of Kosala, approached me and put this ques-
tion, ‘Bharadvaja, do you know the Purusa
possessed of sixteen limbs?’ To that prince I
said, ‘I do not know him. Had I known him,
why should I not have told you? Anyone who
utters a falsehood dries up root and all. There-
fore Icannot afford touttera falsehood. Silently
he went away riding on the chariot. Of that
Purusa I ask you, ‘Where does Ho exist?’”

Atha ha, next; suke$d bhdradvijah, Sukefd, son of
Bharadvija; papraccha, asked; enam, him. It has been
said that the entire world, consisting of cause and
effect, together with the conscious soul, gets unified
in the supreme Immutable during sleep (Pr. IV, 11).
From the logic of circumstances it follows that even
during cosmic dissolution, the world mergys into that
Immutable alone and originates from that alone; for
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an effect cannot reasonably get absorbed into anything
other than its origin. Besides, it has been said, “From
the Self is born this Prapa™ (Pr. I1II. 3). And it is the
well ascertained purport of all the Upanigads that the
highest good results from the full realisation of that
which is the source of creation; and it has just been
declared, “he becomes omniscient and all”” (Pr. 1V. 10).
It remains now to point out, where that immutable,
that Truth, called Purusa (the all-pervasive, indwelling
entity) is to be realised. This question is begun for
that purpose. And by pointing out the difficulty
involved in acquiring the knowledge, the narration
of the anecdote aims at inducing a special effort in
those who hanker after freedom. Bhagavan, O revered
sir; a rdjaputrak, prince, Ksatriya by caste, named
Hiranyanabha; who was kausalyah, born in Kosala;
upetya mdm, approaching me; aprcchata, asked; etam
prasnam, this question, that is being stated: “Bhdradvija,
O son of Bharadvdja; vettha, do you know; the
purusam, Purusa, (the Reality pervading the body);
which is sodasakalam, possessed of sixteen digits
(limbs) 7 That conscious Being, the soul, is sodadakalah,
on which, through ignorance, are superimposed
sixteen parts that appear like limbs. Aham, I; abruvam,
said; tam kumdram, to that prince, who had put the
question: “Aham, l; na veda, do not know; imam,
this one; that you inquire about.” As he thought it
impossible that there could be any ignorance in me,
despite that statement of mine, I told him as a proof
of my ignorance; “Yadi, if perchance; aham, I;
avedigam, *happened to know; imam, this one, the
Puruga inquired about by you; katham, why; na
16
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avaksyam, should T not have told, that is to say should
not tell you, inquisitive and eminently fitted as a
disciple as you are.  Noticing his disbeliéf over again,
I said furthermore to carry conviction to him: **Yak,
anyone who; abhivadati, utters; anrtam, falsehood ; speaks
of himself as somewhat other than what he really is;
esah, such a man,; parisusyati, dries up; samilah, to-
gether with roots; he is deprived from this world and
the next, he is destroyed. As I know this fact, rasmar,
therefore; na arhami anriam vaktum, I cannot afford to
utter a falsehood; like an ignoramus.” Sak, he, the
prince, who was thus convinced; pravavrdja, went away;
to where he had come from; aruhya ratham, by riding
on the chariot; raspim, silently, with abashment. From
this the conclusion is drawn that one who knows must
impart the knowledge to a disciple who is competent
and approaches duly, but one should not utter a
falsehood under any condition whatsoever. Tam purugam,
about that Purusa; prcchami tvd, 1 ask you;——which,
as an object still unascertained, sticks to my heart
like a thorn;—“Kva asau purusah, where does that
Purusa (that is to be known) exist?”’

JEq g gard | SEAFTIAR T § TN
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2. To him he (Pippalada) said: O amiable

one, here itself inside the body is that Purusain
whom originate these sixteen digits (or limbs).

Tasmai, to him; sah, he; wuvdca ha, said; iha eva,
here itself; antahdarire, inside the body, 'within the
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space inside the lotus of the heart; somya, O amiable
one. exists sah purusak, that Purugsa—and He is not
to be sought somewhere else;—(Furusa) yasmin, in
whe:n; prabhavanti, orginate; etdl sodasa kaldh, these
sixteen parts—Prana and the rest that are being enu-
merated. Purusa that is partless appears through
ignorance to be possessed of limbs as a consequence
of His association with the sixteen parts that are His
limiting adjuncts. But this Purusa has to be shown
as an absolute entity by eliminating, through know-
ledge, those parts that condition Him. That is why
the parts are spoken of as originating from Purusa.
Since no empirical pronouncement as to attainability
and the means of attainment can be made unless there
be the superimposition of Prina and the rest on the
attributeless, non-dual, pure principlet therefore, the
origin, existence, and absorption of the parts, that are
within the domain of ignorance, are superimposed (on
Purusa); for the parts are always seen to exist in
identity with Consciousness at the times of origin,
continuation, and dissolution. And this is why some
deluded people say, *‘Just as ghee (clarified butter)
melts through contact with fire, so it is consciousness
that originates every moment as pot etc. and gets
destroyed.” Others (e.g. the nihilists) say, ‘““When
that consciousness stops, all things appear as void.”
Still others (e.g. the logicians) say, ““The knowledge of
pot and the rest arises and gets destroyed as a tempe-
rary phenomenon on the Self that is eternal and that
imparts the consciousness.” The materialists say,
“Consciousness belongs to matter,” But Consciousness
that knows no decrease or increase, and yet appears
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diversely through the attributes of the limiting
adjuncts, is nothing but the Self, which fact is borne
out by such Vedic texts as ‘‘Brahman is truth,
knowledge, infinite” (Tai. Il. i. 1), “Brahman is Con-
sciousness” (Ai. I i. 3), “Knowledge, Bliss, Brahman”
(Br. III. ix. 28.7), “‘Infinite Reality is but pure intelli-
gence” (Br. II. iv. 12). Consciousness is proved to
be invariable from the fact that Consciousness remains
unchanged even when objects change in their essence,
and because anything, that is known in any way,
emerges to consciousness only as such an object of
knowledge.! It does not stand to reason to say that
some external thing may exist substantially and still be
unknown, for this is like averring that colour is
perceived while the eye is non-existent. A knowable
thing may not exist at the time of its knowledge, but
knowledge is never non-existent so long as there is an
object, or knowledge persists in relation to some
knowable thing even though some particular object
may not be there; for nobody can have such a thing
as an object unless he has knowledge.

I That things are apprehended to be what they are is owing to
the fact of the apparent diversification of the underlying Con-
sciousness by the limiting adjuncts; and things would cease to be
known unless Consciousness lay behind them. This proves that
things vary, while Consciousness remains unchanged. A pot may
not exist even when there is consciousness of it, or objects may
vary essentially, while knowledge persists; but there can be no
object of knowledge without Consciousness. Objection: We have
no knowledge of a jar at the time that we know a cloth; so
knowledge aiso is variable. Anmswer: Knowledge may vary as
coloured by its objects, but not essentially, whereas® things vary
essentially,.



VI. 2} PRASNA UPANISAD 485

Objection: Since consciousness is not felt in sleep
just because it does not exist there then, it follows that
it too varies essentially just like its object.

Answer: No, for in so far as knowledge, that reveals
its objects, is an illuminator of its object just like a
light, the absence of knowledge cannot logically be
inferred in sleep, just as the absence of light cannot
be inferred from the absence of the thing to be lighted
up. For the nihilist cannot imagine the absence of the
eye when it fails to perceive colour in darkness.

Objection: The nihilist does, as a matter of fact,
imagine the absence of knowledge where there is no
knowlable thing.

Answer: The nihilist should explain how he would
argue away the presence of that knowledge by which
he imagines the non-existence of that knowledge; for
the non-existence of the knowledge being itself a
knowable object, it cannot be cognised unless there is
knowledge of it.

Objection: Since knowledge is non-different from the
knowable, non-existence of knowledge follows from the
non-existence of the knowable object.

Answer: Not so, because non-existence too is
admitted as cognisable. By the (Buddhist) nihilists it
is admitted that non-existence is also known and that
it is everlasting. Now, if knowledge be non-different
from (the knowable) non-existence, it also will become
eternal ex hypothesi; and because the non-existence of
knowledge becomes essentially a knowledge, non-
existence (of knowledge) is reduced to a meaningless
term. In Yeality, knowledge is neither a non-existence,
nor is it non-eterpal. Nor do we lose anythjpg if the
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mere epithet of non-existence is applied to knowledge
that is (really) eternal.

If it be now argued that although non-existence is
knowable, it is distinct from knowledge, then in that
case, the non-existence of the knowable will not lead
to the non-existence of knowledge.!

Objection: The object is different from knowledge,
but knowledge is not different from its object.

Answer: It is all mere talk that does not lead to
any real distinction, for if it be held that the object
and knowledge are identical, then it is meaningless
talk to say that the knowable object is distinct from
knowledge while knowledge is not distinct from its
content, and it is comparable to the thesis that vaini
(fire) is distinct from agni (fire), while agni is not
distinct from vahni. If, however, knowledge be different
from the content of knowledge, the conclusion
arrived at is that the absence of any knowable object
does not logically imply the absence of knowledge
(as such).

Objection: Since there can be no awareness (of
knowledge) when there is no object to be known, it
follows that knowledge itself is absent in the absence
of any object.

Answer: Not so, for awareness is admitted in sleep

1By such a theory you nullify your view that knowledge and
the knowable are identical. Hence by depending on the assump-
tions that knowable objects are absent in sleep and that know-
ledge is non-different from the knowable, you cannot argue that
knowledge is non-existent in sleep. Moreover, if the non-existing
knowable thing be different from knowledge, why should not an
existing knrwable thing be different also?
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inasmuch as it is held by the (Buddhist) nihilists that
consciousness persists even in sleep.

Objection:  Even there it is held that consciousness
is known to itself.

Answer: No, since the distinction of the two (viz
knowledge and object) is already postulated. Inasmuch
as the knowledge that pertains to an object of the
form of non-existence is different from that non-
existent object, the difference between the knowable
and the knowledge stands as an established fact. That
fact having been proved, it cannot be revivified like a
dead man, nor can it be reversed by even a hundred
nihilistic Buddhists. A

Objection: In so far as knowledge is known by
some other knowledge, there crops up an infinite
regress from your point of view, since that know-
ledge must have another knowledge to know it, and
that again another.

Answer: Not so, for a logical distinction between
all (knowledge and objects) is possible. On the ad-
mission that everything is knowable to some knowledge,
that knowledge which is different from its content
remains what it is for ever.! This is a second category
that is admitted by all who are not nihilists, and no
third category to comprehend it is admitted. Thus
there is no scope for infinite regress.

Objection: If knowledge remains unknown to itself,
then omniscience becomes untenable.

Answer: That defect, too, should affect him (i.e.

1 We hold that things knowable are objects of knowledge, but

lmowledge‘itself is not known. The knowable are ever knowable,
and so is knowledge ever knowledge.
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the Buddhist) alone. What need have we to remove
it? Besides, (for him) there is the fault of infinite
regress arising from the admission that knowledge is
an object of knowledge, for knowledge is certainly
knowable according to the (Buddhist) nihilists. And
because (a particular) knowledge cannot be known by
itself, an infinite regress is inevitable.

Objection: This fault 1s equally in evidence (in your
theory as wel!).

Answer: Not so, for Consciousness (according to
us) can logically be shown to be but one.  Since it is
but one Consciousness, existing in all places, times,
persons, etc., that appears diversely because of the
differences in the multifarious limiting adjuncts con-
stituted by name, form, etc., just like the reflections of
the sun etc. on water etc.; therefore that objection has
no force; and the statement that is under consideration
here agrees with this.?

1'The Buddhist believes that knowledge is known. So if it can
be proved that knowledge is unknowable, omniscience of Buddha,
for instance, can no longer be sustained. But the Vedantist is
not open to that charge, as according to him knowledge can
cognise only those things that are fit to be known, as otherwise
non-omniscience would result from the non-comprehension of
such an imaginary thing as the horn of a hare. The Vedantist
may also reply that since the very conception of omniscience is
within the domain of ignorance, he is not under any obligation
to prove its reality. Or he may argue that omniscience follows
from the fact of ong’s possessing the capacity to know everything
that exists, but not necessatily from the actual awareness of
everything.

20n the strength of the fact that Consciousness as,an eternal
entity is the basis of all appearances, the Upanisad talks of the
superimposition of the parts {or limbs) on that Consciousness.
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Objection: From the Upanisadic text, (“here itself
inside the body”—Pr. VI. 2), it follows that Purusa is
contained here inside the body, like a jujube fruit in a
vessel.

Answer: No, (this is wrong), because Purusa is the
cause of such parts as Prana, and because nobody will
understand Purusa as the source of such parts as Prana,
faith, etc., if He be delimited by a mere body. And
this follows from the further fact that the body is an
effect of those parts; because the body, which is con-
stituted by the parts—Prana and the rest, which (in
their turn) are the products of Purusa—cannot contain
within itself, like a jujube in a vessel, Purusa who is
the origin of its own source.

Objection: This is possible on the analogy of the
seed and the tree. Just as a tree is the effect of a seed,
and the effect of that tree is a fruit, a mango for
instance, which holds within itself the (stone that is the)
cause of its cause (viz the tree), similarly the body can
contain within itself even Purusa, though He is the
cause of ils own cause (viz Prapa etc.).

Answer: This is untenable, because it implies
difference and divisibility. In the analogy, the seeds
contained in the fruits of the tree are different from
the seed that produced the tree, whereas in the case to
which the analogy applies, the very same Purusa, that
is the cause of the causes of the body, is heard of ~
the Upanisad as confined within the body. Mor” over
things like the tree and the seeds can be_vr" tvd b;
way of the container and the thing contair -ate
they are *composite by nature, whereg?“
divisible, though the parts (viz Pt?

.ed, because
. Puruga is not
.na efc) and the
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body are. Hereby it is shown that inasmuch as even
space cannot be contained within the body,! much less
can Purusa, who is the cause of space, be confined
within it. Therefore the illustration is inapt.

Objection: Leave alone the analogy. The point is
born out by the text itself.

Answer: That cannot be, for texts cannot create
things anew, since a text is not meant to reverse any-
thing. What is its function then? It is concerned with
expressing things as they are. Therefore the text
“inside the body” is to be understood in the same
sense as the statement that space exists within the
cosmic cgg.2 Besides that text conforms only to
empirical experience in so far as from such logical
grounds as (the experiences of ) seeing, hearing, think-
ing, knowing, etc., Purusa is assumed to be residing
as a limited being within the body. And since it is
within the body that He is realised, therefore it is
said, ““O amiable one, that Purusa is inside the body.”
When not even a fool can wish to conceive mentally
that Purusa, who is the cause of space, can be encom-
passed by the body like a jujube in a vessel, much
less can a Vedic text do so, which is a valid means
of knowledge.

As a description of Purusa, it has been said, ‘‘that
Puruga in whom originate those sixteen parts’” (Pr. VI. 2).

;”-o}m ’1c;if)n': The body produced from indivisible space contains

'space with, n itself. Answer: T'hc're tqo space does not enter into

the body, by, * seems to be existing in the shape of a body as
s T ~es and empty regions there.

pervading the . A
8 the py, ~ of the universe, but since spafe pervades

2 .
S ace is the caws, g as confined within the universe.
everything, it s percein,
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Though that origination of the parts was stated (there)
in the Upanisad in another connection, still the present
text (dealing with creation) is meant to recount the order
in which the origination occurred as also to show that
creation is preceded by intelligence.

q SETAH | FenwgAena el wiasarfy
siegear gfafssy gfassreadifa 1zn

3. He deliberated: “As a result of whose
departure shall I rise up? And as a result of
whose continuance shall I remain established ?”’

Sah, He, Purusa, endued with sixteen parts, about
whom the son of Bharadvaja inquired; tksam cakre,
made this deliberation on, that is to say, penetrated into,
the subject of creation, result, order, etc.! How he did
so is being stated: Kasmin utkrante, which particular
agent having risen up, from the body; bhavigydmi
aham, shall 1 become; utkrantah, separated? Va, or;
kasmin pratigthite, which continuing to be established;
pratisthasyami aham, shall 1 remain established, in
the body?

Objection: Is it not a fact that the Self is not an
agent of action, while Pradhana (Primal Nature) is?
Hence it is Pradhana that evolves as Mahat (i.e. the
principle of intelligence) and the rest by setting before
itself the needs of Purusa (conscious soul). Therefore

t “Creation”—of Préna etc.; “‘result”—such as their departure
from the pody; “Order”—emergence of faith from Préna and so
on; “etc.”—the relation of container and the contained, as sub-
sisting between the world and name, etc:
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in the face of the facts that Pradhana, existing in a
state of balance of its (three) constituents of sartva
etc., has to be assumed on valid authority to be the
creator; that there exist the minutest atoms that act
according to divine will; that the Self has not the
wherewithal to create, It being non-dual; and that the
Self cannot be the author of evil to Itself, because a
conscious being that acts intelligently cannot do any
evil to itself; it is unjustifiable to talk of any agentship
of Purusa, preceded by independent deliberation.
Accordingly, when, to serve the purposes of Purusa,
insentient Pradhana evolves in a regular order, as
though out of deliberation, Pradhana is figuratively
spoken of as intelligent in the statement, ‘‘He delib-
erated” etc., just as one might say, “He is the king”,
with regard to an officer who does everything for the
king.

Answer: Wo, since it is as logical to look upon the
Self as the doer, as to conceive of It as the enjoyer.
Just as from the Sarnkhya standpoint the Self, that is
mere changeless Consciousness, can still be the enjoyer,
similarly, from the standpoint of the followers of the
Vedas, Its creatorship of the world can be justified on
the authority of the Vedas.

Objection:  Any transformation, consisting in a
change of (the essence of) the Self into a different
category, causes Its impermanence, impurity, and
multiplicity; but a mere variation within Its very
nature of Consciousness is not such a transformation.
Accordingly, if enjoyership is inherent in Purusa
Himself, any change within that Consciousaess (of
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enjoyment)! is not open to any charge (of mutation
of the Self), whereas from your standpoint, who are
followers of the Vedas and admit that the Self is the
creator, there does occur an essential mutation,? and
therefore the Self becomes subject to all such faults
as impermanence etc.

Answer: No, for it is held by us that though the
Self is but one, still, in a state of ignorance, there
occur to It apparent distinctions created by the pre-
sence or absence of the limiting adjuncts constituted
by the names and forms of objects. The creation of
some sort of distinction in the Self by ignorance is
admitted as a concession, so that talk about the
bondage and freedom of the Self in the scriptures may
be possible. 1In reality, however, one should stand by
the unconditioned Entity which is one without a
second, which is beyond the reach of all sophists, and
which is admitted as fearless and auspicious. There
can be no agentship, no enjoyership, nor any action,
instrument, or result, where everything is reduced to
non-duality, The Samkhyas, however, first imagine
that agentship, as well as action, instrument, and
result, is superimposed on the Self; but as they are
outside the pale of the Vedas, they recoil from such
a (monistic) position and hold that enjoyership is a
real characteristic of the Self. Again, fancying that
Pradhana is a real substance, essentially different from
the Self, they fall into the snares woven by the

! Enjoyment (or suffering) consists in a direct experience of joy
(or sorro.w). This experience is the very nature of the soul,
whereas action belongs to the intellect and the rest.

2By becoming the intellect etc. for the purposes of creation.
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intellect of other (dualistic) sophists and lose their
bearing. Similarly are the other sophists led astray
by Samkhyas. Thus by postulating theories opposed
to each other, like carnivores (fighting for a piece of
flesh), they continually drift away from the supreme
Reality owing to their proneness to discover such
(distorted) interpretations of the conclusions arrived
at by valid means of proof as may demolish each
other’s point of view. Therefore we disclose a few
flaws in the theories of the sophists not in the spirit of
the sophists, but in order that people desirous of
freedom may become devoted to the true import of
the Upanisads, viz the realisation of the non-duality
of the Self, by ignoring those other theories. Thus
has it been said in this connection: “Leaving the cause
of the origination of all disputest amongst the dis-
putants themselves, and keeping his good sense well
protected by their example,2 the knower of the Vedas
reposes happily.” |

Moreover, no distinction can be made between the
two kinds of modification (in the Self) called enjoyer-
ship and agentship. What indeed is that modification
characterised as enjoyership which belongs to a class by
itself and is different from agentship, depending on
which Purusa can be conceived of as merely the enjoyer
and not the agent, while Pradhana can be thought of
as merely an agent and not an enjoyer?

Samkhya: Did we not say that Purusa consists
merely of intelligence and He changes internally in

! Apprehension of duality as true.

2 Having this firm conviction, “Since the dualistic thories lead
only to conflict, non-dualism alone is true.”
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the course of experience while still remaining what He
is in essence ? But He does not change by being trans-
formed into some other category, whereas Pradhana
changes by being evolved into some other principle,
and hence it is possessed of such attributes as multi-
plicity, impurity, insentience, etc. Purusa is opposed
to it.

Vedantist: That is a Jistinction that is not real
but merely verbal. If to Purusa, who is (conceived
of as) merc intelligence before the emergence of
enjoyership, there accrues some special attribute called
experience at the time of the occurrence of enjoy-
ment, and if after the cessation of the enjoyment,
Purusa is freed from that peculiarity and becomes pure
intelligence again, (then one may argue that during
enjoyment, the enjoying) Pradhina also evolves as
Mahat etc., and then reversing the process (after that
experience) it exists in its own nature as Pradhana.
Hence the supposition does not serve to point out any
difference. Accordingly, the distinction that is sought
to be made between the transformations of Purusa and
Pradhana is merely a verbal one.

If now it is held that Purusa continues to be pure
intelligence even during enjoyment, then there is no
experience by Purusa in the real sense.

Samkhya: During enjoyment there occurs a real
change in Purusa, and so Purusa can enjoy.

Veddntist: That cannot be. Since Pradhana too
undergoes change during enjoyment, it may as well
become the enjoyer.

SamkMya: Change in pure intelligence alone con-
stitutes experience, '
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Vedansist: 1n that case there is no valid reason why
fire and the rest that are possessed of distinct attributes
like heat etc. should not be enjoyers.!

Objection: Enjoyership may belong simultaneously
to both Pradhana and Purusa.

Vedantist: No, since in that case the (Samkhya)
theory that Pradhana acts for the benefit of another
(viz Purusa) falls through; for among two co-enjoyers
there can be no such relationship as overlordship and
subordination, just as two lights cannot be so related
by way of illuminating each other.

Objection: The enjoyment of the unchanging Purusa
consists in the production of a reflection of Purusa on
the mind-stuff in which the sattva quality predominates
and which is by nature an enjoyer.

Vedantist: It cannot be so; for if Purusa is not
affected thereby in any way, it is meaningless to posit
an enjoyership for Him. If Purusa has no evil in the
form of experience, He being ever without attributes,
then for removing what (evil) is the (Sarmkhya) scripture
written as a means for emancipation?

1<Change in pure intelligence alone” may mean two things:
(1) changein intelligence irrespective of any change in any other
substance; (2) some uncommon change in intelligence alone.
The first position is untenable, since Puruga cannot enjoy unless
there be corresponding changes in the form of happiness etc. in
Pradhana. As for the second alternative, there is no special
reason why an uncommon change in an uncommon factor, viz
intelligence, should be called enjoyment; for if enjoyment is
defined as “an uncommon change within the thing itself,” the
definition becomes too wide; and thus fire may also become an
enjoyer by a mere uncommon change within its dncommon
quality of heat.
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Objection: The scripture is written for the sake
of removing the evil superimposed through igno-
rance.

Answer: In that case the hypotheses that Purusa is
only an enjoyer and not an agent, that Pradhana is
only a doer and not an enjoyer, and that Pradhana is a
supreme Reality different from Purusa—which (suppo-
sitions) are outside the Vedic pale—are useless and un-
warranted, and hence need not be taken into consideration
by people craving for freedom.

Objection:  Even from the standpoint of non-
duality, such activity as the compilation of scriptures
is futile.

Answer: WNo, for no such thing is possible in the
state of non-duality. The conflicting thought as to
whether the compilation of scriptures is useful or
useless can arise only when there are the compilers of
the scriptures and others who want to derive some
benefit from them; but if the Self is the only reality,
then apart from the Self there can be no compiler of
the scriptures, nor anyone else. And in their absence,
this kind of hypothesis is altogether unjustifiable.
From the very fact of your firm affirmation of the
unity of the Self it is admitted by you pari passu
(from your personal experience) that scriptures serve
the valid purpose of revealing the non-duality of the
Self. And the following scriptural text declares with
regard to that unity of the Self, to which you sub-
scribe, that when the conviction arises, there is no
scope for doubt: “When to the knower of Brahman
everything has become the Self, then what should one
see and through what?”’ (Br. IL iv. 14). Similarly in
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the Vijasaneyaka Upanisad it is shown elaborately
how it is possible to do such things as the compilation
of scriptures in the domain of ignorance, which
comprises things other than the supreme Reality:
“Because when there is duality, as it were, (then one
sees something)” etc. (ibid). Here again, at the very
commencement (of the Upanisad of the Atharva-
Veda, viz Mundaka, I. i. 4), knowledge and ignorance
have been separated by calling them higher and lower.
Accordingly, the army at the command of sophistic
theories cannot enter here into this domain of the
non-duality of the Self that is protected by the hands!
of the king who is none other than the valid proof
adduced by Vedanta. It is to be understood that
hereby is refuted the fault imputed by others that
Brahman lacks the necessary equipment etc. for
becoming an agent in the matter of creation etc.; for
Brahman can (be imagined to) be associated with
differences created by diverse powers and accessories
that emerge from the limiting adjuncts created through
name and form which are called up by ignorance.
And so also is set aside the other objection raised by
others that the Self (of the non-dualists) becomes the
originator of Jts own misery.2

As for the illustration of an officer who does every-
thing for the king and is called by courtesy a king
or a master, that has no application here because it

1 The reasoning found in Vedanta.

2 For God is fancied to be the creator of a world ignorantly
superimposed on Him, and He is fancied to ordain good and evil
for the souls which have no real separate existence.
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runs counter to the (obvious) primary meaning of the
Vedic text, “He deliberated”, which is meant to impart
valid knowledge; for a secondary meaning of a word is
called for only where the primary meaning is inadmissi-
ble. But here it does not stand to reason that an insentient
entity (e.g. Pradhina) should engage in well-regulated
activity in relation to Purusa, keeping in view the
difference between bound and freed souls! and taking
note of such distinctions as of subject, object, space,
time, and causation, whereas this becomes justifiable
from the standpoint already stated that omniscient God
is the creator.

By Purusa alone, as by a king,? is created Prana the
director of all. How?

q qIOAESE AOsSg @ a'm'm‘ffatrcr
qfecftfezd 77: | qwAAd aq wer: 9
T A T AT Tl

4. He created Prapa; from Prapa (He
created) faith, space, air, fire, water, earth,
organs, mind, food; from food (He created)
vigour, self-control, mantras, rites, worlds, and
name in the worlds.

Having deliberated in the way stated before, saj,
He, Purusa; asrjata, created; pranam, Prana,? the sum

!The free souls are to be left apart, and actions are to relate
to the bound ones alone.

2This is according to the reading, “Iévarena iva”. An alter-
native readifig is, “4varena eva, by God Himself (whois Puruga).”

8% Energy, both mental (i.e. intellectual) and physical.
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total of all Pranas, called Hiranyagarbha,! that is the
repository of the organs of all beings, and is the inner
soul of all.2 From this Prina, He created $raddham,
faith, that is the source of stimulus for all beings for
good action. From that He created the great elements
that support by becoming the material constituents of
the (physical body that is the) vehicle of enjoyment
of the fruits of actions. (He created) kham, space,
possessed of the quality of sound; vdyub, air, possessed
of two attributes, its own attribute of touch and the
attribute (sound) of its source (space); similarly
Jyotih, fire, possessed of three qualities—its own
quality of colour and the qualities of sound and touch
belonging to the earlier two; similarly apah, water,
possessed of four attributes-—its own individual quality
of taste and the infusion of the three earlier qualities
(sound, touch, colour); similarly prthivi, earth,
endowed with five qualities by virtue of its possession
of smell, and the permeation of the four earlier
qualities (sound, touch, colour, taste). So also (He
created) indriyam, the organs, constituted by those
elements themselves, which are of two kinds and are
ten in number for the purposes of perception and
action; and (He created) manak, mind, the lord of
those organs, which resides inside and is characterised
by doubt and thought. Having thus created the causes

IThat is to say, the limiting adjunct through which the Self
appears to be individualised and comes to be known as Hiranya-
garbha—A. G.

2 As the sum total of all the subtle bodies, this limit.ing adjunct,
called Hiranyagarbha, resides inside the gross bodies and is
thought of as one's self. Hence it is antar, inside and &rman, self,
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(i.e. senses) and effects (i.e. objects) for the creatures,
He created for their sustenance annam, food, consti-
tuted by paddy, barley, etc. Anndt, from that food,
when eaten; (He created) viryam, ability, vigour that
is at the root of engaging in all works. After that (He
created) rapakh, self-control, for the sake of the puri-
fication of those strong creatures who get involved in
sin. Then (He created) mantrah, mantras, comprising
the Rk, Yajur, Sima, and Atharva texts, which are
the means for (religious) activities for those who have
purifled their internal and external organs with the
help of self-control; then karma, rites, such as Agni-
hotra; then Jokah, the worlds, the results of rites. And
in these worlds He created ndma, name, for instance
Devadatta or Yajhadatta, of the created beings. Thus
these parts were created in conformity with! the
seeds constituted by such defects of the creatures as
ignorance—Ilike two moons, mosquitoes, bees, etc.
created by the blurred vision of a man suffering from
the disease called Timira, or like all sorts of things
created by a dreamer; and these again merge into that
very Purusa by giving up such distinctions of name,
form, etc.

How?

q q99T AT CACANAN GHIAUT G
yreareq weef fada qat aIMEy §9g sae
Tsay | uEHEred qiigesin giey son
qRATAUT> qEY  NreAred wesfa Ay sat

P Taking them as His aid.
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ATAEY 6T 3349 =00 § QIsHSIsHar wafq
a3 TIE: Yl

5. The illustration is this: Just as these
flowing rivers that have the sea as their goal,
get absorbed after reaching the sea, and their
names and forms are destroyed, and they are
called merely the sea, so also these sixteen parts
(i.e. constituents) of the all-seeing Purusa, that
have Purusa as their goal, disappear on reach-
ing Purusa, when their names and forms are
destroyed and they are simply called Purusa.
Such a man of realisation becomes free from
the parts and is immortal. On this point there
occurs this verse:

Sak, the illustration is this: Yathd, as; imah, these;
syandamandh nadyah, flowing rivers; samudrayandah,
that have the sea as their goal, the place where
they get absorbed; samudram pripya, reaching the
sea; gacchanti astam, court disappearance, lose their
name and form;—tdsim ndma-riipe, their name and
form, for instance, Ganga, Yamuna, etc.; bhidyete,
get eliminated; owing to their absorption; and
when the identiflcation is established, their substance
that is water, samudrah iti evam procyate, is called
merely by the word sea;,—evam, similarly, as is this
illustration, so; asya, of that Purusa, who is possessed
of the attributes mentioned before, and who is being
considered here; paridrastub, of Him who s the seer
on all siles, who is the agent of a vision that is
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identical with His real nature, just as the sun is the
revealer everywhere of the light that is identical with
itself; imah sodasa kaldk, these sixteen parts—the parts,
counting from Prana that have been mentioned; puru-
sayandh, which have Purusa as their goal, the place
wherc they get identified, as the sea is with relation
to the rivers; prapya purusam, reaching Purusa, getting
identified with Purusa; astam gacchanti, disappear; ca,
and; dsam, of them, of the parts; the respective nima-
ripe, name such as Prina, as well as form; bhidyete,
get destroyed. When name and form are eliminated,
the entity that remains undestroyed, procyate, is called,
by the knowers of Brahman; purusal iti evam, as Purusa.
Sah, he, who has become thus enlightened after being
shown by his teacher the process of the absorption of the
parts; bhavati, becomes; akalah, free from parts, when
the parts, viz Prana and the rest that are the creation of
ignorance, desire, and action, are absorbed through
knowledge; and he becomes amrtah, immortal. Death
1s a creation of the parts originating from nescience.
When those parts are gone, one becomes immortal just
because of one’s partlessness. Tat, with regard to this
matter; bhavati, there occurs; esah $lokah, this verse:

FT 39 @AAY Tt aferenfaftsan |

& Fe gey 37 agr AT A aferar s ugn

6. You should know that Purusa who is
worthy to be known and in whom are transfixed
the parts like spokes in the nave of a chariot

wheel, sb that death may not afflict you any-
where.
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Iva, as; ardh, spokes, which are, as it were, the
dependants of a chariot wheel; pratisthitah, are trans-
fixed; rathanabhau, in the nave of a chariot wheel; that
is to say, as they are dependent on the hub, so; veda,
one should know; tam vedyam purusam, that knowable
Purusa, who is the self of the parts (Iimbs) and who is
called Purusa because of all-pervasiveness or existence
in the city (i.e. pur of the body); yasmin, in whom, in
which Purusa; pratisthitih, are transfixed ; the kaldh, parts
(limbs), during the states of origin, continuance, and
dissolution. (You know Him) yathd, so that; O disciples;
mytyuk, death; ma vah parivyathah, may not afflict you
on any side. If Purusa remains unknown, you will conti-
nue to be miserable under pain inflicted by death. Hence
may that not fall to your lot. This is the idea.

qI graraarEaLagaay 9% FF AT | A
qraEgIfa nen

7. To them he said, “I know this supreme
Brahman thus far only. Beyond this there is
nothing.”

Having thus instructed them (i.e. the disciples)
Pippalada uvica ha, said; tan, to them, to those disciples,
“Veda, 1 know; etavat eva, thus far only; etat, this;
param brahma, supreme Brahman, that is worthy to be
known. Atah param, beyond this; na asti, there is not—
anything higher to be known.” Thus did he say this
in order to remove from the disciples any doubt that
there might still remain something unknown; and also
in order to generate in them the convictiornr that they
had attained final achievement.
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It is being stated what those disciples did when
they found no recompense for their knowledge after
being taught by the teacher and getting their purposes
fulfilled:

q auageaea fg 7 faar diseareatam
o3 qiX gregdifa | /9 gy A
eyt re N IPAY

zfa szAafaufs gv3: gz 1

8. While worshipping him they said, “You
indeed are our father who have ferried us across
nescience to the other shore. Salutation to the
great seers. Salutation to the great seers.”

It is being stated what they said while te, they;
arcayantah, were worshipping his feet, by offering
handfuls of flowers and saluting him with their heads:
“Tvam hi, you indeed are; nah, our; pitd, father; since
you have generated through knowledge (a fresh) birth
in Brahman that is eternal, ageless, deathless, and
fearless. Since it is you who, with the help of the
raft of knowledge, have ferried us avidyayih param
param, across ignorance or false knowledge, to the
other shore of the boundless ocean of nescience, called
emancipation, consisting in absolute cessation of
rebirth—(ferried us) as though across an ocean itself,
infested with birth, old age, death, disease, sorrow, etc.,
which are like sea animals;—therefore your fatherhood
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towards us is more justifiable than that of the others
(i.e. our real fathers). The other father, who begets
the body alone, is yet the most worshipful in the
world: what to speak of one who guarantees absolute
fearlessness? This is the purport. Namah, salutation;
parama-rsibhyah, to the great seers, the originators
of the line of traditional transmission of the know-
ledge of Brahman. The repetition of namak parama-
rsibhyah, is for showing eagerness.

% g HOHT =IoATT J4T
g qEaaTEfaSTaT |
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