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TAITTIRIYA UPANISAD

PART I

ON THE SCIENCE OF PRONUNCIATION ETC.

CHAPTER T

Salutation to that (Brahman) which is of the nature of
consciousness, from which this whole universe was born,
into which it gets dissolved, and by which this is sustained,

I bow down ever before those adorable Tecachers by
whom was explained this Upanisad in the past, by taking
into consideration the words, the sentences, and the means
of valid knowledge.

With the grace of my Teacher, and for the benefit of
those who prefer a clear exposition, [ compose this expla-
nation of this Upanisad that is the essence of (that section
of the Vedas, called) the Taittiriya.

Introduction: In the preceding text! have been studied
the obligatory duties that are meant for diminishing the
accumulated sins, and the optional rites that are resorted
to by people craving for results. Now is commenced the
knowledge of Brahman with a view to eschewing the causes
that lead to the performance of karma.2 Desire must be the
source ot karma, since it stimulates action; for no impulsion
to activity is possible in the case of those whose desires have
been fulfilled, they being then established in their own Self
as a result of the absence of desire. And fulfilment of

1 The Taittiriya Aranyaka of which this Upanigad forms a part
2 Rites, duties, etc., enjoined by scriptures.
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desires follows from the desire for the Self! inasmuch as the
Self, indeed, is Brahman, and for the knower of Brahman
will be declared the attainment of the Highest (Tai. 1L i. 1).
Therefore the continuance in one’s own Self, on the eradica-
tion of ignorance, is tantamount to the attainment of the
Highest, which fact is supported by such Vedic texts as:
“One gets fearlessly established in (Brahman)” (II. vid),
““He attains this ScIf made of Bliss” (II. viii. 5).

Objection: May it not be said that emancipation con-
sists in remaining established in one’s own Self without any
positive effort—a state that ensues as a consequence of the
non-commencement of optional and prohibited activities,
the exhaustion through enjoyment of karmas that are com-
menced, and the absence of sin owing to the performance
of obligatory karmas. Or, otherwise, emancipation results
from the activities themselves, since karmas are the source
of that unsurpassable happiness which is called heaven.

Answer : This cannot be so, because karma is multi-
fartous; and, as such, there is the possibility that the
actions, done in many previous births and bearing fruits
(in this Iife) or remaining 1n abeyance, may have opposite
results. Accordingly, since those of the actions that have
not begun to bear fruit (in this life) cannot possibly become
exhausted through enjoyment in (this) one single birth, it is
reasonable that a fresh body may be created as a result of
the residual fruits of action; and the existence of residual
fruits of work is also proved by hundreds of Vedic and
Smrti texts such as: “Those who act here virtuously (take

1 Really speaking, desire relates to the non-Self, and this ceases
on the realisation of the Self. Therefore “the desire for the Self” is to

be understood as implying an unfettered devotion to the Self with the
1dea that It alone s the Reality, and nothing else exists.
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birth in a good womb)”” (Ch. V. x.7); “Owing_to the resid-
ual (results, the soul gets its future birth)” (Ap. 11.2.2.3;
Go. Sm. 11).

Objection: The obligatory duties are calculated to con-
sume all the good and bad fruits of actions that are still
inoperative.

Answer: Noj; for it is stated that the non-performance
(of obligatory duties) entails pratyaviya. And the word
pratyavaya means evil consequences. Since it is admitted
that the obligatory duties are meant for warding off the evil
consequence in the form of a future sorrow, they cannot be
meant for consuming the actions that have not begun to
bear fruit. Granted, however, that the obligatory duties are
capable of dissipating the actions that are yet inoperative,
it is only the impure ones that they can sweep away and not
the pure ones; for there is no contradiction (between the
pure actions and obligatory duties) inasmuch as the actions
that have desirable results are pure by nature, and, as such,
they cannot be logically opposed to obligatory duties, the
pure and the impure alone being reasonably opposed to
each other.

Moreover, since desires, that are the springs of action,
cannot cease unless there is enlightenment, there is no possi-
bility of the eradication of actions as a whole. And it has
been said that since desire has for its objects things other
than the Sclf, it belongs to one who has not realised the

"Self; that there can be no desire in one’s own Self, It being
ever realised ;! and that the Sclf is the supreme Brahman.
Besides, the non-performance of the obligatory duties is a

1<“To those who see everything as the Self, there can be really
no object (of desire) and hence there is no possibility of desire”.—A.G.

15
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negation, from which an evil consequence cannot reason-
ably follow;! hence the non-observance of the obligatory-
duties is a pointer to the fruition of the evil consequences
flowing from the sins accumulated in the past. Accordingly,
the use of the suffix sarr (-ing) is not unreasonable in the
text: ‘““Not performing the obligatory duty (and performing
the prohibited ones and getting attached to sense-objects,
a man courts his downfail)””2 (M. XI. 44). Else there will
emerge a positive entity from a non-entity, which fact will
nullify all means of valid knowledge. Therefore, it is not
proved that such a man (as a result of karma) remains
poised in his Self without any positive (spiritual) effort.

As for the statement ‘“‘emancipation is attainable
through activity inasmuch as the unsurpassable happiness,
called heaven, is a result of works’’, that too is wrong. For
emancipation is a permanent entity, and nothing that is
everlasting can ever have a beginning. Whatever is pro-
duced in this world is impermanent. Therefore, emanci-
pation is not a creation of work.

Objection: Karma in association with meditation (and
worship) has the capacity of producing a permanent thing.

1 <A future sorrow 1s called a pratyavaya, which being a posttive
entity, cannot have a non-entity as its cause. For according to the
Vedic text, ‘Sin arises from sin’ (Br IV. tv. 5) sorrow is caused by the
performance of prohibited actions.”——A.G.

2 The use of the darr (-ing) along with a negative (tn ‘not perform-
ing’) cannot be construed to mean that non-performance is the cause
of downfall; for the sentence bears a more reasonable interpretation.
For good pcople point to evil consequences thus: “Had there been a
proper performance of obligatory and occasional duties, there would
have been an attenuation of accumulated sins. But this man did not
perform the cnjoincd dutics; hence there must be pratyavdya (i.e. non-
elimmation of futurc sorrow).” Non-performance is thus only a pointer
and not a cause.



TAITTIRIYA UPANISAD 227

Answer: No, because that involves a .contradiction.
It is self-contradictory to say that a thing that is eternal is
still created.

Objection: Since the very thing which is destroyed
cannot be producced again, therefore liberation, though
permanent, can be brought into existence just like non-
existence in the form of destruction (which is brought about
by action).!

Answer: No, for freedom is a positive entity.2 {More-
over) since non-existences, fas such), cannot be distin-
guished, it is a mere fancy to aver that non-existence in the
form of destruction has a beginning.? Non-existence is in
fact that which is opposed to existence. On the analogy
that existence, though one, is differentiated by a pot or a
cloth, as the existence of a pot or the existence of cloth, the
non-existence of existence, too, though undifferentiated, is
imagined to be differentiated owing to the (fancied) associ-
ation (with it) of action, quality, etc. Not that a non-

‘existence can co-exist with a quality in the sense that a lotus

b Accordimg (o the Nydaya philosophy, mon-cxistences are of four
kinds: (1) absolute non-existence (atyantabhava), (1) mutual non-existence
(anvonyabhava), (iii) non-existence in the form of destiuction (pradhvar-
sabhava), and (iv) previous non-existence (pragabhava) As regards the
third kind of non-cxistence, it occurs where a thing, ¢.g. a pot, is broken.
Since that very pol cannot be created over agam, the destruction, once
encompassed, continues for eternity. Or, m other words, the destruction
is created, but 1t is cternal. Similarly, a created salvation can be eternal.

2 And not a non-existence, which destruction is.

3 1t 13 wrong to deny a beginning for other forms of non-cxistence
while allowing it for destruction only. Nyaya believes that emancipa-
tion means destruction of sorrow and nothing positive.
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does (with its colour etc.). Should it be possessed of an
adjective, it will become nothing but existence.!

Objection: Since the agent of meditation and action is
eternal. The salvation emerging as a result of a flow of
meditation and action? is eternal.

Answer: No. For the agentship that flows like the
current of the Ganga is an evil in itself, and salvation will
be subject to cessation on the cessation of agentship.?
Therefore, emancipation consists in continuance in one’s
own Selfl on the cessation of the material cause, viz igno-
rance, desire, and activity. The Self, as such, is Brahman:
and from the knowledge of Brahman follows liberation
consisting in the eradication of ignorance. Hence is com-
menced this Upanisad which i1s calculated to lead to the
acquisition of the knowledge of Brahman. Knowledge (it-
self) is referred to by the word Upanisad, for, in the case of
those who are devoted to it, it either loosens or ends such
things as being born in a womb and old age, or because it
takes one near Brahman, or because the highest good is

L An adjective co-exists with a noun. Now non-existence cannot
co-exist with its counterpart—a positive attributc—though the latter
1s prefixed to it as an adjective (as in ghatdbhava—pot’s non-existence);
for if co-existence were possible, then on the assumption that pradhvarisa-
bhava is eternal, its adjectival counterpart, viz pot, would also, become
eternal. Moreover, if it co-cxists with the pot, then it cannot be non-
existence, for existencc and non-existence are mutually exclusive.
Therefore, the supposition that different classes of non-exislences can be
distinguished 1s only an error arising from similar concepts pertaining
to their positive counterparts.

2 Since the means flow as a counstant current, the end, too, will
go on flowing concurrently and eternally.

31f agentship flows on unceasingly, there will be no emancipa-
tion; and if the flow stops, emancipation too will stop.
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proximately embedded in it. And the book, too, is called
the Upanijsad because it is meant for that purpose.
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1. May Mitra be blissful to us. May Varuna
be blissful to us. May Aryaman be blissful to us.
May Indra and Brhaspati be blissful to us. May
Visnu, of long strides, be blissful to us. Salutation
to Brahman. Salutation to you, O Vayu. You,
indeed, are the immediate Brahman. You alone
‘I shall call the direct Brahman. 1 shall call you
righteousness. [ shall call you truth. May He
protect me. May He protect the teacher. May He
protect me. May He protect the teacher. Om,
peace, peace, peace!

May Mitra— the deity who identities himself with and
is the self of the function of exhaling and of day; become
Jam, blissful; nah, to us. Similarly, too, Varuna is the deity
who identifies himself with and is the self of the fuaction of
inhaling and of night. Aryaman identifies himself with the
eye and the sun, Indra with strength, and Brhaspati with
speech and intellect. Visnu is wrukramah, possessed of
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great strides—and identifies himself with the feet. These
are the deities in the context of the body. The expression,
sam nal bhavatu, may he be blissful to us, is to be connected
with all. Since the comprehension, retention, and commu-
nication of knowledge of Brahman can proceed without
hindrance when the gods are benevolent, their benignity is
being prayed for by saying, sum nah bhavatu etc. By one,
craving for thc knowledge of Brahman, salutation and
eulogy are offered to Vayu (Air), so that the hindrances to
the knowledge of Brahman may be averted.; for the fruits
of all actions are in his keeping. Vayu is Brahman; brah-
mane, to that Brahman; awnafi (humble) salutation; the
expression, “‘I offer”, has (o be added to complete the
sentence. Namah, salutation; fe, to you, vaye, O Vayu, i.e.
I salute you. Thus Vayu (Air, Life) himself is referred to
both mediately and immediately. Besides, (O Air), since
tvam eva asi, you yourself are; pratyaksam brahma, the
direct and immediate Brahman—being proximate and
without any intervention, as contrasted with outer organs
like the cye etc; therefore, vadiyyami, 1 shall call; trvéim eva,
you alone; as pratyaksam brahima, the direct and imme-
diate Brahman.! Rtam, righteousness, is an idea, fully-
ascertained by the intellect in accordance with the scrip-

1 Brahman s referred to indirectly by such words as, ““that”, and
directly by the word Vayu; for Vayu, (n the form of the vital force (prana)
is directly perccived, though as Siatra (Fliiranyagarbha linkimg up all)
he is known indirectly. The life force is more directly cognised than the
sensc-organs like the cye etc., which have to be inferred from the facts of
their perceiving colour etc. The vital force 1s directly cognised by the
Witness (Self); and as compared with the sense-organs, 1t is nearer to
the Self, Besides, the word Brahman, derivatively means that which
nourishes; the vital force nourishes the body. Therefore it is Brahman
with regard to the body.
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tures and in conformity with practice; that, too, being sub-
ject to you, vadisyami, 1 shall speak, of you alone as, that
(rta). Satyam, truth, is that which is reduced to practice by
spcech and bodily action; since that truth, too, is practised
under you, vadisyami, 1 shall call-—you that truth. May tat,
that, the all-pervasive Brahman, called Viyu, being thus
prayed to by me who hanker after knowledge, avaru mim,
protect me-—by endowing me with knowledge. May tar,
that—very Brahman; avatu, protect; vaktaram, the ex-
pounder—by endowing him with the power of exposition.
The repetition of the expressions, avatu mam, avatu vakta-
ram, is for showing solicitude (for the knowledge). The
three repetitions in Om $antih, Santih, santilh, (Om, peace,
peace, peace) are for destroying the three kinds of obstacles
to the acquisition of knowledge, viz the physical, the
natural, and the supernatural.

CHAPTER 11

% AT SATEATEATH: | aqW: &L | HIAT
&Y 1 JIH a1 | A ITEATEATA: 1 1
zfa fediarsTans: o

We shall speak of the science of pronunciation.
(The things to be learnt are) the alphabet, accent,
measure, emphasis, uvniformity, juxtaposition.
Thus has been spoken the chapter on pronuncia-
tion.

The chapter “On the Science of Pronunciation™ is
begun, so that there may not be any slackness in the effort
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involved in the recital of the text; for the comprehension of
meaning plays a prominent part in the Upanisad.! éik.ya
(derivatively) signifying that through which something is
learnt, is the science of pronunciation of letters etc. Or
from the (derivative) implication of those things that are
learnt, $Tkya means the letters etc. STks@ is the same as
siksa, the lengthening (of /) being a Vedic licence. That
stksam, science of pronunciation; vyakhyasyamah, we
shall explain—(derivatively meaning) we shall speak (khya-
syamah) clearly (vi) and fully (). This form of the verb,
signifying, as it does, the revelation of the activity (of the
organ of spcech), is derived from the root caksin which
optionally changes into khya, and is preceded by vi and a.
Now the varnah, alphabet, consists of a etc. The svarah,
accent, is wddtta (elevated) etc. (svaritall, pitched; and
anudarta, unaccented). The mdarrah, measures (the times
required to pronounce), are short etc. Balam, emphasis,
is a kind of effort (in pronunciation). Samah is uniformity
-—a medium mode of pronunciation of letters. Santanah is
the same as saithitd i.e. juxtaposition (conjoining of the’
letters etc.). This is, indeed, what is to be taught. The chap-
ter in which siksa occurs is the stksadhyayah. [1i, thus,
uktah, is spoken. The conclusion with the word, uktah, is
for the sake of making the way clear for what follows.

CHAPTER III
gg Al a30: | §g A IPIANI |
FqTq: gigarar IulAfag sareqrer: |

1 Comprehension of meaning is dependent on proper pronuncia-
tion; and slackness in effort refers to errors in pronunciation.
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1. May we both attain fame together. May
spiritual pre-eminence be vouchsafed to both of
us together.

Now, therefore, we shall state the meditation
on juxtaposition through five categories—relating
to the worlds, to the shining things, to knowledge,
to progeny, and to the body. These, they call the
great juxtapositions. Now then, as regards the
meditation on the worlds. The earth is the first
letter. Heaven is the last letter. The sky is the
meeting-place.

Now is being stated the esoteric meditation on the
samhitd (conjoining of letters). There, again, may the
yasah, fame —that is prayed for as a reward for the full
knowledge ot the esoteric meditation on the sarithita etc.;
come saha, simultaneously ; nau, to us both-—to the teacher
and the taught. And the brahma-varcasam, spiritual pre-
eminence, splendour, that results from it, may that, too,
occur saha, simultaneously; rau, to us both. This is an
expression of a prayer on the part of the pupil. For in the
case of a pupil a prayer is appropriate, since his aspiration
still remains unrealised. But this is not a prayer of the
teacher, as he has gained the desired consummation. For
a teacher is called so when his aspiration is fulfilled.
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Atha, after this, after the codification of the science of
study; since the intellect that is too much occupied with
(verbal) texts cannot easily be led to the domain of compre-
hension of meaning, «tal, therefore; vyakhydsyamah, we
shall state; wpanisadum sarrhitayah, the Upanisad, i.e.
meditation, with regard to the samihitd (conjoining of
letters)—a subject that is closely related to the (verbal) text
itself; paiicasu adhikaranesu, under five hcadings—through
five means or subjects of knowledge. Which are they?
They are being enumerated ; adhilokam, the meditation that
refers to the worlds; similarly, adhijvautisam, meditation
concerning lights; adhividvam, meditation concerning
knowledge; adhiprajam, meditation concerning progeny;
adhyatmam, meditation concerning the body.!  The
people versed in the Vedas, dcaksate, speak of; rah,
these ones --these meditations concerning five subjects —as
mahdscnhiraf, great juxtapositions—-they being great,
since they rclate to great things like the world, and being
sammhitas (juxtapositions) as well. Arha, now then; from
among all these, as they are presented seriatim, adhilokam,
the meditation with reference to the worlds, is being stated.
The word atha is used everywhere to show the order (of
meditation). Prthivi, the eacth, is; piirvariipani, the earlier
form, the earlier letter; this amounts to saying that one
should think of the first letter, occurring in a juxtaposition,
as the earth. Similarly, (o0, the utrararizpam, the last letter;
is dyauh, hcaven. /Tkﬁ.\’u[z, sky (or space) is sandhifi, the

1As one thinks of an image as Visnu, so one can think of the
different factors in a juxtaposition as the deities that reside over them,
the meditation being on the deities and not on the things that are
enumerated under the five categories.
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middle one, between the first and the last letters, since in it
the first and last forms get united.

A AT | sy o srrrfrsaifaay
afim: qaeaq | wrfzer goeEdq | e Afe
g g | gaatusaifaoy | serfafaeg o
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TSR 1131
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2-4. Vayu is the link. This 1s the meditation
with regard to the worlds. Then follows the medi-
tation with regard to the shining things. Fire is the
first letter. The sun is the last letter. Water is the
rallying point. Lightning is the link. This is the
meditation with regard to the shining things. Then
follows the meditation with regard to knowledge.
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The teacher is the first letter. The student is the
last letter. Knowledge is the meeting-place. In-
struction is the link. This is the meditation with
regard to knowledge. Then follows the meditation
with regard to progeny. The mother is the first
letter. The father is the last letter. The progeny is
the focal point. Generation is the link. This is the
meditation with regard to progeny. Then follows
the meditation with regard to the (individual)
body. The lower jaw is the first letter. The upper
jaw is the last letter. Speech is the meeting-place.
The tongue is the link. This is the meditation with
regard to the (individual) body. These are the
great juxtapositions. Anyone who meditates on
these great juxtapositions, as they are explained,
becomes conjoined with progeny, animals, the
splendour of holiness, edible food, and the heaven-
ly world.

Vayuh, air, is; sandhinam, link (a catalytic agent)—-
derived in the sense of that by which things are conjoined.!
Iti, thus far-—is stated; adhilokam, the meditation with
.reference to the worlds. Atha adhijyautisam etc., are to be

1“To 1llustrate: In the text ide fva, the e that follows the §is the
symbol of the carth; the s that follows is identical with heaven; thé
intermediate space between these two letters is akdsa (the tryst); the
other 7 that emerges by dupl.cation in that space as a result of the process
of conjoining the two parts, the actual pronunication being iset-tva, is

identified with Vayu (the joining agent). This 18 how one should
meditate.” — Sankarananda.
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similarly explained. The two words, /17 and imah, thus and
these, allude to what was mentioned earlier. Y«h, anyone
who; evam, thus; vedu, meditates; on erdh mahasarihitah,
these great juxtapositions; vyakhyatah, as explained. The
meaning of the word veda should be upasand, meditation or
adoration, because the topic is of perfect knowledge,! and
because there is the text: *““Thus O Pracinayogya, you
meditate” (Tai. I.vi.2). And meditation consists in a cur-
rent of uniform concepts, not interspersed with dissimilar
ones, which procecds according to the scriptures and relates
to an object enjoined in the scriptures. Besides, the word
upasana is well known in the world in such sentences as,
““He upiisate, waits on (i.e. adores), the Guru”, **He upasate,
waits on (i.c. adores), the king™’; for 2 man who constantly
serves the Guru and others is said to be rendering upasana
(adoration) to them; and he acquires the fruit of his adora-
tion. Similarly, in the prescnt context, too, he who medi-
tates thus sandhiyate, is conjoined with the things beginning
from progeny and ending with heaven; that is, he acquires
the fruits such as progeny and others.

CHAPTER 1V

TSI (RaET: | SR ATSETTATCETTA |
q Ul QAT QO | AGTAET T AT AT |
T ¥ faadqom | fSgr 7 Agwewn | Fortvat 9fx

1]f this meditation is resorted to by one who desires fruits, he
gets these only. But this again leads a desireless man to knowledge of
Brahman, and the second objective is aimed at by this Upanisad.
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1-2. The O that 1s the most exalted in the
Vedas, that pervades all words, and that emerged
from the immortal Vedas as their quintessence,
may he (Om that is Indra), the supreme Lord,
gratify me with intelligence. O Lord, may I be the
receptacle of immortality. May my body be fit;
may my tongue be surpassingly sweet; may I hear
much through the ears. You are the sheath of
Brahman; you are covered by (worldly) wisdom.
Protect what I have heard. Then vouchsafe to me
who am her (i.e. Prosperity’s) own, that Prosperity
which brings, increases, and accomplishes quickly
for me clothes, cattle, food, and drink for ever,
and which is associated with furry and other ani-
mals. Svaha. May the Brahmacarins (1.e. students)
come to me from all sides. Svaha. May the Brah-
macarins come to me in various ways. Svahda.
May the Brahmacarins come to me in the proper
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way. Svaha. May the Brahmacarins have physical
self-control. Svahda. May the Brahmacarins have
mental self-control. Svaha.

In the text, beginning with yult chandasam, are being
mentioned, for him who wants intelligence and wealth,
a prayer and a sacrifice which are the means for their acqui-
sition; and this conclusion is borne out by the indications
implied in, “May that Indra strengthen me with wisdom”,
and “Then bring for me wealth”. Yafi, hc who; chandasam,
among the Vedas; is rsablich, a bull—like a bull, because of
pre-eminence; visvaripah, omni-form—because of per-
meating all speech, in accordance with another Vedic
text: ““To illustrate: as by fibres (all the leaves are per-
meated, so by Om is permeated all speech)” (Ch. I1. xxiii.3).
Hence is Om the bull. Om is the object to be worshipped
here; and hence its culogy, through such words as “bull”,
is appropriate. Chandobhyah, from the Vedas; amritat,
from immortality —the Vedas are indeed, immortal-—from
‘that immortality; adhisambabhiiva, was born super-excel-
lently. The idea is that, Om appeared as the quintessence
when Prajapati performed austerity (i.c. deliberated in-
tently) with a view to extracting the finest pith from the
worlds, the gods, and the Vedas. It was only a revelation
(to him), for in the case of Om, which is evcrlasting, no
real origination can properly be imagined. Sah, he—the
Om, which is of this kind and which is indrah, the ordainer
of all desires, the supreme Lord; spruotu, may (He) gratify
or strengthen-—for the strength of wisdom is the object
prayed for; md, me; medhayd, with wisdom. Deva, O God;
bhizyasam, may (I) become; dharanali, the wearer; amytasya,
of immortality—-of the knowledge of Brahman which is the
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cause of immortality, this being the context of that know-
ledge.! Moreover, may, me, my; sariram, body; become-
vicarsanam, skilful, i.e. fit. The verb bhiyasam (in the
first person) should (here) be changed into bhiiyar in the
third person. (May) me, my; jihva, tongue; (become)
madhumattama, exceedingly sweet, i.e. abundantly pos-
sessed of sweet spcech. Karnabhyam, through the ears;
Visruvam, may 1 hear, that is, may [ become a hearer of;
—visruvam being the same as vyasruvam; bhari, much.
The meaning of the passage is that the group of my body
and senses should become fil for the knowledge of the Self.

For the same purpose, intelligence, too, is being prayed
for, Brahmanah, of Brahman; asi, you are; the kosah,
sheath——like the scabbard of a sword, because you are the
seat of realisation; for you are the symbol of Brahman, on
you is Brahman realised. (You are) pihitah, covered; me-
dhaya, by worldly intelligence -your reality is not known to
people of ordinary intellect. (You) gopdya, protect; me, my;
srutam, heard things—-the knowledge, etc., of the Self, that
I have acquired through hearing. The ideas is: Vouchsafe
it that there may not be any forgetfulness etc., of what L have
acquired through it. These mantras are meant to bc used
for self-repetition by one who wants intelligence. Now are
being stated the niantras to be used for offering oblations
by one who wants prosperity.

Since prosperity 10 an unwisec man is a cause of evil,
therefore, tatah, after that, after the vouchsafing of intelli-

1Unless a man has intelligence, he cannot acquire knowledge of
Brahman. Hence even a prayer for intelligence is meant for that
knowledge. And since a poor man cannot purify his heart by scriptural
rites, he must perform a sacrifice that is calculated to make him wealthy.
Thus such a sacrifice, too, is an indirect aid to knowledge.
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gence; dvaha, bring; srivam, the (Goddess of) Prosperity;
which is avahanti, a bringer; vitanvana, an increaser—for
the root ran implies that kind of action; (sarvada, ever);
Aurvanda, an accomplisher, aciram, soon—aciramt being the
same as aciram, the lengthening (of /) being a Vedic licence;
or the reading may be, ciram kurvand, an accomplisher for
cver; dtmanah mama, for myself who belong to Prosperity
herself. (Bringer, etc.) of what ? That is being said : vasdsi,
clothes; cu, and; gavah, that is to say gal, cattle; ca anna-
pane, and food and drink. (Bring) the Prosperity that, sar-
vada, for cver, accomplishes all these. How is that Pros-
perity qualitied?  Lomasam, furcy—(Prosperity that is)
endowed with goats, sheep ectc.; saha, together with—
(Prosperity that is) endowed with— other pasubhih, animals.
From the context, as determined by “avaha, bring’, it
follows that Om itself is to be connected (with dvaha as its
nominative). The utterance of svaha is for indicating the
end of the mantra meant for offering an oblation. The con-
struction of @ is with the remote word yantu thus: ayantu

* mam (brahmacarinah), may the Brahmacarins come to me
(from all sides). Similarly, may brahmacarinah, the Brahma-
carins; vi /mna ayantu, come to me variously; pra ma ayantu,
come to me in a proper way;l damdayantu, be controlled in
body; samdayantu, be controlled in mind; etc.
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d @t ww gfasrifa T@amgr 1 g |/ ww gigwr &@nEgn |
afer agermm@ fAawne afa ot TamEr | auss:
FEAT AfeT AT AT AGHAIH | TE AT FEECCT: |

Y Vimdyantu and pramdyantu are also interpreted thus: “May they
be sincere towards me, may they be recipients of valid knowledge.”

16
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3. May ! become famous among people.
Svaha. May 1 become praiseworthy among the
wealthy. Svaha. O adorable One, may 1 enter
into you, such as you are. Svahd. O venerable
One, you, such as you are, enter into me. Svaha.
O adorable One, who are greatly diversified, may
I purify my sins in you. Svahd. As water flows
down a slope, as months roll into a year, similarly
O Lord, may the students come to me from all
quarters. Svahda. You are like a resting house, so
you become revealed to me, you reach me through
and through.

Asani, may I become; yasal, i.c. yasasvi, famous; jane,
among a multitude. Vasyasah, is the same as vasiyasah,
and means, from the supremely affluent or from him that
excels all the wealthy; sreydn, more praiseworthy; asani,
1 become—this is the construction. Moreover, ram tva,
into you, such as you are—as the sheath of Brahman;
bhaga, O venerable One; pravisani, may 1 enter, and after
entering, may 1| become identified, become your very Self;
this is the idea. Sal, that, you, too; bhaga, O adorable One;
pravisa, entcr; ma, into me; let there be nothing but identity
among us. Tasmin, in you, such as you are; sahasrasikhe,
who are greatly diversified, akam, 1; mrje, purify my sinful
acts. Yarha, as; apah, water; yanti, goes (flows); pravara,
down a sloping place; and yatha, as; masah, months; (roll
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into) aharjaram, year—the year is aharjara since it, by
undergoing change day by day, wears out people, or since
the days get worn out, i.c. included in it. As the months go
to it, evam, similarly, dharah, O Ordainer, of everything; let
brahmacarinafi, the Brahmacarins; mam ayantu, come to
me; sarvatah, from all quarters. Prativesali means a resting-
place, a house at hand. Thus to those who are devoted to
you, prativesah asi, you are like a rest-house, a place where
all sorrows resulting from sin can be removed. Therefore,
towards ma, me; prabhahi, you reveal —yourself, and pra-
padyasva, rcach me through and through —make me full of
you and identified with you as a metal is when soaked in
mercury. The prayer for prosperity is dealt with in this
context of knowledge for the sake of wealth; for wealth
15> needed for rites, and rites are calculated to diminish
accumulated sins, on the exhaustion of which knowledge
becomes revealed. Supporting this view there is this Smrti:
“Just as one sees oneself on the clean surface of a mirror, so
knowledge arises for man on the exhaustion of sin” (Mbh.
¥4.204.8; Garuda.l.237.6).

CHAPTER V
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1-2. Bhith, Bhuvah, Suvah—these three, in-
deed, are the Vyahrtis. Of them Midhacamasya
knew a fourth one—Maha by name. It is Brah-
man; it is the Self. The other gods are the limbs.
Bhunh, indeed, is this world. Bhuvah is the inter-
mediate space. Suvakh is the other world. Maha is
the sun; through the sun, indeed, do all the worlds
flourish. Bhith, indeed, is the fire. Bhuvah is the
air. Suvah is the sun. Maha is the moon; through
the moon, indeed, all the luminaries flourish.
Bhiih, indeed, is the Rg-Veda. Bhuvah is the Sama-
Veda. Suvah is the Yajur-Veda.

The meditation with regard to conjoining has beeh
stated. After that have been dealt with, in an orderly way,
the mantras for one who desires intelligence and prosperity.
They, too, are indirectly helpful to knowledge. Then is
being commenced the internal meditation on Brahman as
identified with the Vyahrtis,! which has for its result the
attainment of independent sovereignty (Tai. I.vi.2). The

1 Bhih, bhuvah, suvah, etc., which stand for the respective worlds,
are technically called the Vyahrtis. ‘“These Vydhyrtis had been accepted
with faith (by the student). If Brahman is now taught by ignoring them,
it will not be comprehended by the student’s intellect. Hence Brahman

embodied in the Vydhrtis as Hiranyagarbha, is being presented for his
inward meditation.” — A. G.
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recital of the text bhizh bhuvah suvah iti, is for drawing atten-
tion to what was stated (earlier). The statement etah tisrah,
these three, is for calling up to memory the ones that have
been enumerated ; and vai (indeed) is used for refreshing the
memory with regard to the things called up. Thus we are
reminded of these three well-known Vyahrtis. Tasam, of
these; this is the fourth Vyahrti called Maha. Mahacama-
syah, the son of Mahacamasa, pravedayare, knows—i.e.
knew, or visualised, because (the particles) w, ha, and sma,
rcfer to what is past; ram eram caturthim, this fourth one.
The mention of Mahacamasya is by way of alluding to the
scer (Rsi). And from the fact of his mention in the instruc-
tion here, it is to be understood that the remembrance of
the seer, too, forms a part of the meditation. The Vyahrti
that was seen (discovered) by Mahacamasya, Mahah iti, as
Maha; rat, that, is brahma, Brahman; for Brahman is great
(mahat), and the Vyahr i, too, is Maha. What is that again ?
It is the Self—the word arma (Sclf) being derived from the
root dp in the sense of encompassing; for the other Vyah-
rtis, comprising the worlds, gods, the Vedas, and the vital
forces, are encompassed by the Self in the form of the
Vyahrti, Maha, that is identical with the sun, the moon, the
Atharva-Veda, and food. Therefore anyah devih, the other
gods, are the angani, limbs. The mention of the gods is
suggestive of the worlds and other factors as well. Since
the others, viz the gods, the worlds, etc., are the limbs of
the Self in the form of the Vyahrti, called Maha, therefore,
the text says that the worlds elc., are made great by the sun
etc., just as the limbs are made great, through the self (i.e.
the trunk of the body). To become great (mahanam) is to
grow, to develop; so mahivante means (they) grow. Ayam
lokah (this world), agnifi (fire), rgvedah (the Rg-Veda),
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pranah (exhalation)—these are the first Vycﬂuti, Bhizh.
Similarly, each of the succeeding ones becomes fourfold.!
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3. Maha is Brahman (i.e. Om), for by Brah-
man (Om), indeed, are all the Vedas nourished.
Bhiath, indeed, is prana; Bhuvah is apana; Suvah is
vyana; Maha is food; for by food, indeed, are all
the vital forces nourished. These, then, that are
four, are (each) fourfold. The Vyahrtis are divided
into four groups of four (each). He who knows
these knows Brahman. All the gods carry presents
to him.

Muaha is Brahman. Brahman means Ont, for this being
a context of words, any other meaning is inadmissible. The

1The Vyahre, called Maha, 1s the trunk or self of the body of
Brahman 1n Its aspect of Hiranyagarbha, for the trunk 15 the main thing
on which are fixed and by which are sustained the subsidiary limbs.
The first Vyahrr: (bhiik) forms the legs; the second (bhuvak) constitutes
the hands; the third (suvah) 1s the head of the Cosmic Person. The main
injunction here is about the meditation on Brahman as embodied 1n the
Vyéahrtis. Then follow four other subsidiary meditations on the indwidual
Vyahrtis, each of which is to be looked upon as identical with four things.
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remaining portion is already explained. 7ah vai etah, these
above-mentioned ones—Bhith, Bhuvah, Suvah, Mahah;
these catasrah, four—each individually is carurdha, of four
kinds, the suffix dha, implying mode. The meaning is that
they, forming groups of four (things), become fourfold
(individually).! And the instruction, over again, regarding
those very things that were thought of before, is for the sake
of making a strict rule about the sequence of their medita-
tion. Yah veda, anyone who knows; tal, those—the Vya-
Nirtis as mentioned; saf veda, he knows. Knows what?
Brahma, Brahman.

Objection: 1s it not a fact that when Brahman has been
already known in (the text), “It is Brahman, it is the Self”,
there should not be the statement again, “he knows Brah-
man’’, as though It is still unknown?

Answer: No, there is no fault; since the intention is to
state some spceciality about Brahman. It is true that Brah-
man was known as identified with the fourth Vyahrti
(Muahah), but the special fact of Its being realised within the
heart was not known, nor were known the attributes begin-
ning with “*who is realised through mind (i.e. knowledge)”
ctc., and ending with *“‘enriched with peace’ (Lvi. 1-2) that
are being presented through a relationship of substance and
qualities. Therefore, with a view to speaking of these, the
scripture assumes as though Brahman is unknown, and
says, ‘‘*he knows Brahman”. Thus there is no defect. The
idea is this: He, indeed, knows Brahman who knows It as
qualified by the attributes to be mentioned hereafter.

1 As the moon is made of sixteen digits, so also the Cosmic Person
can be imagined to be constituted by sixteen limbs. Hence by thinking
on each of the four Vyahytis as consisting of four parts, one really
meditates on the Cosmic Person in His totality.
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Hence the present chapter is connected with the succeeding
one through a single idea; for in both the chapters there is
but a single meditation. And this is borne out by an indica-
tion (linga), too. For (the continuity of thought and im-
agery involved in) the statement, “He resides in fire in the
form of the Vyahrti Bhah” etc., (occurring in the sixth
chapter) points to the unity of the meditation. Moreover,
this (unity) follows from the absence of any (independent)
verb of injunction, for (in the sixth chapter) there is no such
imperative word as vedua (should meditate), updsitavyah (is to
be meditated on).! And again since the statement tah yali
veda (he who meditates on them) (I.v.3) implies something
that has still to be stated, there is nothing to lead to a splitt-
ing up of the meditation (into two). And by asserting that
there is an intention of stating some speciality, it has al-
ready been shown (by us) how this chapter has an ideol-
ogical connection with what follows.

Asmui, to this one—who has known thus: sarve devih,
all the deities—that form the limbs; avahanti, carry, biing;,
balim, offering—-i.e. when “*he himself attains independent
sovereignty’ (L.vi.2).

CHAPTER VI

It has been said that the other deities, viz those of
Bhiuh, Bhuvah, and Svah, are the limbs of Brahman as
identified with the Vyahrti called Mahah. Just as a Sala-
grama (a stone symbol of Visnu) is in the case of Visnu, so

1<We do not find two independent verbs of injunction, from which
to get the idea of two independent meditations. Besides, the division
of the two chapters can be justified by holding the one as dealing with
a primary injunction and the other with a subsidiary injunction. Accord-
ingly, there is no justification for splitting up the meditation.”—A. G.
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the cavity of the heart is being presented as the place for
the direct realisation of and the meditation on Brahman of
which those Vyahrtis are the limbs. For when Brahman is
meditated on there, It is directly realised as possessed of
such attributes as being “realised through knowledge” etc.,
like a myrobalan fruit in the hand. Moreover, the way to
the realisation (of Brahman) as the Self of all has to be
stated. Hence begins this chapter:

g 7 QUISAgas AT | afersd  geal
ECICR NI C CUR EACC R HEIIS G EU IS I D )
A TATASETT | YeaFIfa: | FA1HT Farear faaaa |
saqieg aftdaarer | wfwwsAtr gfafassfa @+ y&@

gfa amEt nen

gafwarfasd |« wg 3fq aafn | semifa wara-
a1 qreAifa wageafaw | arafarTersafa
sraqfafasaafa; | wagar wafa 1 e
I | FART JOOAR [ HJH@H | AThe-
gugaqan | gfq grEFEaarEET 130

zfa gczisAara: |

1-2. In the space that there is in the heart, is
this Person who is realisable through knowledge,
and who is immortal and effulgent. This thing

that hangs down between the palates like a teat,
through it runs the path of Brahman; and reach-
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ing where the hairs part, it passes out by separat-
ing the skulls. (Passing out through that path, a
man) becomes established in Fire as the Vyahrti
Bhith ; he becomes established in Air as the Vyahrti
Bhuvah; in the Sun as the Vyahrti Svah; in Brah-
man as the Vyahrti Mahah. He himself gets inde-
pendent sovereignty; he attains the lord of the
mind ; he becomes the ruler of speech, the ruler of
eyes, the ruler of ears, the ruler of knowledge.
Over and above all these he becomes Brahman
which is embodied in akasa, which is identified
with the gross and the subtle and has truth as Its
real nature, which revels in life, under whose pos-
session the mind is a source of bliss, which is en-
riched with peace and is immortal. Thus, O Pra-
cIinayogya, you worship.

The word sah (he) is to be construed with ayam purusah
(this Person), skipping over thc intermcdiatec words. Yah
esah, this (space) that is antah hrdaye, inside the heart. The
heart is a lump of flesh in the shape of a lotus, which is the
seat of the vital force, which opens out through many
nerves, which has its stalk upwards and face downwards,
and which is perceived as a familiar thing when an animal
is dissected. Within that is the @Adsah, space— that is quite
familiar like the space within a watcr-pot; rasmin, within
that; exists ayam purusah, this Person -who was mentioned
carlier. Purusa is (derivatively) so called because of sleep-
ing ($ayana) within puri, the city (of the heart); or He by
whom the worlds, such as the earth, are filled up (piirna) is
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the Purusa. (He is) manomayah: manah means knowledge,
being derived from the root marn implying, to know; mano-
muaya means consisting of that knowledge, because ot being
realised through it.t  Or smanali may mean the internal
organ (mind), being derived from the root man in the sense
of that through which one thinks; and one who presides
over the mind, is identified with it, or is indicated by it, is
manoniaya. (He is) amytah, deathless, hiranmayah, efful-
gent. A path is being indicated which leads to the realisa-
tion of that Indra (i.e. Brahman) in His aforesaid nature
who has these attributes, and who is realised within the
cavity of the heart, and who is the Self of the man of know-
ledge. The ncrve, called susumna, goes upward from the
heart and is well known in the scriptures on Yoga. And
that nerve runs, antarena, in the well-known middle part;
tiluke(should beralukayoh),of the two palates. And yahesah,
that one —the piece of flesh which; stanali iva avalambate,
hangs down like a teat- between the palates; (the susumna
. runs) through that even—this is the idea. And yarra,
where; kes'/‘mm(i. the ends or roots, of the hairs; vivartare,
divide-—i.c. the top of the head; reaching that place, (the
path) emerges out of it, vyapohya, splitting; sirsakapile,
the skull-bones on the head; that which (thus) issues forth,
sa indrayonih, that is the path of Indra, Brahman— the path
for the realisation of His true nature. The man of know-
ledge, who thus realises the Self as identified with the mind,
passes through the head, and pratitisthati, gets established;
agnau, in Fire—(the deity) who presides over this world,
who is identified with the Vyahrti Bhiah, and who is a limb
of the great Brahman (as identified with Mahah). The idea
1Since Brahman pervades the mind. It 1s realised in the mind
which becomes transformed as knowledge (of Brabman).
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is that the enlightened man pervades this world through his
identity with Fire. Similarly, Bhuvah iti, as the second
Vyahrti Bhuvah, that is identified with Air; vayau, in Air;
“he gets established”—this is understood, He becomes
established, dditye, in the Sun, Suvah iti, as the third Vyahrti
Svah, which is identified with the Sun. He becomes estab-
lished brahmam, in Brahman; Mahah iti, as the fourth
Vyahrti Mahah, which is identified with Brahman and of
which the others are parts. Remaining in them as identified
with them and becoming Brahman, apnoti, he attains; sva-
rajyam, the state of a sovereign—he himself becomes a king
who rules over all others, just as Brahman does over the
gods that form Its limbs. And the detics that become his
limbs carry offerings to the enlightened man just as they
do to Brahman. Apnoti manasaspatim, he attains the lord
of the mind; sincc Brahman is all pervasive, It is the lord
of all the minds; for It thinks through all the minds; a man
who meditates thus attains It. Moreover, bhavati, he
becomes; vakpatiir, the ruler of all the organs of speech.
Similarly, also caksuspatih, the ruler of all the eyes; srotra-
patili, the ruler of all the ears; and vijidnaparih, the ruler of
all kinds of knowledge. The idea is that he, being all-per-
vasive, becomes possessed of the respective senses through
identification with the sense of all beings. Besides, ratah,
over and above all that; erat bhavati, he becomes this.
What js that? The answer is being given; (He becomes)
akasasariram—that which has akasa (space) as its body or
whose body is as subtle as dkasa. Who is that? Brahma,
the Brahman, that is being discussed. It is satydtma: that
which has satya, the gross and the subtle as also truth as Tts
dtmi, real characteristic, is this sarydtma. (That Brahman
is) prandramam: that which has its aramana, disport, in the
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pranas, vital forces, is pranarama; or that in which life finds
its arama, delight, is pranarama. (It is) mana-anandam : that
whose mind (snarah) has become bliss (ananda), a producer
of happiness is mana-ananda. (At is) santi-samrddham:
santih is peace; the very entity that is peace, being also
prosperous (samrddha) is santi-samrddha;, or that which is
seen to be enriched (samrddha) with peace is santi-samrddha.
(It is) amrtam immortal by nature. These additional attri-
butes are to be understood as belonging to the earlier con-
text beginning with manomayah etc. Thus pracinayogya,
O Pracinayogya; upassva meditate on the aforesaid Brah-
man as possessed of the qualities of being realisable through
knowledge etc. This is a presentation of the teacher’s
utterance by way of demonstrating his love (for medita-
tion). The meaning of the word upasana (meditation) has
already been explained.

CHAPTEFR VI

Of that very Brahman (i.e. Hiranyagarbha) that has
been presented for meditation as identified with the Vyah-
rtis, another meditation, as idertified with the groups of
five things beginning with the earth, is being stated.
Because of the similarity of the number five, they are equat-
ed with the metre called Pankti.! Thereby everything
becomes identified with Pankri. And a sacrifice, too, is
identified with Pasikti, because the (metre) Pankti has five

1 Sampat is a kind of meditation in which a lower thing is thought
of as some other higher thing because of some point of simularity. Here
the point of similarity is the number five. The different five factors,
constituting the lower human personality, are here identified with the
factors making up the higher cosmic Virat.
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feet (with five letters in each), and a Vedic text shys. “The
sacrifice is equated with Pankti”! (Br. Liv.17). As a result,
all things beginning from the worlds and ending with the
arma (Virat) that are thought of as reduced to Paiikri, are
thereby virtually imagined to bc a sacrifice. Through the
sacrifice, thus imagined, one becomes Prajapati, who is
identified with all that is equated with Pankti. As to that,
it is being shown how all this universe consists of Pankti
(five factors):
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1. The earth, sky, hedven, the primary quar-
ters, and the intermediate quarters; fire, air, the
sun, the moon, and the stars; water, herbs, trees,
sky, and Virdt—these relate to natural factors.
Then follow the individual ones: Prana, Vyana,
Apana, Udana, and Samana;® the eye, the ear, the

18ince a sacrifice is performed with five factors—the sacrificer and
his wife, the priest, divine wealth, and human wealth. Thus everything
can be equated not only with the metre Panikti, but also with sacrifice.

ZSome texts read it as *vantaradidah.

3 These different forms of the vital force perform these functions
respectively: exhaling, pervading, inhaling, leaving the body, and digesting.
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mind, speech, and the sense of touch; skin, flesh,
muscles, bones, and marrow. Having imagined
these thus, the seer said, “All this is constituted by
five factors; one fills up the (outer) fivefold oncs by
the (individual) fivefold ones.

The carth, sky, hcaven, the (primary) quarters, and the
intermediate quarters-—these constitute the groups of five
in the context of the worlds. Fire, Air, Sun, Moon, Stars—
these constitute the group of five deities (lit. shining ones).
Water, herbs, trees, space, and darma, constitute the collec-
tion of five natural things. The word armig implies the
cosmic gross body (Virat) becausc this is a context of
natural factors. It/ adhibhiitam, this with regard to natural
things-—this expression is used to imply the two groups of
five worlds and the five deities as well, bcecause the coliec-
tions of the five worlds and the five deities, too, have been
mentioned earlier. Arha, after that; adhyarmam, with
regard to the human person—the three groups of five cach,
in the context of the individual, are being stated: Those
beginning with prana (function of exhaling) constiute the
group of five vital forces. Thosc starting with caksu (eye)
make up the group of five sense organs. Those commencing
with carma (skin) form the group of five material constit-
uents of the body. This much, indced, is all that pertains
to the human person. And the external also is fivefold.
Therefore, etat adhividhaya, having imagined these thus;
rsih, the Vedas, or some scer endowed with this vision;
avocat, said. What? That is being said: panktam vai idam
sarvam, all this is constituted by five factors; panktena eva,
through the fivefold ones—the ones relating to the human
person; sprnoti, one strengthens, fills up; pdrktam, the



256 EIGHT UPANISADS [T.vii. 1

(external) fivefold ones; that is to say, they are realised as
identical. The meaning is that, he who realises all this
(existence) as fivefold becomes identified with Prajapati
Himself.!

CHAPTER VI

The meditation on Brahman as identified with the
Vyahrtis was stated (Tai. [.v.vi). Then followed a medita-
tion on the same Brahman, conceived of as a fivefold entity
(Tai. I.vii). Now is being enjoined a meditation on Om
which is involved as a factor in all meditations. For though
Om is a mere word, it becomes a means for the attainment
of the supreme Brahman or of Hiranyagarbha in accord-
ance as it is meditated on with the idea of the supreme
Brahman or of Hiranyagarbha. For just as an image is a
symbol of Visnu, so is Om a symbol for both, (Brahman
and Hiranyagarbha), in accordance with the Vedic text:
“One becomes united with either of the two with the help
of this sanctuary (i.e. symbol)”” (Pr. V.2).

sfafa agr 1 sifadiey gaw . snfwcaasd-
Ffag e a1 syt yragearEata | anfaty armfa
wafea | sreanfafa et aeafa . sifreasad:
sfqa< sfarmfa | sifafa sar saifa snfacafa-
gramsarta | snfafa ST Sqegwg aEiaTA-
arifa | sgarrefa w g SESTHISTATE: |

1 Constituted by the five elements.
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1. Omis Brahman. Om is all this. Om is well
known as a word of imitation (i.e. concurrence).
Moreover, they make them recite (to the gods)
with the words, ‘““Om, recite (to the gods)’. They
commence singing Samas with Om. Uttering the
words ““Om som™ they recite the sastras. The
(priest) Adhvaryu utters the encouraging words
with Om. The (priest) Brahma approves with the
word Om. One permits the performance of the
Agnihotra sacrifice with the word Om. A Brah-
mana, when about to recite the Vedas utters Om
under the idea, ‘I shall attain Brahman”. He
does verily attain Brahman.

Om iti: the word iti (this) is used for distinguishing the
word Om as such (and not its meaning). One should con-
template in one’s mind, i.e. meditate, that Om, as a word,

*is Brahman. For om iri idam sarvam, all this, that consists
of sound, is Om——since everything is permeated by Om, in
accordance with another Vedic text: ‘‘As by the fibres (the
leaves are pervadcd, so by Om is pervaded all speech)’’ (Ch.
II. xxiii. 3). And since all that is nameable is dependent on
the names, it is said that all this is Om. The remaining pas-
sage is for the praise of Om, for it is to be meditated on.
Om iti etat, this word that is Om, is anuk rtih, a word of con-
currence (lit. imitation). When somebody says, “I do”, or
“I shall go”’, another approves the act or speech by uttering
the word Om. Therefore Om is imitation (approval). Ha,
sma, and vai, indicate something well known, for Ont is well
known as a word of imitation (concurrence). Adi, more-

17
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over, asravayanti, (they) make them recite, with the words
of direction, “O sravaya iti, Om, make (the gods) hear’’!.
Similarly, the singers of Samas, gayanti, sing, (start sing-
ing); om iti, uttering the word Om. The reciters of the sas-
tras, too, samsanti, intonate; sastrini, the sastras;? om som
iti, by uttering the words “Om som™.3 Similarly, the priest,
Adhvaryu, pratigrnati utters; pratigaram, the encouraging
words; om iti, with the word Om.4 Brahma, the priest called
Brahma (who is versed in all the Vedas and supervises the
rite), prasauti, approves—through direction, makes them
recite. When told, “I shall pour oblation”, om iti agni-
hotram anujanati, he gives permission for the Agnihotra
sacrifice by uttering the word Om. Brahmanah, the Brah-
mana; pravaksyan, when about to recite the Vedas, when
intent on studying; aha, utters; om iti, the word Om—
indeed; that is, he takes refuge in Om for the sake of study;
under the idea, upapnavani iti, may I get—1 shall acquire;
brahma, the Vedas; upapnoti eva brahma, he does master
the Vedas. Or brahma means the supreme Self. (In this
case the meaning 1s this): Pravaksyan, wishing to make the'
Self attained; under the idea wpapnavani iti, “May I attain,

1The priests offering oblations, get the direction from their lcader
thus: “Om, make the gods hear the formulas for oblations”, and then
they chant the mantras.

2The Rk manitras set to tunc are the S@mas; those that are not so
sel are the dastras.

3 Sam, meaning bliss, changes to dom, in om Som, uttered as an
acceptance of the directions of the lcading priest.

4 Adhvaryu is the priest in charge of the Yajur-mantras. The priest
in charge of the Rg-mantras secks his permussion with the words “Om,
may we pray”. And he replies, *“Om, this will be pleasing to us.”
Sankarananda, however, gives an alternative meaning thus: Pratigara
is a rite; prati pratigaram, with regard to this rite; gred#i, he utters (Om).
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the supreme Self”; om iti aha, one utters the word Om—
indeed; and he brahma upapnoti eva, does indeed attain
Brahman-—through that Om. The purport of the passage
is that, since the activitics that are undertaken with the
utterance of Om become fruitful, Om should be meditated
on as Brahman.

CHAPTER IX

From the statement that knowledge alone leads to the
attainment of independent sovereignty (Tai. 1.vi), it may
follow that the duties enjoined by Vedas and Smrtis are
useless. In order to avoid such a contingency, the duties
are being presented here, so that they may be shown as
contributory to the attainment of human goals.

I F TAEATAIGAT F | g F QIEATIITAA
9| qUH TEAEATTET T | I TQTEATITTAT
T | AT WEAEAGEAT T | FITIART AT
yage o | AFAgiR T @reargyaan 9\ Jfauaz=
FIEATATIAT o | AT F ST F | qAT
T TAEAAIIET F | TGRS EEAAITIT T |
gorfazs Taregavgey 9\ gegfwly gsga=r
T | ag gfa anfaes: qisfafse: | asam-
g qafq At wigired: | afg quafy e g

sfa agwisTarE: |
1. Righteousness and learning and teaching
(are to be practised). Truth and learning and
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teaching (are to be practised). Austerity and learn-
ing and teaching (are to be resorted to). Control
of the outer senses and learning and teaching (are
to be practised). Control of the inner organs and
learning and teaching (are to be resorted to). The
fires (are to be lighted up), and learning and teach-
ing (are to be followed). The Agnihotra (is to be
performed), and learning and teaching (are to be
carried on). Guests (are to be entertained), and
learning and teaching (are to be practised). Social
good conduct (is to be adhered to), and learning
and teaching (are to be followed). Children (are
to be begotten), and learning and teaching (are to
be carried on). Procreation and learning and
teaching (are to be carried on). A grandson (is to
be raised), and learning and teaching (are to be
practised). Truth (is the thing)—this is what Satya-
vacd, of the line of Rathitara, thinks. Austerity
(is the thing)-—this is what Taponitya, son of Puru-
§isti, thinks. Learning and teaching alone (are the
things)—this is what Naka, son of Mudgala,
thinks. For that indeed is the austerity; for that
indeed is the austerity.

The word rta has been explained.! Svadhydyah is study

(of the scriptures). Pravacana is teaching (of the scriptures),
or self-recital of the Vedas (called brahmayajiia). These, viz

1Tar I 1: The definite ideas regarding duty imbibed from scripture s
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rta etc., are to be practised—this much is understood at the
end of the sentence. And safyam means truthfulness in
speech or what has been explained earlier;! tapah is auster-
ity etc; damal is the control of the outer organs; Samah is
the control of the inner organs (mind). Agrayah, the fires—
are to be piled up. And agnihotram, the Agnihotra sacri-
fice—is to be performed. And atithayah, the guests—are
to be adored. Manugsam means social good conduct; that
too should be practised as the occasion demands. And
praja, progeny—is to be begotten. Prajanah ca, and pro-
creation in due course. Prajatih is the raising of a grand-
son; in other words, the son is to be married. Learning and
teaching are mentioned in all the contexts in order to imply
that these two are to be carefully practised even by one who
is engaged in all these duties. The comprehension of mean-
ing is dependent on study; and the supreme goal (eman-
cipation) is dependent on the understanding of the mean-
ing. And teaching is for the prescrvation of that memory
and for the increase of virtue. Therefore one has to enter-
fain a love for learning and teaching. Satyam iri, truth
alone —is to be practised. Satyavacih is one whose speech
consists of truth; or Satyavacdh is his name. Rarhitarah,
the teacher Rathitara, born in the line of Rathftara, thinks.
Tapah iti, austeritics alone—arc to be undertaken. 7apo-
nityah, one who is ever (nitya) steeped in austerity (tapah),
or whose name is Taponitya. The teacher pauruéigjih, who
is the son of Purusisti, thinks. Svadhyaya-pravacane eva,
learning and teaching alone—are to be practised; #ti this is
what; the teacher thinks, who was Nikah, Naka by name,
and Maudgalyah, a son of Mudgala. Hi, since; rat, that—
learning and teaching, verily constitute tapah, austerity;

1 Tai. I. 1: Righteousness reduced to practice.



262 EIGHT UPANISADS [Lix. |

therefore they are to be followed—this is the idea. Al-
though truth, austerity, learning, and teaching were men-
tioned earlier, they are dealt with over again in order to
show solicitude for them.

CHAPTER X

The mantra commencing with aham viksasya reriva is
introduced here for the sake of self-recital (japa), and from
the context it follows that the self-recital is for the sake of
development of knowledge; for the present topic is con-
cerned with knowledge, and no other purpose appears to
be implied ; moreover, it is considered that knowledge arises
in one whose mind is purified by self-recital.

ag gaed WAt 1 FifG: 953 rfa 1 F=9-
afg=r Fifadra agaafer 1 zfame gF=EE )
TaeT swaattaa: 1 sfa GragEzmmasag nen
zfa zAlsTATE: 1 *

1. I am the invigorator of the tree (of the
world). My fame is high like the ridge of a moun-
tain. My source is the pure (Brahman). 1 am like
that pure reality (of the Self) that is in the sun. 1
am the effulgent wealth. I am possessed of a fine
intellect, and am immortal and undecaying. Thus
was the statement of Tridafiku after the attainment
of realisation.

Aham, [ —as the self that rules from within—am;
rerivi, the invigorator; vrksasya, of the tree — the tree of
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samsara (the world), that is subject to uprooting. My
kirtih, fame —is high; iva, like; prstham, the ridge; gireh,
of a mountain. Urdhvapavitrah, 1 who am the all-pervasive
Self, and whose &rdhvam, cause, is pavitram, purifying,
revealable through knowledge — the pure, supreme Brah-
man —that T am é#rdhvapavitra. Vajini iva is the same as
vajavati iva; vijam is food, and (vijini means) in one that
is possessed of food- -that is to say, in the sun. Just as
it is a fact, well known from hundreds of Vedic and
Smrti texts, that the amytam, nectar, the reality of the Self,
that is lodged in the sun, is pure ; similarly, asmi, am I; the
svamyrtam, beautiful, holy, reality of the Self. Savarcasam
means effulgent ; and dravinam is wealth ; (and) “I am that
(wealth) that is the reality of the self’” — the expression
“l am” is to be supplied at the end. Or the knowledge
of Brahman is effulgent, inasmuch as it reveals the reality
of the Self; and it is called wealth, being comparable to
wealth because of its producing the bliss of emancipation.
On this interpretation, ‘““(this wealth) has been attained by
me” (and not “I am”) has to be supplied at the end. 1,
whose wisdom (medhas) is beautiful (su), characterised by
omniscience, that [ am sumedhah; this fine wisdom being
due to my being endued with the skill of preserving, creat-
ing, and destroying the world. And therefore, I am
amyrtah, possessed of the attribute of immortality, (and)
aksitah, inexhaustible, undecaying. Or the (latter) word
may be uksitah soaked in, i. e. soaked in amrra, nectar ;
for there is a Brahmana text, too: ‘T am soaked in nectar.”
Iti, thus; was the veddnuvacanam: vacanam is the statement
tnu, after — after the attainment of, vedah i. e. vedanam,
ahe realisation of the unity of the Self —irisaikoh of
Trindanku — a seer who had known Brahman and become
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Brahman. This statement (of his) was for the sake of
expressing the fact that he had reached the goal of all
desires, just like Vamadeva (Ai. I1. 5). The idea is that
the traditional text in the form of the mantra, as visualised
by Trisaniku through the eyes of a seer, reveals the know-
ledge of the Secll. And it can be understood that the
self-repetition of this mantra is calculated, to lead to
knowledge. From the introduction of duty in the chapter
commencing with, “Rightcousness and” (I. ix), and the
conclusion later on with the text, ““Thus was the statement
after the attainment of realisation™, it becomes evident
that the visions of the seers, with regard to the Self etc.,
become revealed to one who engages in the obligatory
duties enjoined in the Vedas and Smrtis, who is devoid of
selfish motives, and who hankers after the realisation of
the supreme Brahman.

CHAPTER XI

The instruction about duties, in the text commencing
with ““Having taught the Vedas”, is meant to indicate
that, before the realisation of Brahman, the duties incul-
cated in the Vedas and Smrtis are to be performed regularly;
for the Vedic reference to post-instruction (i. e. instruction
after the study of the Vedas, implied in anusdasti) is meant
for creating proper tendencies in a man ; for in accordance
with the Smrti, “He eradicates sin through austerities, and
attains immortality through knowledge” (M. XI1. 104),
the knowledge of the Self dawns easily on one who has
the proper mental disposition and whose mind is purified.
And this Upanisad will say, “Crave to know Brahman
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through concentration” (IIl. ii. 5). Therefore, the duties
are to be undertaken so that knowledge may emerge. From
the mention of injunction implied in the expression,
“imparts this post-instruction”, it follows that guilt will
be the consequence of the transgression of the command.
Moreover, there is the fact of the earlier treatment of the
rites etc. Rites etc., have been dealt with before the intro-
duction of the absolute knowledge of Brahman. And this
Upanisad will show the absence of rites etc., after the rise
of knowledge, in such passages as, ‘“(Whenever the
aspirant) gets fearlessly established (in Brahman)” (I1. vii.
1), “(The enlightened man) has nothing to be afraid of”
(If. ix. 1). *“(Him, indeed, this remorse does not afflict):
why did I not perform good deeds?” (II. ix. 1). Hence it
ts known that duties are calculated to lead to the dawn
of knowledge through the eradication of sins accumulated
in the past. And this is borne out by the Vedic text:
“Crossing over death through rites etc., one attains
Jgmmortality through meditation” (I$. 1I). The earlier
inculcation of rra (righteousness) etc., (Tai. I.ix) was for
the sake of avoiding the idea of their uselessness. And
the present instruction is for making an obligatory rule
about their performance, they being ordained for leading
to the rise of knowledge.

Jauy=aATdisyafaraqanfey | @ 92 1 °H
AT | TATEATATAT F9: | sr=naia (99 gawga
ST AT sAa=SET: | g yAfaqsqq 1 gAiw
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1. Having taught the Vedas, the preceptor
imparts this post-instruction to the students:
“Speak the truth. Practise righteousness. Make
no mistake about study. Having offered the
desirable wealth to the teacher, do not cut off
the line of progeny. There should be no in-
advertence about truth. There should be no
deviation from righteous activity. There should
be no error about protection of yourself. Do not
neglect propitious activities. Do not be careless
about learning and teaching.

Aniicya, having instructed; vedam, the Vedas; acaryah,
the teacher; anusdasti, imparts a post-instruction; i.e. anu,
after the mastery of the verbal text; sas#/, makes him, i.e,
the antevasinam, the disciple, understand its meaning.
Hence it is implied that a student, who has studied the
Vedas, should not leave his preceptor’s house without
inquiring into the scriptural duties. And this is supported
by the Smrti: “One should begin the duties after under-
standing them” (Ap. II. xxi. 5). How does he instruct ? The
answer is: Satyam vada, speak the truth; safyam is that
which accords with what is grasped through valid means
of knowledge and is fit to be uttered : that thing vada, (you)
speak. Similarly, dharmam cara, practise rightecousness.
Inasmuch as truth etc., are specifically mentioned, the
word dharma (righteousness) is a generic term for all that
is to be practised. Svadhyayat, from study; ma pramadah
make no deviation. Acaryaya, for the preceptor; ahrtya,
having brought, having offered; privam dhanam, the
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desirable wealth, in exchange for the knowledge; and
having taken a worthy partner with his permission, ma
vyavacchetsth, do not break; prajatantum, the line of
progeny —the family line should no- be broken. The
idea is that, even though a son is not begotten, effort
should be made for his birth through such rites as the
Putresti, which conclusion follows from the mention of
the son, procreation, and getting a grandson (in Tai. 1. ix) ;
for, otherwise, the single word procreation would have
been mentioned (there). Satvat na pramaditavyam, there
should be no negligence about truth. Inadvertence about
truth is tantamount to falsechood. So from the force of
the word pramiida, inadvertence, it follows that a falsehood
should not be uttered even through forgetfulness; this is
the idea. FElse there would have been a mere prohibition
of untruthfulness. Dharmat na pramaditavyam: since the
word dharma relates to practices to be undertaken, the
pramada, inadvertence, consists in not undertaking the
practices; that should not be the case. That is to say,
righteous actions must be undertaken. Similarly, kusalat,
from an action meant for onc’s own protection, na
pramaditavyam. Bhitih means vibhiitih, welfare; bhiityai,
from that welfare, from an activity meant for welfare,
from propitious work; na pramaditavyam. Svadhyaya-
pravacanabhyam na pramaditavyam - Svadhyidya is learning,
and pravacana is teaching; there should be no carelessness
about them. The idea s that they should be regularly
practised.

Qafagwraival 7 gafzgsaq « AgIAN Wq |
fagaay wa | srerdeEy wWa 1 gfafgay g )



268 EIGHT UPANISADS {I.x1. 2

FraTaanty wwifr aify Afageafy 1 &1 gawfin
gregenrRe gafiarfy « arfa @EggEafy 1o

T ZqqfT | F F ArEA=SATLEY qTEom: | dST
TFATSSHAR gEAfadsay | AT WA | AHAFATS-
g 1 faar a0 fgam | 1 B Y
afazr dag 1+ a@w afe § wafafafear
Tafataffearar eamg n3n

3 TR FARTT: | JFT AqTAT: | AT
SHBTAT: €2 | TAT T F T | JFT TF 34T |
HARATEATAY | T qF o qwfia | gaan
HTTAAT: | AT THFAT: 0 1 JAT F A F4TT
AT A9 AJAT | UY {1 U9 IIRA: | Q€T
IR | ARTAEAT | ganaifagean | Ay,
FAGATEAT 11 ¥ 1| FTAFTIASTAT: |

2-4. There should be no error in the duties
towards the gods and manes. Let your mother
be a goddess unto you. Let your father be a
god unto you. Let your teacher be a god unto
you. Let your guest be a god unto you. The
works that are not blameworthy are to be resorted
to, but not the others. These actions of ours
that are commendable are to be followed by you,
but not the others. You should, by offering
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seats, remove the fatigue of those Brdhmanas
who are more praiseworthy among us. The
offering should be with honour; the offering
should not be with dishonour. The offering
should be in plenty. The offering should be
with modesty. The offering should be with awe.
The offering should be with sympathy. Then,
should you have any doubt with regard to
duties or customs, you should behave in those
matters just as the Brahmanas do, who may
happen to be there and who are able deliberators,
who are adepts in those duties and customs, who
are not directed by others, who are not cruel,
and who are desirous of merit. Then, as for the
accused people, you should behave with regard
to them just as the Brahmamas do, who may
"happen to be there and who are able deliberators,
who are adepts in those duties and customs, who
are not directed by others, who are not cruel,
who are desirous of merit. This is the injunction.
This is the instruction. This is the secret of the
Vedas. This is divine behest. This is how the
meditation is to be done. This is how this must
be meditated on.

So also devapitr-karyabhyam, from duties towards the

gods and manes; na pramaditavyam, there should be no
deviation ; the duties towards the gods and manes must be
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performed. Maty-devall is one to whom the mother is a
deity; as such, you bhava, do become, matr-devah. Similarly,
you become pitrdevah, dcarya-devah, atithidevah: the idea
is that these (father, teacher, guest) are to be worshipped
as gods. Moreover, yani karmani, those activities; that
are anavadydani, not blameworthy, that constitute the
conduct of the good people; rani sevitavyani, those are to
be resorted to - by you; ne irardani, not the others — the
others that are censurable are to be shunned, though they
may be followed by the good people. Yani, those that
are; asmakam, our —of us teachers: sucaritani, good
conduct - not opposed to scriptures; rsani, thosc —alone,
upasyani tvaya, are to be performed by you, for the sake
of unseen results; that is to say, they are to be undertaken
regularly; no irarani, not the others, that are opposed to
these, though they be done by the teacher. Ye ke ca
asmat-sreyarisah, those who are superior to, or more
praiseworthy than, us—whoever they may be--by virtue
of their distinction in teachership etc.; and are brahmanah,
Brahmanas —and not Ksatriyas and others; tesim, of
them; prasvasitavyam tvayd, the fatigue must be removed
by you ; asanena, by the offering of a seat etc.; prasvasanam
is the same as prasvasah the removal of fatigue. Besides
(the sentence may be construed thus): Tesam dsane, in their
assemblage, when they are assembled for a meeting; na
prasvasitavyam tvayd, (so much as) deep breathing should
not be done by you—you should only try to grasp the
meaning of what they say.

Moreover, whatever is to be given, deyam, should be
given; sraddhayd, with reverence; it adeyam, should not be
given; asraddhaya, disrespectfully. It deyam, should be
offered; sriya, according to (one’s) prosperity. And deyam,
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should be given ; hriya, with modesty. And deyam, should
be given; bhiya, with fear; and sarivida, with sarivid, which
means friendly action, etc. Atha, then—while you are
conducting yourself thus; yadi, if —at any time; sydf,
should there be; te, (in) your (mind); Akarma-vicikitsa va
vrtta-vicikitsad va: vicikitsd, doubt, with regard to the
karmas, rites and duties, inculcated by the Vedas and
Smzrtis, or with regard to wrrta, conduct, consisting in
customary behaviour; should there be doubt, then you
vartethah, should behave; rathd, in that manner; yatha,
as, in the manner in which; rafra, with regard to that
work or conduct; fe, they ---those Brahmanas varteran,
may behave; ye brahmanah, the Brahmanas, who; syuh,
may happen: ratra, at that time or place, to be yuktah,
adepts; ratra, in those works, ctc., —the word tatra being
related with the remote word yuwktah — (the Brahmapas
who arc) sarmarsinah, able deliberators; yuktah, adepts in
duties or customs; dayukrah, not directed by others;
aliksah—is the same as aritksah, not cruel (or not crooked)
in disposition; dharmakamali, desirous of merit, i. e. not
moved by passion. Atha, then; abhyakhyatesu: abhya-
khyatah are those who are charged by somebody with
some doubtful guilt, with regard to them also; you should
apply all the text, ve tatra, elc., in the way as shown
before. Esah, this is; adesal, (the scriptural) injunction;
esah this is; upadesah, instruction -to sons and others by
fathers and others; esd, this is veda-upanisat, the secret
of the Vedas, i. €. the meaning of the Vedas. Erat, this
is — verily; anusasanam, the behest of God — for the word
adesa has already been explained as (scriptural) injunction.
Or anusasanam means the direction of all those who are
accepted as authoritative. Since this is so, therefore, etar,
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this; wpdsitavyam, should be meditated on; evam, thus.
Evam u ca etat upasyam, and thus must this be meditated
on- -and this meditation is not to be neglected. The
repetition is to show solicitude.

KARMA, KNOWLEDGE, AND LIBERATION

Here, for the sake of distinguishing between knowledge
and karma (i. e. scriptural rites and duties) we enter into
a consideration of the question as to whether the supreme
goal (emancipation) results from karmas alone, or from
karmas aided by knowledge, or from karmaus and know-
ledge in combination, or from knowledge aided by karmas,
or {rom knowledge alone.

First opponent: As to that, the supreme goal must
be the result of karmas alone, since a man who is versed
in the full import of the Vedas is competent for karmas,
in accordance with the Smrti, “The Vedas, together with
their secret, are to be mastered by the twice-born.”” And
the mastery must be along with the purport of thé
Upanisads, which consists in the knowledge of the Self
etc. Besides, the competence for duties is declared every-
where in such terms as: ‘“The man of knowledge performs
a sacrifice”, ‘“The knowing man gets the sacrifice per-
formed.” And there is the further text, *“*After knowing
follows the practice.””! For some people consider that the
Vedas, as a whole, are meant for karma; now, if the
supreme goal be unattainable through karma, the Vedas
will become useless.

Answer: No, for freedom is a permanent entity., That

1 Seems to be an echo of G. XVI. 24.
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freedom is eternal is an admitted fact. It is a matter of
common experience that anything that is produced by
action is impermanent. Should liberation be a result of
action, it will be transitory; and this is undesirable, since
it contradicts the logically justifiable Vedic text, ‘“‘As the
result of action becomes exhausted in this world (so also)
the other world acquired through virtue, gets exhausted”
(Ch. VIIL. i. 6).

Objection: Since the obligatory karmas are under-
taken,! and since the works that are prompted by motives
and those that are prohibited are not resorted to, and
since the works that have begun to bear fruit in this life
get consumed through enjoyment and suffering, emancipa-
tion follows independently of knowledge.

Answer: That, too, is inadmissible. For this was
refuted by us by saying that, since there is the possibility
of residual results of work, there lies the contingency of
the production of a fresh body by them, and by saying
*that since the residual results of work are not opposed to
the performance of obligatory duties, their elimination
(by the latter) is illogical (see Introduction). As for the
assertion that a man, possessed of the full import of the
Vedas, is competent for karma (and that, therefore, the
supreme goal must be the result of karma), that, too, is
wrong; for there is such a thing as meditation which is
different from what is acquired by merely hearing the
Vedas (at the house of the teacher). For one becomes
competent to undertake karmas from a mere knowledge
got through hearing, and he need not have to wait for
meditation; whereas meditation is enjoined apart from

1 Thereby warding off all latent suffering.
18
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such Vedic study (at the teacher’s house).l And this
meditation has emancipation as its result and is well known
as different (from mere study). Moreover, aftcr having
said, “(The Self) is to be heard (of)”’, other efforts are
enjoined by saying, ‘It is to be thought of and meditated
on” (Br. II. iv. 5); and deliberation and meditation are
well known (in life) to be different from the knowledge
acquired through hearing.2

Second opponent: In that case emancipation will result
from karma aided by knowledge. Karma, as associated
with knowledge, has the power of producing a different
result. Just as poison, curd, etc., which by thcmselves
are calculated to effect death or fever, can produce different
results when mixed with sacred formulae, sugar, etc.,
similarly, emancipation is generated by karma when
associated with knowledge.

Answer: No, for the defect was pointed out (by us)
by stating that whatever is produced is impermanent.

Objection: On the authority of scriptural text —e. g..
“He does not return” (Ch. VIII. xv. 1) -—emancipation is
eternal, though it is produced.

1 There is the general mjunction about the study of the Vedas, to
be sure. But the study may be merely of the verbal text or of its meaning
as well. Besides, one need not know the meaning of all the texts to be
qualified for ritcs and duties, since he can proceed to them after under-
standing those texts only that bear on them; the portion dealing with
meditation may well be Icft over, since that portion is not necessary for
these rites and duties. '

2 §ravapa (lit. hearing) means intelligent understanding of the
import; manana (lit. thinking) means bringing conviction to oneself by
deliberating on it and counteracting opposite ideas; and nididhydsana
(lit. concentrated meditation) means making it part of one’s being by
constant meditation,
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Answer: No, for a scriptural text is only informative.
A scriptural passage supplies information of a thing exist-
ing as such; it cannot create a thing that does not exist.
Anything that is eternal cannot have a beginning despite
a hundred texts (to the contrary); nor can anything be
indestructible if it has a beginning.

Third opponent answered:. Hereby is refuted the view
that knowledge and karma in their combination can
produce emancipation.

Objection: Knowledge and karma remove the causes
that hinder emancipation.!

Answer: No, for karma is known to have a different
cffect; for karma is known to result in creation, improve-
ment (purification), transformation, or acquisition. And
liberation is opposed to such consummations as creation
etc.

Objection: Liberation is achievable in accordance with
Vedic texts that speak of courses (that are followed by
departing souls). That liberation can be acquired is proved
by such texts as: “They proceed by the path of the sun™
(Mu. 1. ii. 11), “Going up through that (nerve)” (Ka. IL.
iii. 16).

Answer: No, because it (i. e. liberation, being identical
with Brahman) is all-pervasive and non-different from the
goers. Brahman is omnipresent, because It is the (material)

1 “The hindrances are ignorance, vice, elc. Knowledge and karma
remove them; but they do not produce emancipation itself. Thus
the continuance in onc’s natural state (of freedom) cdan be eternal, since
non-existence in the form of destruction (here—destruction of vice etc)
is known to be everlasting.”— A. G. (see p. 235, footnote 1).
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cause of akasa (space) etc.,! and all conscious souls are
non-different from Brahman. And hence liberation is not
(an) achievable (result). A traveller has to reach a place
which is different from himself. Not that the very place
that is non-different from oneself can be reached by one-
self. And this follows from the well-known fact of identity
(of the individual and Brahman) gathered from hundreds
of Vedic and Smrti texts such as: “Having created it (the
world), He entered into it” (Tai. II. vi. 1), “Know the
individual soul also to be myself” (G. XIII. 2).

Objection: This (conclusion) runs counter to the
Vedic texts about courses (that the departing souls follow),
and the glory (that they attain), etc. Moreover, if
emancipation be unobtainable, not only will the texts
talking about courses be contradicted, it will also con-
tradict such Vedic texts as: “He assumes a single form
(he assumes two forms, etc.)” (Ch. VII. xxvi. 2). “Should
he desire to be united with the manes, (the manes get
united with him by his mere wish)” (Ch. VIIL ii. 1},
“(Remaining established in his own nature, he moves on,
enjoying happiness) in the company of women or with
vehicles” (Ch. VILI. xii. 3).

Answer: No, for they (i. e. those texts) relate to the
conditioned Brahman. Women and others can exist only
in the conditioned Brahman but not in the unconditioned,
according to such Vedic texts as: ““One only without a
second” (Ch. VL ii. 1), “Where one does not see anything
different” (Ch. VII. xxiv. 1). “What will one see there
and with what?’ (Br. II. iv. 14; IV. v. 15). Besides, the
combination of knowledge and karma is not possible,

1 Which are the material causes of everything.
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because of their mutual contradiction. For knowledge—
which relates to an entity in which all distinction of
accessories, such as the agent, get merged—is antithetical
to karma that has to be accomplished with accessories
that are opposed to it (knowledgc). For the same thing
cannot be visualised as being in reality both possessed of
such distinctions as agentship etc., and as devoid of them.
Either of the two must of necessity be false. And when
one or the other has to be false, it is reasonable that
falsechood should pertain to that duality which is the
object of natural ignorance, in accordance with hundreds
of Vedic texts such as: ‘“‘Because when there is duality,
as it were, (then one smells something, one sees something,
etc.)” (Br. Il iv. 14); “He goes from death to death
(who sees differences, as it were, in It)’” (Ka. Il. i. 10; Br.
IV.iv. 19), ““And that, in which one perceives a second,
is limited” (Ch. VII. xxiv. 1); “While he who worships
another god (thinking), He is one and I am another (does
not know)” (Br. I. iv. 10); For whenever this one (i. e.
the aspirant) makes the slightest difference in It, (he is
smitten with fear)” (Tai. IL. vii. 1). And truth belongs to
unity, according to such Vedic texts as: “It should be
realised in one form only” (Br. IV. iv. 20), “One without
a second” (Ch. VI.ii. 1), “All this is but Brahman’ (Mu.
II. ii. 11). “All this is but thc Self” (Ch. VIIL. xxv. 2).
Nor is karma possible without perceiving the difference
implied by such (grammatical) cases as the dative etc.
Besides, the denunciation of the perception of difference
in the sphere of knowledge is to be met with at a thousand
places in the Vedas. Hence there is an opposition between
knowledge and karma, and hence also is their combination
impossible. This being so, the statement that liberation
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is brought about by a combination of knowledge and
karma is not justifiable.

Objection: (On such an assumption) there is a con-
tradiction of the Vedas, for karmias are enjoined (by them).
If like the knowledge of the rope etc., meant for eradicat-
ing the false knowledge of the snake etc., the knowledge
of the unity of the Sclf is inculcated for eradicating the
distinction of such accessories as the agent etc., then a
contradiction becomes inevitable, since the Vedic injunc-
tions about karma are left without any scope. But as
a mattcr of fact, karmas are enjoined, and that contradic-
tion is inadmissible, since Vedic texts arc all means of
valid knowledge.

Answer: No, for the aim of the Vedas is to impart
instruction in respect of human goals. That being so, the
Vedic texts that are devoted to the communication of
knowledge engage themselves in the revelation of know-
ledge under the belief that since a man has to be liberated
from the world, ignorance, which is the cause of the
world, must be eradicated through knowledge. Hence
there is no contradiction.

Objection: Even so, the scriptures establishing the
existence of the accessories, viz agent etc., are certainly
contradicted.

Answer: No; the scriptures, on the assumption of the
hypothetical existence of the accessories, enjoin rites and
duties for the wearing away of the accumulated sins of
those who aspire for liberation, and also as a means for
the achievement of fruits by those who hanker after results.
(But) they do not concern themselves with establishing the
reality of those accessories. To explain: The rise of
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knowledge cannot be imagined for one who has hindrances
constituted by accumulated sins. On the wearing away
of those sins, knowledge will emerge; from that will follow
the cessation of ignorance, and from that the absolute
cessation of the world. Moreover, a man who perceives
something as non-Self has craving for that non-Seif. And
a man, impelled by desire, engages himself in works.
From that follows the worldly state, consisting in embodi-
ment etc., for the sake of enjoying the fruits of that desire.
Contrariwise, for a man who, in the absence of the
perception of the non-Self, sees the unity of the Self, there
arises no desire, since objects (of desire) do not exist.
Besides, since desire cannot rise with regard to oneself,
owing to non-difference, there ensues liberation consisting
in existence in one’s own Self. From this also follows,
that knowledge and karma are contradictory. And just
because of this conflict, knowledge does not depend on
karma so far as emancipation is concerned. And we have
,said that in the matter of the attainment of one’s Self,
the obligatory karma becomes the cause for the dawn of
knowledge by way of removing the hindrance constituted
by accumulated sins. And we pointed out that this is
the reason why karmas have been introduced in the present
context. Thus the Vedic texts enjoining karmas are not
at variance (with the Upanisads). Hence it is established
that the highest goal is achievable through knowledge
alone. .
Objection: In that case there is no possibility of any
other stage of life (@érama). Inasmuch as the rise of
knowledge is contingent on karma and karma is enjoined
in connection with the life of the householders, there can
be only one stage of life. And from this point of view,
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the Vedic texts, such as “One should perform the Agni-
hotra sacrifice throughout one’s life”, become more
apposite.

Answer: No, for karmas are multifarious. Not that
Agnihotra etc. are the only practices to be undertaken.
There exist also such practices as celibacy, austerity,
truthfulness, control of external and internal organs, and
non-injury, which are familiarly associated with the other
stages of life, besides such practices as concentration,
meditation, etc.—all of which are best calculated to serve
as means for the origination of knowledge, since they are
unadulterated (with sinful acts). And this Upanisad will
declare, “Crave to know Brahman through concentration”
(. ii. 5). And since, even before entering the house-
holder’s life, knowledge can emerge from the practices
undertaken in ecarlier lives, and since one cmbraces the
houscholder’s life for performance of karmas, its acceptance
becomes certainly meaningless when one has already
acquired the knowledge that is (held to be) the result of
karmas (1o be performed in domestic life). Moreover,
since sons etc., are meant for the (attainment of) worlds,
how can there be any lingering inclination for karma in
one who has (already) desisted from all desires for these
worlds— to wit, this world, the world of the manes, and
the world of the gods, which are attainable through such
means as sons (and karma and meditation) (Br. L. v. 16)-
who has attainced the world of the Self that exists eternally,
and who has nothing to achieve through karma? Even for
one who has accepted the life of a householder, there will
simply be cessation from karma after the rise of knowledge
and after the renunciation of everything on the maturity
of knowledge when one feels no need for any karma, in
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accordance with the Vedic indication implied in such texts
as, “My dear (Maitreyi), I am going to renounce this life
for monasticism” (Br. IV. v, 2).

Objection: This is unsound, since the Vedas are at so
much pains to prescribe karma. The Vedas display much
solicitude for such karmas as Agnihotra; and karmas
involve great ecffort, since Agnihotra etc., have to be per-
formed with a variety of accessories. And since the
practices pertaining to the other stages of life, such as
austerity, celibacy, etc., are equally present in the house-
holder’s life, and since the other practices involve little
trouble, it follows that a houscholder’s duty should not
be considered as an alternative, on the same footing with
the duties of other stages of life.

Answer: No, for (the dispassionate man) there is the
favourableness ensured by practices in his previous lives.
As for the statement that ‘‘the Vedas are much at pains
to enjoin karma’ etc., that is nothing damaging; for the
karmas such as Agnihotra, as also the practices of celibacy
ttc., undertaken in the past lives, become helpful to the
rise of knowledge, because of which fact, some are seen
to be non-attached to the world from their very birth,
while others are seen to be engaged in karma, attached to
the world, and averse to enlightenment. Accordingly, in
the case of those who have become detached, owing to
the tendencies created in the past lives, it is desirable to
resort to the other stage of life. And since there is a
profuseness of 4farmas leading to a plethora of results
comprising progeny, heaven, glory of holiness, etc., and
since people have an abundance of desire for those results,
it is reasonable that the Vedas should evince a great
solicitude for karmas meant for them: for it is a matter
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of experience that peoples’ desires expressed in $uch forms
as “‘Let this be mine™”, ‘“May that one be mine”, are
multifarious. Moreover, since karrmas are a means (to
enlightenment, the Vedas make greater effort with regard
to them). We said that karmas are helpful to the rise of
enlightenment; and one should pay more attention to the
means rathcr than to the end.

Objection: Since enlightenment is caused by karma,
there is no need for any other effort. If it is a fact that
enlightenment emerges on the wearing away of the past
accumulated sins through karmas alone, then apart from
the karmas, it is needless to make any effort for the
hearing (i. e. understanding) etc. of the Upanisads.

Answer: No, for there is no restrictive rule about
that. There is surely no such rule that knowledge arises
from the mere elimination of the obstructions alone, and
not from the grace of God or the practice of austerity,
meditation, etc.; for (as a matter of fact) non-injury,
celibacy, etc., are aids to enlightenment; and hearing,
thinking, and meditating are the direct causes of it.”
Hereby is established the neced of other stages of life, and
it is also proved that people in all stages of life can aspire
for knowledge, and that the supreme goal is attainable
through knowledge alone.

CHAPTER XII

An invocation is being read for warding off the
obstructions to the knowledge already dealt with:

o Y 7o F®T: | AT WEeagqT | T T IRl
Feeafa: | @ A1 fasorees®a: | A9 q@G 1 AR
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1Al | AT WO FEIg | amwg WAE qEar-
fawq 1 =mawanfaoq | geawatfaen ) qeAm@TET)
AEFATIATANY | ATAHTR | AT aFATLH | 85
afea: anfeq: amfer: e n gfa gremisars:

zfa aner=sst gHIear

This has been explained before! (pp. 229-31).

t The verbs in the second half are, however, put 1n the past tense.
The translation of this half is: “I spoke of you as the immediate Brahman.
1 spoke of you as r7a. I spoke of you as satya. He protected me. He
protected the tcacher. He protected me, protected the teacher.”



PART 1I
ON THE BLISS THAT IS BRAHMAN

CHAPTER I

The invocation beginning with sam no mitrah was
recited (at the end of the last Part) in order to avert the
impediments to the acquisition of the knowledge set forth
earlier. Now is being recited the invocation, sam no
mitraf etc.,! as also saha navavatu etc., for averting the
obstacles to the acquisition of the knowledge of Brahman
that is going to be stated:

(For “Sam no” ete. see I. i.).

% gg ATEAY | G AT ARG | q AT FI-
FqEg | Jafer Amadiaaeg At fafgaEd oo @
arfeq: arfea: arrfea: 1

May He protect us both together. May He
nourish us both together. May we both acquire
strength together. Let our study be brilliant.
May we not cavil at each other. Om! Peace!
Peace! Peace!

Sam no etc., is easy to understand just as before.

Saha navavatu: Avatu, may He protect, nau, us both—
the teacher and the taught; saha, together: Bhunaktu, may
He nourish; nau saha. Karavavahai, may we both accom-

plish; viryam, strength—arising from knowledge; saha.
Let the adhitam, study; nau, of us both—who are both

1 Some books omit these references here to “Sam no” etc. in the
commentary, as also the invocation itself.,
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bright; tejasvi astu, be brilliant;—let what we read be
well read, i. e. let it be conducive to the comprehension
of meaning. There is occasion for ill-feeling on the part
of the student in the matter of learning, as also on the
part of the teacher, consequent on unwitting lapses; hence
the prayer, “May we not cavil” etc., is made in order to
forestall this. Ma vidvisavahai, may we not entertain ill-
feeling against ecach other. The three repetitions in the
form santih, santih, santih --peace, peace, peace—have been
explained already (as meant for averting bodily, natural,
and supernatural hindrances). Moreover, this invocation
is for warding off the impediments to the knowledge that
is going to be imparted. An unobstructed acquisition of
the knowledge of the Self is being prayed for, since the
supreme goal is dependent on that enlightenment.

The meditations relating to conjoining that are not
opposed to rites and duties have been stated (Tai. 1. iii).
After that, with the help of the Vyahrtis, has been described
the meditation on the conditioned Self within the heart
(I. v-vi), which (meditation) culminates in the attainment
of one’s independent sovereignty by oneself (I. vi. 2). But
thereby one does not achieve the total eradication of the
seced of worldly existence. Hence is begun, the text,
brahmavidapnoti param etc., for the sake of realising the
Self as freed from all distinctions that are created by
limiting adjuncts, so that (as a result of the realisation),
ignorance which is the seed of all miseries, may cease.
And the need of this knowledge of Brahman is the cessa-
tion of ignorance, as also the total eradication of worldly
existence which results from that. And the Upanisad will
declare, “The enlightened man has nothing to be afraid
of*” (Tai. IL. ix. 1), and that it is inconceivable to be
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established in a state of fearlessness so long as fhe causes
of worldly existence persist (II. vii), and that things done
and not done, virtue and vice, do not fill him with remorse
(I1. ix). Therefore it is understood that the absolute
cessation of the worldly existence follows from this
knowledge which has for its content Brahman that is the
Self of all. And in order to apprise us of its own relation
and utility at the very beginning, the Upanisad itself
declares its utility in the sentence; brahmavid apnoti
param -the knower of Brahman reaches the highest. For
one engages in hearing, mastering, cherishing, and practis-
ing a science only when its utility and relation are well
known. The result of knowledge certainly succeeds
hearing etc., in accordance with such other Vedic texts
as “It is to be heard of, reflected on, and meditated upon™
(Br. IL iv. 5, IV. v. 6).

% FIfaareTify aTq | qanrsvgERdr 1)

e Faa< g | A A fafgs | o,
SA | FISSTA §AT] FIAIA §E | T
faafz=afa n

JEATET UTEHTIRAT THRTA: UG | ATHIRM-
g 1 AERRA 1 AT | v qfeEt |
qfasar qad: | AGHFAISTH | HARGEN: |
§ 97 U QRIS | qeagad Fr o gl
qeT: | FUAATC T&T: | HAARAT | 5% 79 wfqear |
qeaq T wata 1 g u fq saEisyaErE:
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1. The knower of Brahman attains the
highest. Here is a verse uttering that very fact:
“Brahman is truth, knowledge, and infinite. He
who knows that Brahman as existing in the in-
tellect, lodged in the supreme space in the heart,
enjoys, as identified with the all-knowing
Brahman, all desirable things simultaneously.

From that Brahman, which is the Self, was
produced space. From space emerged air. From
air was born fire. From fire was created water.
From water sprang up carth. From earth were
born the herbs. From the herbs was produced
food. From food was born man. That man, such
as he is, is a product of the essence of food: Of
him this, indeed, is the head; this is the southern
side; this is the northern side; this is the Self;
this is the stabilising tail.

Here is a verse pertaining to that very fact:

Brahmuavit, the knower of Brahman; Brahman is that
whose characteristics will be stated and who is called
Brahman because of (the etymological sense of) brhai-
tamatva, being the greatest. He who verti, knows, that
Brahman is brahmavic. He apnoti, attains; param, the
absolutely highest. That very Brahman (that occurs as
the object of the verb, vid, to know) must be the highest
(goal as well), since the attainment of something does
not logically follow from the knowledge of something
else and since another Vedic text, viz ‘“He who knows
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that supreme Brahman becomes Brahman indeed” etc.,
(Mu. IIl. ii. 9), clearly shows the attainment of Brahman
by the knower of Brahman.

Objection: The Upanisad will say that Brahman
permeates everything and is the Self of all; hence It is
not attainable. Moreover, one thing is seen to be attained
by another — one limited thing by another limited thing.
And Brahman is unlimited and identical with all; hence
Its attainment —as of something that is limited and is
different from one’s Self —is incongruous.

Answer: This is no fault.

Objection: How?

Answer: Because the attainment or non-attainment
of Brahman is contingent on Its realisation or non-
realisation. The individual soul, though intrinsically
none other than Brahman, still identifies itself with, and
becomes attached to, the sheaths made of food etc.,
which are external, limited, and composed of the subtle
elements; and as (in the story) a man, whose mind is
engrossed in the counting of others, misses counting
himself, though that personality is the nearest to him and
supplies the missing number,! just so, the individual soul,
under a spell of ignorance, that is characterised by the
non-perception of one’s own true nature as Brahman,

1 Ten men, after crossing a river, were faced with the question,
“Have we lost onc of us in the stream?’ So they went on counting
themselves. But each one missed taking himself into account and
concluded that they were only nine, one having actually been drowned.
They then began wailing, when a passer-by found out their foolishness,
counted them one by one, and then turning to the last counter said,
“You are the tenth.” That reassured them,
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accepts the non-Selves, such as the body composed of
food, as the Self, and as a consequence, begins to think,
“I am none other than those non-Selves composed of
food etc.” In this very way, Brahman, that is the Self,
can become the non-Self through ignorance. Just as
through ignorance, there is a non-discovery (in the story)
of the individual himself who makes up the requisite
number, and just as there is the discovery of the selfsame
person through knowledge when he is reminded of that
personage by someone, similarly in the case of one, to
whom Brahman remains unattained owing to hisignorance,
there may be a discovery of that very Brahman by realis-
g that omnipresent Brahman to be none other than
one’s own Self—a realisation that comes through enlighten-
ment consequent on the instruction of the scriptures.

The sentence, ‘“The knower of Brahman attains the
highest™’, 1s a statement in brief of the purport of the
whole Part (II). The ideas involved in quoting a Rg-
mantra with the words, “Tad esa abhyuktd—here is a verse
‘uttering that very fact”, are (as follows). (First) It is
sought to determine the true nature of Brahman through
a definition that is capable of indicating the intrinsic
nature (in all its nakedness) of that very Brahman which
was briefly referred to as a knowable entity in the pithy
sentence, ‘“The knower of Brahman attains the highest”,
but of which any distinct feature remained undetermined;
(secondly) the knowledge of that Brahman having been
spoken of (earlier) in an indefinite way, it is now sought
to make that very Brahman realisable as non-different
from one’s own indwelling Self; (and lastly) the idea is to
demonstrate that the attainment of supreme Brahman by
a knower of Brahman—which (attainment) is spoken of

19
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as the result of the realisation of Brahmane—is really
nothing but identity with the Self of all, which is Brahman’
Itself transcending all worldly attributes. Tur, with regard
to that—with regard to what has been said by the brahmana
portion (of the Upanisad), esd, this Rk (mantra); is
abhyukta, uttered:

The sentence satyam jhanam anantam brahma-Brahman
is truth, knowledge, infinite —is meant as a definition of
Brahman. For the three words beginning with sarya are
meant to distinguish Brahman which is the substantive.
And from the fact that Brahman is the thing intended to
be known, it follows that Brahman is the substantive.
Since Brahman is sought to be presented as the chief
object of knowledge -the knowable must be the substantive.
And just because (Brahman and sarya etc.) are related
as the substantive and its attributives, the words begin-
ning with satya have the same case-ending, and they stand
in apposition. Brahman, being qualified by the three
adjectives, satya etc., is marked out from other nouns.
Thus, indeed, does a thing become known when it is
differentiated from others; as for instance, in common
parlance, a particular lotus is known when it is described
as blue, big, and sweet-smelling.

Objection: A noun can be distinguished only when
there is the possibility of its ruling out some other
adjective (that does not belong to it), as for instance
a (white) lotus can be distinguished by ruling out either
red or blue. An adjective is meaningful when there are
many nouns which belong to the same class and which
are capable of having many adjectives; but it can have
no meaning with regard to a single noun, where there is
no possibility of any alternative adjective. There is a
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single Brahman, just as there is a single sun; there do not
exist other Brahmans from which It can be distinguished,
unlike a blue lotus that can be (marked out from a red
one).

Answer: No, therc is nothing wrong, since the
adjectives are used by way of definition (also).

Objection: How?

Answer: Since the adjectives (here) bear a pre-
dominatingly defining sense and not a qualifying sense,

Objection: What again is the difference between the
two relations—(1) that existing between the definition
and the thing defined; and (2) that between the quality
and the thing qualified ?

The answer is: An adjective distinguishes a noun from
things of its own class, whereas a definition marks it out
from everything clse, as for instance, (the definition of)
akdsa is that which provides space. And we said that
the sentence (under discussion) stands for a definition.

. The words, satya etc., are unrelated among them-
selves, since they subserve something else; they are meant
to be applied to the substantive. Accordingly, each of
the attributive words is thus related with the word Brah-
man, independently of the others: satyam brahma, jhanam
brahma, anantam brahma. As for satya, a thing is said to
be satya, true, when it does not change the nature that is
ascertained to be its own; and a thing is said to be unreal
when it changes the nature that is ascertained to be its
own, Hence a mutable thing is unreal, for in the text,
“A mutable thing (like a vessel of earth) exists only in
name depending on speech; the earth alone is true” (Ch.
VI. i. 4), it has been emphasised that, that alone is true
that exists (Ch. VI. ii. 1). So the phrase satyam brahma
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(Brahman is truth) distinguishes Brahman from unreal
things.

From this it may follow that (the unchanging) Brah-
man is the (material) cause (of all subsequent changes);
and since a material cause is a substance, it can be an
accessory as well, thereby becoming insentient like earth.
Hence it is said that Brahman is jAanam. Jidna means
knowledge, consciousness. The word jigana conveys the
abstract notion of the verb (jfia, to know); and being an
attribute of Brahman along with truth and infinitude, it
does not indicate the agent of knowing. If Brahman be
the agent of knowing, truth and infinitude cannot justly
be attributed to It. For as the agent of knowing, It
becomes changeful; and, as such, how can It be true and
infinite? That, indeed, is infinite which is not separated
from anything. If it be the agent of knowing, It becomes
delimited by the knowable and the knowledge, and
hence there cannot be infinitude, in accordance with
another Vedic text: ‘“That is the Infinite in which
one does not know anything else. And that in which
one knows anything else is limited” (Ch. VIIL. xxiv.1).

Objection: From the denial of particulars in the
(above) statement, “One does not know anything else”,
it follows that one knows the Self.

Answer: No, for the sentence is intended to enunciate
a definition of the Infinite. The sentence, “in which one
does not see anything else”, etc., is devoted wholly to
the presentation of the distinguishing characteristics of
Brahman. Recognising the well-known principle that one
sees something that is different from oneself, the nature
of the Infinite is expressed in that text by declaring that
the Infinite is that in which that kind of action does not
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exist. Thus, since the expression, ‘“‘anything else”, is used
(in the above sentence) for obviating the recognised fact
of duality, the sentence is not intended to prove the
existence of action (the act of knowing) in one’s Self.
And since there is no split in one’s Self, cognition is
impossible (in It). Moreover, if the Self be a knowable,
there will remain no one else (as a knower) to know It,
since the Self is already postulated as the knowable.

Objection: The same self can exist both as the knower
and the known.

Answer: No, this cannot be simultaneously, since the
Self is without parts. A featureless (indivisible) thing
cannot simultaneously be both the knower and the known.
Moreover, if the Self can be cognised in the sense that a
pot is, (scriptural) instruction about Its knowledge be-
comes useless. For if an object is already familiar, just
as a pot for instance is, the (Vedic) instruction about
knowing it can have no meaning. Hence if the Self be a
&knower, Tt cannot reasonably be infinite. Besides, if It
has such distinctive attributes as becoming the agent of
knowing, It cannot logically be pure existence. And pure
existence is truth, according to another Vedic text, “‘It is
truth’ (Ch. VI vii. 7). Therefore the word jfiana (know-
ledge), having been used adjectivally along with truth and
infinitude, is derived in the cognate sense of the verb, and
it is used to form the phrase, jAanam brahma (Brahman
is knowledge), in order to rule out (from Brahman) all
instrumentality as that of an agent, as also for denying
non-consciousness as that of earth etc.

From the phrase, jidnam brahma, it may follow that
Brahman is limited, for human knowledge is seen to be
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finite. Hence, in order to obviate this, th& text says,
anantam, infinite.

Objection: Since the words, satya (truth) etc., are
meant only for negating such qualities as untruth, and
since the substantive Brahman is not a well-known eatity
like a lotus, the sentence beginning with safya has nothing
but a non-entity as its content, just as it is the case with
the sentence, ‘‘Having bathed in the water of the mirage,
and having put a crown of skyflowers on his head, there
goes the son of a barren woman, armed with a bow made
of a hare’s horn.”

Answer . No, for the sentence is meant as a definition.
And we said that even though saryra etc. are attributive
words, their chief aim is to define. Since a sentence,
stating the differentia of a non-existing substantive, is
useless, and since the present sentence is meant to define,
it does not, in our opinion, relate to a non-entity. Should
even safyva etc,, have an adjectival sense, they do not
certainly give up their meanings.! If the words satya etc.?
be meaningiess, they cannot logically distinguish their
substantive, But if they are meaningful, as having the
senses of truth etc., they can justifiably differentiate their
substantive Brahman from other substantives that are
possessed of opposite qualities. And the word Brahman,

1 “Etymologically, the word satya indicates an existing entity that
1s not sublated; the word jAiana means the self-reveahing cognition of
things; and the word ananra is used with regard to something pervasive,
as in (the expression) ‘the sky is infinite’ etc. Hence they negate opposite
ideas by the very fact of their imparting their own meanings to the
substantives. Therefore they cannot be reduced to mere negation.”-—
AG.
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too, has its own individual meaning.! Among these words,
the word, ananta, becomes an adjective by way of negating
finitude; whereas the words, satya and jfAana, become
adjectives even while imparting their own (positive) senses
to the substantive.

Since in the text, “From that Brahman which is the
Self, (was produced this space)” (Tai. II. i), the word Self
(atma) is used with regard to Brahman Itself, it follows
that Brahman is the Self of the cognising individual; and
this is supported by the text, ‘““‘He attains this self made
of bliss” (Tai. IT. vii. 5), where Brahman is shown to be
the Self. Moreover, it is Brahman which has entered
(into men); for by the text, “having created that, (He)
entered into that very thing” (Tai. II. vi. 1), it is shown
that very Brahman has entered inlo the body as the
individual soul. Hence the cogniser, in his essential
nature, is Brahman.

Objection: If thus Brahman be the Self, It becomes

, the agent of cognition, since it is a well-known fact that
the Self is a knower. And from the text, “He desired”
(Tai. IT. vi. 1), it is well established that the one who
desires is also an agent of cocgnition. Thus, Brahman
being the cogniser, it is improper to hold that Brahman
is consciousness. Besides, that (latter conclusion) leads
to Its impermanence. For even if it be conceded that
jhdana (cognition) is nothing but consciousness, and thus
Brahman has only the cognate sense (knowledge) of the
verb (“to know”, and not the verbal sense of knowing),
It (Brahman) will still be open to the charge of

1 Derived from the root dyh having the sense of growth, vastness,

Brahman 1s that which is not limited by time, space or causation.
Thus the word has its own positive import and cannot refer to a void.
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impermanence and dependence. For the meanings of
verbs are dependent on the cases (of the nouns). And
knowledge is a sense conveyed by a root (dependent on a
noun). Accordingly, Brahman becomes impermanent as
well as dependent.

Answer: No, since without implying that knowledge
is separable from Brahman, it is referred to as an activity
by way of courtesy. (To explain): Knowledge, which is
the true nature of the Self, is inseparable from the Self,
and so it is everlasting. Still the intellect, which is the
limiting adjunct of the Self, becomes transformed in the
shape of the objects while issuing out through the eyes
etc., (for cognising thing). These configurations of the
intellect 1n the shape of sound etc., remain objectively
illumined by the Consciousness that is the Self, even
when they are in a state of incubation; and when they
emerge as cognitions, they are still enlightened by that
Consciousness.! Hence these semblances of Consciousness—
a Consciousness that 1s really the Self—that are referable
by the word knowledge and bear the root mecaning (of the
verb ‘“‘to know”), are imagined by the non-discriminating
people to be attributes of the Soul Itself and to be subject
to mutation. But the Consciousness of Brahman is
inherent in Brahman and is inalienable from It, just as
the light of the sun is from the sun or the heat of fire is
from fire. Consciousness is not dependent on any other
cause for its (revelation), for it is by nature eternal (light).
And since all that exists is inalienable from Brahman in
time or space, Brahman being the cause of time, space,
etc., and since Brahman is surpassingly subtle, there is

1In the incipient stage, they have the fitness to be illumined; and
after emergence, they remain soaked 1n consciousness.
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nothing else whether subtle or screened or remote or past,
present or future which can be unknowable to it. There-
fore, Brahman is omniscient. Besides, this follows from
the text of the mantra: ‘“Though He is without hands
and feet, still He runs and grasps; though He is without
eyes, still He sces; though He is without ears, still He
hears. He knows the knowable, and of Him there is no
knower. Him they called the first, great Person™ (Sv. I11.
19). There are also such Vedic texts as. ““For the knower’s
function of knowing can never be lost, because It is
immortal; but (It does not know, as) there is not that
second thing, (separated from It, which It can know)”
(Br. IV.1it. 30). Just because Brahman’s nature of being
the knower is inseparable and because there is no depen-
dence on other accessories like the sense-organs, Brahman,
though intrinsically identical with knowledge, is well
known to be eternal. Thus, smce this knowledge is not
a form of action, it does not also bear the root meaning
.of the verb. Hence, too, Brahman is not the agent of
cognition. And because of this, again, It cannot even be
denoted by the word jhana (knowledge). Still Brahman
is indicated, but not denoted, by the word knowledge
which really stands for a verisimilitude of Consciousness
as referring to an attribute of the intellect; for Brahman
is free from such things as class etc., which make the use
of the word (knowledge) possible. Similarly, Brahman
is not denoted even by the word satva (truth), since
Brahman is by nature devoid of all distinctions. In this
way, the word satya, which means external reality in
general, can indirectly refer to Brahman (in such ex-
pressions) as “Brahman is truth”, but it cannot denote It.
Thus the words truth etc., occurring in mutual proximity,
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and restricting and being restricted in turns by each other,
distinguish Brahman from other objects denoted by the
words, truth etc., and thus become fit for defining It as
well. So, in accordance with the Vedic texts, “‘Failing to
reach which (Brahman), words, along with the mind turn
back” (Tai. IL. iv. 1), and ‘“(Whenever an aspirant gets
fearlessly established in this changeless, bodiless,) in-
expressible, and unsupporting Brahman™ (Tai. II. vii. 1),
it is proved that Brahman is indescribable, and that unlike
the construction of the expression, ‘‘a blue lotus”, Brah-
man is not to be construed as the import of any sentence.!

Yah veda, anyone who knows-—that Brahman,
described before; as nikitam, (hidden) existing; guhayam,
in the intellect; guha, being derived from the root guhain
the sense of hiding, means the intellect; because in that
intellect are hidden the categories—knowledge, knowable,
and knower; or because in that intellect are hidden the
two human objectives -enjoyment and liberation. Parame
vyoman, in the supreme space (that permeates its own,
effect, the intellect), vyoman being the same as vyomni—in
the space, which is called the Unmanifested (i.e. Maya),
that, indeed, being the supreme space in accordance with
the Vedic text, ‘““By this Immutable (Brahman), O Gargi,
is the (Unmanifested) space (Gkasa, i.c., Maya) pervaded”
(Br. I1L. viii. 11), where Gkdsa occurs in the proximity of
aksara (Immutable.)2 Or from the apposition (of guha

1 Brahman cannot be comprehended through the common relation-
ship of words and things denoted by them. Nor can It be denoted
through the relationship of substance and quality.

2 ““The Unmanifested called vyoma (space, d@kdsa) is inherent in the
intellect (guha), which is the effect of the former. In that Unmani-
fested is placed Brahman. The element called dkdéa is not accepted
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and vyoma) in the expression, guhayam vyomni, the
Unmanifested space (Maya) itself is the guha (cavicy); for
in that, too, are hidden all things during the three periods
(creation, existence, and dissolution), it being their cause
as well as more subtle. In that (Maya) is hidden Brahman.
It is, however, reasonable to accept the space circumscribed
by the cavity of the heart as the supreme space, for the
text wants to present space here as something entering
into realisation or meditation as a part of it.! The space
within the heart is well known as the supreme space from
the other Vedic texts; ““The space that is outside the
individual (Ch. III. xii. 7). . . is the same as the space
within the individual (Ch. I11. xii. 8) (and that again) is the
same as the space within the lotus of the heart” (Ch. II1.
xii. 9). (Thus the meaning of the sentence is): Within
the cavity of the intellect that is within the (supreme)
space defined by the heart, is nihitam, lodged, placed,
Brahman; in other words, Brahman is perceived clearly
through the function of that intellect; for apart from this
* perception, Brahman can have no connection, (in the sense
of being lodged in), with any particular time or space,
Brahman being all-pervasive and beyond all distinctions.

here as the meaning of vyema, since the element @kdsa cannot be called
parama (supreme), it bemg an effect of Unmanifested dkdéa. Besides
in the Brhadaranyaka, the Unmanifested @kdéa and not the Element
akdsa, owurs m the proximty of Immutable Brahman (aksara)” —
AG.

1 Brahman s placed, 1 e manifest as the witness, 1n the cavity of
the intellect that is lodged in the space ciicumscribed by the heart, and
It s directly percewved there as such. 1If, however, Brahman 1s placed
mn the Cosmuc Unmanifested, 1.e., in the principle called Mayd, It will
become an object of indirect perception. And an indirect realisation
cannot negate the direct superimposition that a man suffers from.
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Sah, he-—one who has known Brahman {hus; whay
does he do? Asnute, enjoys; sarvan, all without any excep-
tion; kamdan, desires, i.e. all enjoyable things. Does he
enjoy the sons, heavens, etc. in sequence as we do? The
text says: No; he enjoys all the desirable things, that get
focussed in a single moment, saha, simultaneously—through
a single perception which is eternal like the light of the
sun, which is non-different from Brahman Itself, and
which we called “truth, knowledge, infinite’’. That very
fact is described here as brahmana saha, in identification
with Brahman. The man of knowledge, having become
Brahman, enjoys as Brahman, all the desirable things
simultaneously; and he does not enjoy in sequence the
desirable things that are dependent on such causes as
merit and demerit, and such sense-organs as the eyes, as
does an ordinary man, identified with the worldly Self
which is conditioned by limiting adjuncts, and which is a
reflection (of the supreme Self) like that of the sun or
water. How does he then enjoy? As identified with the
eternal Brahman which is omniscient, all-pervasive, and
the Self of all, he enjoys simultancously, in the manner
described above, all the desirable things that are not
dependent on all such causes as merit etc.,, and are
independent of the organs like the eyes etc. This is the idea.
Vaipascityam means, as (identified with) the intelligent,
i.e. all-knowing (Brahman), for that, indeed, is true
intelligence which is omniscience. The idea is that, he
enjoys in his identity with the all-knowing Brahman.
The word i is used to indicate the end of the
mantra.

The entire purport of the chapter is summed up
succinctly in the sentence, *“The knower of Brahman attains
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the highest”, occurring in the brahmana portion. And
that pithy statement (aphorism) is briefly explained by the
mantra (the Rg verse). Since the meaning of that very
statement has to be elaborately ascertained again, the
succeeding text, rasmad va etasmat etc., is introduced as a
sort of a gloss to it. As to that, it has been said at the
beginning of the manrra that Brahman is truth, knowledge,
and infinite. The text proceeds to show how It can be
truth, knowledge, and infinite. As to that, there are three
kinds of infinitude—from the standpoint of space, time,
and objects. To illustrate: The sky is unlimited from the
point of view of space, for 1t is not limited in space. But
the sky is not infinite as regards time or as regards (other)
substances. Why? Since it is a product. Brahman is not
thus limited in time like the sky, since It is not a product.
A created thing is circumscribed by time, but Brahman is
not created. Hence Jt is infinite from the point of view
of time as well, Similarly, too, from the point of view of
substances. How, again, is established Its infinitude from
the point of view of substances? Since It is identical with
all substances. A thing that is different acts as a limita-
tion to another. For when the intellect gets occupied
with something, it becomes detached from something else.
That, because of which an idea becomes circumscribed,
acts as a limit to that idea. To illustrate: The idea of
cowhood is repelled by the idea of horsehood; hence
horsehood debars cowhood, and the idea (of cowhood)
becomes delimited indeed. That limitation is seen in the
case of distinct substances. Brahman is not differentiated
in this way. Hence It has infinitude even from the stand-
point of substances. How, again, is Brahman non-
different from everything ? The answer is: Because It is the
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cause of everything. Brahman is verily the chuse of all
things-—time, space, etc.

Objection: From the standpoint of substances, Brah-
man is limited by Its own effects.

Answer. WNo, since the things that are,effects are
unreal. For apart from the cause, there is really no such
thing as effect by which the idea of the cause can become
delimited. This fact is borne out by another Vedic text
which says that ‘““All modifications exist in name only,
being supported by mere words; the earth (inhering in the
modifications of earth) alone is true”™ (Ch. V1. 1. 4.);
similarly, existence (i.e. Brahman that permeates every-
thing) alone is true (Ch. Vl1.ii. 1). Brahman, then, is
spatially infinite, being the cause of space ctc. For space
is known to be spatially infinite; and Brahman is the cause
of that space. Hence it is proved that the Self is spatially
infinite; for no all-pervading thing is seen mn this world to
originate from anything that is not so. Hence the spatial
infinitude of Brahman is absolute. Similarly, temporally,
too, Brahman’s infinitude is absolute, since Brahman is
not a product. And because there 1s nothing different
from Brahman, It is infinite substantially as well. Hence
Its reality is absolute.

By the word tasmat, from that, is called to mind the
Brahman that was briefly stated in the sentence started
with; and by the word erasmar, from this, is called to
memory the Brahman just as It was defined immediately
afterwards in the mantra. Atmanah, from the Self —from
the Brahman that was enunciated in the beginning in the
words of the brahmapa portion, and that was defined
immediately afterwards as truth, knowledge, infinite (in
the mantra)—from that Brahman that is called the Self;
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for It is the Self of all, according to another Vedic text,
“It is truth, It is the Self” (Ch V1. viii-xvi). Hence Brah-
man is the Self.. From that Brahman, that is identical
with the Self, akasah, space; sambhiitah, was created.
Akasa means that which is possessed of the attribute of
sound and provides space for all things that have forms.
Akasat, from that space; vayuh, air —which has two attri-
butes, being possessed of its own quality, touch, and the
quality, sound, of its cause (Gkasa). The verb, ‘“was
created”, is understood. Vayoh, from that air, was
created agnih, fire—which has three attributes, being
possessed of its own quality, colour, and the two earlier
ones (of its cause, air). Agneh, from fire, was produced,
apah, water—with four attributes, being endowed with its
own quality, taste, and the three carlier ones (of fire).
Adbhyah, from water, was produced prthivi, earth—with
five attributes, consisting of its own quality, smell, and the
four earlier qualities (of its cause, water). Prthivyah, from
the earth; osadhayah, the herbs. Osadhibhyah, from the
terbs; annam, food. Anrnat, from food, transformed into
human seed, (was created), purusah, human being, posses-
sed of the limbs—head, hands, etc. Sah vai esah purusah,
that human being, such as he is; annarasamayah, consists
of the essence of food, is a transformation of the food
substance. Since the semen, the seed, emerging as it does
as the energy from all the limbs, is assumed to be of the
human shape, therefore the one that is born from it
should also have the human shape; for in all classes of
beings, the offsprings are seen to be formed after the
fathers.

Objection: Since all beings, without exception, are
modifications of the essence of food and since all are
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equally descendants of Brahman, why is®* man alone
specified ?

Answer: Because of his pre-eminence.

Objection: In what, again, does the pre-eminence
consist ?

Answer: In his competence for karma and knowledge,
For man alone is qualified for rites and duties as also for
knowledge, by virtue of his ability, craving (for results),
and non-indifference (to results). That a person, desirous
(of results) and possessed of learning and capacity is
qualified for work and knowledge, is proved by the
evidence of another Vedic text which says: “In man alone
is the Self most manifest, for he is the best endowed with
intelligence. He speaks what he knows, he sees what he
knows; he knows what will happen tomorrow; he knows
the higher and lower worlds; he aspires to achieve im-
mortality through mortal things. He is thus endowed
(with discrimination), while other beings have conscious-
ness of hunger and thirst only” (Ai. A. IL iii. 2. 5).

The intention here is to make that very human being
enter into the inmost Brahman through knowledge. But
his intellect, that remains engaged in the particulars that
simulate the outer objects, thinking them to be the Self,
though they are non-Selves, cannot without the support
of some distinct object, be suddenly made contentless and
engaged in the thoughts of the inmost, indwelling Self.
Therefore, on the analogy of the moon on the bough,!

1 Though the moon is far away, it is at times spoken of as “the
moon on the bough’, because she appears to be near it. The point
is that, the idea of something, which escapes ordinary comprehension,
is sought to be communicated with the help of sométhing more tangible
though, in reality, the two are entirely disparate.
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the text takes the help of a fiction that has an affinity
with the identification of the Self and the physical body;
and leading thereby the intellect inward, the text says,
tasya idam eva Siral: tasya, of that human being who is a
modification of the essence of food, idam eva Sirah, this is
verily the hcad-—that is well known. The text, “This is
verily the head”, is stated lest somebody should think that
the head is to be imagined here just as it is in the case of
the vital body etc., where things that arc not heads are
imagined to be so Similar is the construction in the
case of the side etc . Ayam, this —the right hand of a man
facing east--is the daksinah paksah, the southern side.
Ayam, this— the left hand -is the wfrarah paksah, the
northern side. Ayam, this —the middle portion (trunk) of
the body - is the drmad, sclf, soul of the limbs, in accordance
with the Vedic text, ‘““The middle of these limbs is verily
their soul” (Ai.lll.v.4), [fdam, this —the portion of the
body below the navel, is the puccham pratistha, the tail
ihat stabilises.  Pratistha derivatively means that by which
one remains in position. The puccha (here) is that which
is comparable to a tail, on the analogy of hanging behind,
as does the tail of a cow. On this pattern is established
the symbolism in the case of the succeeding vital body etc.,
just as an image takes its shape from molten copper
pourcd into a crucible. 7Tar api, as Lo that also, illustra-
tive of that very idea contained in the brahimana portion;
esah bhavati §lokah, bere occurs a verse—which presents
the self made of food.

20
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CHAPTER 11
ATE WAL GAART | AT e gfadre faarn
FT AT srafe | Faaafq geegeqa; |
srery, fg wanat sqes | qETg aata A |
ad F ysaAreAafrg | AsE FEIwEd |
ey fg WAt SACIA | qEATY FATTHATAS |
qATE, AT 1AL SFIAEIAET TH
srrarsfa = wqarf geqIEs ag=ad fd |

FEATZT UTEHTITLTHATT | SIS ARHT
qIOHT: | J99 qUi 0§ 471 oy geufag ua =
qeafaaary | g geafad: | e gt oa e
sTAT EfE: 9eT: | quTA S9L U | HATHRR
st | qfadt ge9 gfasst | JIegd @ wata
ngn sfa fEdfasam: o

I. All beings that rest on the earth are born
verily from food. Besides, they live on food,
and at the end, they get merged in food. Food
was verily born before all creatures; therefore
it is called the medicine for all. Those who
worship food as Brahman acquire all the food.
Food was verily born before all creatures; theres
fore it is called the medicine for all. Creature-
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are born of food; being born, they grow by food.
Since it is eaten and it eats the creatures, it is
called food.

As compared with this self made of the
essence of food, as said before, there is another
inner self which is made of air. By that is this
one filled. This self is also of the human form.
Its human form takes after the human form of
that (earlicr one). Of this, prana 1s the head,
vyana is the southern side, apana is the northern
side, space is the self, the earth is the tail that
stabilises. Pertaining to that is this (following)
verse:

Annat, from food—transformed into chyle; psajal, the
Iiving beings— moving or stationary ; prajayante, take birth;
(the living beings), yah kah ca, whichever (they be)—
‘without distinction; who, prthivim Sritah, rest on, have
taken as their resort, the earth—all of them are verily
born from food. The word var is used for calling up to
memory (something mentioned earlier). Atho, moreover,
when born, annena eva, by food, indeed; they jivanti, live--
prescrve their lives, i.e. grow. Atha, besides; antatah, at
the end, at the conclusion of the growth that is indicative
of life; api-yvanti, (they) move towards, the prefix api being
used in the sense of towards; enat, it, i.e. food; the idea
is that they get absorbed advancing in the direction of
food, (and culminating in food). Why? Hi, since; annam,
food; is jyestham, the first born; bhiatanam, of all beings.
Since food is the source of all the other creatures beginning
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with the physical, all living beings originaté from food,
live on food. and merge into food. Since this is so,
tasmar, therefore; food is ucyate, called; sarvausadham, a
medicine for all, a curative that alleviates the bodily
discomfort of all. The goal achicved by the knower of
food as Brahman is being stated: Te, they; dpnuvanti,
acquire; sarvam vai annam, all the food. Who? Ye,
those who; upasare, meditate on; annam brahma, food as
Brahman—as shown earlier. How? Thus: “I am born
of food, am identical with food, and merge in f{ood.
Therefore food is Brahman.” How, again, does the
meditation on food, as identical with oneself, 1csult in the
acquisition of all the food? The answer is: Hi annam
Jyestham bhitanam, since food is the first born of all
beings; since it is the eldest, being born before all the
creatures, tasmat sarvausadham ucyate (see ante). There-
fore it is logical that one who worships all food as
identical with oneself should acquire all tood. The
repetition in “annat bhitiani jayante, from food originate
all creatures; jatani annena vardhante, when born they
grow through food” is for the sake of summing up The
etymology of the word anna is now being shown. Since
food is adyate, eaten, by creatures; and itself arzti, eats,
bhiitani, the creatures; trasmat, therefore -by virtue of
being eaten by creatures and of eating the creatures; tat
annam ucyate, it is called food. The word iti is to indi-
cate the end of the first sheath.

Brahman is the inmost of all the selves beginning from
the physical sheath and ending with the blissful one. The
scripture starts with the text tasmat va etasmat annarasa-
mayat etc., with a view to revealing, through knowledge,
that Brahman as the indwelling Self by following a
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process of eliminating the five sheaths, just as rice is
extracted fiom the grain called kodrava that has many
husks. Tasmait vai etasmat, as compared with the body
made of the essence of food, as described above; there is
anyah, a different; atma, self; antarah, which is inside,
(which is) imagined through ignorance to be a self, just
a< the physical body is; (which latter self is) pranumayah:
prana is air (vital force), and pranamaya means constituted
by air, possessed predominantly of air. 7Tena, by that
awry (vital) self; pirnah, is filled; esah this onc—the self
constituted by the essence of food, just as bellows are
filled with air. Sah vai esali pranamayal arma, this vital
self that has been spoken of: is purusavidhah eva, also of
a human form possessing a head, sides, etc. Ts it so
naturally ? The text says, no The self constituted by the
essence of food is well known to have a human shape:
ann, in accordance with; purusavidhatém rasya, the human
shape of that self, constituted by the essence of food,
Jvam, this, the self constituted by air; is purusavidhal,
humanly shaped like an image cast in a crucible, but not
naturally. Similarly, the succeeding selves become human
in shape in accordance with the human shapes of the
preceding ones; and the earlier oncs are filled up by the
succeeding ones. How, again, is constituted its human
form? The answer is tasra, of him, of the self constituted
by the vital force that is a transformation of air; pranah
eva, the special function of exhaling through mouth and
nostrils; is imagined, through the authority of the text,
as Siral, head. The imagination of the sides etc., at
every turn, is just because of scriptural authority. Vyanah,
the function called vyana (pervading the whole body); is
daksinah paksah, the right side. Apanah, apana (the
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function of inhaling); is uttarah paksah, the northern side.
Akasah, space, i.e. the function (of air) existing in space
as samdna;, is armd, the self - being comparable to the
Self. (Akasa means sarana), for it is the context of the
functions of the vital force, and it is the self, being in
the middle as compared with the other functions that are
in the periphery. The one that exists in the middle is
recognised as the self in the Vedas, in accordance with
the text. The middle (i.e the trunk) of these limbs is the
“sclf” (AL LY v 4). Prthivi puccham pratisthi: prthivimeans
the deity of the earth; and this dcity supports the physical
vital force, since this deity is the cause of its stability
according to another Vedic text, “That deity, taking help
of the wpanu 1 a man> (Pr. lH. vii1). Else the body
would ascend upwards because of the action of the vital
function called wddna, or there would be falling down
because of its weight. Thercfore the deity of the earth is
the stabilising tail of the vital self. Tuar, pertaining to
that very idea with regard to the vital self; here is esafr,
slokah, this verse.

CHAPTER 11l
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1. The senscs act by flollowing the vital
force in the mouth; all human beings and animals
that are there act similarly; since on the vital
force depends the life of all creatures, therefore
it is called the life of all. Those who worship
the vital force as Brahman, attain the full span
of life; since on the vital force depends the life of
all, it is called the life of all.

Of the preceding (physical) one, this one,
indeed, is the embodied sclf. As compared
with this vital body, there is another internal self
constituted by mind. By that onc is this one
filled up. That self constituted by mind is also
of a human shape. The human shape of the
mental body takes after the human shape of the
vital body. Of the mental body, the Yajur-
mantras are the head. The Rg-mantras are the
right side, the Sama-maniras arc the left side;
the brahmana portion is the self (trunk), the
mantras seen by Atharvangiras are the stabilis-
ing tail. Pertaining to this here is a verse:
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Devah, the gods Fire etc.; prananti, perform the act
of breathing become active through the functioning
of the vital force; anu prapam, after the self that is
constituted by air; that is to say, the gods perform the
vital functions by becoming identified with that which
possesses the power of sustaining life. Or because this is
the context of the physical body, devah means the sensc-
organs; (they) pranam anu prananti, become active by
foltowing the function of breathing, that subsists in the
mouth. Similarly, ye manusyih pasavah ca, those that
are human beings and animals, they become active
through the function of breathing. Hence, also, it is
not simply by possessing the limited self in the form
of the body, built up by food, that creatures become
dowered with selves. What then? Human beings and
others are endowed with selves by virtue of possessing
a vital body within each physical body, which former
is common to, and pervades, each physical body as a
whole. Similarly, all creatures are possessed of selves by,
virtue ot being provided with the bodies beginning with
the mental and cnding with the blissful which successively
pervade the preceding ones and which are made up of the
elements, beginning with akdda, that are the creations of
ignorance. So also are they blessed with a seif by the Self
that is common to all, self-existent, the source of ether
cte., everlasting, unchanging, all-pervading, defined as
“truth, knowledge, and infinite””, and beyond the five
sheaths. And by implication it is also said that this is
the real Self of all. It has been said that the senses act
by following the activity of the vital force. How is that
so? This is being answered: Hi, since; pranah, the vital
force; is ayuh, life; bhiaranam, of creatures—which accords
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with another Vedic text, ““Lifc lasts so longas the vital force
resides in this body™ (Kau. II1.2); therefore it (the vital
force) is sarvayusam: sarvayuh means the life of all; and
that which is servayuh, wucvate, is called sarvayusam, the
life of all. Since death is a known consequence of the
departure of the vital force, the latter is universally
recognised as the life of all. Hence those who, after
detaching themselves from this external, personal, physical
body, meditate on the inner, common vital force as
Brahman with the idea, ‘| am the vital force, that is the
sclf and the determinator of the span of life, being the
source of life”, get the full span of life in this world, i.c.
they do not meet with any accidental death before the
ordained span of life. The word sarvayuh should,
however, properly mean (full span of life, i.e.) one
hundred years in accordance with the well-recognised
fact in the Vedic text, ““He attained the full span of life”
(Ch. I xi-xx, I'V.xi-xiil). What is the rcason (of attain-
ing the full life)? Pranah hi bhitanam dayuh tusmat
sarvayusam ucyate (see ante). The repetition of the
expression pranal hi ete., is to indicate the logic of the
attainment of the fruit of meditation, to wit: Anyone who
worships Brahman as possessed of certain qualities, him-
self shares in them.

Tasya parvasya, of the physical body described above;
esah eva, this verily is; the sarirah atma, the self existing
in the body made of food. Which is it? Yah esah that
which is this one—constituted by the vital force. The
rest beginning with tasmat vai etusmai is to be construed
as before. Awnyah antarali atma, there is another inner
self; manomayal constituted by mind. Manah means the
internal organ comprising volition etc. That which consists
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of mind is manomaya, just as in the case of annamaya. It
is the inner self of the vital body. Tusya, of that mental
body; vajuh eva sirah, the Yajur-mantras are the head.
Yojuh means a kind of snantra in which the number of
letters and feet, and length (of lines) are not restricted;
the word yajult denotes (prose) sentences of that class.
It is the hcad because of its pre-eminence, and the pre-
eminence is owing (o its subscrving a sacrifice directly, for
an oblation is offered with a Yajur-mantra uttered along
with a svaha ctc. Or the imagination of the head ctc.,
everywherc is only on the authority of the text. (Yajuh
is a constituent of the mental sheath) since yajul is that
state of the mind which is related to organs (of utterance),
effort (involved in utterance), sound (produced thereby),
intonation, letters, words, and sentences; which consists
of a volition with regard to these factors; which is pre-
occupied with their thoughts; which has the organs of
hearing etc., for its communication; and which has the
characteristics of the Yajus-mantras. Thus also are (to |
be understood) the Rg mantras, and thus the Sarma-
mantras. Thus, when ‘the mantras are considered
as mental states, their mental repetition (japa) becomes
possible, since that implies that those states alone are
continued in the mind. Else, mental rcpetition of a
mantra would not be possible, since the mantra would then
be outside the mind just as much as pot etc., are | But,
as a matter of fact, the repetition of mantias has to be
undertaken (since it) is enjoined variously in connection

with rites.

1 The words in the nmantra would be outside the mind, and mind
would have no independence with regard to them.
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Objection: The (mental) repetition of a mantra can
be accomplished by the repetition of the memory of letters
(constituting it).

Answer: No, since (on that assumption) there is no
possibility of repetition in the primary sense. The repeti-
tion of Rg-mantra is enjoined in the text., “The first Rg-
mantra is to be repeated thrice and the last Rg-mantra is
to be repeated thrice.”

That being so, if the Rg-mantras themselves be not
made the objects of repetition, and if the repetition of
their memory be undertaken, the repetition of the Rg-
mantra, in the primary sense, that is enjoined in “‘the first
Rg-mantra is to be repeated thrice’”, will be discarded.
Hence the rmantras called Yajul are (in the last analysis)
nothing but the Consciousness of the Self that is identical
with the beginningless and endless Self- lodged in and
conditioned by the mental functions that act as 1ts limiting
adjuncts. Thus is the eternality of the Vedas justifiable.

‘Else, if they are objects like colour etc., they will be
impermanent. Nor is that right. And the Vedic text,
“Wherc all the Vedas get united is the Self in the mind™t
(Cityupanisad, X1. 1, Tai. A. I ii. 1), which declares the
identity of the Rg-mantras ctc., with the eternal Self, can
be reconciled only if the manrras are eternal. And there
is also the mantra text, “The Rg-muntrus exist in that
undecaying and supreme space (Brahman) where all the
gods reside” (Sv. 1V. 8). Adesah here means the brahmana
portion of the Vedas, since (in consonance with the
etymological meaning of adesa, command) the brahmana

1 Where the Self exists as the witness of all mental functions.
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portion inculcates all that has to be enjoined. Atharvan-
girasah, the mantra and the hbrahmana portions seen by
Atharvdngiras; are puccham pratistha, the stabilising tail,
since they are chiefly concerned with rites performed for
acquiring peace, prosperity, etc., which bring about
stability. TPertaining to this is a verse, just as before,
which reveals the self that is constituted by the mind:

CHAPTER 1V
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1. One is not subjected to fear at any time if’
one knows the Bliss that is Brahman, failing to
reach which (Brahman, as conditioned by the
mind), words, along with the mind, turn back.?

1 Mind and specech cannot act with regard to that mental self
which 1s constituted by themselves, since nothing can act on 1sclf.
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Of that preceding (vital) one, this (mental)
one is verily the emboided self. As compared
with this mental body, there is another internal
self constituted by valid knowledge. By that
one is this one filled up. This one, as aforesaid,
has verily a human shape. It is humanly shaped
in accordance with the human shape of the
earlier one. Of him faith i1s verily the head;
righteousness is the right side; truth is the left
side; concentration is the self (trunk); (the
principle, called) Mahat, is the stabilising tail.
Pertaining to this, here is a verse:

Yatah vacah nivartante etc., (For commentary see Tai.

11. ix). Tasya piirvasyva, of that preceding one—of the one
constituted by vital force; esah eva drmad, this one is verily
the sclf; sarirah, existing in the body. Which? yah esah
» manomayah, that which is constituted by mind. “Tasmad
vai etasmar, as compared with this one” ctc., is to be
explained as before.  Anyah antarah arma, there is another
self that is internal —the intelligence-self being within the
mental-self. It has becen mentioned that the mental solf
consists of the Vedas. The wisdom about the contents of
the Vedas, amounting to certitude, is vijfiana; and that
(vijiiana), again, in the form of dectermination, is a
characteristic of the internal organ. Vijaiagnamaya is the
self consisting of such vijfiana, and it is constituted by well-
ascertained knowledge that is authoritative by nature. For
sacrifice etc., are undertaken where there exists knowledge
arising from a valid source. And the (next) verse will
declare that it is the source of sacrifices. In one, who is
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possessed of well-ascertained knowledge. there arises firs.
$raddha, faith, with regard to the things to be performed.
Since that faith precedes all duties, it is the Siraf, head, i.et
comparable to a head. Rta and satya, righteousness and
truth, are as they have been explained before (I.1). Yogah
is conjunction, concentration. It is the darma, self, being
comparable to the Self. Faith etc., like the limbs of a
body, become fit for the acquisition of valid knowledge in
a man who is possessed of a self by virtue of his concentra-
tion. Therefore, yogak, concentration, is the self (i.e. trunk)
of the body constituted by knowledge. Mualah puchham
pratistha: Muahahr means the principle called Mahat— the
first born, in accordance with another Vedic text, ‘““(He
who knows) this Mahat (great), adorable, first-born being
(as the Satya-Brahman).! (Br.V.iv.1). It is puccham
pratistha, the supporting tail, since it is the cause (of the
intelligent self). The cause is, in fact, the support of the
effects, as for instance, the earth is of trees and creepers.
The principle. called Mahat, is the cause of all intellectual
cognitions. Thereby it becomes the support of the cogni-'
tive self consisting of intelligence. Pertaining to that there
occurs this verse, just as before. Just as there are verses
expressive of the physical self etc., that are mentioned in
the brahmana portion, so also is there a verse with regard
to the cognitive onec.

CHAPTER V
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1 The Cosmic Person comprising all gross and subtle things.
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[. Knowiedge actualises a sacrifice, and it
executes the duties as well. All the gods medi-
tate on the first-born Brahman, conditioned
by knowledge. If one knows the knowledge-
' Brahman, and if one does not err about it, one
abandons all sins in the body and fully enjoys
all enjoyable things.

Of that preceding (mental) one this (cognitive)
one is verily the embodied sclf. As compared
with this cognitive body, there is another internal
sclf constituted by bliss. By that one is this one
filled up. This one, as aforesaid, has verily a
human shape. It is humanly shaped in accord-
ance with the human shape of the earlier one.
Of him joy is verily the head, enjoyment is the



320 EIGHT UPANISADS [iLv. 1

right side, hilarity is the left side; Bliss is the
self (trunk). Brahman is the tail that stabilises.
Apropos of this here is a verse:

Vijiianam yajiiam tanute, knowledge actualises a
sacrifice; for a man of knowledge executes it with faith
etc. Hence knowledge is presented as the doer in (the
expression) ‘“Knowledge actualises the sacrifice”. Api cu,
and also; it karmani tanute, executes the duties. Since
everything is accomplished by knowledge, it is reasonable
to say that the cognitive self is Brahman. Moreover,
sarve devah, all the gods, Indra and others; wpasate,
meditate on; vijianam brahima, Brahhman as conditioned
by cognition; (which is) the jyestham, the first-born—-since
it was born before all or because all actions presuppose
it. That is to say, they meditate on that knowlcdge-
Brahman, identifying themselves with it. Hence, through
the worship of the Mahar Brahman, they become possessed
of knowledge and glory. Cet, if; veda, onc knows; that
vijianam brahma, Brahman as conditioned by cognition;
and not only does one know, but also, cer, if, na
pramdadyati rasmat, does not err about that Brahman
does not deviate from that Brahman. Since one is prone
to thinking the external non-Selves as the Self, there arises
the possibility of swerving from the thought of the
knowledge-Brahman as identified with one’s Self; in
order 10 bar out that possibility, the text says, “‘if one
does not err about that Brahman”, that is to say, if one
has eschewed all ideas of identity of the physical selves
etc., with his own Self and goes on thinking of the know
ledge-Brahman as his Self. What will happen thereby?
The answer is: sarire papmanah hitva, abandoning all sins



It.v. 1] TAITTIRIYA UPANISAD 321

in the body. All sins are verily caused by the identifica-
tion of onesclf with the body. And on the analogy of
the removal of the shade, on the removal of the umbrella,
their eradication s possible when their cause is removed
as a result of the identification of onesclf with the
knowledge-Brahman. So the meaning is this: fiitva Sarire,
having abandoned in the body itself, all the physical
papmanafr, sins, that are caused by the identification of
oneself with the body; and becoming identified with the
knowledge-Brahman (i.e. Hiranyagarbha); onc samasnute,
fully enjoys, through the cogniuve sell’; sarvan kaman, all
desirable things, that are there in the knowledge-Brahman.
Tasya piirvasya, of the preceding one, of the mental
self; esalr eva arma. this is verily the self, that is lodged
i the mental Sarira, body, and 1s hence the sarirah,
embodied. Which? Yuli esalt, that which s this: vijiidna-
mayah, the cognitive one.

Tasmar vai ete., is as already explained From the
context and from the use of the suffix, mayar (made of),
‘it is to be understood that a conditioned self is implied
by the word amandamayah (made of bliss). For the
conditioned selves-—made of food etc. --which are material,
are dealt with here. And the self made of bliss also is
included in that context. Besides, the suftix mayat is used
here in the sense of transmutation (and not abundance),
as in the case of anandamaya. Hence the anandamaya is to
be understood as o conditioned self. This also follows
from the flact of swihkramana (attaining). The text will
say, ““‘He attains the self made of bliss™ (1L viii. 5). And
things that are non-Selves and elfects are seen to be attained
by others. Moreover, the self made of bliss is mentioned
in the text as the object of the act of attaining, just as it

21 .
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is in the text, annamavam dtmanam upasaikramati, he
attains the self made of food (1. viii. 5). Nor is the
(unconditioned) Self attainable, since such an attainment
is repugnant to the trend of the passage and it is logically
impossible. For the (unconditioned) Self cannot be attaincd
by the Sclf, inasmuch as there is no split within the Self,
and Brahman (the goal) is the Self of the attainer. More-
over, (on the supposition that thc unconditioned Self is
spoken of), the fancying of head ctc., becomes illogical.
For the imagination of limbs, hcad etc, is not possible in
one (i.c. in the Self) which has the characteristics men-
tioned earlier, which is the cause of space ctc., and which
is not included in the category of effects. And this is
borne out by such Vedic texts, denying distinctive attributes
in the Self, as the following: “(Whenever an aspirant gets
fearlessly established) in this changeless, bodiless, 1nex-
pressible, and unsupporting (Brahman)” (Tai. II. vii. 1),
“It is neither gross nor minute” (Br. 1. viii. 8), “The Self
is that which has been described as ‘not this’, ‘not this’ ™"
(Br. II1. ix. 26). This also follows from the illogicality
(otherwise) of quoting the (succeeding) mantra; for the
quotation of the mantra, *'If anyone knows Brahman as
non-existing, he himself becomes non-existent™” (Tai IL.vi.1),
cannot be justified on the supposition that Brahman is
directly perceived to be the sclf possessed of such limbs
as joy for Its head, and so on, since on that supposition
there cannot exist any such doubt as “Brahman does not
exist”. Besides, it is unjustifiable to refer separately to
Brahman as the stabilising tail in “Brahman is the stabilis-
ing tail”’. So the dnandamaya (made of bliss or blissful)
arma (self) belongs to the category of the conditioned
ones; it is not the suprcme Self. Ananda (bliss) is an
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effect of meditation and rites, and aAnandumaya is con-
stituted by this bliss. And this self is more internal than
the cognitive self, since it has been shown by the Upanisad
to be indwelling the cognitive self which is the cause of
sucrifices etc., Inasmuch as the fruit of meditation and
rites is meant for the cnjoyer,! it must be the inmost of
all; and the blisstul self is the inmost as compared with
the others. Further, this follows from the fact that medi-
tation and rites arc meant for the acquisition of joy etc.,
for meditation and rites are undertaken for joy etc. Thus
since joy etc., which are the fruits (or rites and meditation),
arc ncarer to the Self, it is logical that they should be
within the cognitive sclf; for the blissful self, revived by
the impression of joy etc., is perceived in drcam as
sustained by the cognitive self.”
Tusya, of him, of the self made of bliss; the privam,
Jjoy arising from seeing such beloved objects as a son; is
the swrali, hcad comparable to a head, because of its pre-
eminence. Modali, enjoyment the joy that follows the
acquisition of an object of desire. When that enjoyment
reaches its acme it is pramodal, exhilaration. Auandal,
Bliss pleasure in general, which is the soul (trunk) of the
different limbs, (i.e. expressions) of happiness in the form
of joy etc., for this ananda, (i.c. common Bliss), permeates
them all. Ananda (Bliss) is supreme Brahman: for it is
Brahman which manifests Itself in various mental modifica-
tions, evoked by past good deeds, with regard to such
limiting adjuncts as a son, a friend, ctc., in the presence
of which the mind, freed from tamaus (gloom, darkness,
1 Since enjoyment follows action.
2 “The self, possessed of joy etc, is not the primary self, since it is
perceived by the witnessing Sclf in dream™—--A.G.
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etc.), becomes placid. And this is known in the world
as objective happiness. This happiness is momentary,
since the result of past deeds that brings about thosc
particular modifications of the mind 1s unstable. That
being so, as much as that mind becomes purified through
austersties that dispel famas (indolence), and also through
meditation, continence, and faith, so much do particular
joys attain excellence and gain in volume m that calm and
free mind. And this Upanisad will say, ““That is verily
the source of joy; for one becomes happy by coming in
contact with that sourcc of joy. This one, indecd, enlivens
people™ (Tai. Il vii. 1). Theie 1s also this other Vedic
text to the point, ““On a particle of this very Bliss other
beings live™ (Br. 1V. 1. 32). Thus, too, 1t will be said that
bliss increases a hundredfold in every successive stage, in
proportion to the perfection of detachment from desires
(Tai. II. vuir).!  Thus, speaking from the standpoint of the
knowledge of the supreme Brahhman, Brahman is certainly
the highest as compared with the blissful self that evolves
gradually., The Brahman under discussion -which is
defined as “‘truth, knowledge, infinite™ (Tai. 1. 1y, for
whose realisation have been introduced the five sheaths.
commencing with the one made of food, which is the
inmost of them all, and by which they become endowed
with their selves (entity) — that hArahma, Brahman, is
puccham pratistha, the tail that stabilises. That non-dual
Brahman, again, which is the farthest limit of all negation

1If the increasc of blins were dependent on thmgs alone, the
Upanisad would not speak of bliss with reference to a3 man of detach-
ment as 1t does in fact in Tay I viii. In reality, bhiss becomes higher
in proportion as the heart becomes purer, calm, and more freed from
objects, whercby 1t becomes abler to reflect the Bliss that 15 Brahman,
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of duality, superimposed by ignorance, is the support of
the blissful self, for this self culminates in unity. (It
follows, thercfore, that) there does exist that One, the non-
dual Brahman, as the farthest limit of the negation of
duality, called up by ignorance, and this Brahman supports
(the duality) like a tail  Hlustiative of this fact, too, here
1S & verse:

CHAPTER VI

agea g wafq | smgFdfa 37 g

afeq agify Jgg 1 aeaaa aar fagfdfa

TET M AT AT | T+ GaET | ST TAIST-
AT | IANAEIAT FF TeT FEET T=SfT 3 |
Atal fagra = Sor wiEERRaar 3 I

ISHIRIT | g Tf SSEaafq 1 g qursaeaq |
T qaeaeeat | 33 gaaged | afe 5= q@ean)
TRATIAAT | JEAAGRT | geA F=ATIAA |
frexa =nfaesa w0 fasas =fqeas = fase
=ifasd F | G 9199 9 §A9AA | afza F= )
FeFAHATHAY FTAT T qafq g

3T SsSIsTATF: |

1. If anyone knows Brahman as non-exist-
ing, he himself becomes non-existent. If anyone
knows that Brahman does exist, then they con-
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sider him as existing by virtue of th#t (know-
ledge).

Of that preceding (blissful) one, this onc is
the embodied self. Hence hereafter follow these
questions: After departing (from here) does any
ignorant man go to the other world (or does he
not)? Alternatively, does any man of know-
ledge, after departing (from here) reach the other
world (or does he not)?

He (the Self ) wished, “Let me be many, let
me be born. He undertook a deliberation. Hav-
ing deliberated, he created all this that exists.
That (Brahman), having created (that), entered
into that very thing. And having entered there,
It became the formed and the formless, the de-
fined and the undefined, the sustaining and the
non-sustaining, the sentient and the insentient,
the true and the untrue. Truth became all this
that there is. They call that Brahman Trudh.
Pertaining to this, therc occurs this verse:

Sah, he; bhavati, bccomes; asan eva, non-existing
indeed--like something non-existent; just as a non-entity
has no relation with any human objective, similarly, he
remains dissociated from any human objective (viz libera-
tion). Who is that? He who, cet, perchance; veda, knows;
brahma, Brahman; asat iti, as non-cxisting. As opposed
to that, cet veda, should he know, that thing; brahma iti,
as Brahman; which is asti, does exist—as the basis of all
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diversification, the seed of all activity, though in Itself It
is devoid of all distinctions, (then the knowers of Brahman
consider him as existing). Why, again, should there be
any apprehension of Its non-existence? We say that (this
is 0, because) Brahman is beyond all empirical relation-
ships. The intellect that is prone to think of existence with
regard to everything, possessed of human value and having
speech alone as its substance, may assume non-existence
with regard to anything that is opposed to this and is
transcendental. For instance, it is well known that a pot,
comprchended as a thing that man can deal with, is true,
whilc anything of an opposite naturc is false. Thus, by a
parily of reasoning, therc may arisc here an apprehension
of the non-existence of Brahman. Therefore it is said,
“if anyone knows that Brahman does exist’’. What again,
will happen to one who knows Brahman as existing? That
is being answered: Tatali, because of that realisation of
of existence; the knowers of Brahman vidufi, know; enam,
this one -who has this realisation; as santam, existing—
as identified with the Self that is absolutely real, for he
has become one with the Brahman that exists. The idea
is that he becomes worthy to be known by others, just
as Brahman is. Or (the alternative meaning is) if a man
thinks, ‘“‘Brahman is non-existence”’, then that man, by his
want of faith, apprehends the entire righteous path,
consisting of the scheme of castes, stages of life, etc., as
false (non-existing), inasmuch as that path is not calculated
to lead him to Brahman. Hence this atheist is called asay,
unrighteous--in this world. As opposed to such a man,
if anyone knows that ‘“Brahman does exist’’, then, he,
because of his faith, accepts truly the righteous path,
comprising the scheme of castes, stages of life, etc., and
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leading to the realisation of Brahman. Since this is so,
taral, thercfore; the good people know this one as santam,
treading the righteous path. The purport of the sentence
is this: Because of this fact, Brahman is to be accepted
as existing.

Tasya parvasya, of the preceding one  of the cognitive
one; esah eva, this one, indecd is: sarirall arma, the self
existing in the body. Which is that? Yal esah, that which
1s this one  the self made of bliss. As to this self there
is no apprchension of non-existence. But Brahman’s non-
cxistence may be suspected, since [t is devoid of all
distinctions, and since It is common to all.l  Since this is
so, atah, theicfore: atha, aferwards; there are these
anuprasnal: prasnal means questions, by the disciple who
is the hearer, and anw, mcans after; the questions after
what the teacher has spoken are the anuprasnah. Brahman,
being the cause of space ctc., is equally common to the
man of knowledge and the ignorant man. Therefore, 1t
may be suspectcd that the ignorant man, too, reaches
Brahman. Ura has the meaning of api, used in introduc-
ing a question. Cana 1s used in the sense of «pr (implying
even). Pretya, departing, from here; does kah cuana
avidvan, cven one who 1s ignorant? gacchati, reach; amum
lokam, that world— the Sclf? The question, “‘Or does he
not go?’ is implicd because of the use of the plural
number in enuprasnah, questions put after the teacher’s
instruction. The remaining two qucstions are with regard

1 Since Brahman pervades cverything, Its utiity should be per-
ceptible at every turn. But actually this 1s not so. Hence Its existence
can be questioned, But gnandamaya’s (blissful self’s) existence is not
doubted in this sense. Hence arandamaya is not the subject-matter

of the verse quoted above.



I ovi. 1] TALITIRTYA UPANISAD 329

to the enlightened man. If the ignorant man fails to
rcach Brahman, though It is the common source of all,
then the attainment of Brahman by an enlightened man
may as well be doubted. Hence with regard to him is the
question- 4ho vidvan ctc. Does halt c1r, someone; who
1€ a vidvan, enlightened man  knower of Brahman; pretia,
departing, fiom here; amuim lokam samainute, reach the
other wotld? In the expression samasnute u, the e (in fe)
1s replaced by av, of which the v having been dropped
out. the a becomes lengthened, and the expression be-
comes samasnuri . And the letter #, occurring later,
should be transferred from the bottom and the letter ra
should be detached from wnra, occurring carlier, (to form
4 new word wra).  Placing this (new) nta before the word
ahe, the question 18 bemg put: Ura aho vidvan etc., or
does the enlightened man attain the other world? The
other question is: “Or does the enlightened man not attain
it, just as the ignorant man docs not?” Alternatively,
there are only two questions relating to the enlightened
and unenlightened men. The plural occurs with reference
to other questions that may crop up by implication.
From hearing, “If one knows Brahman, as non-existing””,
and *“if one knows that Brahman docs exist’”, the doubt
arises as to whether It cxists or docs not cxist.,  From
that, by implication, crops up this first question after the
tcachet’s mstruction: “‘Does Brahman cxist or does [t
not?” The second one is: “Since Brahman is impartial,
does the unenlightened man reach It or does he not?”
I ven if Brahman s equal to all, Its non-attainment, 1n the
case of the enlightcned man, can be suspected as much as
in the casc of the unenlightened one: and hence the third
question following on the teacher’s instruction, is, “‘Does
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the man of knowledge attain or does he not?” The
succeeding text is introduced for arswering these questions.

Apropos of this, existence is being first spoken of.
It remains to be explained as to what kind of truth is
meant in the ascertion that was made thus: “Brahman is
truth, knowledge, infinite’’. Hence it is being said:
Brahman’s truth is affirmed by spcaking of Its existence;
for it is asserted that the existing is the true (an echo of
Ch. VI.ii. I). Therefore, the very affirmation of existence
amounts to an avowal of reality. How is it known that
this text bears such an import? From the trend of the
words of this text. For the succeeding sentences, such as
“They call that Brahman truth™ (Tai.ll.vi. 1), “(Who,
indecd, will inhale and who cxhale) if this Bliss (Brahman)
be not there in the supreme space (within the heart)?™

Objection: -While on this topic, thc suspicion arises
that Brahman 1s non-existent. Why? Because whatever
exists is perccived as possessed of distinctive attributes, as
for instance a pot etc. Whitever 18 non-existent is not
perccived, as for instance the horn of a hare etc. Brahman
is not perceived in that way. So Brahman does not exist,
since It is not perceived as possessed of distinguishing
attributes.

Answer: This is not tenable, since Brahman is the
cause of space etc. It is not a fact that Brahman does not
cxist. Why? Since all the products of Brahman, such as
space etc., are perceived. [t is a matter of common experi-
ence in this world that any thing from which something is
produced does exist, as for instance, carth, seed, etc., which
are the causes of a pot, a sprout, etc. So Brahman does
exist, since It is the cause of space ctc. Nor is any effect
perceived in this world as having been produced from non-
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entity. If such effects as name and form had originated
from nonentity, they should not have been percecived
since they have no reality. But, as a matter of fact, they are
perceived. Hence Brahman exists.  Should any effect
originate from nonentity, it should remain soaked in un-
rcality even while being perceived. But facts point other-
wise. Therefore Brahman exists. Pertaining to this another
Vedic text-—"*"How can a thing, that exists, come out of a
thing that does not?” (Ch.V1ii.2) —points out the logical
impossibility of the creation of something out of nothing,.
Therefore, it stands to reason that Brahman is a reality.

Objecrion: As to that, should Brahman be the cause
Itke carth, seed, ctc., It will be insentient.

Answer: No, since It is capable of desiring. It is not
certainly a matter of experience that one who can desire
can be insentient. And we have said that Brahman is, indeed
omniscient: and so it is but rcasonablc that It should be
capable of desiring.

Objection: Since Brahman has desires, It has wants
like ourselves.

Answer: Not so, for Tt is indcependent. Such defects
as desire cannot impel Braliman to action, just as they do
others, by subjccting them to their influence. What then
are these (desires of Brahman)? They are by nature truth
and knowledge, and they are pure by virtue ot their identity
with Brahman.! Brahman is not impclled to action by them.

1 “Brahman, as 1cflected on Miya, 1s the material cause of the
world, and It is possessed of desires that are the modifications of Maya
But these modifications are not distingwshable from truth and know-
ledge, since they are permcated by Consclousness that is not subject

to 1gnorance etc.; and they arc pure, since they are untouched by
unrighteousness etc. by virtue of their non-distinction from Brahman.”

-A.G.
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But Brahman ordains them in accordance with the results
of actions of the creatures. Thercfore, Brahman has inde-
pendence with regard to desires. So Brahman has no want.
And this follows also irom the fact of Brahman’s non-
dependence on any other means. To explain, Brahman
has no dependence on accessories ctc., as others have
whose desires are not identified with themselves but are
depundent on such causes as righteousness, and require
the extraneous body and senses as their instruments. How
do they exist then (in Brahman)? They are non-different
from Itsell.! That fact is stated in saf akamayata:  sah,
the Self from which space originated; akamayata, desired.
How? Bualut syani: sydam, 1 shall become, balii, many.

Ohjection: How can the Onc become many, unless
[t cnters into somcthing clse?

The answer is in prajayeya, ‘I shall be born™. The
multiplication here does not refer to becoming something
cxtraneous as one does by begetting a son. How then?
Through the manifestation of name and form that are
latent in Itselt. When name and form, existing latently '
in the Self, get manifested, they evolve into all the states
by retaining their intrinsic nature as the sclf and remaining
indistinguishable from Brahman in time and space. Then
that evolution of name and form is (what is called) the
appearance of Brahman as many. In no other way can
one justify cither the cvolution of Brahman as a plurality,
or Its finitude. lIts finitude and plurality are just as in the

1 “Since Mayad, as possessed of the impressions of desires, has
identity with Brahman (through superimposition), the desires, that
are the modifications of this Mdya, have also identity with Brahman.
Therefore, there 1s no need for a physical body, etc.” (for making possi-
ble the existence of desires in Brahman, as it is in our case)—A.G.



v 1] TAITTIRTYA UPANISAD 333

case of (the delimitation and diversification of ) space,
where there are the creations of extrancous factors. Hence
the Self becomes multiple through these alone.  For no
such subtle, disconnected and remote thing cxists as a
non-Self, in the past, present, or future, which s differont
from the Self and separated from It by timc or space.
Thercfore, it is because of the Self (i.c. Brahman) that
name and form have their being under all circumstances,
but Brahman does not consist of them. They aire said to
be essentially Brahman, since they ccasc to exist when
Brahman is climinated. And as conditioned by these two
himiting adjuncts, Brahman cntets as a factor into all em-
pirical dealings involving such woids as  knowledge,
knower, and knowable, as also their implications etc.

Having such a desive, safi, He -that Self; tapah
atapyata: by tapah is meant knowledge smee another
Vedic text says, “"He whose tapall consists of knowledg2™
{Mu. 1i.9), and since the other kind of rapafr (austerity)
is out of place in onc in whom all desires remain fulfilled.
That kind of rapah, knowledge. he arapyara, practiscd.
The idea s that the Self reflected on the plan cte.. of the
creation of the world.  Sah tapalt taptva, He, having 1c-
flected thus: asijata, created; in consonance with such
contributory factors as the results of actions ol creatures;
idam sarvam, all this; vat idam kim ca, whatever there is,
without any exception —this universe, together with space,
time, name, and form as He perceived it, and as it is per-
ceived by all beings under all circumstances. Brahman,
srstva, having created; tat, that, this world. What did He
do? The answer is: tat eva, into that very world ~which
had been created; anupravisar, He entered.

With regard to this, it i1s a matter for consideration as
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to how He entered. Did the Creatorenter in the very form
of the Creator or in some other form? Which is the reason-
able position?

Psucdo-Vedantist:  From the usc of the suffix Atva
(-ing), it follows that the Creator Himself cntered.!

Objection: Is that not illogical, since on thc sup-
position that Brahman is a (material) cause in the same
sense as clay is, the eflects are non-different from Brahman ?
For it is the cause that becomes transformed into the
effect. Hence it is illogical that, after the production of
the effect, the cause should enter over again into the effect
as a separate cntity, as though it had not done so already.?
Apart from being shaped into a pot, the clay has no other
ent1y into the pot, to be sure.

Pseudo-Veddntist:  Just as earth, in the form of dust,
enters into a pot (made of earth), similarly, the Self can
enter into namc and form under some other guise. And
this also follows from another Vedic text, “Entering in the
form of this individual soul” (Ch. V1. iii. 2).

Objection: This is not proper, since Brahman is one.
In the case of carth, however, it is possible to enter into
a pot in the form of dust, since lumps of earth are many
and have parts, and since powder of carth has places still
not penetrated by it. In the case of the Self, however,
there cannot possibly be any cntry, since 1t is one at the

1 Grammar indicates that the finite verb and the verb ending with
keva (=ing), 1in the same sentence, refer to the same nominative.

2The action denoted by the verb having the suffix k/vd precedes
the action of the finite verb. This is not possible here, since the
production of the effect and the entry of the cause into it are simul-
tancous.
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same time that It has no dimension and has nowhere to
enter into.

Pseudo-Vedantist: What kind of entry will it be
then? The fact of entry has to be upheld anyhow in view
of the Upanisadic statement: ‘“‘He entered into that very
thing.” That being s0, Brahman may as well have dimen-
sions, and having dimensions, it 1s but proper that Brah-
man’s entry into name and form should be like that of a
hand into the mouth.

Objection: No, since there is no empty space. For
Biahman, which has become transformed into cffects, has
no other space, apart from that occupied by the etfects,
consisting of name and form, which is devoid of It and
into which It can enter as an individual soul. Should It
(i.e. Brahman as the individual soul) enter into the cause
(viz Brahman as such),! It will ccasc to be an individual
soul, just as 4 pot ceascs to be & pot on entering into (i.c.
on being reduced to) carth. Hence the text, “*He entered
into that very thing™, cannot justifiably imply entry into
the cause.

Pseudo-Vedantist:  Let (the cntry be into) another
cffect. The text, “He entered into that very thing,”” means
that one effect, viz the individual soul, entered into an-
other cffect, viz name and form.

Objection: No, since this involves a contradiction; for
a pot does not become merged into another potl. Besides,
this runs counter to the Vedic texts that spcak of their
distinction; so that the Vedic texts that reaftirm the differ-
ence of the individual soul from the effect, name and form,

1 Brahman 15 the common cause of cverything incduding the

mndnadual souls. Now, the individual soul may enter into Brahman
which, though transformed as name and form, is sull its cause.
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will be contradicted.  FFurthermore, if the soul merges
into name and form, liberation will be impossible. It
does not stand to reason that one merges into what onc
tries to get freed ftom.  The freedom of a thief, when
captuned, does not lie in his entering into the fetters.

Pscudu-Vedantist.  Suppose Brahman s transformed
mto two parts, external and internal.  To explain, that
very Brahman, which is the cause, has become diversified
as the receptacle in the shape of body ete., and as the thing
contained in the shape of the embodicd soul.

Objection: No, for entry is possible only for what
is outside  Not that a thing that 15 (naturally) comprised
within another is said to have entered there. The entry
should be of something that is outside, for the word entry
(pravesa) is seen to carrv that sense, as for instance in the
sentence, “He entered into the housc after crecting it.”

Pseudo-Vedantist. The entry may be like that of
reflections, as of the sun eic., in water.

Obyectivie:  No, since Brahman is not hmited, and
stnce It has no configuration. A thing that is limited and has
features can be reflected on something clse which is by natuic
transparent, as for instance, the sun etc., can be reflected on
water; but of the Sclf there can be no reflection, since It has
no form. Morcover, the entry of the Self in the form of a
reflection is not possible, since the Self is all-pervasive, being
the cause of space cte., and since there is no other substance
which can hold the Self’s reflection by being placed some-
where unconnected with the Self. This being so, there is no
entry whatsoever. Nor do we {ind any other imlerpretation
possible for the text “*He entered into that very thing.” And
a Vedic text is meant to enlighten us about supersensuous
realities. But from this sentence, not cven diligent people can
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derive any enlightenment. Well, then, this sentence, ““Having
created it, He entered into that very thing,” has to be dis-~
carded, since it conveys no meaning.

Vedantist’s answer: No, (it nced not be discarded).
As the sentence bears a different meaning, why should there
be this discussion that is out of context?  You should re-
member the other meaning which is imphied in this sentence
and which is the subject under discussion here, as stated in
the text: “The knower of Brahman attains the highest.
Brahman s truth, knowledge, and infinite.  He who knows
(that Brahman) as®existing in the intellect (lodged 1in the
supteme space in the heart)” (Tat. 117 {)  The knowledge
sought to be imparted is of that Brahman, and that is also
the topie under discussion.  And the eflfects, beginning with
space and ending with the bady made of food, have been
miroduced with a view o mducing knowledge about the
nature of that Brahman, and the topic started with is also
the knowledge of Brahman. Of these, the sclf made of the
vital force indwells and s different from the sclf madc of
foud; within that is the selt made of mind and the sclf made
of ‘ntellect. Thus (by stages) the self has been made 1o enter
o the cavity of the mtellect.  And there, again, has been
presented a distinet self that is made of bliss,  After this,
through the comprehension of the blissful self which acts as
a pointer {(to the Bliss Brahman), one has to realise, within
tivis very cavity of the heart, that Sclf as the culmination of
the growth of bliss, which is Brahman (conceived of) as the
stabilising tail (of the bilisstul self), which is the support of
all modifications and which is devoid of all modifications.
[t is with this idea that the entry of the Seif is assumed.
Inasmuch as Brahman has no distinctive attribute, It cannot
be realised anywhere else. It is o matter of experience that
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knowledge of a thing is dependent on its association with
distinct entities. Just as the knowledge of Rahu arises from
its association with the distinct entities, the sun and the
moon,! similarly, the association of the Self with the cavity of
the internal organ causcs the knowledge of Brahman, for
the internal organ has proximity (to the Self) and the power
of illumination. Justas pot etc., are perceived when in contact
with light, so also the Self is perceived when in contact with
the light of intellectual conviction.2 Hence it suits the con-
text to say that the Self is lodged in the cavity of the intellect
which is the cause of Tts experience. In the present passage,
however, which is a sort of elaboration of that theme, the
same idea is repeated in the form, “Having crecated it, He
entered into that very thing.” Tar, that very Brahman liself
—which is the cause of space; and which srstva, after creating,
the effect; has entered into the creation, as it were; is per-
ceived, within the cavity of intellect, as possessed of such
distinctions as being a secer, a hearer, a thinker, a knower,
etc. That, indeed, is Its entry. Hence Brahman, as the cause
of this phenomenon, must exist. Accordingly, just becausc
It exists, It should be apprehended as such.

What did It do afier entering creation? It abhavar,
became; sat ca, the formed (gross); ryat ca, and the formicss

1 Rihu 15 a mythological being that has no limb except a head.
During eclipses 1t swallows the sun or the moon, and then alone
we are conscious of its existence

2 A thing becomes Mlumined with the light of knowledge, only
when the internal organ is im contact with it, but not otherwise. A
reflecting medium must be transparent enough to catch an image
properly. The intellect alone can reflect the Self best. Agamn, light
removes darkness, though both are insentient, similarly, intellectual
conviction removes ignorance, though both are insentient. The intellect
cannot reveal Brahman objectively.
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(subtlc). The formed and the formless, existing in the Self
in their state of unmanifested name and form, arc manifested
by the indwelling Self: and even when manifested and kncwn
as the formed and the formless, they still continue to be
mseparable from the Self in time and space. Having this
fact in view, it is said that the Self became these two. More-
over, the (Self became) niruktam ca anirukram ca, the de-
finable and the undefinable. Nirukta is that which is defin-
able as “this is that”, by distinguishing it from things of its
own class as also from things of other classes, and by associat-
ing it with a certain time and space. Amirukta is its opposite.
Nirukta and anirukta, too, arc but attributes of the formed
and the formless. Just as the formed and the formless arc
the visible and invisible, so also are the milayanam ca ani-
layanam ca, the sustaining and the non-sustaining. Nilavana
means a nest, a sustaining thing; and this is an attribute of
the formed. Anilavana, a non-sustaining thing —is opposed
to that (nifavana) and is an attribute of the formiess. Though
invisible, undefinable, and non-sustaining are the attributes
of the formiless, they relatc only to the manifested, for they
are referred to in the Vedas as occurring after creation. By
fyat, the formless, are meant the vital force etc.; and they,
again, are inexpressible as well as non-sustaining. So all
these adjectives belonging to the formless, relate to the mani-
tested (created). Vijaanam is sentient, and avijfianam is de-
void of sentience, insentient stone etc. It follows from the
context that satyam is veracity as found in empirical dealings,
and not absolute truth. For the absotute truth is only one,
which is Brahman. But here the relative truth, as found in
the empirical world, is referred to; as for instance, water
is said to be true in comparison with the watcr in a mirage
which is false. Anrram, untruth, is the opposite of that.
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What is it that abhavar, became, all this? That which is
saryam, the absolute truth. What is that, again? It is Brah-
man; for it is Brahman that has been introduced as the topic
of discussion by the sentence, “Brahman is truth, knowledge,
infinite.” The knowers of Brahman acaksate call it saryam,
truth, because it is thc one Brahman, called sarya, truth;
that abhavat, became; yar kim ca idam, all this that there
is—all modifications, without any exception, starting with
the visible and the invisible, all of which are the features of
the formed and the formless—there being no existence of
any of these modifications of name and form apart from
that Brahman.

The question that was mooted after the teacher’s instruc-
tion concerned cxistence and non-existence. As an answer
to this, it has becn said that the Self desired, *‘I shall become
many.” He created, in accordance with His wish, such prod-
ucts as space ctc., which are characterised as the visible
and invisible ctc., and then He entered into them to appear
as many through His acts of seeing, hearing, thinking, and
knowing. Hence it is implied thereby that the Self must be
accepted as existing, since [t is the cause of space etc., exists
in this creation, is lodged in the supreme space within the
cavity of the heart, and is perceived through Its diverse
reflections on the mental concepts.!

Tar, pertaining to this concerning this idea expres-
sed in the hralunana portion; esah slokah bhavati, occurs
this verse. Just as in the preceding five chapters occurred
verses cxpressive of the sclves, counting frem the one

1 The mental concepts are “I am a doer”, “I am an enjoyer™,
cte.; and these, again, being the different appesarances of the light
of the Self, reveal the Sclf i Its conditioned form, and not in Its
unconditioned essence.
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constituted by food, so, oo, is there this verse which
indicates through Its effects the existence of the Self
that indwells everything.

CHAPTER VII
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1. In the beginning all this was but the un-

manifested (Brahman). From that emerged the

manifested. That Brahman crcated Itself by It-
self.  Therefore It is called the self-creator.

That which is known as the self-creator is
verily the source of joy; for one becomes happy
by coming in contact with that source of joy.
Who, indeed, will inhale, and who will exhale,
if this Bliss be not there in the supreme space
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(within the heart). This one, indeed, enlivens
(people). For, whenever an aspirant gets fear-
lessly established in this unperceivable, bediless
inexpressible, and unsupporting Brahman., he
reaches the state of fearlessness. For, whencver
the aspirant creates the slightest difference in It,
he is smitten with fear. Nevertheless, that very
Brahman is a terror to the (so-called) leained
man who lacks the unitive outlook.
Hlustrative of this is this verse here:

Asat vai idam agre asit, in the beginning all this was but
the unmanifested (Brahman). By the word asar is meant the
unconditioned Brahman as contrasted with the state in which
distinctions of name and form become manifested. Not that
absolute non-existence (the root meaning of the word, asar)
is meant, for the existent cannot come out of the non-exis--
tent. [Idam, this, standing for the manifested world possess-
ed of the distinctions of name and form: agre, in the begin-
ning—before creation; asit asat, was but Brahman that could
be called asat. Tarah, from that—from that unconditioned;
vai, indeed; sar that which is distinguished by manifested
name and form; gjdyara was born. Is the effect entirely
separated from that (cause), just as a son is from the father?
The answer is being given negatively: 7at, that which is
called the unconditioned (Brahman); svayam, Itself; ahuruta,
created ; @tmanam, Itself. Since this is so, rasmat, therefore; rat,
that Brahman Itself; wcyate, is called; sukrtam, selfcreator.!

1 Sukyptam (standing for svakrta) should mean self-created. But
Sankara takes it as a Vedic licence for self-creator”—A.G.
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By virtue of being the cause of everything, Brahman is
well recognised in this world as the self-creator. Or, since
Brahman Itself created everything by virtue of Its being every-
thing, therefore that very Brahman, which is the cause from
the standpoint of virtue as well, is called swkrta (merit).1
At all events, whether the meaning of sukrra be “‘merit”
or it be the other one (self-creator) a cause which is related
to the fruit etc. is familiarly known in the world as sukrta.
That universal recognition is possible only if there is an eternal
consciousness acting as the cause. Hence, from the universal
fact of the admission of sukrra, it follows that Brahman exists.

It exists because of this further reason. Of which
reason? Since It is the source of joy. How is Brahman well
known as the source of joy? The answer is: Yat vai rat
sukrtam, that which is known as the self-creator; rasali vai
sah, is verily the rasah (a source of joy). Rasah stands for
anything that is a means for satisfaction, i.e. a source of joy,
such as sweet and sour things which are well known to be
so in the world. Hi, since, rasam labdhva, begetting a thing of
joy ; avam bhavati, one becomes, dnand’, happy. A nonentity
is not seen in this world to be a cause of happiness. Inasmuch
as those Brahmanas (who have realised Brahman) are seen
to be as happy as one is from obtaining an external source
of joy—though, in fact, they do not take help of any external
means of happiness, make no cffort, and cherish no desire—it
follows, as a matter of course, that Brahman is the source of
of their joy. Hence there does exist that Brahman which is
full of joy2 and is the spring of their happiness.

1 Suhrta (Lit. well done) means merit, which 1s one of the causes of
creation.

2 Taking the expression, rasavar, to mean ‘“like a juice, i.e a
sweet thing” (instead of “full of joy™), the concluding portion may be
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Brahman exists because of this additional reason. Of
which? Since such actions as exhaling are seen. This body,
too, of a living bzing, exhales through that function of the
vital force called prana and inhales through that other called
apana. Thus are the body and senscs, in their association,
secen to perform their vital and organic functions. This
achievement of unity for serving a common purpose is not
possible unless there is an intelligence whichis nota part of
this conglomeration. For such is not the case anywhere
clse.l That fact is being stated: yat, if; esah anandah, this
Bliss; na syat, should not be there; akase, in the (supreme)
space—that is lodged in the cavity of the heart; then in this
world, kalt Ii eva, who, indeed; anyar, should inhale—should
perform the function of apana; or kal pranyat, who should
exhale—should perform the function of prana? Therefore
that Brahman exists. People’s happiness is caused by that
very entity for whosc purpose there are such activities of the
body and senses, as exhaling ctc., How? Esali hi eva, this
one—this supreme Selfl—indeed; anandayati (is the same as
anandayari), enlivens—people, in accordance with their’
merit. The idea is this: That very Self, which is Bliss by
nature, is thought of as limited and diversified by people
because of their ignorance.

That Brahman exists as the cause of fear and fearless-
ness of the men of ignorance and knowledge (respectively).
For fearlessncss comes as a result of taking refuge in something
that exists, whereas fear cannot cease by resorting to some-

translated thus: “Brahman, which 1s the spring of their happiness just

as a sweet thing 1s.”’
1 Building materials themselves, for instance, do not erect a struc-
ture. A house stands there becausc somebody built it and yet did not

form a part of it.
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thing that does not exist. How does Brahman become the
cause of fearlessness? The answer is: Hi, since; yadd eva,
at the very time that eyali, this onc —an aspirant; erasmin,
in this one —in Brahman. (Brahman) of what kind? Adriye:
drsya is anything that is meant to be seen, that is to say, any
modification; for a modification is meant to be perceived;
what is not a drsya is adrs$ya, i.e. changeless. In this adrsye,
changeless, that which is not an object of cognition. Andammye,
in the unembodied. Since It is imperceptible, It is incorpor-
eal. Since It is incorporeal, It is aniruktan:, inexpressible.
Anything possessed of attributes can alonc be expressed in
words, and anything possessed of attributes is mutable,
whereas Brahman is changeless, It being the source of all
modifications. Hence, It is incxpressible. That being so,
1t is anilayanam: niluyana is a nest, refuge; anilayana is the
opposite of that; It is not the sustainer. The meaning of the
sentence is: (When) in that entity which is this changeless,
unembodied, inexpressible, unsustaining Brahman, (thc as-
pirant) vindare, gets; pratistham, stability, Self-absorption;
‘ubhayam, in a fearless way. The word, abhayam (fearlessly),
is used adverbially (to modify the verb vindate, gets);
or it has to bc changed in gender to abhayvam fearless)
to qualify the noun (pratistham, stability). (When the
aspirant gets this fearless stability in Brahman) arha, then;
since he does not see then diversity that is the creation
of ignorance and is the cause of fear, thercfore, sah, hc;
abhayam gatali bhavati, becomes established in fearlessness.
When he becomes established in his true nature, then he
does not see anything else, does not hear anything else,
does not know anything else. Someone gets afraid of
someone else, but it is not logical that the Self should
be afraid of the Self. Hence the Self is the source of
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fearlessness for the Self. There are Brahmanas to be found
who are free of fear from all quarters. This would be un-
justifiable if Brahman, the protector from fear were not there,
at the same time that the causes of fear persisted. There-
fore, from the fact of noticing their fearlessness, it follows
that Brahman exists as the source of that intrepidity. When
does that aspirant reach fearlessness? When he does not
perceive anything else and does not create any antaram, differ-
ence, in the Self, then he attains fearlessness. This is the idea.

On the contrary, /i, since; yada, when, in the state of
ignorance; esah, this one, the ignorant man; sees in this Self
something, presented by nescience, like the vision of a second
moon seen by a man suffering from the cye-disease called
timira: and etfasmin, in this, in Brahman; kurute, he creates;
ut aram, even a slight; anraram, hole, difference--since the
perception of difference is the causc o: fear,! it means that
even if he sees the slightest difference— atha, then, becausc
of that seeing of difference; rasya, for that soul that perceives
difference; bhayam bhavari, fear crops up. So the Self alone
is the cause of fear for the ignorant man himself. The Upa-
nisad states that very fact here: Tu, necvertheless; fat eva,
that very Brahman; is bhayam, a terror; vidusah, to the man
of (apparent) learning, who perceives difference: that very
Brahman, when perceived through a sense of duality and
called God, becomes a terror for the (apparently) learned
man who knows thus, “God is different from me, and 1 am
a worldly creature different from God,” and who creates the
slightest difference—(a terror) amanvanasya, for that un-
thinking (learned) man, who does not view from the stand-
point of unity. Accordingly, the man who does not realise

1 Another reading is bhedadarsanam eva hi antarakaragam—*‘the
seeing of difference itself 1s the creator of difference”.
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the entity of the Self as one and undiffereniiated is really
unenlightened, though he may be learned. Anyone who
considers oneself destructible becomes struck with fear at
the very sight of a destructive agency. A destroyer (in the
ultimate analysis) can be so, only if it is itself indestructible.!
Now, if there be no cause of destruction, there should be no
such fear in the destructible as issues from a perception of a
destroyer. The whole world, however, is seen to be stricken
with fear. Therefore, from the perceived fact of fear in the
world, it follows that there does exist a terrifying thing which
1s an indestructible agency of destruction, because of which
the world shudders.

Expressive of this idea, too, there is this verse:

CHAPTER VIII
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1 The ultimate cause of fear must itself be indestructible, since a
contrary supposttion will lead to an infimte regress. And such an
eternal agent 1s Brahman.
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1-4. Out of His fear the Wind blows. Out

of tear the Sun rises. Out of His fear runs Fire,
as also Indra, and Death, the fifth.

This, then, 1s an evaluation c¢f that Bliss:

Suppose there is a young man—in the prime
of life, good, learned, most expeditious, most
strongly built, and most energetic. Suppose there
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lies this earth for him filled with wealth. This
will be one unit of human joy.* If this human
joy be multiplied a hundred times. it is one joy
of the man-Gandharvas, and so also c¢f a follow-
er of the Vedas unaffected by desires. If this
joy of the man-Gandharvas be multiplied a hun-
dred times, it is one joy of the divine-Gandharvas,
and so also of a follower of the Vedas unaffected
by desire. If the joy of the divine-Gandharvas
be increased a hundredfold, it is one joy of the
mancs whose world is cverlasting, and so of a
follower of the Vedas untouched by desire. If
the joy of the manes that dwell in the everlast-
ing world be increased a hundredfold, it is one
Jjoy of those that are born as gods in heaven,
and so of a follower ot the Vedas untouched by
desire. If the joy of those that arc born as gods
in heaven be multiplied a hundredfold, it is one
joy of the gods called the Karma-Devas, who
reach the gods through Vedic rites, and so of a
follower of the Vedas unatfected by desire. 1If the
joy of the geds, called the Karma-Devas, be multi-
plied a hundredfold, it is one joy of the gods, and
so of a follower of the Vedas untarnished by
desire. If the joy of the gods be increased a hun-
dred times, it is one joy of Indra, and so of a

1 A unit of measurement for the estimation of Bliss.
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follower of the Vedas untouched by desire. If the
joy of India be multiplied a hundredfold, it is one
joy of Brhaspati and so of a follower of the Vedas
unaffected by desire. If the joy of Brhaspati be
increased a hundred times, it is one joy of Virat,
and so of a follower of the Vedas untarnished by
desire. 1f the joy of Virat be multiplied a hundred
times, it is onc joy ol Hiranyagarbha, and so is it
of the follower of the Vedas unsullied by desire.

Bhisa, through fear; asmdt, of Him,; vatah pavate, (the
god of ) Wind blows. Bhisa, through fear; udeti, rises: siiryah,
the Sun. Bhisa avmat, through fear of Him; dhavati, runs;
agnih, ca Indrah ca, Fire as also Indra; (and) myrtyuh paica-
mal, Death, the fifth. Since Wind etc., greatly adorable
and lordly though themselves they arc, engage regularly in
such highly strenuous works as blowing, it is reasonable to
conclude that this is possible on the supposition of a ruley
because of whom they have their disciplined activity. Since
they engage in their duties out of fcar of this Brahman, just
as servants do out of fear of a king, therefore, Brahman does
exist as their ruler as a terrifying entity.

And that Brahman, the source of fear, is Bliss. FEsa
bhavati, this is; a mimdrsa, evaluation; anandasya, of the
Bliss, that is the aforcsaid Brahman. What is there to be
assessed about the Bliss? The answer is: The Bliss can be
studied thus from this point of view; whether It arises from
the contact of subject and object, as is the case with worldly
bliss, or whether It is natural. As to that, the worldly bliss
attains excellence owing to a concurrence of external and
internal means. The bliss, thus attained, is being instanced
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here as an approach to the Bliss that is Brahman; for through
this familiar bliss can be approached the Bliss that is com-
prehended by. an intellect, free from objective thought. Even
worldly bliss is a particle of the Bliss that is Brahman, which
becomes transmuted into impermanent worldly bliss, con-
sequent on knowledge becoming covered up by ignorance,
and ignorance becoming successively thicker according as the
individuals, starting with Hiranyagarbha, think diversely of
this Bliss under the impulsion of the result of their past
actions and in conformity with their past contemplations.
Again, according as ignorance and desire become attenuated,
that very Bliss appears to the vision of one, who is learned,
versed in the Vedas, and free from passion, as rising higher
and higher a hundredfold each time, in the planes starting
with that of the man-Gandharvas, till the bliss of Hiranya-
garbha is reached. But when the division of subject and
object is eliminated by enlightenment, there is only the all-
pervading and intrinsic Bliss that is one without a second.
In order to impart this idea, the text says: yuva syat etc.
Yuvi, a youth—onc in the prime of life. Sadhu yuva is
an adjective of youth, and means one who is both young and
good. A youth may be bad, and a good man may not be
young. Hence the specification, “*‘Suppose there is a young
man who is a good youth.” Adhvayakah, is onc who hasstudied
the Vedas. ASisthah, the best ruler or the quickest in action.
Drdhisthah, most hardy (i.c. having all the senses intact).
Balisthah, strongest. (Suppose the youth is) blessed with
such physical accessories. (And let there be) tasva, for him,
iyam sarva prthivi, this whole earth; parna filled, enriched;
vittasya, (should rather be vittena), with wealth—with seen
objects that are meant for enjoyment, and unseen objects
that follow from karma. The idea is that he is a king ruling
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over the carth. Safi, the joy that he has; is ekah manusah
anandaef a single human bliss—a unit of the highest human
bliss. Te ye Satam manusah anandah, that human bliss mul-
tiplied a hundredfold; is salt ekah manusya-gandharvanam
anandah, a unit of the bliss of the man-Gandharvas. The
happiness of man-Gandharvas becomes a hundred times
better than that of man. Man-Gandharvas are those human
beings who become Gandharvas through some special karmas
and meditations. As they are possessed of the power of dis-
appearance elc., being endowed with subtle bodics and senses,
so obstacles in their way are few, and they have the power to
resist obstacles and have a wealth of accessories. Therefore,
a man-Gandharva will have mental tranquillity inasmuch as
he remains unopposed and can repel opposition.  From the
progress of that tranquillity follows a progressive expression
of Bliss. Thus it stands to reason that in proportion to the
betterment of tranquillity on the succecding planes as com-
pared with that on the preceding ones, the excellence of bliss
also progresses a hundredfold. The man free from desire
has not been taken into consideration at the initial stage
with a view to showing that the bliss of one, who obscrves
Vedic duties and is untouched by desirc for the enjoyment
of human objects, is a hundred times higher than the human
bliss and is comparablc to that of a man-Gandharva. Devo-
tion to Vedic duties and sinlessness (Br. IV.iii. 33) arc implied
by the two terms “learned” and “young and good”. These
two qualities are, indeed, common to all the planes. But
desirelessness has been treated distinctively in order to de-
monstrate the superiority and inferiority of bliss indepen-
dently of the superiority and inferiority of objects. Thus
since happiness is seen to improve a hundredfold propor-
tionately with the advance of desirelessness, it is treated here
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with a view to enjoining dispassionateness as a means for
the attainment of supreme Bliss. The rest has been already
explained.

Deva-Gandharvah, divine-Gandharvas, are so from their
birth. The term ciralokalokdanam, of those whose world lasts
for ever, is an adjective of pirrndm, of the manes, the manes
being so qualified since their world lasts (relatively) for ever.
Ajina is the world of the gods; those who are born there—
born in the regions of gods as a result of special rites pres-
cribed by the Smrtis-—are the Ajanaja gods. The karmadeval
arc those who reach the gods by mere Vedic karma, such as
Agnihotra etc. The devah, gods, are those who are thirty-
three in number! and receive oblations. Indra is their lord.
His preceptor is Brhaspati. Prajapati is Virat who has the
threc worlds (earth, heaven, and intermediate space) as his
body.2 Brahma pervades the whole universe as the cosmic
and individual persons. This Brahma is Hiranyagarbba in
whom all these varieties of bliss become unified, and in whom
reside virtue as the cause of that bliss, consciousness of that
bliss, and dispassionateness of the highest order. This bliss
of His is directly perceived everywhere by one who is versed
in the Vedas, free from sin, and unsullied by desire. Hence
it is inferred that these three qualitics are the means (for the
attainment of Bliss). Of these, Vedic learning and sinlessness
arc invariable (in all the planes), whereas desirelessness im-~
proves; and hence the last is known to be its best means. The
Bliss of Brahman that is perceivable on the perfection of
desirelessness and is also open to the direct vision of one who
follows the Vedas, that supreme Bliss, a particle or a bit of
which forms the bliss of this Brahma, in accordance with the

1 Bight Vasus, eleven Rudras, twelve Adityas, Indra, and Prajapati.
2 Commentary on Br. I1I.iii. 2.

22
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Vedic text, “On a particle of this very Bliss other beings live™
(Br.1V. iii. 32), is that very Bliss from which all this bliss has
separated like spray from the sea and into which it gets united
again. Tt is the natural supreme Bliss, and in It there is no
bifurcation of the joy and the enjoyer, since It is non-dual.

The result of this evaluation is being concluded here:

g dz9t9 qeY | gEErEiErnEEd 0 9 uE |
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5. He that is here in the human person, and
He that is there in the sun, are one. He who
knows thus attains, after desisting from this
world, this self made of food, attains this self
made of vital force, attains this self made of mind,
attains this self made of intelligence, attains this
self made of bliss.

Expressive of this there occurs this verse:

He who, after projecting all the creation-—beginning
with space and cnding with the body made of the essence
of food-—entered into it and is lodged in the supreme space
within the cavity of the heart, is here indicated by the words
sah yah, He who. Who is He? Ayam puruse yah ca
asau aditye, He is in the human person, and He is the
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same as resides in the sun. The supreme Bliss, that has
been indicated as directly perceptible to the follower of
the Vedas, and on a particle of which subsist all the beings,
worthy of joy—counting from Brahma—that supreme
Bliss is being described as *“He is the same as resides in the
sun”. He is one in the same sense that the space in a pot,
standing separately, is one with space (as such).

Objection: Tn the matter of describing that Bliss,
the corporcal soul should not be referred to in general
terms by saying, ““He that is in the human person®, rather
it is proper to indicate that soul by saying, “And He that
is in the right eye” (Br.1Liii.5, 1V.ii.2, V.v.2.), that being
better known.

Answer: No, for the discussion is herc about the
supreme Seif.! The supreme Self certainly forms the
subject matter herc in the texts, “In the changeless, bodi-
less (Tai.ll.viii), “Out of His fear the Wind blows”
(I.viii.1), *“This, then, is an evaluation of that Bliss”
(ibid). 1t is not reasonable to refer suddenly to some-
thing out of context. And the subject sought to be taught
is the knowledge of the supremc Self.2 Therefore the
supreme Self is referred to in the expression, sah ekah,
He is one.

Objection: 1s not the topic started with an cstima-

1 The other text, quoted above, 1cters to a meditation based on
the identity of the mdividual soul and Hiranyagarbha, and not the
identity, as such, of the individual self and the supreme Sclf.

2 “The same unsurpassing Bliss of the conscious Reality that is
reflected on a superior medium, viz the sun, is also reflected on an
inferior medium, viz a human being possessing head, hands, etc. Thus,
from the standpoint of supreme Bliss, the two distinct entities are on
a par, and intrinsically they arc the same. This is what is taught.”
—A.G.
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tion of Bliss? The result of that estimation, too, has to
be concluded by saying: ‘“The Bliss that is non-different
and intrinsic, and not a product of the contact between
the subject and the object, is the supreme Self.”

Answer: 1t is not quite in line with that to indicate
(that Self ) by way of eliminating the distinctions, per-
taining to different loci, that we come across here in the
sentence, ‘““He that is in the human person and that is in
the sun is the same™?

Objection: Even so, is it not useless to single out
the sun?

Answer: No, it is not useless, because it is meant
for obviating (notions of) superiority and inferiority.
In the sun is found the highest perfection of duality,
consisting of the formed and the formless. If, from the
standpoint of the supreme Bliss, that perfection can be
placed on the same footing with the human personality,
after eliminating the peculiarities of the latter, there will
remain no superiority or inferiority for one who attains
that goal; and hence it becomes reasonable to say that
“he attains a state of fearlessness” (Tai.Il.vii).

The question as to whether Brahman exists or not,
raised after the teacher’s instruction, has been dealt with,
One of these post-questions has been dismissed by saying
that from the reasonings that justify the phenomena of
creation, acquisition of joy, functioning of life, reaching
a state of fearlessness, and experience of fear, it follows
that Brahman does exist as the cause of those space etc.
There are two other post-questions relating to the attain-
ment or non-attainment of Brahman by the enlightened
man and the unenlightened man. Of these, the last post-
question is, *‘Does the enlightened man attain or does he
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not?” In order to settle this, it is being said (as below).
The middle post-question is settled by the answer to
the last one; and hence no (separate) effort is made for
solving it.

Sah yah, anyone that; is evarivit, a knower of this
kind: who, having discarded all ideas of superiority and
inferiority, knows Brahman, described earlier, in this
manner, “I am the non-dual truth, knowledge, infinity’;
for the word evam, thus, is used for alluding to some topic
already mooted. What does he become? The totality of
things seen and unseen is indicated by the term ‘‘this
world”; he, prerya, (lit. after departing), desisting,
becoming indifferent; asmar lokat, from this world—as
described ; upasarnkramati, attains; etam annamayam arma-
nam, this body built up by food, as described already.
The idea is that he does not perceive the totality of objects
as different from his body built up by food; he sees all
the gross elements as identical with his body built up
by food.! Then he attains ertam prapamayam atmianam,
this body constituted by the vital force, that is itself un-
divided and is inside the (cosmic) body built up by all the
food. Then he attains this body made of mind, this body
made of intelligence,?2 this body made of bliss. Then he
reaches the state of fearlessness in the changeless, bodiless,
inexpressible, and unsupporting (Tai.Il.vii).

With regard to that, this has got to be considered:

1 He attains identity with Viré¢, the gross Cosmic Person, whose
body 1s constituted by the three worlds—earth, heaven, and inter-
mediate space.

2 Hiranyagarbha, conceived of as possessing the powers of action,
will, and knowledge, has a subtle body constituted by the totality of
vital, mental, and intellectual energy.
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What is he who knows thus, and how does ht attain?
Is the attainer different from or the same as the supreme
Self? What follows from that? Should the attainer be
different, the conclusion will run counter to such Vedic
texts as ‘““Having created that, He entered into that very
thing” (Tai. 1Lvi), *(One who worships another god shink-
ing), ‘He is one, and 1 am another’, he does not know’” (Br.
Liv.10), “One¢ without a second” (Ch. VLii.l), “Thou
art that” (Ch. V1. viii-xvi). On the contrary, if the Self
Itself attains the blissful self, we shall be faced with the
unsoundness of the same entity being both subject and
object; moreover, the supreme Self will either be reduced
to a transmigratory soul or a nonentity.

Objection: The discussion is useless if the fault
that arises on cither assumption is unavoidable. On
the other hand, if cither of the assumptions is free from
defect, or if a third flawless assumption is so, then that
alone is the meaning of the scripture, so that the discus-
sion is uncalled for.

Answer: No, for the discussion is meant for its
ascertainment. True it is that the accruing defect cannot
be avoided by accepting cither of the two positions, and
that the discussion becomes useless if a third flawless
position is ascertained; but that third alternative has not
been determined. Hence this consideration is fruitful as
it is calculated to lead to that ascertainment.

Objection: True it is that an investigation is fruit-
ful so far as it culminates in the fixing of the meaning of a
scripture. But in your case, you will simply cogitate with-
out ever hitting upon any meaning.

Answer: Is it your view that there can occur any
Vedic sentence whose meaning need not be determined?
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Objection: No.

Counter objection: How then (is the discussion
useless) ?

Objection: Becausc there are many opponents. You
are a monist, since you follow the Vedic ideas, while the
dualists are many who are outside the Vedic pale and who
are opposed to you. Therefore I apprehend that you will
not be able to determine.

Answer: This itself 1s a blessing for me that you
brand me as sworn to monism and faced by many who
are wedded to plurality. Thercforec 1 shall conquer all;
and so I begin the discussion.

The attainer must be the supreme Sclf alone, inas-
much as merger into that state is the idea implied. What
is sought to be imparted here in the text, “The knower
of Brahman attains the highest” (Tai.ll.i), is bccoming
the supreme Scif through Its knowledge. One thing can-
not surely become something clse.

Objection: 1s it not also unsound to say that the
individual soul becomes thc supreme Self?

Answer: NWo, for the idea conveyed is that of re-
moval of the identity (with the body cic.) crcated by
ignorance. The attainment of one’'s ownr Self through
the knowledge of Brahman, that is taught, is meant to
imply the eclimmation of the distinct selves-—such as the
food-self, the products of nesciencc —which are really
non-Selves, supcrimposed as Selves.

Objection: How is such a meaning understood?

Answer: Because knowledge alone is prescribed. The
effect of knowledge is seen to be the eradication of ignor-
ance; and here that knowledge alone is prescribed as the
means for the attainment of the Self.
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Objection: May not that be like the communicat-
ing of information about a path? So the mere prescrip-
tion of knowledge as a means does not amount to show-
ing that the supreme Self is the Self of the attainer.

Counter Objection: Why?

Opponent. For it is seen that, in the matter of reach-
ing a different place, the information about the way is
communicated. Not that the village itself can be the
goer.!

Answer: Not so, for the analogy is inept.2 In the
illustration cited, the information imparted is not of the
village, but it is of the path, leading to one’s arrival there.
But in this case, no information about any other means
apart from the knowledge of Brahman is imparted.

Objection:. The knowledge of Brahman, as depend-
ing on such means as rites etc., enjoined earlier, is taught
as a means for the attainment of the highest.

Answer: Wo, for this was refuted earlier by saying
“Since liberation is eternal” etc.3 And the text, ‘““Having
created that, He entered into that very thing” (Tai.ll.vi),
shows that the Self, immanent in creation, is identical
with the Supreme. And this follows from the logic of attain-
ing the state of fearlessness. For if the man of enlighten-

1 The traveller is not the wvillage, though the knowledge of the
path to the village 1s valuable to hum. Similarly, the individual is
not Brahman, though the instruction about knowledge of Brahman
is valuable; for by practising it he can reach Brahman.

2 One does not say, “You arc the village”, when talking about
the path leading to it, whereas the identity of the two is taught here
explicitly.

8 Brahman is identical with liberation, and as such, It is not to
be attained. But we can know Brahman in the sense that our ignorance
about It can be removed.
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ment sees nothing as different from his own Self, then the
statement, ‘“‘He gets established in that state of fearless-
ness’’, becomes appropriate, since (for him) nothing
cxists as a separate entity which can cause fear. More-
over, if duality is a creation of nescience, then only is it
reasonable to show its dissipation through knowledge;
for (the proof of) the non-existence of a second moon
consists in its not being seen by one whose eyes are not
affected by the disease called timira.

Objection: But non-perception of duality is not
thus a matter of cxperience.

Answer: No, for duality is not perceived by those
who are deeply absorbed in the Self during sleep (or
samadhi).

Objection; The non-perception of duality in deep
sleep is comparable to the non-perception by one who
is preoccupied with somecthing else.

Answer: WNot so, for then (i.e. in sleep and samadhi)
there is non-perception of everything (so that there can
be no preoccupation with anything).

Objection: Duality has existence because of its per-
ception in the dream and waking states.

Answer: No, for the dream and waking states are
creations of ignorance. The perception of duality that
occurs in the dream and waking states is the result of
ignorance, because it ceases on the cessation of ignorance.

Objection; The non-perception (of duality) in sleep
is also a result of ignorance.

Answer: No, for it is natural. The natural state of
a substance is immutable, for it exists in its own right.
Mutability is not its real nature, since that depends on
other factors. The real condition of a substance cannot
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be dependent on external agencies. Any peculiarity
that arises in an existing substance is a result of external
agencies, and a pcculiarity implies a change. The percep-
tions occurring in the dream and waking states are but
modal expressions, for the true state of a thing is that
which exists in its own right, and the unreal state is that
which depends on others, inasmuch as it ceases with the
cessation of others. Hence, unlike what happens in the
dream and waking states, no modality occurs in deep
sleep, for the non-perception in the latter state is natural.

For those, however, for whom God .s different from
the Self, and creation, too, is distinct, there is no elimi-
nation of fear; for fear is caused by something external;
and neither can an existent be annihilated, nor can a non-
existent emerge into being.

Objection: Something external becomes the source
of fear when it is supplemented by others.!

Answer: That, too, stands on an equal footing. For
that permanent or impermanent agency,?2 which helps
demerit etc., and whose help that something else takes to
become the cause of fear for others, cannot have self-
effacement by the very fact of what that agency is assumed
to be;3 or should that have self extinction, the real and

1 God, in association with menits and demerits of creatures, causes
fear. But the liberated man has no fear of God since he s free from
merit etc.

2 Adrsta, unseen result, whose help God takes.

3 This above view cannot be advanced cither by the Samkhyas or
the Naiyayika:; for the former do not believe that an existing demerit
can be wholly annihilated; and the latter do not say that so long
as demerit persists, its effect will be totally absent. Adrsta also creates
the same difficulty.
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the unreal will become mutually convertible, so that no-
body will have any faith in anything. From the stand-
point of non-duality, however, that objection has no bear-
ing, since the world is a superimposition through ignorance.
For a second moon, seen by a man afflicted by the eye-
disease, called tinira, does not attain any reality, nor is it
annihilated.

Objection: Knowledge and ignorancc are qualities
of the Self.!

Answer: Wot so, for they are perceived. Discrimi-
nation (i.c. knowledge) and non-discrimination (i.e. ignor-
ance) are directly perceived, like colour etc., as attributes
of the mind. Not that colour, perceived as an object, can
be an attribute of the perceiver. And ignorance is ascer-
tained by such forms of its perception as, “F am ignorant™,
My knowledge is indistinct”. Similarly, the difference of
knowledge (from the Self) is perceived, and the enlightened
people communicate the knowledge of the Self to others;
and so, too, others grasp it. Accordingly, knowledge and
ignorance are to be ranked with name and form; they are
not attributes of the Self,?2 in accordance with another
Vedic text, “(That which is called Space) brings about the
manifestation of name and form. That in which these two

LIf knowledge removes 1gnorance, then both of them must be
qualities of the soul, and the soul must be subject to mutation by therr
cmergence or disappearance.

2 “The beginningless and inscrutable neseience, dependent on pure
Consciousness for its ¢cxistence, gets transformed as the internal organ.
That organ, agam, gets modified in the form of real knowledge and
error in accordance with the preponderance of its sdattvika or tamasika
qualities. The substance called Consciousness, when reflected on such
an organ, is ether called enlightened or deluded. In reality Consciousness
1s neither enlightened nor uncnlightened.” —A.G.
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exist is Brahman™ (Ch. VILLxiv.1). And those hame and
form are imagined to exist in Brahman like night and
day in the sun, though in reality they are not there.

Objection: 1If (the Self and Brahman are) non-
different then there arises the absurdity of the same entity
becoming the subject and object in the text, ‘‘He attains
that blissful Self” (Tat.Il.viii 5).

Answer: Not so, for the attainment consists in
mere enlightenment. The reaching taught here is not like
that by a leech. How then? The text treating of attain-
ment means merely realisation.!

Objection: Attainment in the literal sense is meant
herc by the expression upasarnkramati.

Answer: WNot so, for this is not seen in the case
of the body made of food; for in the case of one reach-
ing the (cosmic) food-body (i.e. Virat), one is not seen
to reach out from this external world like a leech or in
any other manner.

Objection: (Attainment is possible in the sense that)
the mental body or the intellectual body, when it has gone
out (in dream etc.), can return to acquire its own natural
state again.

Answer: No, for there can be no action in one’s
own Self. (Moreover), the topic raised (by you) was
that somebody, different from the food-body reaches
the food-body; to say now that either the mental body

1 “The blissful self is not the supreme Self, nor is there any
sarmkramana in the sense of entry. But what is meant here is the
transcendence or negation of the blissful self, accepted falsely as the
Self, through the realisation of Brahman, not as an object, but as
identical with the Self.”—A.G.
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or the intellectual body reaches its own state involves
a contradiction. Similarly, the returning to its own state
by the blissful self is not the meaning of saritkramana.
Therefore sarikramana does not mean acquisition,
nor does it mean the reaching of one of the five sheaths
beginning with the food-body, by one among themselves.
As a last resort, sankramana can reasonably consist only
in realisation by some entity, other than the selves begin-
ning with the food-self and ending with the blissful self.
If samkramana means realisation alone, then through
that samkramana i.e. through the rise of knowledge about
the difference of the Self (from the non-Self ) is removed
the crror of thinking of the non-Selves like the food-body
as the Self, which error arises from the association of the
Self with the cavity of the heart; for the Self, while resid-
ing within the blissful self, really permeatcs cverything,
since It entered into creation after projecting all things
counted from space to food. The word saritkramana
is used figuratively with regard to this eradication of
error created by ignorance, for in no other way can the
attainment of the all-pervading Self be justified. More-
over, there is no other thing (that can reach the Self ).
Besides, the attainment cannot be of oneself; for a leech
does not reach itself. Hence it is with a view to realising
the Self, which has been defined above in the text, *‘Brah-
man is truth, knowledge, infinity”” (Tai.ll.i.1), that becom-
ing many, entering into creation, acquisition of bliss,

1 The opponent might say that the sarikramana, in the case ol the
blissful sclf, means the attainment of us natural composure after a
sorrowful experience. But this also is open to the objection that
this runs counter to the opponent’s line of argument, and the existence
in one’s own nalure is not an acquisition in the real sense.
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fearlessness, attainment, etc. have been attributed to
Brahman, conceived of as the basis of all empirical dealings;
but with regard to the really transcendental Brahman,
beyond all conditions, there can be no such ascription.

Tar api, with regard to this also—with regard to the
fact that by reaching, i.c. rcalising, the unconditioned Self
by stages in this way, one ceases to have any fear from
anywhere, and one gets established in the state that is
fearlessness —esah slokah bhavati, there occurs this verse,
This verse stands for expressing briefly the meaning of
the whole topic, the gist of this Part called the Anandavalli,

the Part On Bliss.

CHAPTER IX
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1. The enlightened man is not afraid of
anything after realising that Bliss of Brahman,
failing to reach which, words turn back along
with the mind.
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Him, indeed, this remorse does not afflict:
“Why did I not perform good deeds, and why did
I perform bad deeds? He who is thus enlightened
strengthens the Self with which these two are
identical; for it is he, indeed, who knows thus,
that can strengthen the Self which these two really
are. This is the secret teaching.

Yatah, that from which - from the Self, which is un-
conditioned, has the aforesaid definition, and is non-dual
and Bliss; vacah, words that stand for conditioned objects.
Though words are applied by their users even with regard’
to the unconditioned and non-dual Brahman, cxpecting
to express It because of Its similarity with other substances
still those words aprapya, without reaching, without ex-
pressing (that Brahman); nivarfante, turn back, become
despoiled of their power. The word maunal stands for a
notion, a cognition. And as a word proceeds to anything,
supersensuous though it be, conceptual knowledge also
strives 1o encompass that thing as well as its significance;
and where therc is knowledge, there words too go. Hence
words and ideas, speech and mind, move together every-
where.  Therefore, that Brahman which is beyond all
concepts and all words, and which has such attributes as
invisibility, from which words, though used by their
utterers in all possible ways for cxpressing Brahman,
return manasa saha, together with the mind —with con-
ceptual knowledge that is able to encompass everything
else; the vidvag, one who has known, through the afore-
said process; that brahmanah anandam, Bliss of Brahman—
the supreme Bliss of Brahman that is the Self of the follower
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of the Vedas, who is sinless, unaffected by desire, and
wholly free from all craving—the Bliss that is free from
the relation of subject and object, is natural, eternal,
and indivisible; (the man of knowledge) having known
that Bliss, na Wibheti kutascana, is not afraid of anything,
for there remains no cause of fear. There does not certainly
exit anything, distinct from the man of knowledge, of
which he can be afraid; for it has been said that, when any-
one creates the slightest difference in this Brahman, through
ignorance, then one is subject to fear (Tai.ll.vii). But since
for the enlightened man, the effects of ignorance have been
removed like the second moon scen by a man with diseased
eyes, it is proper that he has no fear of anything. This
verse wias quoted in the context of the mental self as well,
because the mind is an aid to the knowledge of Brahman.
But there the idea of Brahman was superimposed on the
mental self, and then by saying by way of eulogy of that
imaginary Brahman that ‘‘one is not subject to fear «r any
time” (ILiv), fear alone was denied; but by saying, “‘he is
not afraid of anything”, in the (present) context of the non-
dual (Brahman), the cause itself of fear is negated.

Objection: But causes of fear, viz omission of good
deeds and commission of bad deeds, do persist (even in
his case).

Answer: MN™Not so.

Objection: How?

The answer is: (Such omission and commission)
na tapati, do not worry or afflict; etam, such a man, who
is a knower as aforesaid. Ha and vava, are particles im-
plying emphasis.

Objection: How, again, omission of virtue and
commission of sin do not afflict (him)?
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The answer is: When death approaches, the remorse
coines in the form—*“Kim, why; na akaravam, 1 did not
perform; sadhu, good deeds?”  Similarly, the repent-
ance in the form—*“Kim, why; akaravam, 1 did; papam,
prohibited things?"—comes to him who is thrown into
hell. These two—omission of the good and commission
of the bad—do not torment this one, as they do the igno-
rant man.

Objection: Why, again, do they not afllict the en-
lightened man?

The answer is: Sah yvah evam vidvan, he who knows
(Brahman) thus; spruute delights or strengthens; ete
armanam, these two— virtue and vice, the causes of grief—
which are (really) the Self. The ideca is that he considers
both as identified with the supreme Self. Hi since, he who
having divested both virtue and vice of their individual
distinctions, has known ete armanam eva, these two as
verily the Self; he armanam spryute, strengthens the Self.
Who?  Yah evam veda, he that knows Brahman thus—as
non-dual and Bliss as described ecarlier. Virtue and vice,
secn by him as identified with the Self, become powerless
and harmiless, and they do not bring about rebirth. [t
upanisat, this is the secret instruction—-thus has been stated
in this Part the knowledge of Brahman called Upanisad.
The idea is that the most secret of all knowledge has been
revealed; for in it is ingrained the highest consummation.
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PART III

ON BHRGU’S ENLIGHTENMINT
CHAPTER 1
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Since Brahman, that is truth, knowledge, and infinity,
brought about this creation-—starting with space and end-
ing with the body made of food-—then It cntered into it,
and seems to be possessed of distinctions becanse of this
tict of entry, therefore one should realise thus: ‘I am that
Brahman which is the Bliss that is distinct from all creation
and is possessed of such characteristics as invisibility.”
For the (subject of ) entry (of Brahman) is meant to imply
this. In the case of one who knows thus, good and bad
deeds do not bring about a rebirth. This was the idea
intended to be conveyed in the Part On Bliss (Ananda-vallt).
The knowledge of Brahman, too, has bceen concluded.
After this is to be taught concentration which is helptul
to the knowledge of Brahman as also such meditations
with regard to food etc., as have not been dealt with so [ar.
Therefore this Part beigns. The story is meant to heighten
the value of the knowledge by showing that it was imparted
to a son by a father.!

e FrEfr | FE fqavgewd | qdifg
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1 As a valuable heritage out of affection.
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l. Bhrgu, the well-known son of Varuna,
approached his father Varuna with the (formal)
request, O, revered sir, tcach me Brahman™.
To him he (Varuna) said this: “Food, vital
force, eye, car, mind, speech —(these are the aids
to knowledge of Brahman).”” To him he (Varuna)
said: “*Crave to know that from which all these
beings take birth, that by which they live after
being born, that towards which they move and
into which they merge. That is Brahman.” He

*practised concentration.  He, having practised
concentration,

The particle vai, alluding to a recognised fact, calls up
to memory one who is well-known by the namc Bhrgu.
Viarunih is the son of Varuna. Varupa’s son, becoming
anxious to know Brahman, wpasasdra, approached; his
pitaram varunam, father Varuna; with, w7/, this, sacied
formula (mantra): *‘Adhihi bhagavah biahma, tecach (mc)
Brahman, O revered sir.” And tasmai, to him, who had
approached in due form; the father, too, provaca, spoke;
etat, this—this sentence: ‘‘Annam™ etc. He spoke of
annam, food, i.ec. the body; of pranam, the vital force,
which is within that body and which is the eater; and
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(he spoke) of the aids to knowledge, viz of caksith, $rotram,
manah, vacam, eye, ear, mind, speech—he spoke of these
as the doors to the realisation of Brahman.! And having
spoken of food etc., as doors, he wuvaca, told tam, him,
Bhrgu: the definition of Brahman. What is that (definition)?
Yatah vai, that from which, indeed; imani bhitani, all
these beings—starting with Brahma and ending with a
clump of grass; jayante, take birth; jatani, being born;
yena jivanti, that by which they live—grow; yat, that
Brahman towards which prayanti, they proceed, into which
they abhisariivisanti, enter, with which they become fully
identified, at the time of their dissolution —that with which
the beings do not lose their identity during the times of
creation, existence, and dissolution. This, then, is the
definition of Brahman. Vijijiiasasva, crave to know well;
tat, that; brahima, Brahman. Realise, through the help
of food etc., that Brahman which is defined thus- -this is
the idea. Another Vedic text, too, shows that these are
doors to the realisation of Brahman: “Those who have.
known the Vital Force of the vital force, the Eye of the
eye. the Ear of the ear, and the Mind of the mind, have
realised the ancient, primordiai Brahman’ (Br.IV.iv.18).
Having heard from his father the doors to the realisation of
Brahman, as also the definition of Brahman, suft, he—
Bhrgu; atapyata, practised: rapah, (lit. austerity), con-
centration—as a means to the realisation of Brahman.

Objection: How could Bhrgu, again, accept tapah

1*These are doors in the sense that thcy are helpful in distin-
guishing the object aimed at. For it is from the fact of the impossi-
bility of the activities of the body etc. continuing in any other way
{than through the consciousness of the Sclf) that consciousncss 1s
distinguished from them as a separate entity.”—A.G.
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(concentration) as a means, since it was not taught to
be so?

Answer: (Hc¢ accepted this) because of the incom-
pleteness of the instruction. Varuna said that food etc.,
are the doors to the realisation of Brahman, and that Tts
definition is, ‘“That from which all these beings take birth™
etc. That, indeed, is incomplete; for Brahman was not
directly pointed out there. For were it not really an in-~
complete statement, Brahman, in Its true nature, should
have been indicated by saying, “This Brahman is of this
kind™, to the son who was desirous of knowing. Not that
he indicated thus. How did he do then? He said in an
incomplete manner. So it is to be understood, that for the
knowledge of Brahman, the father certainly had some
other discipline in view. As for singling out tapah (concen-
tration), this is because it is the best discipline, for it is
well known in the world that of all the means that are
causally related with definite ends, concentration is the
best.!  So Bhrgu accepted rapaf as a means to the know-
ledge of Brahman though it was not taught by his father.
This rapah consists in the concentration of the outer and
inner organs, for that forms the door to the knowledge
of Brahman in accordance with the Smrti, ‘“The concen-
tration of the mind and the senses is the highest rapah.
Since it is higher than all the virtues, it is called the highest
virtue” (Mbh.$3.250.4).

1 From the fathcr’s description of Brahman, Bhrgu could not
arrive at any non-composite, unitary conception of Brahman which
ruled out all duality and which could not be analysed back into its
component parts; for the description itself was soaked in plurality.
Bhrgu aumed at an irresolvable concept, and hence he went on
revolving in his mind what he had heard. That was his rapak.
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And safi, he; tapah raptva, having practised concen-
tration,

CHAPTER 1I
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1. herealised focd (i.e. Virat, the gross Cosmic
person) as Brahman. LFor it is verily fiom food
that all these beings take birth, on food they
subsist after being born, and they move towards:
and merge into food. Having icalised that, he
again approached his father Varuna with the
(formal) request, O, 1evered sir, teach me Brah-
man. To him he (Varuna) said: “Crave to
know Brahman through concentration; concen-
tration is Brahman. He practised concentration.
He, having practised concentration,

Vyajanat, he knew: annam brahma iti, food as Brah-
man; for food is endowed with the aforesaid characteristics.
How? Hi, for; annat, from food; khalu eva, indeed ; imani
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bhiitani jayante, these beings are born; jatani jivanti, hav-
ing been born, they live; anncna, by food; and prayanti
abhisanivisanti, they move towards and enter into; amnam,
food. Hence it is reasonable that food is Brahman. This
is the idea. He having practised concentration in this way;
and tat vijlidva, having known that food, as Brahman,
from its characteristics as well as rcasoning; varupam
pitaram upasasara, approached his father Varuna; punal
eva, over again; with, iti, this, formal request, ‘“Adhihi
bhagavalt brahma, O revered sir, tcach me Brahman.”

Objection: What was, again, the occasion for his
doubt?

The answer is: Because food is seen 1o have an origin,

Concentration is repeatedly inculcated in order to
emphasise the fact of its becing the best discipline. The
idea is this: ““Concentration alone is vour discipline till
the description of Brahman can be pushed no further and
till your desirc to know becomes quictened. Through
» concentration alone, you crave to know Brahman.” The
rest is easy.

CHAPTER 111
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1. he knew the vital force as Brahman:* for
from the vital force, indeed, spring all these be-
ings: having come into being, they live through
the vital force: they move towards and enter into
the vital force. Having known thus, he again
approached his father Varuna with the (formal)
request, “O, revered sir, teach me Brahman™'.
To him he (Varuna) said, “Crave to know Brah-
man through concentration; concentration is
Brahman. He practised concentration. Having
practised concentration,

CHAPTER 1V
wAl FEdfq sootrArg |\ wAEl @a @feawifa
qarfy sEey + wAgr sarta srafa 0 "9
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1. he knew mind as Brahman; for from mind,
indeed, spring all these beings; having been born,

1 As Virat (the food-Brahman) has an origin, Virdt could not
fully answer the description. So Bhrgu pushed on his inquiry to arrive
at Hiranyagarbha, conceived of as possessing vital energy. Then he
reached the same Hiranyagarbha, as possessed of mental energy,
and lastly as possessed of the energy of knowledge (See footnotes,

p- 357).
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they are sustained by mind; and they move to-
wards and merge into mind. Having known that,
he approached his father Varuna again and
made the (formal) request, O revered sir, teach
me Brahman. To him he (Varuna) said: “Crave
to know Brahman through concentration:; con-
centration is Brahman. He practised concen-
tration. He having practised concentration,

CHAPTER V
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1" he knew knowledge as Brahman; for from
knowledge, indeed, spring all these beings; hav-
ing been born, they are sustained by knowledge;
they move towards and merge in knowledge.
Having known that, he approached his father
Varuna again, with the (formal) request, “O
revered sir, teach me Brahman . To him he
(Varuna) said: “Crave to know Brahman through
concentration; concentration is Brahman.” He
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practised concentration. He having practised
concentration,

CHAPTER VI
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1. he knew Bliss as Brahman; for from Bliss,
indeed, all these beings originate; having been
born, they are sustained by Bliss; they move
towards and merge in Bliss.  This knowledge,
realised by Bhrgu and impaiied by Varuna
(starts trom the food-selt and) terminates in the
supreme (Bliss), established in the cavity of the
heart. He who knows thus becomes firmly estab-
lished; he becomes the possessor of food and
the eater of food; and he becomes great in pro-
geny, cattle and the lustre of holiness, and great
in glory.

Thus becoming pure through concentration and fail-

ing to find the characteristics of Brahman, in their fullness,
in the selves composed of the vital force etc., Bhrgu pene-



IILvi. 1] TAITTIRIYA UPANISAD 379

trated inside by dcgrees, and with the help of concentra-
tion alone realised the innermost Bliss that is Brahman.
Therefore the idea conveyed by this topic is that anyone
who is desirous of knowing Brahman should undertake
the concentration of internal and external organs, which
is the most excellent practice of rapah (austerity).

Now standing aside from the story, the Upanisad
states the purport of the story in its own words: sa esa,
this, then, is; the vidya, knowledge; (which was) bhargavi,
realised by Bhrgu: (and) Varuni, imparted by Varuna;
(which) commencing from the self, constituted by food,
pratisthita, culminates; in the supreme, non-dual Bliss that
is lodged paraine vyoman, in the cavity that is the supreme
space within the heart. Anybody else, who realises the
Bliss that is Brahman by entering through this very process
and through concentration alone as his aid—that man, too,
in consequecnce of his knowledge becoming firmly rooted,
gets similarly fixed in the Bliss that is the supreme Brahman;
that is to say, he becomes Brahman Itsclf.

. Morcover, a visible result is being vouchsafed for
him: Annavan has to be taken in the sense of one who is
possessed of plenty of food, since knowledge would get
no credit if the term meant simply possession of food as
such, for that is a patent fact in the case of everybody.
Similarly, annadah, (derived in the sense of an eater of
food), means that he is blest with good digestion. Mahan
bhavati, he becomes great. In what does the greatness
consist? The answer is: prajaya, in sons etc.; pasubhih, in
cows, horses, etc.; brahmavarcasena, in the lustre resulting
from the control of external and internal organs, know-
ledge, ctc. He becomes mahan, great; kirtya, through fame,
from a virtuous life,
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CHAPTER VII
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1. His vow 1s that, he should not deprecate
food. The vital force is verily the food, and the
body is the eater; for the vital force is lodged in
the body. (Again, the body is the food and the
vital foice i1s the cater, for) the body is fixed on
the vital force. Thus (the body and vital force
arc both foods; and) one food is lodged in an-
other. He who knows thus that one food is lodged
in another, gets firmly established. He becomes
a possessor and an eater of food. He becomes
great in progeny, cattle, and the lustre of holiness
and great in glory.

Moreover, since Brahman is realised through the
portal of food, na nindyar, one should not deprecate;
annam, food; just as one would not cavil at his teacher.
(This is) tad-vratam, a vow that is enjoined for him who
knows Brahman thus. The inculcation of the vow is meant

for the praise of food; and food is worthy of praise, since
it is an aid to the realisation of Brahman. Pranah vai
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annam, the vital force is verily a food, for the vital force is
encased in the body. Anything that is encompassed by
another becomes the food of the latter; and sarire pranah
pratisthitah, the vital force is lodged in the body; therefore
the vital force is the food, and sariram annadam, the body
is the eater. Similarly, the body, too, is a food and the
vital force is an eater. Why? Since priue sariram pratis-
thitam, the body is fixed on the vital force, since the con-
tinuation of the body is dependent on thc latter. There-
fore both of these two---the body and the vital force—are
(mutually) food and eater. Tn the aspect of their being
lodged in each other, they are food; and in the aspect of
being the support of each other they are eaters. Hence both
the vital force and the body are food and ecater. Sal yah,
he who; veda, knows; etar annam anne pratisthitam, this
food as established on food; pratitisthati, becomes firmly
established—in the very form of food and eater. More-
over, he bhavati, becomes; annavan, a possessor of (plenty
of ) food: annadah, an eater (i.e. a digester) of food. All
these are to be cxplained as before.

CHAPTER VIII
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1. His vow is that he should not discard food.
Water, indeed, is food; fire is the eater; for
waler is established on fire. (Fire is food and
water is the eater, for) fire resides in water. Thus
one food is lodged in another food. He who
knows thus that one food is lodged in another,
gets firmly established. He becomes a possessor
and an cater of food. Hec becomes great in pro-
geny, cattle, and the lustre of holiness, and great
in glory.

Annam na paricaksita, he should not discard food.
This is a vow for hum, which is meant as a praise (for
food) just as before. Thus the food, that is not ignored
through ideas of good or bad, becomes eulogised and
heightened in csteem. The idea, as explained before,

should be similarly understood to be implied in the sub-
sequent texts: apah vai annam, water, indeed, is food, ctc.

CHAPTER IX
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1. His vow is that he should make food plenti-
ful. Earth 1s food; space is the eater; for earth is
placed in space. (Space is food; and earth is
eater, for) space is placed on earth. Thus one
food is lodged in another food. He who knows
thus that one food is lodged in another, gets
firmly established. -He becomes a possessor and
an cater of food. He becomes great in progeny,
cattle,. and the lustre of holiness and great in
glory.

The vow to make food plentiful 1s meant for one who
worships fire and water as possessed of the attributes of
food and eater in the way that was mentioned by the text,
“‘water is established on fire™ etc. (in the preceding chapter).

CHAPTER X
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[-2. His vow is that he should*not refuse
anyone come for shelter. Therefore one should
collect plenty of food by whatsoever means he
may. (And one should collect food for the further
reason that) they say, “Food is ready for him”.
Because he offers cooked food in his early age
with honour, focd falls to his share in the carly
age with honour. Because he offers food in his
middle age with medium courtesy, food falls to
his share in his middle age with medium honour.
Because he offers food in this old age with scant
esteem, food falls to his share in old age with
scant consideration. To him who knows thus
(comes the result as described).

(Brahman is to be meditated on) as pre-
servation in speech; as acquisition and preserv-
ation in exhaling and inhaling; as action in the
hands; as movement in the feet; as discharge in
the anus. These are meditations on the human
plane.

Then follow the divine ones. (Brahman is
to be meditated on) as contentment in rain; as
energy in lightning.

So also there is a vow for one who meditates on earth
and space (as mutually food and cater): na pratyacaksita,
he should not refuse; kam cana, anybody, whomsoever;
vasatau, in the matter of dwelling. The meaning is that
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he should not turn back anybody who may come for
shelter. Since, if shelter is given, food, too, must be supplied,
thereforc yaya kaya cu vidhaya, by any means whatso-
cver; piapnuyat bahu annam, he should get, i.e. collect,
plenty of food. Since the enlightened pecople (1.c. meditators)
possessed of food, acaksate, ** Annam aradhi asmai, food has
been cooked for this man,” and they do not refuse him by
saying “There s no food”, thercfore also, one should
acquire plenty of food. This is how this poition should
be construed with the earliecr. Moreover, the greateness of
the gift of food is being stated: Food greets onc back in
that very manner and at that very pceriod (of life) in which
it is offered. How? That is being explamed: Erar vai,
the fact that, annam, food; rdddham, cooked: mukhatal,
in early age, or with the best attitude, with veneration; “he
offers to the guest seeking food”, this much is to be added
to complete the sentence. What result will he get? The
answer is:  Asmai, for this one—for the giver of food;
annam radhyare, food is cooked; mukhatah, m the early
‘age, or in the best manner. The idea is that food falls to
his share just as it was offered. Similarly, madhyatal
means during the middle part of life, and with middling
courtesy. Thus, too, antatalr means in the old age, and
with scant courtesy, i.c. with discourtesy. In that manncr
annam radhyate avmai, food is cooked for him, food ac-
crues to him. Yalt evam veda, he who knows thus—knows
the greatness of food as stated to him befalls the afore-
said result of that gift.

Now is being stated a process of meditation on Brah-
man: Ksemah means the preservation of what has been
acquired. Brahman is to be meditated on as existing vaci,
in speech, in the form of preservation. Yogali means the

¢23
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acquisition of what is not in possession. Tl{ough these
acquisition and preservation occur so long as exhaling and
inhaling function vigorously, still they arec not brought
about by the mere fact of living. What are they, then, due
to? They are caused by Brahman. Therefore Brahman is
to be meditated on as existing prandpanayof, in exhalation
and inhalation, in the form of acquisition and preservation.
Similarly, with regard to the other succeeding cascs, Brah-
man is to be meditated on as identified with each onc.
Since work is done by Brahman, Brahman is to be meditated
on as cxisting hastayoh, in the hands; karma iti, in the
form of work: garih iti, as movement; padayoh, in the feet:
vimuktih iti, as discharge; pavau, in the anus. [/#/, these
arc; samdjiah, cognitions, perceptions ie. medilations;
which are manusi/i (should be rather manusyalt), pertaining
to men, belonging to the physical body. Atha, after this;
daivili, (should be rather daivyaf), divine, the meditations
pertaining to the gods—are being relatcd. Trptih iti vrstau,
as satisfaction in rain. Since rain causes contentment by
producing food ectc., Brahman is to be meditated on as’
existing in rain in the form of contentment. Similatly, in
the case of other things, Brahman is to be meditated on as
existing in thoss forms. So also It is to be meditated on as
energy in lighting,.

T 3fr 9w safafcfs qesta o gwfa-
TATATAR THIE | AR | adfqeaadr-
g 1 wfgssrEmm wafa 1 dsEg gAEE )
HqEreafa | JF9T AT 1 ATTEEAEta 3
auq TEAMEIT | AEFASEH FAT: | AIFGAT-
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3-4. Brahman is to be worshipped as fame
in beasts; as light in the stars; as procreation,
immortality, and joy in the generative organ;
as everything in space. One should meditate
on that Brahman as the support; thereby one
becomes supported.  One should meditate on
that Brahman as great; thereby one becomes
great.  One should meditate on It as thinking:
thercby one becomes able to think. One should
meditale on It as bowing down; thereby the
enjoyable things bow down to onc. Onc should
mcditate on It as the most cxalted: thereby one
becomes exalted. One should meditate on It as
Brahman’s medium of destruction; thereby the
adversaries that envy such a one die, and so do
the enemies whom this one dislikes.

This being that is in the human personality,
and the being that is there in the sun are one.

(Brahman is to be worshipped) as yafal, fame; pasusu,
among apimals;! as jyotih, light, naksatresu, among stars.
Prajatih, procreation; amrtam, immortality, getting of
immortality—this being brought about by the son’s repay-

L1 e. as existing 1n cattle-wealth, since wealth makes a man famous.
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ing the debts; anandah, happiness—all thest originate
from the organ of generation and Brahman is to be medi-
tated on as existing in those forms in the generative organ.
Since sarvam, everything, is placed akdse in space (or the
Unmanifested); therefore one should meditate thus: “All
that is in space is Brahman.” And that space, too, is
Brahman. Therefore that space-Brahman is to be meditated
on as the support of all. By meditating on the attribute
of being a sustainer, one becomes well established. So
also with regard to the previous cascs, it is to be under-
stood that any effect that is produced by any of the factors,!
1s but Brahman only; and by meditating on that (effect as
Brahman) onc becomes possessed of it.  This also follows
from another Vedic text, ‘““As he worships Him, so he be-
comes” (Mudgalopanisad, 111. 3). Tar mahall cte.: updsita,
one should worship raf, that (Brahman), mahah iti, as
possessed of greatness; (thereby) blavati mahan, one be-
comes great. Tar manah etc.: (Brahman should be meditat-
ed on as) ranah, thinking; (thereby) bhavati mianavan,
he becomes able to think. Tat namah, etc.: namah means
bowing down, (possessed of suppleness); Brahman is to be
worshipped as possessed of suppleness; (thereby) kamap,
desires, things that are desired, i.e. enjoyable things;
namyante, bow down; asmai, to such a meditator. Tuat
brahma etc.: One should meditatec on raf, that Brahman;
brahma iti, as the most exalted; (thereby) one bhavati
brahmavan, becomes possessed of that quality of being the
most exalted.2 Tat brahmanah etc.. parimarah is derived
in the sense of that in which die, from all sides, the five

1¢.g. preservation, produced by speech, is Brahman.
2 Like Virat, possessed of all gross means of enjoyment.
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gods, viz. Lightning, Rain, Moon, Sun, and Fire. There-
fore air is their parimarah, destruction—in accordance
with another Vedic text, (“‘Air [Virat] is, indeed, the de-
vourer”’, Ch. IV.iii. 1). Again, this very air is non-different
from space; hence space is brahmagab parimarah, Brah-
man’s medium of destruction. Upasita, one should medi-
tate on rar, that space, which is non-difflerent from air,!
as Brahman’s medium of destruction. (As a result) sapar-
nah, adversaries; who are dvisatah, envious; enam, towards
this man; pari nuiyante, part with their lives. There may
be adversaries, who are not envious; hence the singling
out in this form, *“‘the envious adversaries””. Those ad-
versaries that are envious towards this man die. Moreover,
ye bhrarrvyah, those adversaries (of this man); who are
apriydh, disliked (by him), though they may not be spite-
ful—they, too, die.

Beginning with the text, “‘the vital force is, indeed,
the food, and the body is eater”, and ending with space,
the entire creation has been shown as food and eater.

Objection: 1t might have been said so; what of that?

Answer: Thereby is proved this: Worldly exisience,
comprising cnjoyment and enjoyership, pertain only to
created things, but not to the Self; yet it is superimposed
on the Self through ignhorance.

Objection: The Self, too, is a product of the supreme
Self, and hence the Sclf’s worldly existence is quite in
order.

Answer: WNo, for the Upanisad refers to the entry
of the Transcendental (Brahman). In the text, “Having
created that, He entered into that very thing™ (Tai.Tl.vi. 1),

1 Since air comes out of space.

23 A
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the entry into creation is predicated of the transeendental
supreme Self which is the cause of space etc. Hence the
Self which has entered into creation as the individual soul
is none other than the supermundane, supreme Scif. More-
over, this follows from the propriety of the same entity
being the subjcct of the two verbs in the expression, ‘““hav-
ing created, he entered”. If the two verbs implying creation
and entry have the same subject, then only is the suffix
krva (-ing) justifiable.

Objection: But the onc which cnters undergocs a
change.

Answer: No, since entry has been cexplained away
by giving it a different meaning (11.vi.).

Objection: May not the cntry be through a change
of attributes, since such a categorical text as “‘entering in
the form of this individual soul, (let me¢ evolve name and
form)” (Ch. VI.iii.2) spcaks of entry under a different
mode.

Answer: No, since reinstatcment into the earlicr
mode is spoken of in “Thou art That”” (Ch.VLviii-xvi).

Obhjection: It is a meditation, involving the super-
imposition of the greater on the less, which is calculated
to remove a change that has come over one (of the two),

Answer: WNo, for the two are placed on the same
pedestal in the text, “That is truth, That is the Self; and
thou art That.” (ibid).

Objecrion: The worldly state of the individual soul
is a perceived reality.

Answer: No, for the perceiver cannot be perceived
(Br.1l.iv.14).

Objection: The (individual) Sell, as endowed with
worldly attributes is perceived.
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Answer: Not so; (for if they are real attributes of
the Self, then), since the attributes of a thing are non-
separable from the substratum, they cannot reasonably
become objects of perception, just as heat and light (of
fire) cannot be subjected to burning or illumination (by
fire).

Objection: The soul is inferrcd to be possessed of
sorrow etc., since fear ctc. are seen (in it).

Answer:  Noj for fear etc. and sorrow cannot be the
qualities of the perceiver (soul), since they are perceived
(by it).

Objection: This runs counter to the (Samkhya)
scripture promulgated by Kapila, and to thc science of
logic built up by Kanada and others.

Answer: Not so; for if they have no Vedic basis
or if they are opposed to the Vedas, it is reasonable to call
them erroncous. And from the Vedas, as well as, from
reasoning, the Self is proved to be transcendental. Besides,
this follows from the unity of the Self.

Objection: How is that unity?

Answer: That is being stated (in salt, yali ca ayam
etc.). The whole of the text, sah yah ca ayam ctc., is to be
construed as already ecxplained (Tai.ll.viii.5).
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5-6. He who knows thus, attains, after de-
sisting from this world, this self made of food.
After attaining this self made of food, then attain-
ing this self made of vital force, then attaining
this self madc of mind, then attaining this self
made of intelligence, then attaining this self
made of bliss, and roaming over these worlds
with command over food at will and command
over all forms at will, he continues singing this
sama song: ‘“‘Halloo! Halloo! Halloo! I am the
the food, 1 am the food, I am the food; I am the
eater, ] am the eater, | am the eater; I am
the unifier, I am the unifier, I am the unifier; I
am (Hiranyagarbha) the first born of this world
consisting of the formed and the formless, I (as
Virat) am earlier than the gods. I am the navel
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of immortality. He who offers me thus (as food),
protects me just as 1 am. I, food as I am, eat
him up who eats food without offering. I defeat
(i.e. engulf) the entire universe. Our effulgence
is like that of the sun. This is the Upanisad.

Starting from the self, constituted by food, and
anandamayam darmanam upasamkramya, reaching the self,
constituted by joy; asre, he sits (continues) gayan, singing
on, etar sama, this sama (song).

The meaning of the Rg-mantra—“Saryam jhdanam
etc.— -Brahman is truth, knowledge,”” etc. (fl.i.)—has been
explained elaborately in the Part On Bliss, which is an ex-
position of it. But the meaning of the statement of its result
contained in the text, ‘‘He enjoys, as identified with the
all-knowing Brahman, all desirable things simultaneously™
(11.i.), has not been claborated. Now thc following text
begins, since it remains to be shown what these results are,
what the objects of all those desircs are, and how he enjoys
" them simultaneously in his identity with Brahman. As to
that, in the story of the father and the son (in Part Ill),
that is supplementary to the knowledge imparted earlier
(in Part II), concentration has been spoken of as a means
for the knowledge of Brahman. Besides, it has been shown
how the creation, beginning from space and ending with
food, can be divided into the eater and the eaten; and the
meditations on Brahman have been referrcd to. Further-
more, all the enjoyments that there are and pertain to diverse
products like space etc., have been shown to be the results
of multifarious means that are systematically related to
their results. On the attainment of unity, however, there
cannot logically remain any desire or desirer, since all

WP AT
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diversity becomes merged in the Self. So how can one
enjoy all desires simultaneously in the state of identity
with Brahman? In answer to this qucstion it is being said
that this is possible because of his becoming the Self of
all. To the question, ““How is there an attainment of
identity with the Self of all ?”—the answer is: Having dis-
carded excellence and non-excellence as a result of the
knowledge of the identity of the Self existing in the individ-
ual and the sun, having attained in succession the sclves—
starting with the one made of food and ending with the
one constituted by bliss —that are fancied through 1gnor-
ance, and having realised, as a result, Brahman which is
truth, knowledge, and infinity, which is unchangeablc etc.
by nature, which is natural Bliss, and which is birthlcss,
immortal, fearless, and non-dual; and then (that man of
knowledge) anusarincaran, wandering; on iman lokan,
thesec worlds —the earth etc.; this is how the cxpression
iman lokan is to be construcd with the remote word anu-
samcaran. Wandering how? (Becoming) kamiinnai——one
who gets anna, food, according to kama, wish, is kamannt, *
(having command over food at will); similarly, one who
gets riipas, forms, according to his wish is kdmaripi:
wandecring on all these worlds, in his identity with all, i.e.
perceiving all thesc worlds as the Self. What does he do?
Etat sama gayan dste: aste, he continues; gayan, singing,
uttering; etat sama, this sama (song). Brahman [tself is
the sama, because It 1S sama, equal, non-different from
everything. (So the idea is): He continues declaring the
unity of the Self as also announcing, for the good of others,
the result of that knowledge consisting in absolute con-

tentment.
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How does he sing? (He sings): Ha-a-a vu, ha-a-a-
vu, ida-a-a- vu: the expression is used in the sense of halloo
to indicate supreme surprise. What, again, is that surprise?
The answer is: Although I am really the untainted, non-
dual Scif, stll I am annam, the food, as also anndadah,
the eater. Moreover, adham slokakrt: sloka means union—
union of the food and the eater; the conscious being cn-
compassing that union 1s the slokakrt. Or the expression
may mean this: I bring about the assemblage of food
itself, which is naturaily mcant for somebody other than
itsclf, viz the cater, and which becomes diversified owing to
this very fact. The threc repetitions are meant for expres-
sing astonishment. Aham asmi, L am, prathamajah (is the
samc as prathamajal), the first born (Hiranyagarbha);
rlasya, ot this world, consisting of the formed and the
formless; and (I am Virat which is) piirvam, carlier; deve-
bhyal, than the gods. (I am) rabhiih the navel, middle part;
amrtasya, of immortality, i.e. the tmmortality of living

, beings is in my keeping. Yah, anyonec who, dadati ma,
offers me, to those who beg food —talks of me as the food;
sah, he; iti, in this way; aval, ie. avali, protects (me);
evam, intact and just as [ ami. On the contrary, aham, 1;
who am but annam, the fooed, for the present ; admi, cat up;
adantam annam, that cater of food — any other man, who
cats food without offering me in the form of food to his
solicitors at the proper time.

At this point someone may say: “‘If this be so, T am
afraid of liberation, consisting in becoming the Sclf of all.
Let my worldly existence itself continue; for even though
liberated, [ shali still be food to be eaten by somebody.”
(The answer) is: Do not entertain such a fear, for the cn-
joyment of all the desirable things falls within the range of
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relative existence. But this man of knowledge has become
Brahman by transcending, through illumination, all that is
described as the eater and the eaten which fall within the
domain of empirical experience and which are the creations
of ignorance. For him there exists nothing separately of
which he can be afraid. Hence there is nothing to be afraid
of in liberation.

Objection: 1If this be so, then what is meant by say-
ing, “I am the eaten and the ecater”?

Answer: This phenomenal existence, constituted by
by the eater and the eaten, that cndures as a product, is
nothing but a phenomenon; it is not a recal substance.
But though it is so, still, having in view the fact that it
exists because of Brahman and that it is reduced to a non-
entity apart from Brahman, this phenomenon is referred
to in the text, “T am food” etc., tor the sake of recommend-
ing the state of identity with Brahman which follows from
the knowledge of Brahman. Thercfore, when ignorance is
eradicated, there cannot exist for the man, identified with
Brahman, any remnant of such taints as fcar which arc
the creations of ignorance. Accordingly, aham, 1; abhya-
bhavam, overwhelm, engulf in my true nature as God;
visvam, the whole, bhuvanam, universe-—derivatively mean-
ing that which is enjoyed by all beings counting from
Brahma, or that on which all creatures are born. Suvah
na jyotih: Suval is the sun; na expresses similitude. The
meaning is: Our jyvotih, effulgence, is ever-shining suvah na,
like the sun. 1 upanisad, this is the knowledge of the
supreme Self, inculcated in the two Parts (II and 1II).
To him come the aforesaid fruits who masters the above-
mentioned Upanisad by attaining the stature of Bhrgu
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after the acquisition of control over the mner and outer

otgans, dispassionateness, imperturbability, and concen-
tration.
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