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PREFACE.

It is & matter of great satisfaction to me, to be able to in-
troduce the fifth volume of this series, which, perhaps,isa little
late in its appearance, owing to the illness of the translator
and to the Chhindogya having interposed itsalf between this
and the first two volumes.

The late Professor Max Muller, to whom India is undera
deep debt of gratitude, expressed, in a letter to me (printed
overleaf), his desire to accept the dedication of the transla-
tion of the Brihadiranyaka Upanishad. I therefore tale this
opportunity to announce to the public that the translation of
the Brihadiranyaka will sccordingly be dedicated to the
memory of the departed Professor and will be issned in con-
venient parts,

My heartfelt thanks are due to my friend Mr. R. Kuppu-
swami Aiyar, High Court Vakil, for the great help he
rendered me in revising this translation.

MaDEAS, } V. C. SESHACHARRI,

April 1901, Publisher,



7, NorEAM GARDENS,
OxFORD,
T9th Decamber 1599,

DEsR Sig,

I had already seen some of your Upanishad transla-
tions, They are very creditable to you and to your fellow-
workers, such as Pandit Ganghndtha Jha, They repre-
sent o real step in advance and I hope you will continue
your very meritorions work, The Upanishads are ex-
tremely difficult to translate into English, and many pas-
sages lend themselves to different translations. 1 have myself
translated the twelve most important Upenishads in the
Hacred Books of the East, and you will find that I often
discover in them a meaning different from that which
yon assign. I doubt whether we shall ever arrive at unani-
wity in this respect, but I highly appreciate your
translation as a help towards that unanimity.

If you translate the Brikaddranyala Upanishad T shall
arcept its dedication to me as a real honowr,

Believe me,
Yours very sincerely,
F. MAX MULLER.

To
M. R. Rv.
V. C. SESHACHARIAR, AvL, BA, BL, MEALS,
High Cowrt Vakil, Mudras,



The Aitarepa Wpanishad.

SRl SANKARA'S INTRODUCTION.
OM TAT SAT.

Adoration to the Bralman. Karma has been ended
with the Knowledge of the lower Brafman. The
highest goal of Kerma combined with Knowledge has
thus been concluded with the Knowledge Ultha. It
has been then said “This is the true Bralman called
Prina ; this is the only Ged. All the Diévas are only
the various manifestations of this Prdac. He who
attains omeness with this Prdne attains the Dévas ™.
Some think that this becoming one with the Divas is
the highest object of human endeavour; that this is
emancipation ; that this is to be attained by the aid of
Knowledge and Karma combined ; and that there is
nothing beyond this. With a view to refute them the
subsequent Upanishad beginning with ¢ Atmé vé idum
is commenced to enjoin the Knowledge of the pure
Atman. How is it inferred that the subsequent por-
tion of the book is intended to enjoin the Knowledge of
the pure Abman unconnected with Karma ? Becanse no
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other purpose can be inferred. Moreover, it will he
shown by the text “It inflicted him with hunger and
thirst™ ete,, that the Dépas previously mentioned
such as Agni ete., are subject to Sumsdra, being
subject to faults, such as hunger. All that is subject
to hunger ete., is only in Samsdra. Buat according to
the Srutis, the highest Brafiman is above hunger ete.
Very well, let thus the knowledge of the pure
Atman be the means to emancipation. But the non-
performer of Karma alone is not entitled thereto ; for
no snch distinction is declared and there is no mention
of a distinet order of Sunydsing. Again, it is after en-
joining Karma described in the thousand Brihatis that
the Knowledge of the Alman is introduced. Therefore
the performer of Karma alone is entitled. Nor is the
Knowledge of the Atman unconnected with Karma ;
for the summing up here js similar to that in the
beginning. Just as in the first portion of this Upa-
nishad, in the Brihmana ® and the Manira,* by the
texts “The sun is the Abman™ etc, the Purushs
connected with Karma, i.e., the San, has been said to
be the .{tman or soul of all living things immoveable,
moveable, ete. ; similarly, in the last portion, beginning

* Mantra portions of the Upanishads are pithy and condensed
like aphorisms, whereas the Frdlingre portions are explanatory to
them.
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SRl SANKARA'S INTRODUCTION. 3

with * the Brelman iz this Jadra,” ete., the Bralimoen
is said to be the Abman of all living things and it will
be concluded by saying all that is immoveable is
guided by the Brulkman named Prajia. Similarly itis
said in the Sumhitopaiishad also. Having there stated
that the Bralman is connected with Nerma by the
texts ©* It is this Bralman alone which the followers of
the Rig Veda seek in the great wliha or the thonsand
Briliatiz " ; it concludes by saying “ thev say that this
Bralimen is in all beings.,” Similarly the identity is
declared by saying * one should know that the Atman
indicated in the text ¢ He who is in the Sun? and the
Atman indicated in the text * He who is this, bodiless
Prajiiaiman’ are one and the same.” In this Upanishad
also beginning with the question *who is this Atman,?
it will be shown that he is the Prajidiman according
to the text * Knowledge is Brahman. Therefore the
Knowledge of the Afmanis not unconnected with Karme.
It may be said that this refutation is mere repetition and
therefore useless. For, in the Frdkmana, beginning with
the gquestion * how Oh sage, am 1 Prine &e.,” the Self
has been determined to be the Sun (by the sage’s reply).
Here also in replying to the question “what is that Self ™
it is determined once again that the Self is all this.
So it is mere needless tautology. 1o this we reply ‘ No.
There is no fault of tautology as it serves the purpose
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of ascertaining another aspect of the same _{tman.

How ? Hither because it serves to ascertain, of the active

Atman, other aspects, viz., the creation, the protection
and the destruction of the universe, ete., or because it
serves to lay down only the worship of the Afman or
because the subsequent portion of the book beginning

with * Atmi ei” ete., serves to show that even the active-

Atman can be worshipped without the help of action.
As this fact has not been mentioned in conuection
with the Karma-kdnda, so here, it is given that the.
one Atman without asecond is to be worshipped. The
Atman can be worshipped as one with the worshipper
or different from hin. The Alman, though one, is in the

performance of Karmalooked upon as something distinet ;.

but the same can be worshipped as not different when
Karma is not performed. So there isno fault of repetition.

It is said in the I’sopanishad “ He who knows
both Vidyd and Avidyd gets over death by Avidyd
and attains immortality by Vidyd.” *Only doing
Karme or one’s own duty one shonld like to live here

a hundred years.” Nor does the life of mortals extend-

beyond a hundred years, leaving the time during
which one can worship the Atman after renouncing
Karma, It has been shown also that the life of men
coneists of as many thousands of days, The hundred
years of life are taken up with Karma. The Manira

-
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SRI SANKARA'S INTRODUCTION. | 5

“** only doing Karma, etc.” has also just now been stated.
Similarly also the texts * He performs Aguihotra for
life,” - One should perform sacrifices on the new moon
and full moon days for life,” ete.; also * They burn him
with the sacrificial utensils.” There is also the SrulE
which declares that man is born with a three-fold obliga-
tion. Thus the injunction about Senydsa ete., according
to the text “They then renounce and live as mendicants”
is a statement intended to eulogise the Knowledge of
the Aiman or applies to those who are disqualified to
perform Karma, such as the blind and the lame, &e.
All such previous arguments are not sound ; for there
can be no motive to act there being no use in perform-
ing Korme when the highest trath is known. As for
the statements. that the performer of Karma alone
attains Knowledge of the Atman and that the Know-
ledge of the Atman is connected with Karma, they are
not maintainable. Action iz inconsistent in one who
having known the highest Brahmanr as his own Aiman
and thus been perfect and free from all the fanlts of
Samsira does not find any benefit to his Aéman
either from what he had done or what he has to
do. If it be said that he does it, because it is en=
joined, althongh he sees no good in it, that cannot be;
for he has realised the Alman which iz subject to no
injunction. It has been seen in the world that he who
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seeks some benefit to himself—the attainment of some-
thing desirable or the averting of something not desired
—and the means thereto is subject to injunctions ; not
he who sees that the Brulman, contrary to that and
not subjeet to injunctions, is his Atman, If even he,
who sees that the firaliman is his Afman and therefore
is not snbject to injunctions, can he commanded that all
men shounld ever perform every Karma, this conclusion
too is not desirable, nor conld he be possibly command-
ed by any becawse even the Vedas are born of him, For
none is said to be divected by his own words proceeding
from his own wisdom; a wise master cannot he divected
by an ignorant servant. Nor eounld it be urged that as
the Vedas are eternal they have anthority of themiselves
to command all men, For the fallacy here has already
been pointed ont. Even for the same reason, the fault
in the assertion that * all men will ever have to perform
every Kawrma,” is also unavoidable, 1If it be said that
the Sistra itself enjoins it, 1., as the necessity of per-
forming Karma has heen laid down by the Sdstra, so
also the knowledge of the Alman is enjoined by it on
the performer of Kurme alone, we say * no ; for it is im-
possible that the Sésfra conld lay down contrary pro-
positions, It is not possible to lay down that the same
thing is uneonnected with Karma performed and to be
performed and also that it s the contrary of that, juse

R T e TR
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as it is to postulate that fire is both hot and cold.
Again the desire to attain what is desirable and the
desire to avert what is not, are not produced by the
Sdstras ; for they are found in all living beings. If
both of them were the products of the Sdstras they
would not be found in cow-herds ete., as they are not
acquainted with the Sdstras. 1t 18 well known that
what is not self-evident, should be laid down by the
Sdstra. If therefore the knowledge of the Atman were
made by the Sdsfra to be inconsistent with past and
future Karmus how could it again, contrariwise produce
action in the Self as coldness in the fire or darkness in
the Sun? If it be =aid the Sdstras do not teach so, we
say ‘no;’ because of the concluding text * One ghould
know that That is his Afnan and that Brahman is in-
telligence,” and also because the texts * Therefore seek
the Atman alons,” * Thou art That,” uh:_!., refer to the
same idea. Asthe Karma-kdnda of the Vedas, preach-
ing an active Self, is werely a means to realise the
real inactive Self and therefors not contradictory to
Gadna-kdnde, so when the Knowledge of the real
Self arises we cannot reasonably deny it or assert it to
be false.

If it be urged that there is likewise, no use in the
act of renunciation. we say ‘no ;' because the Gita lays
down that there is no need for a man being inactive.
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Hence those who say that ‘knowing Bralman, a man
should observe self-denial,” commit the same mistake,
To this we reply ‘No.” Because perfect self-denial
means, cessation of all actions. So long as a man is in
ignorance, he feels want ; whereas in reality he is full
and perfect, and therefore has no need of being active.
This ignorance i& in all beings.

It iz found that whenever one is prompted by a
desire for something, he puts forth activity through
speech, mind and body. Fur it has been clearly settled
in the Vijasaneyi Brihmana that Karma for obtaining
the five-fold object of son, wealth ete., springs from
desire, as in the texts “ Let me have a wife” and
“These two, that is, the ideas of ends and means are
certainly desires.” As the activity of speech, mind and
body originating in the fanlts of ignorance and desire
and known as pdnktha, i.e., five-fold (desires), is im possi-
ble in a Knower free from the faults of ignorance etc.,
the perfect self-denial, is mere passivity and not any-
thing to be actively performed, such as sacrifice ete;
and such self-denial is the very nature of the Knower
and therefore no idea of necessity is required. Itis not
fit to ask why a person travelling in darkness does not,
when light dawns, fall into a pit, mire or brambles etc.
If it be said that such self-abnegation being a matter
of course is not fit to be the suhject of an injunction
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and that if one in the householder’s state acquires the.
knowledge of the highest Brahman he may remain
in that state without doing Karma and need not go
-elsewhera. To this we reply, ‘it cannot be;’ for the house~
holder’s state is based on desire, it being settled in the
texts that *Thns far is desire” and ** Both these are
certainly desires,” Self-abnegation means the perma-
nent cessation of all connection with objects of desire,
such as son, wealth, etc., and not merely going to an-
other order. Therefore, it is impossible for a Knower
who has gone beyond all actions, to lead a householder’s
life.

From this it follows that it is not necessary for a
knower even to serve his preceptor or to perform fapas.
Here some householders from fear of begging for bread
and from fear of ridicule argue thus, displaying the
subtlety of their intelligence. (They argue that) as
there are injunctioms hinding wupon the DBhikshu
{sunydsin) such as begging for bread ete., even a house-
holder wishing only to keep his body from falling, freed
from the desire of both ends and means and seeking
only food and raiment just to keap his body, may well
remain in his house. This is unsound ; this argument
has already been refated on the ground that the resolu-
tion to live with a wife springs from desire. Asin the
absence of a wife, there is no necessity of hoarding
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wealth for 8 man who is only desirous of food and
raiment for the support of his body, he is virtually
a mendicant (Bhikshu). It may be urged that just
as  there are regulations bhinding upon the men-
dicant in the matter of begging for bread, ete.,
to support his body and in observing cleanliness, so
even & louseholder having Knowledge and free from
desire may to prevent sin, be inclined to perform
always and in due form all obligatory Karmea, being
directed by the texts * Ydeaffivam.’ ‘a man shoold per-
form sacrifice all his life, ete. This has already been
refuted on the ground that a Knower being liable to no
commands cannot poasibly be commanded. Nor could
it be objected that the inviolable injunction to perforn:
Agnihotra forlife is thus rendered useless. For it serves
its purpose by its applicability to the ignorant. Asfor
the regulation about the activity of a Bhikshu seeking
only to support his body, that is not the canse
of his activity. Just like the quenching of thirst
to one engaged in Achamana (sipping water from
the palm of the hand before religious ceremonies), it
must be understood not to be the motive to the act.
Bat in the case of Agniholra ete., it cannot similarly be
argued that the tendency to perform them is a matter
of course. If it be urged that even an injunction about
an act which will be done as a matter of coarse is
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cerbainly useless as there is no benefit to accrue, we say
‘no.” That injunction being the result of previous activ-
ity and it being a matter of great effort to deviate from
that, the self-abnegation, which is a matter of course
with the Knower, is repeatedly enjoined on him as
obligatory, by the texts. Kven one who is not a
Knower hut wheo is desirous of emancipation should
enter the order of a Sanydsin. On this point the text
“The peaceful and self-controlled &c.,” (** Sdntoddntak
etc.,”) is an authority ; for the control of the external
and the internal activities of the senses and other
aids to the realisation of the Aiman are incompatible
with other orders of life. This we alsu learn from the
Seetdsvalaropenishad * To those past all orders of
lifa he taught well the highest and the lholiest
truth sought after by «ll the seers.” In the Naivel-
yopuitishad we find “ Not by Karm i, not by offspring,
not by wealth, but by renunciation alone,can men attain
immortality.” The Smriti also says “ Having known
the Self one should observe renunciation of Karma™
also ¢ Let one live in that order of life which isa
means to the knowledge of Brahman, ie., Sanydsa ;'
for itis only in one, past all the four orders of life, that
Brahmacharya and other helps to knowledge can all co-
exist, and these are impossible in a householder’s life.
When a means is not properly followed it can never
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accomplish any object. As for the Karma, proper to
the order of a householder and auxiliary to knowledge,
its highest truth has been summed up as the becoming
one with the Devas, a fruit which is purely worldly. If
the performer of Nurma alone could acquire the know-
ledge of the Paramiiman, then the end of the results
of his action is impossible which are all worldly. But
if to this you say, they are indirectly connected with
him, we reply ‘that cannot be;’ for the knowledga of
the Adfman has for its ﬂul:gect- the Atman, an antmy
opposed to them, The knowledge of the real nature of
the ~{iman which is beyond all name, form and Karma
is the only means to immortality, If it were connected
with attributes and fruits of Kerme that know-
ledge cannot relate to the mature of the Atman
which 15 devoid of all attributes, and that is also
not right ; the VFdjasaneyi Brahmana, in the passage,
“But where to him everything becomes the fman
alone etc,” having denied that the Knower has
any connection with activity, agency, fruit, &c., shows
in the passage * Bot where he sees duality ete.,” that
Samsdra, consisting of deed, doer and fruit, is the goal
of one who, on the contrary, is ignorant; so, in this
Upanishad also having summed up the result which
consists in hecoming one with the Devas, who are sub-
ject to hunger, ete., it proceeds to explain for the sake
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of attaining immortality the knowledge which has for
its subject the pure entity which is the Atman of all.

Theimpediment raised by the three-fold debt is onlyin
the case of the ignorant, in the attainment of the world
of the mortals, the departed ancestors and the Decas
and does not exist in the case of the Knower. accord-
ing to the Srufi which determines the means of attain-
ing the three worlds, * This world of mortals, only by
ason ete.” The absence of the impediment owing to
the three-fold debt in the case of the Knower wishing for
the world of the Afman, has been shown by the text
** what shall we do with offspring ete.” ** So says the seer
named Kdvasheya who knew the Brahman ete. Also the
Koushilalki Sdkhd says * The ancient sageswho knew
the Braliman did not perform the Agnifotra.”

Therefore it may be then urged that the ignorant,
seeing that their obligation is not discharged, cannot
consistently turn Sunydsins. This is not right ; for there
can be no obligation incurred before one enters the
order of a householder. If even he who is not competent
to perform Karma can be under an obligation, then the
undesirable result will follow, viz., that all will remain
under obligation. According to the text “Let one
leave his home for the forest and turn Senydsin, or
otherwise, even from the order of a bachelor, either
from home or from the forest, let him turn a Sanydsin,
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the order of a Sanydsin is enjoined even on one
in the householder’s ovder, as an indirect aid to the
realization of the Afman. The Srutis * Yavajjivam® etc.,
sufficiently fulfil their object by their applicability to
the ignorant and those whodonot long for emancipation.
We read in the Chhéndogyopanishad also that in the
case of some, performanze of Agniholra for twelve days,
and subsequent renunciation of Narma, are enjoined.
As for the argument that the order of a Sanydsin is
only for those who are incompetent to perform Karma
it is unsound; as in their case, there is the separate
text of the Srufi “He who has discontinued the fire or
never maintained it etc.” also the Smritis make it well
known that any one may without distinction enter any
of the orders of life or go throngh them all. As for
the argument that the self-abnegation being a matter
of course in the case of the Knower, is not specifically
enjoined by the Sdstrus and that therefore there iz no
difference whether one stays in his house or in the
forest, it is fallacious. For self-denial alone being a
matter of course with him, he cannot stay in any
other order ; as we have already said that his staying in
the other order is prompted by Karma springing from
" desire and that the mere absence of it is what is denoted
by perfect self-denial. Acting recklessly is entirely
out of the question in a Knower, for that is understood
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to be the way of extremely ignorant persons. Even
the performance of Karma enjoined by the Sistras
ig considered not to be binding on the Knower of the
Atman as heing a heavy hurden, is it possible for him to
lead a reckless life like an ignorant man? 1t is well known
that a thing perceived by a frenzied or a diseased eye
will not appear to be the same after the frenzy or
disease is removed; for the former appearance had its ori-
gin only in the frenzied or diseased eve. Therefore it
is settled that in the case of the Knower of the Aiman
there can be no reckless action, or performance of any
duty, except perfect self-abnegation. As for the text
“ He who knows both Vidyd and Avidyé together ete,”
the meaning of it is not that in the case of the Knower,
Avidyd exists along with Vidyd; but the meaning is
that they may exist in the same man, not together ag
the same time, but at diffevent timea. Just as the per-
ceptions of silver and the mother-of-pearl in a mother-
of-pear]l may exist in the same individual at different
times; as the Kdthaka says * These two—what iz known
as Avidyd and what as Vidyd—travel apart and lead in
different ways,” therefore there can be no possibility of
Avidyé where there is Vidyd. [Tupas etc., are the
means to the acquisition of Vidya, according to the Sruti
* By tapus, know the Brahman * etc. Karmaos such as
the worship of the precepter ete., are also the means
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and called Avidye, becanse they are the outcome of
ignorance. Having acquired knowledge by that, one
crosses death, i.e., desire. Then being free from
desire and having renounced desire, one attains immor-
tality by the knowledge of Bralunan. This is the mean-
ing of the text ‘ Having crossed death by Awidyd, one
attains immortality by Vidyd." As for the argument
that the whole of a mortal’s life is taken up with
Karma according to the text “Only doing Karma let one
wigh to live a hundred years,” this has been refuted
by showing that the text applies to the ignorant and
that Karma cannot co-exist with knowledge. As for
the argument that the sequel being similar to what has
been already stated, the knowledge of the Atman is not
opposed to Karma, this has been already refuted by
showing that what has been stated relates to the con-
ditioned Aiman and the sequel to the unconditioned.
We will also show this in the commentary, Therefore,
the subsequent portion of the book is begun for the
purpose of explaining the knowledge of the oneness of
the Afman pure and passive,
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(All) this was only one Atman at first. .There was
nothing else active, He thought “ I shall create.
worlds,” (1)

Com.— Atman is from the voot which means * to
obtain,” ‘to eat,” or *to enjoy;’ or ‘to pervade all’
The Atman is the highest, omniscient, omnipotent,
devoid of all the attributes of Samsdra, such as hunger
etc., naturally eternal, pare, intelligent and free, unborn,
undecaying, immortal, fearless and without a second.
Tdam,—the universe already stated and diversified with
the distinctions of name, form and Karma, was the one
Atman alone. Agre,—before the creation of the uni-

verse. 18 he not now the same, the one entity 7 Not
a
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that he is not. Why then is it said i was ? Though
even now he is aﬁral_f the cne entity still there is a
distinetion.  The distinetion is that before the creation
the universe, with no manifested differenice of name
and form and one with the Afman, was denoted by the
word ¢ Atman’ alone; but now, owing to the manifesta~
tion of the difterence of name and form, it is denoted
by many words and also by the one word Atman.
Just as foam, which, before the separate ' manifesta-
tion of its name and form, from that of water, was
capable of being denoted only by the word ‘waler;’
but when it becomes: manifested by its difference
of form and name from that of water, the same sub-
stance, water, is denoted by more than one word, i.e.,
“water’ and * foam’, and foam is denoted by the one
word * foam." Ndnyathinchana,—nothing else. Mishaf,
—active ; something else, like the prudhdna of the
Sdnkhiyas, inﬂapﬁndﬁnt: and material (not spiritual) and
like the atoms of the fullowers of the school of Kandda,
there is mot here any entity - other than the Atman.
‘But there was the Atman alone, this is the meaning.
He, um:‘nis::ientl 'by i‘@turﬂ, the one Atman, thought
- ‘I shall create worlds.” Howcould he have seen (thought) -
before the creation, being devoid of the organs of
activity ? _Thia' is no fault; becanse of his being om-
nisciapt by nature ; so the Manfravarna also says:
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+ Having neither hands nor feet, he is quick in his
movements and grasps (things) ete.” With what parpose
is explained :—* I shall create worlds, named, Ambhah
-ete., the places for the enjoyment of the, fr'uit& of
Karma by living beings’,

§ A1 IwlAgeTa | o AONHTTISAIS: q‘tvr
fza A afeEisais ad=a: . | gﬁtﬁaﬂmm

AT NR N
He created these worlds—Ambhah, Murichil, Mm*m
and Apah; the Ambhuah beyond the Dyuloka, its sap-
port ; Marichdayah (rays) being the Anteriksha; Mara,
the earth and below the earth the waters (@paik). (2).
Com.—Having thus thought ever, he, the Atman,
created these worlds., Just as an intelligent carpenter
ate.,” constrncts palaces ete.,. after having thought
over within himself “I shall make them thos and
thus,” Waell, we can understand that a carpenter
tc., furnished with materiale, builds, palaces ete. ;
bat how could it be said that the Aiman having no
materials creates worlds ? This is no objection ; namb
and form, one with the unmanifested Atman, and de=
noted by the same word Atman can well be the mater~
ial canses of the manifested nniverse, as water and fodem
in their unmanifested state being water alone become
the causes of the manifested foam. Therefore the
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Omniscient created the universe with name and form,
one with himself, as the material causes, There is
thus no inennsistency.

Or else, it may be more properly said, that just as
an intelligent juggler withont any other material cause
creates himself in another form as travelling in the
air, 0 the omniscient and the omnipotent Afman, the
great conjurer, creates’ himself as other than himself
in the form of the universe. In this case, the theories
maintaining the unreality of the cause or the effect or
both, are untenable and are easily refuted. What
worlds he created is next stated, Amblhas ete. Having
ereated the globe in the order of the Alkdsa etc.,
he created the worlds, Ambhas ete. Here : the
Sruli itselt declares what these worlds Ambhas
ete,,  are, The world denoted by the word
Ambhas is past the Dyuloka. It is denoted by the word
Ambhas because it contains water that supports life.
The Dyuloka is the support of the world known as
Ambhas. The interspace below the Dyuloka is called
Marichayah. On account of its permeating various
localities, it is called Marichayah in the plural, though
being one (it should be singular). Or it may be
because of its connection with the rays (Marichibhil).
The Earth is called Mara becsuvse all beings die (Mri-
yante) here. The worlds below the Earth are called
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Apiah, from the root dp meaning * to obtain,” Althoagh'
the worlds are composed of the five elements, still from ,
the preponderance of water, they are called by mmea
meaning water such as Ambhas etc.
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He thought “These indeed are the, worlds; 1 ehall
-create the protectors of the worlds.” He gathered the
Purusha from out of the waters only and fashioned
him. (8)

Com.—Having thus created the four worlds, the
places where all living beings were to enjoy the
fruits of their action, He, the Lord, thought again,
“ Indeed these worlds, Ambhas ete., created by me would
perish withoat prutectors., Therefore I shall ereate
protectors of the worlds for the protection of these.’.
Thus thinking; he from out of the waters alone, i.e., from
the five elements the most important of which was
water and from which he created the worlds Ambhae
etc,, gathered the Purusha, ie., onein the form of a
man having head etc.,just as a potter gathers a lump
of clay from the earth, and fashions him by giving
him the appropriate limbs,
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He ’hrmded over him. OFf him so brooded uwar ‘the-

mouth came forth, just as is thé case with an egg when
it is hatched ; from his mouth, speech ; and from spééch,.
fire. Then his nostrils came forth ; from his nostrils,.
Prina ; _.and' from Préina, air. His eyes cative forth ; from
his eyes, sight; from aight.: the'sun. His ears came
forth ; from his ears, sound ; and frém sound, the i‘.‘ﬁrdina‘l‘-
points (disak)., His skin came forth; from the skin,
hair ; from the hair, herbs and big trees, the lords of
the forests. His''heart came forth; from the heart,
the mind ; and from the mind, the moon. The navel
eame forth ; fromthe navel, the Apdna, and from Apdna,
death. His generative organ came forth; from the
generative organ, semen ; and from semen, watér. (4).

Com.—He brooded over the lump intending to
give it the form of a man, i.e., he thought over
it. According to the Sruti  His achivity lies in know-
ing and thinking.” Of the form so brooded over by the
Lord, the month came out, i.e., a cavity in the form of
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the mouth was produced ; just as the egg of a bird
bursts, Of the mouth so formed, the sense of speech
was produced ; and from thence, the fire, the presiding
deity and the protector of speech. So the nostrils were
formed ; from the wostril, Prdne and from Prdna, air.
Thus in all cases the organ, the sense; tl:ge.l deity, these
three were gradually evolved; the eyes, the ears, the
skin, the heart which is the seat of the mind, the mind,
the navel which is the seat of all vital energies; the
lower orifice of the bowels i called Apdna because of its
connection with the vital energy. Apdnu. The presiding
deity of this is death, As inthe case of the other organs
the generative organ, i.e., the organ intended for procrea-
ting, was formed, Semen to be secreted from it and
waters from the semen. o

H—

Here enda t.ha_ﬁrst Part, .
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* These powers thus created fell into this great ocean ;
that (first man), he subjected to hunger and thirst,
They eaid to Him (the Creator) “ Ordain for us a place
whers settled, we may eat food.” (1).
Com,—These powers, fire ete,, created by the
Lord as protectors of the worlds fell into this great
ocean of Samsdra, having for its waters the mis-
eries resulting from ignorance, desire and Harma,
full of the crocodiles of chronic diseases, old age
and death, beginningless, endless, shoreless, affording
no place for support, affording only the relief consist-
ing in the small joy produced by the contact of the
genses and their objects, full of the high waves of
hundreds of evils produced by the agitation of the wind
of desire for the objects of the five senses, roaring with
the noise and cries of ha! ha!! ete., proceeding from
the numerous hells, such as, mahdrowrava ete., fur-
nighed with the raft of knowledge, which is stored with
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the provisions of the good qualities of the heart
such as truth, simplicity, liberality, compassion, non-
injury, control over the internal and external activi-
ties of the eenses, determination etc., having good
<company and renunciation for its track and eman-
-cipation for its other shore. 'he meaning intended to
be conveyed here is therefore that even the attain-
aent of that state, already explained, of becoming one
with the deities such as fire ete,,——that state which
~is the result of the practice of knowledge and action
«combined does not suffice to put an end to all the
miseries of Samedra. This being 8o, 1.£., having known
this, one should know the highest Brahman to be his
Atman and the Atman of all living things, now treated
-of and to he particularly described in the sequel as
the canse of the ereation, support and destruction of the
universe, for the cessation of all the miseries of Samsdra.
Therefore what iz referred to in the passage * This
i the road, this is the thing to be done, this is Braliman,
this is truth™ is the knowledge of the Paramdiman,
as we know from the manira * there is no other road to
emancipation.” ‘That Purusha, the first-born, the seed
of place, sensory organs, and the deities, the self with
a form ; He, the Creator, subjected to hunger and thirst.
Now, hbecause this first-horn was subjected to the
fanlts of hunger etc., evén the Desas, his progeny, were
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subject to hunger and thirst ete. The Devas, there-
fore, afflicted by hunger and thirst said to this father-
of their father, the G'gugtt'r:':r, “make for us an abode,
sitting wherve, we shall,:being able, eat food.”
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He brought a cow to them. They said * This is not
enough for us.” He bruught- a horse to them. They said
*This is not enough for us"” CENE - ().

Oom,—Thus addressed, the Lm'd showed to t.hem,
the deities, a tangible body having the form of
a cow, gathered as before from-the waters. But they,
geeing the form of the cow; said “This body is not
enough for our abode and eating food.,” Alam means
¢ gufficient;’ The meaning of the whole is * unfit to eat.™
When the cow was thus rejected, he bronght a horse-
for t.hern They said as before * Thia is not enough
fur us.
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~ To them he, brought ‘a man, They- said * Well
daye indeed, Man indeed is the abode of sll good

actions” He said to them ' Enrer mto your respective-
abodes.” ' (8)-
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- Oom.—When all were thus rejected, he brought
to them the Purusha, their progenitor. Delighted at:
the sight of the Purusha, their canse, the deities said
“This is indeed a'beautiful abode.” Therefore purusha
certainly, is righteousnese iteelf being instrumental tp
all virtuons Karma ; or he is said to be Sulvilam,
because he was created by his own selfthrough his mys-
terions powers.” Thinking that this abode was liked
by them, as all like the causes from which they spring,
the Lord said to them ‘ Therefors enter each of you
into the abode, suitable for his activity such as the
mouth ete.”
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Fire becoming speech entered the mouth; Air be-
coming Prdna entered the nostrils ; the Sun becoming
sight entered the eyes ; the Cardinal Points becoming
sound entered the ear; Herbs and Lords of the forests
becoming hair entered the skin ; the Moon becoming
mind entered the heart ; Death becoming Apina entered
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the navel ; Water beceming semen éntered the genera-
tive organ. ! . IR ¢ )

(om.—As commanders enter into atown = at - the:
word of the sovereign, so having obtained the permis-
sion of the Lord and saying * Be it'so™, Fire the presi-
ding deity of speech becoming speech itself entered the
mouth, its source. Similarly the rest is explained,
Air entered the nostrils ; the sun the eyes; the cardinal
points the ears; herbs and lords of the forest the skin;
the Moon the heart; the death the naml; the waters
the geunerative organ,
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Hunger and Thirst said to him “ Allot to us a sta-
tion.” To them he replied “I assign you a place in
these deities and make youn sharers with them. There-
fore when oblations are offered to any deity whomso-
ever, Hanger and Thirst become sharers therein. (5).

Com.—When the deities had stations assigned
to them, Hunger and Thirst to which stations had
not been assigned said to the Lord ** Assign to us a’

station.” Thus addressed. the Lord said to Hunger and
Thirst “ As yon are but sensations, it is not possible for
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you to become eaters of food without your depending
npon some intelligentbeing. Therefore [ bless you by
giving you a share with these deities, Fire etc, both
in the body and the eternal world made up of the
five elements, in their respective functions. I shall
make you sharers in the shares allotted to these
mpectwa deities, such as oblations of clarified butter
etc” As the Lord so ruled at the beginning of the
creation, therefore, even now, Hunger and Thirst are
sure to become sharers in the oblatione of cocked rice
and ground rice offered to propitiate any deity.

. SEY | W—

Here ends the second Part,
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He thought * these indeed are the worlds and the
protectors of the worlde, Let me create food for
these.”” . i i (1).

Com.—The Lord t.hua thought: * These worlds
and the protectors of the worlds have been creat-
ed by me and subjected to Hunger and Thirst.
Hence thege cannot live without food;, Therefore, 1
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shall create food for the protectors  of she 'Enrldn."
The power of these Lords in this world in the matter
of favouring and chastising their men is unimpeded.
So also the power of the great Eord, the Lord of all,
in the matter of rewarding and chastising all, is sureljr
houndless.
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He brooded over the waters and from. t.he wa.t-aiu. 80

brooded over issned a form. The form. that so issued

is indeed food. (2).

Com.—The Lord wishing to create food brood-
ed over the waters already mentioned. From the
waters so brooded over as the material cause, something
having a form and solid and able to support both im-
moveable and moveablea came ont. The form which

was 80 -produced is verily food.-
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This food so created wished to ran away. By
speech he wished to catch it. By speech he could not
catch it. If he had caught it by speech, then one wonld
be satisfied by merely talking of food. (8).
By Prina or breath he wished to catch it. By
Préna he could not catch it. If he had canght it by
Préna, then one would be satisfied by merely smelling
food. _ L)
By the eye he wished to catch it. By the eye he
could not eatch it. If he had eaught it by the eye,

“thén one wonld be satisfied by merely seeing food. (3).
- ‘By the ear he wished to catch it. By the.ear he
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could not eatch it, If he had caught it by the éaf, then
one wonld be satisfied by merely hearing of food. (8).
By touch he wighed to catch it. By tonch he could
not catch it. If he had caught it by touch, then one
would be satisfied by merely touching food. (7)-
By mind he wished to catch it.© By mind he could
not cateh it, If he had caught it by wmind, then one
would be satisfied by merely thinking of food. (8).
By the generative organ he wished to catch it. By
the genamtivé organ he could not catch it. If he had
caught it by the generative organ, one would be satis-
fied by excreting food, .
By the Apdna he would have caught it and he
caught it. It is this Apdna which catches-food. This
Apdna it is which has its life in food. (10).
Oom.—Thig food created for the worlds and
the protectors of the worlds wished to go heyond their
reach, i.e., began to runaway from them, thinking they
were its death as its devourer, just as rats ete,, do at
the sight of cats etc. Knowing this intention of the
food, tbat tangible form, the embodiment of worlds
and their protectors, both canse and effect in itself,
being the first-born, and seeing no other food-eaters
wished to catch the food by the actiom of his mouth,
but was not able to catoh it by the action of the mouth.
If that first-born embodied Being had caught it by
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speech, all the world, being its effect, wonld be satis-
fied by merely talking of food. But it is not so. Hence
we infer that even the first-born was not able to catch
it by speech. The subsequent portions are similarly
explained. DBeing unable to catch it by Frina, by
the eye, by the ear, by touch, by mind and by the
generative organ, with their respective activity, he at
last wished to catch it by apdna through the cavity of
the mouth and thus ate the food. Therefore this
apdna is the catcher of the food. This is that wital
energy which is well known as having its life in the
food. -
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. He thought “ how can this live without me ?” So he
thought ©“ by which (way) shall I enterit ?”  Heagain
thonght “ if speaking be conducted by speech, living by
FPrana, seeing by the eye, hearing by the ear, tonching
by skin, thinking by mind, eating by 4dpdna, and die-
charge by the generative organ, then who am I 17 (11).

Com.—Having thus made the combinations of
worlds and Lords of worlds to exist, depending

3
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on food, like the existence of a city, its inhabit-
ants and protectors, He like the ruler, thought.
Katham nw, means, ‘ thinking by which mode.” Madrite
means, ‘without me, the builder of the city How wil
this.combination of canses and effects, to be hereafter
described, be without me, existing, asit does, for
another T All this speaking by speech etc., will be
useless, like offerings and encomiums proffered by sub-
jects and court bards (Vandi's) on behalf of the ruler
of the city in hisabsence. Therefore, I should, like the
king of a town, be the supreme ruler, the president,
the witness of commissions, omissions and their conse-
quences, and the Enjoyer. If this combination of effecte
can exist for another, without me, the intelligent
beneficiary, like the city and its inhabitants without
its master, then who am I, of what nature, or lord of
whom ? If Ido not enter into this combination of
causes and effects, and enjoy the fruit of what is
spoken by speech ete., like the king entering
into the town and taking note of the commissions
and omissions of the officers of the city, none will
know or care to know me, as existing or as of such and
such a nature. Otherwise, I shall be known as a being,
who knows the nature of speech, and for whom the
fanctions of speech etec.,. combined, exist ; just as the
pillars, the walls etc., combined to form palaces &e.,
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axist for the benefit of something not connected with
their parts. Having thus thought, he thonght agsin
‘how ghall I enter it ¥ The fore-part of the foot and the
erown of the head are the two ways of entrance into
this body, the collection of several parts. By
which of these two ways shall 1 enter this city, this
bundle of canses and effacts ¥
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So having cleft this end, he entered by this door.
This is the opening known as vidrifi or ‘the cleft.
This is the place of bliss. He has three abodes (in
the body)—three states of sleep,—this abode, this
abode, and this, (12).

Com,—1I ghall not enter, by the fore-part of the
faet, the ways by which my servant Prdna is autho-
rized to act in my behalf in all matters; but Ishall
enter through the other gate of the head, as the only
other alternative. So thinking, like one inthe world who
does what he has thought of, the Lord and the Creator,
cleft the head where the hair ends, and entered into
this bundle of canses and effects, by the way thus
made. This entrance is well-known by the perception
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of taste &c., when the crown of the head is dipped in il
d&o., (for some time). This isthe celebrated entrance
known as Vidriti (the cleft.) The other entrances such
as ear &c., beinyg the common ways of those, ocoupy-
ing the position of servants, are not perfect and ave not
sources of delight. DBut this is the entrance of the one
Lord of all. Therefore thisis called Ndndana, (pro-
ductive of joy). The elongation of the vowel ‘a’is a
Vedic license, This is called Ndnduna, because one
going through it, revels in the highest Frahman ;
of him, who thus created and entered the creation,
as an individual soul (jiva), just as a king enters a
city, there are three abodes—the right eye, during the
waking state; the inner mind, during the dreaming state;
and the cavity of the heart, during sound sleep. Or
the following may be the three abodes—the body of the
father, the womb of the mother and one’s own body.
The three states of sleep, means, the waking, the drea-
ming and the sleeping states. It may be urged, the
waking state heing the state of knowledge, cannot be
dream. Not so. It iz certainly a dream, How?
Because there is norealization of one’s true Atman, and
because one sees there unreal things, as in a dream.
This abode, the right eye, ia the first. Inside the mind,
is the second; the cavity of the heart is the third.
«This abode ? &c., is only a repetition of what has been
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already said. Living in these abodes alternately, as
the {iman, He sleeps long with his self-born consort
Ignorance and does not awake, in spite of repeated
experiences of heavy thrashings with the pestle of grief
avising from many hundreds of thousands of calamities
huddled together.
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He being born knew and talked only of the Fhiif s
How should he speak of any other 7 Then did he see
the Purusha, the Brahman, all-pervading. He said
* this have I seen.’ (13).

Com.—He being born, ie, having entered the
body in the form of jive (the individual soul)
knew and talked of the Bhilzs. When, however,
some preceptor possessing great compassion beat
at the root of his ears the kettle-drum of the
Mohdvikyas or key notes of the Veddnta, whose
sound wakes up the knowledge of the Atman, he saw
his Self as the Brahman, the Creator dwelling in the
body, yet all-pervading like the Akds. The word
tatamam, having another letter fa dropped, should be
tntalamam, meaning all-pervading. He cried “ I bave
seen this Brahman, the real essence of wy Abman.
Wonder! The elongation, in i of the vowel is
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according to the silra * Viehdrandrtha plutih pirvam,”
.., & word suggesting deep deliberation gets its vowel
elongated.
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Therefore he is called Idandra. Idandra is the well-
known name of God. Him, though Idandra, they call
Indru indirectly, for the gods are fond of being incog-
nito, as it were. (143

Com.—As he saw the all-permeating Bralhman
directly as an object, as ‘ddam’ or this, therefore, the
Paromiiman is called Idandra. The Lord is well-knewn
in the world as Idundra, The knowers of Brahman called
the Brahman who is really Idandra, by the name Indra, a
word denoting some object beyond the range of vision ;
go that, it may be freely talked about, being afraid of
calling him by his real name, as he is regarded as most
venerable. For, the Devas (deities) are fond of assu-
ming names denoting invisible objeets. Much more
go, should be, therefore, the Lord of all, the deity of all
the deities, The repetition is to show that this chapter
has itz end here.

S, T —

Here ends the third Part.
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Sunk ara's summing vp of the subsiance of the fourth
Adhyiya.

The purport of this fourth chapter is this:—The
Brahman, Creator, Supporter, and Destroyer of the Uni-
verse, not subject to Sdmsdra, Omnipresent, Omnipotent,
Knower of all, having created all this Universe begin-
ning with the Akds in due order, without the aid
of any other entity than itself entered for its own
realization all the bodies having life, &, And having
8o entered, it realized its own real Self directly thus:
“], Brahman, am all this.” Therafore he alone is the one
Atman in all bodies and there is none else. Another

text also says “He, Brahman iz my Self, I am

Brahman™ and * all this was the Alman alone in the
beginning.” It has also been said * Brafiman is all-per-
vading.” Similarly also elsewhere, If seeing that thers
is not so much as the point of a hair unocceupied by
the Brahman the all-pervading Afman of all, it
be asked how it entered cleaving the head as the ant
enters a hole, we say, this is a 'small matter for
guestion and there is much here worth gquestioning.
That he saw, having no sensory organs, that he crea-
ted the worlds unaided by anything else, that he
gathered the Purusha from the waters and fashioned
him, that from his contemplation, the mouth and
other organs were distinctly formed, that from the
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mouth &e., the protectors of worlds, Fire &c., were
produced that they were affected with hunger, thirst
&c., that they asked for an abode, that the forms of a
cow &c., were shewn to them, that they entered into
their respective abodes, that the food created began
to run away, that he desired to catch it by speech &c.,
all this is questionable, quite like the cleaving of the
head and the entry by that way. If it be urged ** Let all
this be incongruouns,” we say ‘No." Here, as the only
fact intended to be conveyed is the realization of the
Afman, all this is but attractive hyperbole and there
is thus no faunlt, or it seems to be move reazonable that
the Lord, Omniscient, Omnipotent, the great Conjurer,
did, like a conjurer, do all this illusion to facilitate
explanation, as well as, comprehension, as stories,
although false, are easily explained and understood by
all. It is well-known that there is no good to be attain-
ed by the knowledge of the narrative of the creation,
(as it is false); and it is well established in all the Upa-
nishads, that the end attained by the conception of the
unity of the real Self is immortality. This is also stated
in the Gita and other Smrilis by the text “The Lord
of all seated alike in all living beings™ etc.

But here one may say, ‘There are thres Almans.
The first is the Jiva, the enjoyer, the doer, and subject
to changes well-known to all the world and the Sdstras.
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The second Atman, Intelligent, Lord of all, Omniscient,
‘Creator of the Universe, is inferred from his creating
worlds and animal bodies with numerous snitable places
far the enjoyment of the fruits of Karma by divers
beings, just as by seeing the construction of towns and
palaces, the author thereof, having knowledge and
-capacity on that subject, such as carpenter &e., is
inferred. The third, is the Purushe, spoken ofin the
Upanishads well-celebrated in the Sdstras as being
“mnot this, not this.” From whom speech falls back.
Thus these three Afmans are dissimilar to one an-
-other, How then could it be known that there is only
-one Atman, without a second and not subject to change 7
How, if so, is the Jiva (individual soul) known?
Verily he is known as the hearer, seer, speaker of articu-
late speech and maker of inarticulate sound and having
theoretical and practical knowledge. If so, is it not
contradictory to say of him who is known as hearer
Aee., that he the thinker, is unthinkable ; he, the
knower is unknown ? It is also said in the Srufis. “ You
should not try to know the thinker of thought and the
knower of knowledge.” To this we reply it is certainly

contradictory, if he is directly perceived like joy &e., but

it 1s such direct knowledge that is negatived by * don’t
try to think the thinker of thought &e.” Hence as he is
known by such indicative marks as hearing &c., where
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then is the contradiction ? Again, it is asked how the
Atman is known by the indicative mark of hearing &c ¥
For, when the Afman is hearing the sound to be heard,
then being engaged solely in the act of hearing, there
is no possibility of itsthinking of, or knowingabout itself
or anything else; similarly also as regards other thoughts
&e. ; for, all activity of hearing ete., is directed only to
its ohjects, (and not towards its source). It is not pos-
gible for the thinker to think of anything other than the
thinkable. Tt may also be urged that everything
(even the Self itself), should be thought of by means
of the mind. To this we reply, ‘it is perfectly right,.
but all that is thinkable cannot be thought of except
by the thinker or the Self, mind being only an instru-
ment in his hand, If so, what wonld be the resnlt ¥
This would be the result. That which thinks of all
will only be the thinker and never the thinkable and
there is not another thinker of the thinker when the.
Atman is to be thonght of by the Atmun, then the
thinker of the Afman, and he that is thirkable by the-
Atman, will become two distinct Atmans (which is
absurd.) Or, the one and the same Atman should be-
divided into two forms as the thinker and the think--
able, just as a bamboo is split into two ; in such a case
the Self is to have a form, which is absurd. So incon-
sistency results in both cases. Just as of two lights,.
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one cannot be the enlightened and the other the
lightener, bothbeing equally illumining, similarly here.

Nor has the thinker any time left to think of himself as.
he is always engaged in thinking of the thinkable, Even

when the thinker thinks of himself by the indicative

marks, still the result is what has been already stated

i.e., that there are two Afmans, one to be thought of
by the indicative marks, and the other, the thinker of

it. If it be said that the same Aiman divides himself
into two, the inconsistency hasbeen already pointed out.

If the Alman cannot be directly known, or known by
inference, how is it said that one should know Him to be
his Self or how that the Afman is the hearer, the thinker
ete.? It is well-known that the Aéman has the capacity of
hearing and of not hearing etc. What is it you find in-
consistentin it ? At this the opponent replies ‘ It appears.
to me to be inconsistent, although to you there appears
nothing inconsistent.,’ How is that! When heis the
hearer he is not the thinker and when he is the thinker
he is not the hearer. This being so, he is in one view

both hearer and thinker and in another view neither
hearer nor thinker. Similarly in respect of other attri-
butes. If this be so, how do you find no inconsistency,
when you are landed in doubt as to whether the Atman
has the capacity of hearing etc., or has not the capacity
of hearing etc ? When Devadatta goes, he is going and:
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not staying ; when he stands still, he is staying and
not going. 'I'hen alone he is going and staying alter-
nately ; but not always going and staying. Similarly
here.

Here again the followers of Kandda ete., argue thus.
The Atman is spoken of as the hearer, the thinker ete.,
only on account of its being the thinker and the hearer
‘oceasionally. They say that knowledge is the product
of the connection (between the mind and the sensory
organs) and that is why there is no simultaneity of the
knowledge of the impressions received through the
various sensory organs. Theyalso guote instances of
men saying “ My mind was elsewhere engaged. Idid not
gee that ' ete. It also stands to reason that the impos-
sibility of this simultaneity of knowledge through
various sensory organs is an indication of the exis-
tence of the mind. Let this be so, what do you lose ?
It this can be so, let it be so, if it pleases you; but the
meaning, of the Srutis will be set at naught, Is it not
then the meaning of the Srulis, that the Afman is the
hearer, the thinker etc. Not so; for the texts say
also, he is not the hearer, thinker etc. But have you not
replied to the argument by the theory that the diman
is hearer and not hearer &c., alternately. No; for we
hold that the Afmanis always the hearer ete., for the
Srufi declares “ The hearing of the hearer knows no
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destruction.” Ifit be so, if it is held that he is always
the hearer ete, then simultaneous knowledge through
all the senszes, a thing contradicted by experience,
wonld result and the absence of ignorance in the Altman
wonld have to be admitted ; and that 18 not real, Neither
of these two faults would result ; for the Srufi declares
that the Atman is both the hearing and the hearer.
Just as the light of the fire depending on the contact
with dried hay etc., is not eternal, so the sightetc., of the
transient and gross senses such as the eye ete.,, having
the capacity to come in confact with, and remain sepa-
rate from ohjects, is transitory. But there is no possi-
bility of the Afman, eternal, formless, and neither con-
nected nor isolated, assuming transient attributes as the
seeing produced by contact. So the Sruti declares
“The sight of the seer knows no destruction etc.”
Thus there are two kinds of vision, that of the eye
which is transient and that of the Afman which
is eternal. Similarly also two kindsof hearing, tha
of theear which is transient and that of the Atman
which is eternal. Similarly two sorts of thought
and knowledge, external and internal. It is only
on this view that the Sruti “ He is the seer of
sight, hearer of the hearing etc” hecomes explicable.
The transient nature of the vision of the eye is well-
known in the world, for during the disease of the eye
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and after removal of the disease, people say respective~
ly “The sight is loat” and “ the sightis gained.” Such
is also the case with hearing and thinking. The
eternal nature of the vision &c., of the Salf, is also well-
known in the world. A person whose visual organ
has been removed says “I just saw my brother in a
dream.” So one who iz really deaf, says “ I have
heard to-day the mantra in a dream.” If the eternal
vision of the Afman were produced by the contact
of the eye with an object, it would be destroyed
when the eye is destroyed. Then one whose visnal
organ has been removed would not see in a dream any-
thing, blue, yellow ate. Also the Srutis « The sight of
the seer kmows no destruction,” “'That is the eye in the
Purusha by which he sees in dreams,” would be con-
tradicted. The eternal vision of the Atman is the
percipient of the external and transient vision. As the
external vision, having the attributes of transient
things, increases, decays ete., it is perfectly reasonable,
that its percipient, the vision of the Atman, should also
appear, through the mistaken notion of men transient
dike it, just asthe sight ofa whirling object, such as a
fire brand, seems iteelf to whirl, Accordingly the
Sruti also says “It seems to think and to move.”
Therefore the vision of the Atman being eternal,
there can be no simunltaneity of impressions, or
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want of it. The false notion about the vision of
the Atman, is explicable, in the case of men of
the world, by their subjecting themselves to the
condition of the external and transient vision, and in
the case of the nationalists, by their disregard of the
Sdstras and traditional teachings. The supposition of
difference among the Jiva, the Isvara and the Paramdt-
man is certainly due to that. Similarly also is the
perception of difference in the eternal, illimitable vision
of the Atman, where all differences speakable and
thinkable, such as it is,” * it is not,” are merged into
one entity. He who perceives any matter for differen-
tiation in that entity which is beyond all speech and
thought, as existent or non-existent, one or many, condi-
tioned or unconditioned, intelligent or dull, active or
passive, fruitful or fruitless; produced or causeless,
happy or miserable, inside or outside, negative or posi-
tive, distinct or otherwise from me, would, indeed, get
even the sky to cover his person, like the skin, climb
up to the sky with his feet like a flight of steps, and
trace the foot-prints of fish in water and of birds in the
air for the Srulisdeclare : It is not this,” “It is not
that,” “ From which all speech retnrns " and also “ Who
conld know the Atman i How can it then be known as
my Atman ? Tell me by what means I can know that to
be the Atman in me. On this point there is an ancient
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anecdote, Some ignorant man, having committed a fault,
was thus reviled by some, “Shame upon you! you are
no man.” He being ignorant, approached another man
to make himself sure that he was a man and addressed
him “ Tell me who I am.” The person addressed know-
ing him to be a stupid, said “I will enlighten youn
gradually.” So having disproved that he was anything
immoveable etc., he resumed silence after saying “ yon
are not not-man.” The stupid man again asked him
“ you who set about enlightening me are silent. Why
do you not enlighten me?” (Quite like this, is what you
gay. He who being told that he is not not-man does.
not understand that he iz a man, how could he know
that heis a man, even though he be told that he is a
man ? So the Atman can be known only in the manner
inculeated by the Sdstras”and not otherwise, It is well-
known that dried hay etc., consumable by fire cannot be
consumed by anything other than fire. Similarly there-
fore, only the Sdstras setting about inculeating the entity
of the Atman concluded with saying It is not this,”
« Tt is not that™ ete., as the anecdote concluded by
teaching that he was not not-man. The Sdstras also say
“ This Atman is neither internal nor external,” ** This
gelf is Brahman, the knower of all ; this is the injunc-
tion,” * Thou art that,” * But when to him all become
his Afman, then whom could he see and by whom ? etc.
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As long as o man does not know the Afman thus des-
cribed, so long he knows one, regarding the external and
transient names and forms as the dfman, and regarding
from ignorance the attributes of the conditions, as be-
longing to the A#man, travels in Samsdra under the
sway of ignorance, desire and Earma, rotating again
and again in various grades of creation, from the
Brahman down to the worm, such as the Devas, animals
and men, Thus travelling in Samsdra he leaves the
body and the sensory organs once assumed and takes
others. What experiences does a person thus travel-
ling in a continuous stream of births and deaths, as
with the current of a stream, undergo, the Srufi now
declares in order that men may get freedom from desire.
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First indeed the germ is in the man. That which is
semen is the vigour drawn from all his limbs. His Self
he bears in himself. "When he sheds it into the woman
he then gives it birth. That is its first birth. (1).
.. Com.—The same individual with his ignorance,

desires and liking for Karma performs Karma, like
sacrifices &c., reaches the moon, leaving this world,
4
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through the path of smoke, returns, after his Karma is
exhausted, to this world, throngh rain - ete., and becom-
ing food is offered as an oblation in the fire of man.
The text states that this traveller in Samsare becomes
incorporated with the man, fivst in the form of semen
in him, through the rasas (i.e, blood, flesh ete;) and
this semen is the essence drawn from all the compo-
nent parts of this body, the outcome of food. It is
called the Afman, becanse it is the essence of the man.
He supports this Aiman, being himself conceived in the
form of the semen, in his Atman, 1.2, body. Tat] semen.
Yudéd|when,his wife arrives atthe proper season. Siriydm]
in the fire of the woman. Sinchafi] sheds uniting in
love with her. Then the father gives birth to it, con-
ceived by hiw in the form of semen. This coming out
of ita place in the form of semen at the time that the se-
men is shed,.is the first birth of the person travelling
in Samasdra, t.e., his first manifested state, This has been
already stated by the texts “ This Atman (purusha),
offers that Atman (semen) to that Afman (woman).
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It becomes one with the woman, as her own limb.
Therefore it does not hurt her, Shé nourishes his
(the husband’s) Self come into her. : (2).
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Com.—The gemen shed in the woman becomes indis-
tingnishable from her as in the case of the father, like
her own limb, such as her breast ete; and for that rea-
son, the fetus does not injure the mother, as a carbuncle
ete., would. The meaning is that because it becomes a
part of herself like her limb such as her breast, it does
not therefore hurt her. The pregnant woman, knowing
that her husband’s Self had entered her womb, nourishes
it by rejecting foods ete., injurious to the fetus and by
taking such as are favorable to it.
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She, being the nourisher should be nourished. The
woman bears the fetus. He nourishes it just before
and after its birth. Innoarishing the babe just before
and after its birth he nourishes himself alone, for the
continuation of these worlds; for, thus are the worlds
continued. This is his second birth, (3).

(lom,—SHe the nourisher of the husband's self concei-
ved in her womb, should be nourished by the husband ;
for no relation in this world between one person and
another is possible, without reciprocity of benefits, The

2467
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woman nourighes the fetus by such means as are enjoin-
ed for the nourishment of the fetus. Agre] before birth.
The father nourishes the child just before and after
birth by the performance of natal ceremonies ete. The
father in nourishing the child just before and afrer
birth, by the performance of natal cersmonies (Jafa-
karma) ete., nourishes only himself. For it is ouly the
father's gelf that is born in the shape of the son. It is
accordingly said “The husband enters the wife
ete.” If it is asked why be produces himself in
the shape of the =on and nourishes him, it is
answered “for the continuvation of these worlds;”
for these worlds will not continue if none in the
world procreates sons etc. Thus because these worlds
" continue as a stream, because of the continuance of such
acts as the procreation of sons ete,, therefore that should
be done for their continuation, and not for emancipa-
tion. This coming out of the mother’s womb in the
torm of a babe of the person subject to Samsdra is his
second birth, ie., his second manifested condition re-
latively to his form as semen.
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This Atman of his, is made his substitute for doing
virtuous deeds. Then the other self of his, (the father's
self) having accomplished his purpose and reached old
age, departs. Departing from hence, he is indeed born
again. 'That is his third birth. (4).

Oom.—The meaning is, that this {iman of the father,
i.¢., hiz son, is made by him a substitute in his stead for
the performance of all virtuous deeds enjoined by the
Sistras and performable by him. Accordingly it is said
in the Véjasaneyika also,in the portion treating of
making the son the substitute for the father: “He
-admits ‘I who am enjoined by my father, am Brahman,
-am sacrifice ete.”” Then having entrusted his burden to
the som, the other self of the son, ie., the father,
having accomplished its purpose, ie,, being released
from the three-fold debt incurred by him and having
become spent with age, dies. Departing from this
world, i.e., leaving this body, he takes, like the
-caterpillar, another body formed by his Karmae and is
born again. The birth, which he is to take. after his
-death, iz his third birth, Now, the first birth of the
persen subject to Samsdra is from the father; the second
birth of the same person has been stated to be that
from the mother in the form of a child, When the
third birth of the same person has tobe explained, how
is it said that the re-birth of the father after his death is



54 THE AITAREYA UPANISHAD,

the eon’s third birth ? This is no fault ; for, it is intend-
ed to lay down that the father and the son are the same
self. The son aleo having entrusted the burden to his
gon, departs andis born again, like the father, The
Sruli means, that what is said in one place is in effect
said in another place, the father and the son being one
self. ; !
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Here it has been stated by the sage : “ While in the-

womb, I knew all the births of the gods. A hundred

strongholds, as if ironmade, guarded me; (Like)-
a hawk, I burst through them with speed.” So spoke-

FVamadeva while even lying in the womb. (5).
Com. — While thus travelling in Samsdra in rotation,
in these three manifested conditions, subject to the

bonds of birth and death, every one in the world, hur--
led into the ocean of Samsdra, does in some stage-

realise with effort the Atman, as described in the
Srufis. Then at once being freed from all the bonds

of Samsdra, he becomes like one whose purpose is.

accomplished. This fact is explained in this manira
by the sage. While lying in the womb of the mother,
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I knew all the births of all the Devas, such as speech,
fire etc., because of the fructifying of my meditations’
in my many previous births. This is the meaning.
Hundred] many. Purah] bodies impenetrable, like those
Jnade of iron, guarded me from extricating myself from
the meshes of Samsdra. Adha] down. Like a hawk
bursting down through the net, I have come out of it
with speed by dint of the strength due to my know-
ledge of the Atman. Wonder! That Vimadeva, even
while living in the womb, spoke thus.
q @ Prmwrsitegs Swemed o
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He thus knowing, and becoming one with the highest
Self, soaring aloft, on the dissolution of the body, attain-
ed all desires in that world of heaven and became
immortal, became immortal. (8).
Com.—He, Vimadeva, the seer, having thus known
the Atman as described, on the dissolution of the body ;
i.e., on the final ceasing of the continuity of the stream
of embodied existence, created by ignorance, impene-
trable like a thing of iron and infested by hundreds of
various miseriea such as births, deaths, ete., by dint of the
strength acquired by drinking the nectar of the know-
ledge of the Paramilman,i.e., by the destruetion of the
body in consequence of the destruction of ignorance
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etc., the seed of embodied existence, becoming one
with the Paramdtman, soaring from below, i.e.,, from
Sumsiira, having attained oneness with the Atman
of all, enlightened and purified by knowledge, becameé
immortal in his own self, i.e,, became extinguished like
a light in the self, already described as undecaying,
deathless, immortal, fearless, omniscient,beginningless,
gecondless, endless, all-pervasive, sweet with the unal-
loyed nectar of knowledge.

Having obtained all desires] that is, having, even
while living, obtained all desires by the knowledge of
the Atman. The repetition is for the purpose of showing
the end of the knowledge of the Aiman with its fruit
and its illustration.

]

Here ends the commentary on the fourth Part,

—_—
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Whom shall we worship as the Atman? Who is the
Atman? Whether he by whom one sees, or he by whom
one hears, or he by whom one smells the smell, or he
by whom one speaks the speech or he by whom one
discerns sweet and what is not sweat. (1).
Com.—The Brihmine of the present time desirous of
emancipation, and wishing to acquire the fruit of be-
coming the Alman of all ; by means of the knowledge
of Brahman, enlightened by the traditional teachings
of the preceptors, Vdmadeva and the rest, wishing to
know the Drahman and desirous of turning away from
the bondage of Sumsdra, ephemeral and characterised
by causes and effects, ask each other to inguire * who
is this Atman, and how shall we directly worship that
Abman, as this Aiman, and who is that Liman?’ We
should like to worship the very Afman whom Vamadeva
worshipped as the A{iman directly, and became immor-
tal. Who may that Atman be? In them, who thus
questioned each other with a desire to know, arose the
recollection, produced by the impression of teachings
previously heard, respecting the two particular Atmans
already explained, * The Brahman entered the Purusha
through the forepart of the feet.” ¢ He cleft the head
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and entered the Purusha by this passage.” * Two Brah-
mans in opposition to each other have entered here,”
“They are both the Atman of this body.” One of them
must be the Atman to be worshipped. Thus they again
questioned each other for the purpose of clearly deter-
mining who the Atman was. In them, who thus in-
quired, arose another thought, respecting the differen-
tiation of these two. How ? Two entities are known
to exist in this body. One, by whom, with the aid of
various senses, differing in many ways, anything is
perceived and another who is known as one who re-
members the impressions of objects perceived with the
aid of other senses, Here, that by which one knows
cannot be the Afman. By whom is it then known ?
We reply : that by which being the eye, one sees form,
that by which being the ear, one hears sound, that by
which being the nose, one smells the smell, that by which
being the organ of speech, one utters speech, consisting
of names such as cow, horse, good, bad, etc., or that hy
which being the tongue, one discerns what is sweat
and what is not.
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This which 'is known as the heart, this mind,
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consciousness, discrimination, wisdom, reason, percep-
tion, steadiness, thought, acuteness, quickness, memory,
volition, decision, strength, desire and control, all these
are indeed the names of wisdom. (2),

:Uom.—What is that sense which though one is vari-
ously differentiated, is now explained. What has been
already stated * The essence of creatures is the heart,
the essence of the heartis the mind; by the mind is
created the waters and Varuna, the Lord of waters,
From the heart comes the mind and from the mind, the
moon”, Such only is this heart and this mind, one ap-
pearing diverse. By this one mind becoming the eye,
one sees form. By his becoming the ear, one hears.
By this becoming the nose, one smells ; by this becom-
ing speech, one speaks; by this becoming the tongue,
one tastes. In its deliberative aspects, it deliberates and
in the form of heart it determines. Therefore this
sense, having all other senses and objects for its
play of activity, is the means whereby the knower
knows everything. Accordingly also, the Kaushitaki
texts say “Reaching the organ of speech by wisdom, one
obtains all names by speech. Reaching the eye by wis-
dom, one sees all forms by the eye” ete. It is
said in the Vdjasaneyike also *“One sees by the mind
alone and hears by the mind, one knows forms by the
heart” ete, Therefore it is well-known that that which
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is named as the heart and the mind, is the means of
the perception of all ohjects; and Prdna is essentially
that. The Frdhmana says © what is called Prina
is wisdom and what is called wisdom is Prdna™. In the
beginning of the discussion about Prdna we have said
that Prdna is the combination of the senses. Therefore
‘the Bralman which entered by the feet cannot possibly
be that entity, the Brakman to be worshipped, because
it is an adjunct, being only a means of perception to
the knower, The only other entity, i.e., that knower,
to whom the fanctions, hereafter deseribed, of the sense
called the heart or the mind, are the means of percep-
tion, can alone be the Atman fit to be worshipped
by us.. Bo they decided. The funetione of the mind,
consisting of external and internal objects, and serving
as a means of perception to the all-wise Brahman, the
knower, resting upon the condition of the mind, are
thus explained. Samjndna)] consciousness, Ajndna]
directing, the state of being the lord. Vijndna] the
acquirement of the different branches of knowledge &ec.
Prajndna] wisdom. Medhd] power of retaining the
import of books. Drishiih] perception of all objects
through the senses. Dhrilih] steadiness by which the
drooping body and the senses are keptup; for, they
say *‘ By steadiness, they support the body.” Matih]
thonght, Manishd] independent power of thinking. Jitik]
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distressof mind under disease ete. Smrifih]recollections.
Sankalpal] the thinking of forms, as white, black etc.
Kratuh] application. Asul]any pursuit for the mainten-
ance of life etc. Kdma] desire for any objects not at
hand. Vusah] desire for the company of women. These
and the other functions of the mind, being the means
of perception to the knower who is mere consciousness
become conditions to the Brahman with his pure con-
sciousness ; and Samjndnam and others, all these be-
come the names of Brahman, the pure consciousness,
when subjected to these conditions and not directly in
its unconditioned state, Accordingly it has also been
said * while only muving, it is called Prina™ ste.
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This Brahman, this Indra, this Creator, all these
gods, these five great elements, earth, air, ether, water,
fire, and all these small creatures, these others, the seeds

of creation and these egg-born, wﬂmb—born eweat-born,
sprout-born, horses, cows, men, elephants, and whatever
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slse which breathes and moves and flies and is immove-
able ; all this is gnided by wisdom and is supported by
wisdom ; the universe has wisdom for its guide ; wisdom
is the basis; wisdom is Brahman. : (8).

Com.—This Alman in the form of congciousness,
is the lower Brahman, called Hiranyagarbha or
Frine, the living principle of all bodies, that has
entered into the conditions of the mind like the image
of the Sun reflected on various waters. This is none
else than Indra, aceording to his (previously-mentioned)
characteristic, or the lord of the Dewas. This is none
else than the Prajdpafi, the first born who has a body
and from whom all the protectors of the world, fire ete.,
were born, from the cavity of the mouth ete. T'his is that
Prajdpati and this also in all these gods, fire etc. These
fivegreat Bhiifas also, earthete., the material causes of all
hodies, known as the eatable and the eater ; as also these
creatures intermingled with small creatures such as
serpents eto., (the word fva has no meaning) ; and these
and these seeds of creation divided under two heads.
Whattheseare is explained: Egg-born] birds ete. Womb-
born, born of the womb, such as men, Sweat-born] lice
&c. Sprout-born] trees ete. Horses, cows, men, ele-
phants and whatever other living thing ; what is that ?
Which is moving] i.e., which moves or goes by the feet ;
also which flies, 1.2, which is capable of flying in the air;
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as algo all that is unmoving. All this is Prajnd-netram.
FPrajnd is consciousness, that is Brafiman. Netram that
by which it is guided. That which is guided by Prajnéd
nefram. All this is attached to Prajnd, ie., depends
on Brahman during creation, preservation and des-
truction. Prajnd-netrolokah] as already explained ; or,
it may mean all the universe has wisdom for its eye.
Wisdom is the basis of all the universe. There-
fore wisdom is Brahman. This (entity) being devoid
of every sort of condition, unstained, untainted,
passive, self-content, one without a second, know-
able by eliminating all distingunishing attributes, as
‘not this’, * notthis’ etc., and beyond all word and
thonght, becomes, by its connection with the condi-
tion of extremely pure wisdom, Omniscient, Liord of all,
soul and guide of the common seed of the entire
unmanifested universe and is called as Anfarydmi, being
the (universal) controller. This also bhecomes what is
called Hiranyagarhha, characterised by its notion of
self in the intelligence, which is the seed of all the
manifested universe. This also becomes the TVirdid,
known as Prajdpati, who, springing from within the
cosmic egg, first conditions himself with a body. = This
becomes what is known as Devatd, the offspring pf the
same cosmic egg having the name of fire ete. Simﬂarly‘
the Brahman receives diverse names and forms under
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conditions of different bodies from Braliman down to the
worm. That one being, who is beyond all conditions,
is known in all ways by all living beings as well as by
the nationalist and is diversely thuu\qi-lt of ; as stated
in the Smriti: “ This, some call fire ; others, Manu the
Creator ; others yet, Indra ; others jrals Prina a.nli others
the eternal Braliman,” ete,

d Qad  RISSHAI SRR eI
gaFmEEATESga:  gaEEnTEd, | 2 |
By means of this wisdom, i.e, self, he, soaring from
this world, obtained in Heaven all desires and became
immortal, became immortal. ' (4).
Com.—He, Vdmadeva or any other sage, knew Brah-
man in the way explained, by that wise self, by which
wise  self, knowers previously became immortal,
Similarly that sage too by means of the same wise
self rising above this world (‘this has been already ex-
plained) ; going beyond this world, getting all desires
fulfilled in that world of heaven, became immortal, -
——
Here ends the commentary upon the fifth Part.
—
Thus ends the sixth Chapter of thé Commentary upon
the second Aranyaka of the Aitareya Upanishad. .
P




The @aittivipa Wpanishad,
—— -
Introduction to the Sikshavalli.

P

Prostration to the Omniscient Being, from whom all
the world sprang, in whom all this world is finally
abgzorbed, and by whom all this world iz supported.
To those sages, who expounded in ancient times all
systéms of philosophy with due regard to words and
gentences in the holy texts and to the processes of
reasoning, do I always tender my reverence. With
the blessing of my Guru, this commentary on the gist
of the Taitt:riya Upanishad is made by me for those who
wish to have a clear knowledge.

Obligatory Kurma, whose end is the diminution of
gins stored in previous births, and optional Kuarma
whose end is the satisfaction of desire, have been treat-
ed of in the previous book ; and now the science of the
knowledge of Brahman is expounded for the destruc-
tion of all causes which lead to the performance of
Karma. Desire is the cause of all Karma as it
ani&.p]iaa t.hq motive ; for it._ iz well-known that
only where there is desire, there is a motive to

5
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act. As those whose desires have been falfilled are in
their freedom from desives centred in Self, there can be
no motive for them to aet. To desire to know the
Atman is to have all desires fulfilled. The Self is
Brakman. To those who know it is the attainment of
the highest to be attained. Therafore the being centred
in Self after removal of Avidya (spiritual ignorance) is
the attainment of the highest; for the Srutis say that
he (who knows the 4lman) attains fearless permanence,
and that he (who knows the Alman) attains the Atman,
who is all joy ete.

It may be contended that the being cant.red in Self
without effurt of any kind is emancipation, as in that
case optional and prohibited Karma is not practized, as
all Karma which has begun to bear fruit is complete-
ly exhaunsted by enjoyment (of their fruits) and as
owing to the practice of obligatory Karma, there is no
penalty incurred ; or it may be contended that as the
unaﬁrpﬂaﬂhla bliss denoted by the word Swvarga
(Heaven) is the result of Karma, emancipation results
only from the practice of Karma, The first contention can-
not stand, for Karma is multifarions, Kurma may have
been acquaired in many previous births ; actions produce
good and bad consequences; some actions might have
begun to bear fruit and others not. Therefore it is imprac-
ticable to consume by enjoyment in one single birth, that
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portion of the Karma which has not begun to bear
froit. Hence the certainty of subsequent embodied
existence on account of the unenjoyed portion of the
Kurma., A hundred srufis and smrilis bear us out
here. Nor could it be urged that the observance of
obligatory Kurma has the effect of rendering good and
bad deeds which have not begun to bear frait inopera-
tive. A penalty follows the non-observance of obliga-
tory Karme, The word Pratyevdye denotes unpleasant
congequences. It therefore follows that the observance
of obligatory Karma has only the effect of warding off
misery, the certain consaguence arising from its non-
performance, and has not the sffect of consuming pre-
vious Narma which is yet to bear fruit. But conce-
ding that the perfurmance of obligatory Karma has
the effect of consuming previous Karma vet to
bear fruit, such observance can possibly render inoper-
ative only that portion of the previous Karma which is
sinful and mot the portion which is virtnons; for
between the latter and such observance, there is no
antithesis, it being well known that action leading toa
desirable end is meritorious—it is not inconsistent with
abligatory Karmu. All antithesis can reasonably sub-
gist only between the good and the bad actions. Be-
sides as desires leading to action must subsist in -the
absence of knowledge, there can be no complete
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cessntion .of lurma. It is only those that know not the
Self that - hivwe'desires ;. for these bave for their end
something distinct from the Self, . The Self, being ever
present, cannot be an object of desire. It is said that
the Self is Parabrahmun. Nor is it proper to say that
FPratyavdya in the shape of future misery is cansed by
the non-performance of obligatory Karmu—an cmission
in the nature of non-existence.. The non-cbservance
of obligatory Karma isonly an indication of the misery
in store on account of sins previously committed
and this - view does wmot render inappropriate the
use of the safri suffix in  the text ‘ akwrvanvihitam
Kuarme.’ - On any other view we shall have exist-
ence (Bhiva) springing ont of non-existence (Abhdva )—
a result which runs ¢dunter to all processes of reason-
ing. Therefore the theory that emancipation is the
being centred in Self without effort .of any kind isun-
supportable... '

As regards the contention that as the unsurpadsable
blise denoted by the word Svarga (Heaven) is the result
of Karma, so 8 emancipation also the result of
Karma ; this cannot stand as emancipation is perina-
nent. Anything alwgys existing can never be begun.
Al things begun in this world are transient, Therefore
Kuarma cannot produce emancipation. If it be replied
that Karma with Vidya (knowledge of self) can produce
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-emancipation though permanent, we say it is inconsist=
ent, “it being impossible that anything always existing
-should be produced. - If atill it is argued that like pri-
dhvamedbhdve the impossibility of the same substance
being produced after its destruction, emancipation,
though always existing, could be produced ; we say that
it cannot be,as emancipation iz in the nature of existence
{(Bhdva)., To say that pradhvemsdbhdva is produced is
an inaccuracy of language; fur anything in the nature
of non-existence cannot be conditioned. Non-existence
is the negation of existence. As existence, though one
and indivisible, does yet appear to he divided by virtue
of conditions and is spoken of as “a jar,” * a cloth,” ete.
£0 also non-existence, thongh ungualified and indivisi-
hle, appears to be divided like matter by virtue of
adjuncts ; for non-existence cannot evidently be co-
«existent with its adjuncts like the blue lotus and may
become existence itself if it has adjuncta. Nor conld it be
argued that emancipation, though produced by know-
ledge and a succession of Karma, can, like the stream of
the Ganges, hespoken of as permanent, as knowledge
and the doer of Karma are permanent ; for the capacity
to perform Kurma is itself of the natuve of misery and
there will be a discontinnance of emaucipation with the
cessation of the ca.pacujr to perfq;.m Karmie. It is there-
fore certain that emancipation'consists in beiny centred
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in Self after removal of spiritual ignorance, which is the
cause of desire and Korma. The Selt is Brahmun and
by knowing that, spiritoal ignorance is avoided. There-
fore this Upanishad which treats of knowledge of Brah-
man is begun. Knowledge of Self is called Upanishad ;
it may be, becanse those who acquire it get over the tra-
vail of being conceived or born or of old age, or because
it takes one near Brakman, or becauss the highest bliss
is embodied there ; the book is also called Upanishad,

hecause its subject-matter is Fidyd or knowledge of
Self.

————

THE SIKSHA VALLL
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Om Tt Sub.  Adorufion fo Brahman,
—l—— .

May the Sun (Mitra) be good to us! May Varuna
good to us! May the Sun (dryamd) be good to us | May
Indra and - Brihaspati be good to us! May Vishnu of
great strides be good to us. Prostration to the Brafimun!
Prostration to thee, O Véyu! Thou indeed art the visible
Brahman. I shall proclaim thee; visible Brahman 1
ghall call thee the just! I shall call thee the true! May
it protect me! May it protect the teacher! May it
protect me! May it protect the teacher! Om Peace,
Paace, Peace, (1).

Com.—May Mitra the presiding deity of the activity
of Prdana and of the day be good to us ! So also Varuna,
the presiding deity of the activity of Apdna and
the night. Aryamd (Sun) is the presiding deity of
the eye and the SBun. Indra, of strength; Drihaspati
of speech and intelligence ; Fishnu of great strides, the
presiding deity of feet ; these and other deities presiding
over the several parts of the bodv. *May be gond to

us’ is connected with every clause. Itis prayed that
~ they may be good because it is only when they are
good that they are conducive to the hearing and reten-
tion of knowledge. Praise and prostration to Fdyu
are offered by one desirous of obtaining the knowledge
of Brahman, for removing the obstacles to the
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attainment of such knowledge. As all actions and their
fruits are under the control of Préaw (Véyu), prostration
inuffered to Prdna, the Brahman. * I bow to him' must .

e supplied to complete the sentence. O Fdyu, pros-
tration to thee, i.e,, I prostrate before thee. Both by
the third person and the second person Vdyuw alone is
denoted ; further I call thee the visible Brahman
because you are the Brahman nearer than the senses,
the eye, etc.’ I call thee the just, because the truth,
ascertained to be so by intelligence, according to the
sdistras and practice, is also subject to thee. I call
thee the true because that which is practised as true by
speech and body is also acquired subject to your in-
fluence. Therefore may Brahman called Vayu and
Atman of all protect me, bent on acquiring knowledge,
by imparting knowledge to me, being reached by me.
May the same Brahman protect the teacher, ie.,
preceptor, by granting him ability to expound. The
repetition * may he protect me and the precaptor’
implies solicitude. The word * peace " is thrice repeated
for the purpose of destroying the three fold obstacles
to the acquirement of knowledge, viz., from one’s Self, '
from the living beings and from the Devas.

Here ends the First Chapter.
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CHAPTER. II.°

e o i
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Om we shall explain the science of pronunciation,
the letters, the pitch, the length, the effurt, the mono-
tone, the continnity.. Thus has heen explained the
chapter on the science of pronunciation. (1).

Lom.—T'his chapter on the scienee of pronunciation
is begun that there may he no cessation of activity in
the matter of the recitation of the Upanishad on the
' ground of the knowledge of its meaning being its
primary end. Sikshd] that by which we learn—the
‘science of the pronunciation of letters. Or, Siksha
'I:I'hl:rse which are learnt—the letters. and the like.
Jikselhd is the same as Sikshd. . The elongatinn iz a'vedic
license., The Silshd, we shall explain, that is. we shall
relate clearly and in all its bearings. This furin of the verb;
may also be derived from the root Chelisliine to epeak;
which changes into Khya, preceded Ly the prepositions
viand @ The letrers are @ and others. 'T'he pitch is
uddlia, ete. The méidire is short, ete. Balz is the effort
in pronouncing. Sdma is pronouncing the letters
uniformly. Sanlina is  flowing—continnity in utter-
ance. This is what has to be taught. The chapter
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where this is taught is the chapter on Sikshd. Thus
is this chapter concluded, with a view to proceed to
the next, '

SRS W——
Here ends the Second Chapter.
-_—Ou.—-—

CHAPTER IlI.
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May glory be to us both. May the splendour of
Brdhminkood be tous both. Now we shall explain the
UVpanishad of the Sumbila, under five headings :—con-
cerning the worlds, concerning the luminaries, concern-
ing knowledge, concerning the progeny and concerning
the Soul. These, they say, are the great Samhitas. (1),

Com.—Now the Upanishad of the Samhita is begun.
May the glory arising out of the thorough knowledge of
the Samhita and other Upanishads be to us both, the
spiritual preceptor and the pupil. May the splendour
of Brdhminhood ariding therefrom be also to us, the
preceptor and the pupil. This is the pupil’s prayer for
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blessing. Because it is right that it should be the-
pupil’s prayer as he has not gained the desired consum--
mation. It cannot be the preceptor’s prayer, as he
has gained the desired consummation; for, he who
has attained soch consummation is alone the
preceptor. Then, that is after laying down the method
of learning by rote. we shall therefore, ie, for the
reason that even the intellect which constantly medi--
tates upon the hook is unable to enter immediately
into its meaning, explain the Saemhite Upanishad, ie.,
esoteric teaching which is the suhjectof the Samhita ;.
in reference to the five adhilkuranas] subjects-or topics
of knowledge. He goes on to say what they
are, Adhilokam is the kvowledge concerning the
worlds, In the same way, the others are the know--
ledge concerning the luminaries, that concerning
knowledge, that concerning progeny and that con-.
cerning the Soul. Those who know the Vedas call
the Upanishads dealing with these above-mentioned
five subjects the great Samhitas,—greal, because they
deal with matters as vast as the worlds ete.,—and Sam-
hitas becanse they form the snbjects of the Samhita.

PR | gt e, | e | S
afg: | arg: aarE, | gERRE Il R

Now, concern’yz the worlds—, the earth is the first
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form, The Heaven is the last form. - The .4lkdsa (ether)
ie the link. The Véyu (air) is the medinm, This ‘much
concerning the worlds. - (2).

Com.—Then among those above-mentioned, the
knowledge concerning the worlds is mentioned. In
all these passages the word ‘uthi' iz intended -to
show the order of the different subjects of knowladge.
The earth is the first form, i.e., the  first letter.
Itis in effect said that the first letter of the Sambhita
should be contemplated as the earth, Similarly, with
regard to the last form. The Akdsa means the
antariksha, the sky, the world hetween heaven and
earth. The link is that which is between the first
and last forms, and is so called because the firsc
and last forms meet in it. _

Com.—The Viyu (air) is the medinm. Sandhan. is
the medium. Thus has been explained the knowledge
concerning the worlds.

wrqifysitfers | i TAET, | e IatE |
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Next coucerning the luminaries. Fire iz the firat
form. The Sun is the last form. Water is the
link. The fire of lightning is the mediam. ‘This is
goncerning the luminaries. . (8).
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‘Com.—Next, the knowledge concerning the lumi-
naries ete., is to be taken similarly.

SrqIfE, | S (AR, | HATeaEa, |
Frgr af: | gagesEaE | g@EEgE |l 2

Next concerning knowledge. The spiritual precep-
tor is the fivst form. I'he pupil is the last form. Know-
ledge is the link, Exposition is the medium. This is
the knowledge concerning knowledge. (4).

IS, | AR QI | RS | oo A
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Next, the iiﬁpﬁledge concerning progeny. The
mother is the first form, The father is the last form.

The progeny is the link. Procreation is the medium,
This iz the knuwledge cuncarmng progeny. (5).
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Next concerning the Soul. The lower jaw is the
first form. The upper jaw is the last form. Speech
is the link. The tongue is the medium. These are
the great Samhitas. (6).
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He who thus contemplates these above-mentioned
great Samhitas thus clearly explained obtains progeny,
cattle, the splendour of BrAhminhood, all kmdﬂ of food
and the world of Heaven. (7).

Oom.—'T'he word * Itimdh® means that those above-
mentionedarve indicated. He who knows, thatis, contem-
plates those above-mentioned great Samhitas. * Knows™
here means “ constantly waits on,” or ** Contemplates,”
because this chapter deals with perfect knowledge, and
becanse of the passage * O Prichinayogye! contem-
plate.” And the meditation must be as dictated in the
-gtgtras, full of uniform faith throughout and unmixed
with any inconsistent faith and must have for its object
something enjoined by the sdstrus. And the meaning
. of updsang is well known in the world, as when we say
“He waits upon the Guarn,” *“ He waits upon the
king.” He who constantly attends upon the Guru and
others is said to be engaged in Updsan: on the Gurn
and others. And such a one obtains the frait of his
-constant attendanee, Therefore, here too, he who thus
meditates obtains the fruits beginning with progeny
and ending with the world of Heaven.

———
Here ends the Third Chapter.

_ﬂ_
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CHAPTER IV.
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He who of all forms is pre-emineutamong the
Vedas—He who rose superior to the nectar of the
Vedas—May He the Lord of all strengthen me with
wisdom. May | become the wearer of the wisdom
that leads to immortality. May my body become fit.
May my tongue become extremely sweet. May I hear
much with my ears. Thou art the sheath of the
Brahman veiled with worldly knowledge. Protect that
which I have leard. (1).

Oom.—*“ He who ete.” Now are mentioned the
hrmns for prayer and the hymns for offering
oblations for the purpose respectively of obtain-
ing wisdom and of obtaining wealth, for the
use of those who wish for either. And this is
indicated by the sentences, * May He, the Lord of .
all strengthen me with wisdom” and “ T'hen bring me
wealth,” He who among the Vedas is like the bull,
i6., excellent by its pre-eminence. He who is
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omni-form,all-shaped,becavse ronning through all speech
according to another passage of the Veda: ¢ Even as
the dart " etc. Hence is the arcallanr:a of the sylla-
ble “ Om.” Siice the s}rliahfa “'Om ™ is here the nhject.
of meﬂita.muu, the praise of it as excellent ete., is but
proper. He ‘surpasses the nectar, that is, the Vedas.
When Prijdpali (Brahma) performed penance with the
desire of discovering which was the best among the
worlde, the Devas, the Vedas and the mystical syllables
Fydlrilis, the syllable “Om ™ presented itself before
him as being the most excellent. “ Presented itself”
becanse origin cannot be properly ascribed to the eternal
syllable “Om.” May the syllable *“ Om " of the guality
described above, which is the lord of all, that is, which
can give anything desired. Strengthen me, i,e., gra-
tify me with wisdom. It is the strength of
wisdom that is sought, Amrifasya] of the know-
ledge of Brahm i which is the cause of immor-
tality, becanse this chapter deals with the knowledge
of Brahman. O Devi, may I become the wearer of the
knowledge: of Brahman. Moreover may my body
become able, i.e., fit for meditation. Here is a change
from the first to the third person. May my tongue
become extremely awaal; that is sweet in speech. May-
I hear much with my ears. The meaning of the pas-
sage is that there shonld be such an association of the
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body and the senses as is necessary for the acquisition
of the knowledge of the soul. And wisdom too is de-
gired only for that purpose. Thou art the sheath of
the Brauhman, of the Supreme soul, as of the sword, be-
cause it is the seat of knowledge. Thou art the image
of the Bralman. In Thee the Brafman isobtained. Thou
art veiled, hidden by worldly knowledge. The mean-
ing is Thou art not revealed to ordinary intellects,
Protect what I have heard, that is, what knowledge of
the soul ete., I have learnt by hearing. The meaning
is make me not to forget what 1 have learnt. These
hymns are for prayer for him who desires wisdom.
Hereafter are hymns for throwing oblations into the
fire for him who desires wealth,
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after toil. Thus, Thou art, like the prafivesa, a resting
place, a place in which those, who resort to Thee, free
themselves from their sins. Therefore enlighten me
and take me to Thee. Absorb me into Thee and make
me one with Thee, as a metal coated with mercury.
The Srikdma mentioned in this chapter dealing with
wisdom is one who desires wealth. The end of wealth
is the performanece of duty and the end of performance
of duty is to get rid-of the already incurred sins. And
on the destruction of sin, knowledge shines. And so
says the Smwifi: *“Wisdom originates in men by
the destruction of their gins. Then they see the
Supreme Soul in themselves, as in the clear plane of
a looking-glass.”
S —
. Here ends the Fourth Chapter.

—.,_....,.ﬂ_._,
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Bhith, Bhuvah, Suvah: these thresarsa known as
. Vydhritis. Besides them, a fourth, Mihdchamasya dis-

covered. Mahah by name. That is Brahman. It
covers all ; the other Devatas are but limbs. Bhih is
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this world. Bhuvah is the sky. Suvah is the next
world. Muhal is the sun, 1t is by the sun that all
the worlds thrive, Bhh is fire. Bhuwvah is the air (vdyu).
Suvah is the sun. Mahahis the moon. 1t is by
the moon that all the luminaries thrive. Bhail is the-
rik,. Bluval js the Sdman. Suval -is the yajus,
Mahah is Bralman (the syllable ‘Om?). It isby the-
Brahman that the Vedus thrive, - Bhih is  Prina.
Bluval is Apina. Suval'is Vydna. Mulhah is Food. Ib
is by Food that Prdnas thrive. These four above said.
are fourfold and the four Vyahritis are four each. Whu
knows these, he knows Brahmun. .1 :

Com:—The mode of meditation which was t.he suhject
of the §mhila was first dealt with and then tha hymns
meant for those who desive wisdom andfor those who
desire wealth ; these being ultimately useful only’ for
the acquisition of knowledge. Thenis begun the inward
roeditation, of Brahman in the shape of the Vydfiritis,
which meditation carries. with it the frait of becom-
ing ome with the selfrrefulgent. Blil, Bluvah,.
Suvah—the word * etc.” is to indicate what has been
said—tliese three—these bring t6 recall those aboveé
indicated ; and the particle. vai is to bring it clearly
before the mind, We, are thus remembered of these-
three well-known Vydhrilis. Besides these three, there is-
a_fourth Vydhriti named Makal. And this Mahal was-
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discovered by, Mdhachamasya, the son of Mahdehamasda,
Since the particles “u,” * ha,” *“ sma” indicate that inci-
dents which took place in the past are related, the
meaning is that he discovered (though the verb is in the
present tense). The mention of Mdhdchamasya is to
put us in ‘mind of the name of the seer. The teaching
here shows that bearing in mind the name of the seer
is an essential part of the meditation. This Fydhrili
Muhah which was first discovered by Mdhdchamasya,
is Brahman ; for Brohman is Mahal (great) and the
Vydhriti is Mahah., What again is that ? It is the Afman
“ govering all ;” the word Afman coming from the root
vydp ‘to cover’; because Mahah the Vydhrili includes
all the other Pydhritis ; and in the shape of the sun, the
moon, Brahman and food, it includes all the worlds, the
luminaries, the Vedas and Prianas, Therefore, are the
other Devatas, its limbs. The Devafas are taken only
by way of illustration. Among the worlds ete.]—lieaven
etc., are but limbs of Mahah, That is why it is said
that the worlds ete., thrive by the sun ete. It is by
the soul that the limbe thrive, increase. This world; -
Fire, Rik and Prdna are (successively) the first Vydherili
Bhih ; similarly the later ones are each fourfold,
Mahah is Brahman that is the syllable “Om”; for anjy
other meaning is out of place in this chapter dealing
with words, The rest has been explained. * These
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four abovesaid are fourfold.” These four, t.e., Bhik
Bhuvah, Suvah and Mahah are each of four kinds. The
particle ‘dha’ indicates mode or kind, The meaning
is that these being four in number are each divisible
into four kinds. And Updsans is repeating what has
been already learnt, meditation. He who knows the
Vydhritis as above described—he knows DBrulms.
If it be urged that Brahmun has been already known
as That, or as the Atman—true. But its peculiar
attributes, such as its being realisable in the cavity of
the heart, its being one with the mind ete., its being
perfect quiescence have not been understood. To this
particalar end, the sacred text says “ Who knows
these, knows Brahmaen.,” On the assumption that
Brahman has not been known the idea is that he who
meditates Braliman as having the qualities to be men-
tioned presently—he alone knows it. This is how this
chapter is made consistent with the next chapter. For
both the chapters deal with the same form of worship.
There is also this indication : ** He resides in Fire in
* the shape of the Vydhriti Bhih™ (in the next chapter)-
Nor is there any express text speaking to the diver-
gity in forms of worship; for, there is no text laying
down “ The Fedus are to be worshipped.™ As in this
chapter on Fydhrili the passage “ who knows these »
includes in *these’ the purport of the next chapter;
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there is no difference in the objects of meditation pre-
scribed in the two chapters. The purport of the next
chapter has already been touched upon when we said :
“To this particular end” ete. All Devas being his limbs
do homage to the knower when he becomes one with
the self-refulgent.
———
Here ends the Fifth Chapter.

——
CHAPTER VI.
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There is a space within the heart. There, ia He, the
Purusha, knowable only by the mind, Immortal,"
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Resplendent. Between the palates and thrcugh thab
which hangs like a woman’s breast rans an artery pier--
cing the skull in the head, just where the roots of the
hairs in the head divide. That artery is the path to Brafi-
s, He resides in fire in the shape of Bliih, in the
air in the shape of Bhuval ; in the sun as Svval ; and
in Brohman as Mahal. He obtains self-refulgence. He
obtains lordship over minds. He becomes the Lord of
speech, He becomes the Lord of the eyes. He becomes
the Lord of the ears. He becomes the Lord of know-
ledge. Then, he becomes this— Bralman who has space
for his body, whose nature is truth, who sports in life,
Préina, whose mind is bliss, who is full of peace, who is
immortal, Thus, O Prachinaydgyu, meditate,”
Com.—We have said that the Devatus etc., repre-
gented by Bhih, Bliuval and Suvah are but the.limbs of
Brahman,correspondingto the Vydlriti Muhah,for realis-
ing ‘and meditating upon the Brahman, of whom all
others are but parts. - The cavity of the heart is pre-
scribed as His seat, just asthe stone sdlagram is of
Vishnu. - Because Brahman is directly perceived when
meditated upon, as being there and as possessing the
qualities of knowability, only by the mind etc., as
directly as tha fruit in the palm of the hand. This
chapter is begun with the ohject of indicating
the path by which we may become the Afman
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of all. The word #al is connected with * Fyutlramyae
ayam  Purusha, - Within  the heart—the heart is
a ball of flesh as is well-known when a sheep is.
being dissected, shaped like a lotus with the stalk

upwards and the face downwards, which 1s the seat of
life and which is full of arteries— within this heart is a
cavity well-known, like that within the pot. “ There,
is.He, the Purusha.” Purushe, He is called, either be—
cause. he is lying in this citadel or because the worlds

Dihith and others are pervaded by him. The word

‘ Manomaya 'may mean sither of two things. Manas
is knowledge from the root ‘man* to know and Mano-

maye means “full of knowledge,” becanse it is by know-
ledge He is known. Or, Manas is that by which we thinl,

the mind ; and Manomoys means ‘made of Manas™
either because He is the presiding deity of the mind,

or because he is indicated by it. He -is immortal ;.
He is resplendent. Then, is explained the path

by which to attain the Brahman who is, as above
described,  meditated as occupying the cavity of
the heart and who is the knower, the Atman
and the Lord of all, and who is the Atman of the knower
who sees him in the heart. An artery Sushumns opens
out above the heart, well-known to the science of Yoga.
That artery runs in the middle between the two
palates ; and this, the piece of flesh that bangs between-
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‘the palates like a woman's breast. The meaning is
-that the artery runs through that too.. Where, also
~the roots of the hairs divide, that is, in the head; the
artery ‘reaches that spot and goes forth piercing the
gkuall of the head, And this artery iz the path to
Brahman, that is, is the way to the realisation of Brah-
mdn. He who knows this and sees the Abman know-
able only by the mind, goes out throngh the head and
takes his stand in Fire, who presides over this world in
“the shape of the Vydhrifi Bhiuk and who is a part of
Brahman. The meaning is that he covers the whola
world. Similarly, in the air, in the shape of the
Vydhriti Bhuvah. In all these sentences, the predicate
‘regides or takes his stand® is to be undarstood.
In the sun, he stands in the shape of the Wydlrits
Suvah and in Brakman, of which the others are parts,
as Muhah, Becoming (successively) in each, its soul
and becoming one with Brahman, he obtaine self-
refulgence, he becomes himself the Lord ; even as Brah-
men is the Lord of the Devas, who are His limbs, And the
Depas do homage to such a one, even as the limbs do to
Dralman. Ha becomes the Lord of all minds, for Br.ifi-
man is all and all minds think of him. He who knows
becomesthis. Moreover,he becomes the Lord of allspeech,
He becomes similarly the Lord of the eyes ; he becomes
*the Lord of the ears ; he becomes the Lord of all wisdom.
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The meaning is that as he becomes the Afman of all,.
the semses of every living being are also his. MMore
than all this, he becomes what? As follows: Aldsu-
sartram is either © baving space for body * or having a
body which is as subtle as space. What is it ¥
Brahman. Satydlma, that is, one whose nature is.
truth in every shape. Pridudrdmeam, that is, - revelling
in life , " or® in whom others revel or sport.” Mana-
dnandam, that is one whose mind is ever bliss. Santi--
samriddham, that is, * full of peace’ or *full of
calmness.” Amrifom, that is, .immortal. And this
specific attribute should be understood in respect
of the Munomaye, O Priclinuyogye, meditate upon
the Brulman as possessing the qualities above set
forth, cognisability by the mind ete. Thissentence is,
as it were, the teaching of the spiritual preceptor in '
order to awaken reverence (in us).

—_———

Here ends the Sixth Chapter.

_-—ﬂ—_—



CHAPTER VII.

afsTaRE A saraRE: | AR AR
[T AL | 19 HANGAT qAETAT AR SAAT | §-
AT, | SR, | AT SIS ST §AE: |
w9 A N AR | T ANEEETR T | g
R HREE | T 9 RETE | e
EHIYOIR || o

The earth, the sky, the heaven, the primary,
quarters, and the intermediate quarters; the fire, the
«air, the sun, the moon, and the stars ; .the waters, the.
herbs, the forest-trees, space and Atman; and all this is,
respecting living beings. Then comes that respecting
the soul. The Prdna, the Apdna, the Vydna, the Uddna
and the Samdna; the eyes, the ears, the mind, the ton gue
and the touch ; the skin, the flesh, the musele, the bone
and the marrow. Determining this the seer said, *“ All
this is Pankta (five-fold). He sustains the Panlia by
the Panlta itself,
Com.—0Of the very Brahman whose meditation in the
form of the Vydhriti was explained, we now explain the
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meditation of the same Brohman in the form of the
Pankias beginning with °the earth.” All helong to the
Panlta chhandas, becouse of the connection with the
mumber five, Therefore all are five-fold. And the sacri-
fice is Panlita. Becaunse the vedic texts say : * A collec-
tion of five words is Panliiand ‘‘the sacrifice is Panlia.”
Therefore all commencing with the worlds and ending
with the soul are determined to be Pankiz. And this is
further considered to be a sacrifice (worship). By the
performance of the sacrifice so devised, one attains to
Hralman, in the natore of the Panlite. He then answers
how all this is Panlta. The earth, the sky, the heaven,
the primary quarters and the intermediate quarters con-
stituta the lokapinlia or a collection of five worlds.
The fire, the air, the sun, the moon and the stars con-
gtitute the collection of the five Deveius. The waters
the herbs, the forest-trees, space and the Abtman consti-
tute the collection of the five living beings (Bhiifas).
¢« Atman’ here is the first progeny of the Brahman, as
this chapter deals with the living beings. *“ This is
respecting the living beings.” '"Lhis iz only by way of
example and includes * that respecting the worlds”
and “that respecting the Devalas;” becanse the
fives respecting the worlds and the Devafas have
aleo been enumerated, Then are enumerated the
three lives respecting the soul. Beginning with
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Préna, is the collection of the five airs. Beginning
with ¢ the eyes” is the collection of the five senses. That
beginning with  the skin ™ is the collection of the five
primary fluids of the body (Dhdtu). These are respec—
ting the soul. And those outside too are collections of
five. Having settled thus, the Rishi, that is, the Vedu
or a seer who knew this, said. What did he say ? All
this is Pankla (five-fold by nature). The external col-
lections of five are strengthened, filled by the internal
collections of five (those in relation to the sonl.) The
purport is that they are known as being one and the
same. The meaning of all this is that he who meditates
that all is Panlda, becomes one with Prajdputi,

—

Here ends the Seventh Chapter,

'
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The syllable * Om ' is Bralman. This All is the
syllable *“Om.” This syllable * Om ” is used to indi-
cate consent.  Om ™ say they and sing the sdmans.
“ Om Som™ say they and recite the sdsfras. “ Om"”
says the officiating priest and says the Prafigara. ©* Om "
says Brahma (a principal priest in the soma sacrifice)
and gives permission. * OUm " says he and assents to
the oblation to Agni. * May I obtain ths Vedas,”
thinks the Brihmin and says *“ Om,” before he begins
to recite the Veda; and he does obtain the Vedas, (1)
Com.—The meditation of Brahman in the form of the
Vydhritis has been explained. Then the meditation of
the same Brahman as being Panlkia in nature has been
explained. The meditation of the syllable *“ Om "

which forms the mnecessary preliminary to all
7
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kinds of meditation is to be explained, the
gyllable * Om " being meditated upon as being
Brahman higher or lower; because, itis the image
of Brahman, higher and lower, as the idol is of Vishuu;
and hecause the vedic text says: * He hecomes one
with either, by his sanctuary.” In* Om " the
word ¢ i’ is to call attention to the form of the word
(as distinguished from the meaning). We should me-
ditate upon the syllable “ Om " as being Brahman, in
the form of a word. Because *“ Om ™ is this all; all
words are covered by the syllable * Om,” as says
another Vedic text : ** Even as the stem etc.” * Om ™ is
gaid to be this all, as that which is named, iz depend-
ent upon the name. The following portion of the
text is intended to praise the syllable * Om,” becanse
it is the object of meditation. This syllable “ Om” indi- .
cates consent. The particles “ha,’ ' sma,’ ° va,’ mean well-
known, That the syllable * Om’ is a word of consent is
well-known. Again being asked to recite, he begins to
recite after uttering * Om,"

Then ** Oin ™ -say the singers of the sdmans and sing
the sdmans. Even the reciters of the sdsiras say “ Om’
and recite them. Then the officiating priest says “Om’
and says the Prafigara hymns, Brahme says “ Om" and
gives his consent. Being asked *Shall I offer oblation*
he saya * (m” and assents to the ‘oblation to the five,
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The Brihmin who is about to recite the Veda says “Om ;"
that is, he begina to recite saving * Om,” with the
hope that he may obtain (learn) Bralma, that is Vedas,
And he does obtain Brahma. Or devoting himself to
Brahman, the supreme soul, saying, * May I attain to
Him,” he utters * Om." By that utterance he certainly
attaing Brahman. The meaning of the passage is that
since any action begun with the word * Om " is fruitful,
the syllable * Om ™ should be meditated upon as being
Bralman. .
- —
Here ends the Eighth Chapter.
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Justice and the learning and teaching of the Vedas
(ought to be practised). . Similarly, Trath and the learn-
ing and teaching of the Vedas; penance and the Jearn-
ing and teaching of the Vedas; self-control and the
learning. and teaching of the Vedas; tranquillity,
-and the learning and teaching of the Vedas; the
(three holy) fires and the learning and teaching of the
Vedas; oblation to fire and the learning and teaching of
the Vedas ; the guests and the learning and teaching
of the Vedas ; the worldly acts and the learning and
teaching of the Vedas; procreation and the learning
and teaching of the Vedas ; sexual intercourze and the
learning and teaching of the Vedas. “ Truth ¥ said the
truth-speaking descendant of Rathilara. ** Penance ™
said the descendant of Purusishiu, regular in penance. ™
# Only the learning and teaching of the Vedas” said
Niika, the descendant of Mudgale. (1)

Com.—The exposition here is to refute the conclusion
that because self-refulgence is acquired only by wis-
dom, therafore the duties enjoined by the Srutis and the
Smritis ave of no utility and to show that the perform-
ance of such duties is really a help to the attainment of
the highest ends, We have already commented upon
the meaning of the word Rifam ; Svidhydya is learning
the Vedas ; and Pravachana is teaching it. Or it may
mean the daily ceremony named Brahma 'I’ajm. These
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three Ritam (truth) and others—* ought to’ be practis=
ed” iz to be supplied to complete the sentence.:
*Truth,” that is, truth-speaking ; or, it may mean what
has baen already explained, Penance is the performance
of Lrichhrw ete. Domn means the control of the external
senses ; and Same the control of the wmind. The
fires ought to be kindled. The oblations to the fire
should be offered. 'l'he guests onght to be homored ;
and the Mdnusham, that is, the worldly duties ought
to be performed, as occasion may require. Children
ought to be begotten. Prajonene is sexunal intercourse
during the periods. Prajidti means the begetting of a
grand-child. That is, the son ought to be married.
With all these above-mentioned duties, one ought to
practise with solicitude the duties of learning and
teaching the Vedas.- And it is this meaning that is
intended by the repetition of * the learning and
teaching of the Vedas ™ in'each clause. For the know-
ledge of the meaning depends upon the learning of the
Vedas; and the snpreme consummation depends upon
the knowledge of its meaning. And the teaching of
the Vedas is to help us in not forgetting it and also to
increase virtue. Therefore solicitude should be evinced:
in the learning and the teaching of the Vedas. The
Rithitara of the tribe of Ralhifara who is Safyavachak
—that iz whose speech is truth, or who is named:
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Satyavachah—thinks that truth alone should be prac-
tised. The preceptor Paurusishti of the tribe of the-
Pyrusishia, who is taponityah—that is, who is regular in
penance or whoge name is ‘Tapohityah—thinks that
penance alone should be practised. And the preceptor
Moudgalyn of the tribe of Mudgals and Nika by name
considers that the learning andthe teaching of the Vedas
alone ought to be practised ; because, that iz penance ;
that is penance. Since the learning and the teaching
of the Vedas alone are penances, they alone ought to be:
practised. The repstition of * truth,” * penance,” and
* the learning and teaching of the Vedas™, though they
have been already mentioned, is to create solicitude..

—e
Here ends the Ninth Chapter.
———— ———a
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1 aim the mover of the tree. My fame is like the top-
of the hill. * T'am pure in my root, as nectar is in the-
noutisher. I am the bright wealth. I am intelligent,.
immortal " and without.decdy.” This is Zvisanku’s word.
of self-realisation.. "t o0 R
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"Com.—The lines ¢ Aham vrikshusya reriva’ ete., are
Vedic hvmns for recitation. And the recitation of the
hymn is for the acguistion of knowledge, as shown by
the context; for, this chapter is about knowledge and
it is mot known to be about anything else. To
one whose soul is purified by the study of the Vedas,
knowledge acernes. I am the mover, being the soul
within, of the tree of samsdrd,—a tree which is to be
felled. My fame is high like the top of the hill, Urdhva-
puvitrah] I am he, who is the caunse of the ameliora-
tion of the purifier, that is, he who by his wisdom
makes even the Supreme Being resplendent. Fijiniva]}
as in the posséssor of food, that is, as in the sun,
Even as the principle of the sowl in the sun is well-
known to be pure, as shown by hundreds of Vedic and
Smritic texts, even so I am or shall become the es-
gence of the Soul, which is pure. Dravinam] riches.
Savarchasam] resplendent ; these are to be taken with
“the principle of the Soul ™ which is to be supplied.
Or * Knowledge of Bralman ** is described as
Savarchasam. It is resplendent, because it illumines
the entity of the- zf.ﬁmmn And it is riches, becaunse it is
the cause ofthe joy of emancipation, as riches are of
worldly happiness. In this sense, * it was obtained
by me” should be supplied. Tam highly wise, that is, I
am possessed of wisdom characteristic of the omniscient.
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And. high  wisdom consists in the possession of
control over the existence, origin and end of this world-
ly life. Henes, is He immortal and imperishable ; or it
may mean * ha is sprinkled with nectar ” as the Brih-
manam says, This is what was said by the seer T'risanku
who had attained to a knowledge of Brahman, after
he acquired a knowledge of the true nature of the
Soul. This hymn, which was ssen with the seer’s
vision, by T'risanky, as by Fidmadeva, for the purpose of
proclaiming that he had accomplished his ends, is
meant to display his knowledge: And the recitation of
this hymn is intended for the acquisition of knowledge.
This is indicated by.the mention of ‘this praise of
knowledge,’ after the exposition of the duties beginning
with * Truth ' and others. Thus, it is shown that the
knowledge of the wise concerning the Soul ete., comes
of its own accord, to one who performs the duties com-
pulsory according to the Vedas and Swmrilis, who is free
from desire and who thirsts after the knowledge of
Brahman.

— m—

Here ends the Tenth Chapter.
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The preceptor after teaching the Veda enjoins the
pupil : ** Speak the truth. Do your duty. Never swerve
from the study of the Veda. Do not cut off the thread
of the offspring after giving the preceptor the fee he
- desires. Never err from truth. Never err from duty,
Never neglect your welfare. Never neglect your
prosperity. Never neglect the study and teaching of
the Veda, R (1).

Com.—The instruction beginning with “ The precep-
tor after teaching ete.,”” is to inculcate that before the
acquisition of the knowledge of the Brahman, the
performance of duties enjoined by the Vedas and Smri-
#is is compulsory; for, the Vedic text, which enjoins
it, intends the purification of man; for, it is he
whose mnature is puorvified that soon obtaing a
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knowledge of the Atman. The Smriti says: * He des-
troys sin by penance and obtains immortality by
knowledge.” And it is also to be added * Desire to
know Braliman by penance.” Therefore, the preserib-
ed duties ought to be performed for the purpose of
the acquisition of knowledge. The word *enjoins’
ghows that gin results from the viclation of the com-
mand. In the beginning and before the acquisition
of the knowledge of Brahmoen, the performance of
duty is enjoined. From the texts ‘He obtains
security and strength’ *‘he fears nothin g “ what
have I not done well’ &c., which show that nothing
need be done when once knowledge has been acquired,
it ig inferred that the .performance of duties is
necessary for the attainment of the knowledge of Bral-
man, through the destruction of the sins previously in-
carred. We also learn.it from the hymns, *“eross-
ing death by Avidya (Earma), he attains immortal-
ity by knowledge.” " The uselessness of the teaching
of uprightness etc., in fhe earlier chapters is thus
refuted ; but here it is shown that it ought to be done,
because it is vsefal to the acquisition of knowledge.
The preceptor after teaching the Veda to the pupil
tenches its'meaning to him. He goes on to say how
he enjoins. Speak ths  truth | speak what you know
truly and ought to spéak { siiilarly, do duty: *Duaty”
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is a generic word ; for, everything that ought to be done,
as trut.hfulnnss ete., are apecl_ﬁca‘l}r mentioned. Err
not from the 'study of the Vedas. Having given the
preceptor the fee desived as remuneration for his teach-
ing and hamg permitted by him, marry worthy wives
and fail not to produte children. The purport is that
even if children are not born, every effort must be made
to produce children by the performance of sacrifice for
issue ete. This is indicated by the mention of the three
things, procreation, sexual intercourse, and the produc-
tion of grand-childeen. Otherwise, he would have
mentioned only sexual intercourse, Err not from truth}
erring from troth is addiction to untruth, from the
force of the word © error,” - Evr not from duty] because
duty is what ought to be done ; ervor is omitting todo
it'and error ought not to be committed ; that is, duty
ought to be necessarily performed. Errnot from
welfare, i, from any act for the protection of
yourself. Do not omit to do any action for your pros-
perity. The' meaning is that these ought to be
hiecessarily petformed. Do not neglect studying and
tebching the Vedas, i.e., théy ought to be done. This
ghows that one whio has studied the Veda ought not to
feturn from his piéeeptor’s hotle, without acquiring a
desire to know what his duties are. Thisis shown also
By the Smrifi s Khowing, begin té perform duties.”
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Be not careless of duties to the Gods and to the
‘manes, May the mother be thy God. May the father be
‘thy God. May the preceptor be thy God. May the
gnest be thy God. The actions that are uncensurable,
do such ; none else. Those that to us are good acts, they
-should be performed by thee ; none else. (2

Com.—Similarly, err not from the duty to the Gods
and the manes ; that is, duty to the Gods and to the
manes ought to be performed. Let the mother
be a God to thee. Similarly be the father, the pre-
-ceptor and the guest thy Gtod, The meaning is that
these ought to be honoured even as Gods. You should
-lo such acts as are uncensurable and sanctioned
by the conduct of the righteous. The others ought
swet to be performed if censurable, though performed
by the righteous, The meaning is that we ought
‘to do only such good acts performed by those we honor
-as are unopposed to the Vedas etc., and not others
though they be performed by them; you cught to pro-
.pitiate by offering seat ete., to the Brdhmins—not
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Kshatriyas—who are superior to us and who possess the
character of preceptor or the like. The meaning is that
you ought to allow them rest: or when you sit with
them during any meeting do not breathe even a word, -
Be merely a listener of their instructive words,
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Those Brdlimins who are superior to vs—they should
be refreshed by you with seats ete. Give with faith.
Give not without faith., Give in plenty. Give with
bashfulness. Give with fear. Give with sympathy.
Then if there be any doubts as to any action or
~ gonduct,— . . (3)



1310 THE TAITTIRIYA UPANISHAD.

Whoever there might be DBrdhmins—prudent,
religious, not set on by others, not cruel, lovers of virtue
—aven as they he in such matters, so be thon in such
matters, Then in respect of persons acensed of sin, who-
ever there might be Brdlimins, pradent, veligious, not set
on by others, not cruel, lovers of virtue—even as they be
with sueh men, even so be thou. This iz the command,
T'hig is the teaching. This is the secret of the Veda. This
is enjoined. Thus, is this to be meditated upon.  (4)

(om.— Moreover, if you have anything to give, give
it with full heart, that is with faith (reverence); duv not
give it without faith. Give in plenty. Give with
hashfulness, that is, unostentatiously. Give with
fear, and also with sympathy. Sympathy is the result
of friendship etc. Then, if you acting thus ever
have a doubt as to an action prescribed by the Vedas or
Smritis or conduet, resting on practice, whoever Brih-
mins at that place or time, are attentive to the pres-
cribed duoties or comdnet, capable of thinking, not
impelled by others in their actions, not cruel and lovers
of virtue—in whatsoever manuer these be in respect of
that action or conduet, in that manner be you also.
Then in respect of persons suspected of sin, in whatao-
ever manner thess act etc.,—the meaning will be the
same a8 above. T'his is the rule, This is the teaching
to-sons ete., by their fathers ete. This is the secret, the
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egoteric meaning of the Veda. This is God's word of
command. As this is so, therefore all this should ba
thus done. This should be done. 'I'ha repetition is for

creating solicitude.
—_—0
Here ends the Eleventh Chapter.

RN —
CHAPTER XII.
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May the Sun (Mifra) do us good, and also Varuna,
May Aryamd do us good. May Indre and Brihaspati
do us good. May Vishnu of long strides do us good.
Salutation to Brahmun, Salutation to thee Oh Féyu.
Thou art the Brahman visible. I called Thee the visi-
ble Brahman. 1 called Thee the eternal law. I
called Thee truth. That protected me. That Bruhman
protected the speaker (preceptor). He protected me.
He protected the speaker. Om! peace, peace, peace, (1)
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Usm~—He invokes peace in order to get over the
impediments to the acquisition of knowledge set forth
above, * May the Sun do us good,” We have comment~
ed upon this before. We think in the following
strain for discriminating the relative merits of Vidyu
(kvowledge) and karma. Does the highest bliss result
purely from Farma, or from Farma aided by knowledge,
or from knowledge and larme combined, or from
knowledge rather thow karmu, orfrom knowledge alone?
It may be argued that it results from Farma alone;
for, the performance of kurma is enjoined on persons
who know the purport of the Vedas. The Smritis say
that the whole Veda with all its secrets should be
studied by every one of the regenerate classes. This
study includes the knowledge -of the Self, the purport
of the Upanishads. The texts which say that he who
knows should perform sacrifices and that he who
knows shounld cause sacrifices to be performed, show
that the capacity to perform karme belongs only to
one who knows, It is also said that knowledge
precedes karma. Some think that the end of the whole
Vedais the performance of karma. If the highest bliss
is not obtained through karma, then is Veda without an
end. This position is untenable. Emancipation is per-
manent and permanent emancipation it is, that is
sought., The transient nature of the results of karma
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is a matter of world-wide notoriety. The bliss, if it
results from harma, must be transitory and transitory
bliss is not desirable as an end. Nor could it be con-
tended that emancipation is altogether independent of
knowledge considering that optional and forbidden
Earma is not performed ; that karma whose fruits we
are enjoying is fully consumed by such enjoyment and
that all Pratyavdya is avoided by the regular perform-
ance of obligatory larma; for, it has already been
observed that on account of karma, not so used up, a
gubsequent embodied existence would be the conse-
+ guence. That portion of the Larme cannot be con-
sumed by the performance of obligatory karma,
as there is no necessary antithesis between the two, As
regards the argument based on the text that the capa-
city to perform is recognised only in those who know
the substance of all the Vedas, etc., we say that it is
unsound. There is a distinetion in kind, between
the knowledge which is a condition precedent to the
performance of karma and the knowledge acquired by
Tpa'sana (meditation). Knowledge obtained by hearing
suffices to anthorise the performance of karma. The
knowledge of the processes of meditation is not requir-
ed. The end reached by meditation is different from
that to which knewledge obtained by hearing leads.
The difference in the ends is obvious. * Hear,” said
8
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the Vedas and subsequently added “ think and medi-

te.” It is ‘therefore clear that the end secured by
thought and meditation is distinct from that which is
gerved by knowledge obtained through hearing. :

If this must be 8o, it may be argued that
emancipation may be the resalt of lkarme aided
by knowledge; for, karme aided by knowledge
may be able to secure other ends than karma
alone can; just as poison, curd ete., able in
themselves to produce death, fever etc., do acquire in
combination with magic, sugar ete., the power to pro-
duce different results. Thus it may be argued is
emancipation produced by karma aided by knowledge.
But this ground ecannot ba maintained ; for, it has
already been pointed out that whatever has a beginning
must have an end. To this, it may be replied that the
result produced by the texts may be permanent. No; for,
the texts only declare an existing thing. They do not
create anything that was not. This view is unsound;
for, not even a hundred texts could produce anything
which could last for ever; what has a beginning can-
not be without an end. Thus, the argument that the
combination of karma and knowledge could pmdnce
emancipation, has been refuted.

Nor could it be arguned that knnwledge and Farma
do both remove the obstacles in the way of ‘obtaining
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-emancipation ; for, we see that korma leads to some
other end. The fruits of karma are seen to be genera-
tion, transformation, purification and fulfilment of
-desire; and emancipation is totally inconsistent with
any of these results. Nor counld it be said, upon the
strength of the following texts, that emancipation is a
goal to be reached, for the following reasons. Emanecipa-
tion is omnipresent and does not exist separately from
those who travel up to it. Brahman is the creator even
of the ether and is therefore omnipresent, and all who
are distinet from Brahman are the embodiment of ignor-
ance. Therefore emancipation is net a thing to be
reached or obtained. The country to be reached must
be something distinct from the traveller and one cannot
be said to reach a place not distinet from himself. That
there is nothing but Brahman is clear from the Srufi
which says: “Having created it (the universe) he entered
it " and from the text of the Bhagavad Gita which says:
“ Know the individual soul to be no other than myself.”
1f it is objected that this view conflicts with the Srulis
which speak of Brahman to be reached, and of the power
of the emancipated to assame more than one form, to
go to tRe Pitriloka if he likes, to have women and carri-
ages as he pleases, we say that there is no force in this
objection; for, these Srufis refer to the Kdryabrahman,’
Brakman as manifested in the visible Universe. In this
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manifested Brahman, we may meet women but not in
the kdranalrahman or the nnmanifested Bralman. The
latter is one and indivisible and knows no second, as is
evident from the Srulis ° there he finds nothing else’,
and * who shall find whom there. ?

Again, knowledge of Self and burima cannot co-exist,
because of mutual antagonism ; for, knowledge of Self
whose subject matter is that trath, which drops all dis-
tinction of ohject, subject, oragent, mustnecessarily con-
flict with Farma, which unlike knowledge is a_up]::]:trhed
by these distinctions. Itis not possible to view the same-
thing as being in truth conditioned and unconditioned
at the same time. Either view must necessarily be false
and if one of the two must be false, it is but proper
that the dualistic view, the offspring of natural ignorance
must be so ; for, the Srutis say that * when one sees two
separate principles, he must expect death from Death
ete.” To be one is to be real, as would appear from the-
Srutis ‘he must be seen as one; he is one and indi-
visible;” < All this is nothing but Brafman, and Self
is all this.' There can be no karme where there is
no distinction of object, subject etc., and a thousand
Srufis make it clear that the doctrine of Quality
ig inconsistent with the knowledge of Self; hence the
antagonism between knowledge and larma and hence
the impossibility of their co-existence. Therefore it iz
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obvious that the view, which makes emancipation the
result of knowledge and karmn combined, is unsound. -

It may be sought to impeach this conclusion on the
ground that it conflicts with the Srutis, the performance
of karma being enjoined as obligatory. If the know-
ledge of the oneness of Aiman or Self which drops all
distinctions of object, subject ete., is enjoined as desir-
able like the knowledge of the rope, which destroys the
illasion of the serpent, this view results in the aimless-
ness of the Srutis which enjoin the performance of the
karma as obligatory—an inconsistency which cannot be
permitted in view to the sacred and authoritative charac-
ter of the Srutis. This objection cannot be maintained.
The main object of the Srutis is to inculcate the
principal ohjects of human life. That the Srutis
zhould mainly incunleate knowledge of Self, and that
they should undertake the task of making the know-
ledge of Self clearer, in order that it might destroy
spiritual ignorance which is the cause of Samsdra, the
honds of embodied existence from which their object
is to free mankind, is nothing against them. Ifit be
contended that even this view conflicts with the sdsfre
which proves the existence of object, subject, ete,, we
reply that the sdsire starting with the bypothesis of
ohject, subject ete., enjoined karma to counteract the
effect of sine committed in previons births in order
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that those who seek emancipation or some worldly
end may realise their wish and the sdstra never proved:
the existence of object, subject etc. The accumu-
lated sins of previous births are an obstacle to the-
acquisition of Vidya or the knowledge of the Self.
Knowledge can grow only on their annihilation, The-
growth of knowledge removes ignorance, and then
there is an end to all Samsdra.

Furthermore, desire, which has for its object not the
Self, eprings only in those who have no knowledge of
the Self, and he alone who has desires performs karma.
For enjoying the fruits of this kurma, are provided
Samsiira, embodied existence,and other contrivances.
Tn contrast with this, he who knows the oneness of the-
Self has no desire; becanse, for him, there is no object to
be desired and as his Atman is himself he cannot desire
it. The being centred in Self is emancipation. There--
fore also, is the antagonism between knowladge and
J:arma and it is because of this antagonism that know-
ledge does not need the aid of karma for securing
emancipation. It may be said that obligatory karma
becomes a cause of knowledge as it removes the-
obstacle present in the accumulated sins of previous.
births and we say that it is why karma is treated of in
this context.

_ Thereis thus in the end no conflict between that view
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and the Srufis which enjoin the performance of karma
and the point is settled that the highest bliss—eman-
cipation—proceeds from knowledge alone.

If this be so, there is no room for the other Asramas
(stages in life). Since karmais the canse of know-
ledge, and since the karmas are prescribed for the house-
holder only, there onght to be but one order of life.
Then, the texts which prescribe karma all through life
become more appropriate. This cannot be; because,
there is a variety of karmas; and agnihofra is not theonly
karma. Brahmcharya, penance, trutbfulness, tran-
quility, self-control, harmlessness and other karmas,
these are each by itself more useful as aids to know-
ledge, as also contemplation, retentiveness, etc., which
are distinct from harmlessness ete. Ik will also be said,
“know Bralman by penance.” Since it is possible
that knowledge might have accrued from larma per-
formed in a previous birth, since the householder's life
is only for the performance of karma and since the
knowledge arising from karma has already accrned,the
honseholder’s order is certainly unnecessary ; also be-
cause, the sons etc, are only for the acquistion of
worlds. How could he perform karma —he whose
desires have turned away from the world of the
manes and the gods—which a son procures, who
sees. the ever-existing  world of the Atman snd
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who sees no wuse in the' performance of Farme.
Even he, who has entered the householder’s order; has
turned away. from desires owing to the acquisition of
knowledge and sees no use in Larma, will cease to per-
form karma, This is also indicated by. the Srufi “I
am going to renounce my abode etv.” If it ba urged that
this 18 unsound, beeause the Srulis take so much
pains to enjoin karma, it is troe, that the Srubis take
as much pains to enjoin karma, such as Agnihotra etct
and their performance involves much trouble ; bécause,
Agnihatra and the rest require many aids for accom plish-
ment. If it be urged that penance, Brakmacharya ete.,—
karma enjoined onthe other orders of life are equally
enjoined on the householder and require little aid, and
that an option in respect of the householder’s order is
unreasonable ; this is unsound, because of the blessing
teceived in previous births. As for the argument found-
ed on the great effort of the Srufis, this is no fault;
because, karma in the shape of Agnilolra ete., and
Bramacharye ete., thongh performed in a previous birth,
are capable of producing knowledge. This iz why some
are seen to be, from birth, free from worldly enjoyment ;
while others attached to karma are not frée from it and
are haters of knowledge, - Therefore, to those who bave
become frae from worldly attachment by reason of good
deedsin a previous existence, a different order aloneis

rid
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-desirable, Since the fruits of barma, progeny, heaven,,
the Brahminic splendour etc., are innumerable and
since men have innumerable desires in respect of
them, it is only appropriate that the Srutis should be
so studiously careful about them ; because, desires for
blessing are manifold : ** This shall be for me, this shall
he for me,” and becaunse they are the means. For, we
-said that karmu is a means to the acquisition of know-
ledge. It is with regard to the means that great pains
-ought to be taken, not with regard to the end.

1f it be said that no other effort is necessary, since
Jnowledge results from karma and that because know-
ledge is obtainable by the destruction of the obstacles
presented by previously incurred sins, a separate
-attempt such as hearing Upanishad ete., is unnecessary;
we say that it is not so, because it is not an invariable
rule. There is no invariable rule that knowledge
acerues only from the destruction of the obstacles and
not by the grace of God, or penance or meditation ete ;
because harmlessness, Bralmacharya ete., are helps to
knowledge ; and hearing, thinking and meditation are
-directly its canses. Thus, the other Asramas also have
been established, It is therefore settled that all are
-entitled to acquire knowledge and that the supreme
good results from knowledge unaided.

By ¢ Sannomilra etc.,” peace was invoked, to ramove

oy
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obstacles to the acquisition of the knowledge above
explaitred ; but mnow, peace iz invoked to remove
obstacles to the acquisition of the knowledge of Bral-
man to be explained. “ May the Sun do us good ete.”

o—
Here ends the Twelfth Chapter.

—_———
Thus ends The Sikshd Valli.
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May it (the knowledge of Braiman) protect us both:
May it make us both enjoy. May we together acquire
the  capacity for knowledge. May our study be
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brilliant. 1May we not hate each other. Om ! Peace!
Peace | Peace!

The knower of Ilrahman attains the highest.
In that sense is the following hymn recited.® Broh-
man is Existence, Knowledge and Inﬁmt} He who
knows Tt placed in the innermost recess, the transcend-
ent Aldsa, Paramdliisa realises all his desires with the
Omnicient Brahman.” From such, this Alman, was born
the Akdsa; from Akdss, Vdyu; from Vidyu, Fire;
from Fira, Water; from Water, Earth ; from Earth, the
herbs ; from helbs food. And man from Food. And
this man is made of the essence of food. Of that’ man,
this is the head. This is the right hand. This is the left
hand. This is hiz body. This is the tail-like prop.
In the same sense is this hymn. .

- Oom.—May it protect us both ; hoth pupil and pre-
ceptor, May it make us both enjoy, May we both
acquire the stremgth which produces knowledge
etc. May the study of our luminous selves be well
studied, i.e, make us fit to understand the irhport
of what we study. May we not hate. "'his invo-
cation is to pacify any enmity arising from any fault
committed from carelessness by the pupil or the pre-
ceptor in the course of acquiring knowledge. May
we not hate each other. The three-fold repetition
. of the word ‘peace’ has been already explained.
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This invocation of peace is to remove obstacles to the
acquisition of knowledge to be explained. The acqui-
siticn without any obstacle of the knowledge of the
Atman is wished for, because supreme glory depends
upon it. Meditation, the subject of the Sumbhita, which
does not clash with Karma was first explained, Then
the knowledge of the conditioned Atman is explained
through the Vydhritis, which results in self-relization.
Since by these it is impossible to completely destroy the
root of worldly existence (Semsdra), the teaching of
the knowledge of Atman which has shaken off all
limitations with the object of removing that ignorance
which is the geed of all miseries is begun. ** The knower
of Brahmaen reaches the highest etc. The utility of
this knowledge of Bralman is the destruction of
ignorance, and consequently the complete cessation of
Samsdra. It will be said later on: -*The wise man
fears nothing.” And it is inconsistent that one should
obtain fearlessness and glory so long as there is in him
the seed of worldly existence. Also he is not affected
either by virtue or vice, or by what has been done or
what has not been done. From this, we see that thera
is complete cessation of worldly existence from the
acquisition of the knowledge of Brahman, the Aiman
of all. He himself says what fruit it bears. In
order to make us understand its relation and utility,
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it-is said in the very biginning that the knower of Brah-~
ment attaing the highest. For,a man attempts to hear,
learn and commit to memory and practise knowledge,
only when its relation and utility are known. The result
of knowledge commences with hearing, ete., as it is clear
from the other texts: ** 1t ought to be heard,’ It ought to
be thought over,” * Lt ought to be meditated upon,” The
knower of Bralman to be defined hereafter,— Brafman
becanse the biggest—obtains Brahiman than whom there
is none greater, For, it cannot be that one reaches other
than what one knows. And the other text clearly
gshows that the knower of Brahman reaches the Brah-
man alone. He who knows that supreme Braliman
becomes Bralman himself ete.

It will be said that Brahman is Omnipresent, the
Atman of 8ll, Therefore Brahman cannct be attained
because attaining is said to be of one by another, of
one limited by another limited, Therefore it is not
right that Braohm o which is unlimited apd is the
Atman of all, should be attained, as if it were limited
and not &ll. This is no fanlt, How? Because the
abtaining and not attaining of Brahman requires percep-
tion and non-perception (as Brafim m). Though the
individual eoul is truly one with the supreme, one
who sees only the Aiman made of the elements, exter-
wal, limited, made of food ete., and whose mind is fixed
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in such an idea, thinks ihat he iz not different
from the dnnamaye etc., (which are not Afman), be-
cause he mistakes the food-formed external Anna-
maya etc.,, for the Atman, by reason ot his ignor-
ance in nobt sesing the true Bralmanic nature of
Self—exactly as a man fails to see, though near, the
existence of himself, which completes the number,
when closely engaged in connting the persons axternal
to himself. Thus it may be that Bralunan, though it is
the Atm n itself, is not reached by ignorance. There-
fore, it is right that Brafman should be reached by one
who had not reached Brahman by reason of his(previous)
ignorance when he is taught by the Veda and sees the
Brahman,the Atman of all,to be his uwnz;(tmm—axwﬂjr
as a man who fails by his ignorance to realise his own
self which completes the number, subsequently realizes
it by his knowledge when reminded of himself by some-
body. The sentence “ The knower of the Aiman reaches
the highest ” is a brief statement of the
meaning of the whole Valli, The use of this know-
ledge of Brahman, that a knower of Bralman obtains
the highest—is here mentioned in order to determine the
intrinsic nature of Brahman (who has been briefly
defined by the sentence *the knower of Brahman
reaches the highest and whose mnature has not
yet been determined) by a definition which is
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capable of determining his true nature as distinguished
from everything else; and in ovder that Bralman
which will hereafter be defined and which is now known
only generally, may be specifically known as being the
individoal soul itself and not diffsrent from it. This
Rik. “In that same sense this Rik was recited ¥ is
recited in order to show that the becoming one with the
the All is nothing else but becoming Bralman, beyond
all the attributes of Sumsdra,

“Batyam Gndnam Aunantam Braliman.” Bralman is ex-
istence, Knowledge and Infinity. This sentence exhausts
the definition of Brafwaan, The three words * Safyom *
ete., are the qualifying adjuncts of the qualified noun
Bralman, As Bralman is what is to be known, it
is Viseshys. In consequence, of this relationship
Viseshuna and Viseshya (the qualifying adjunct and the
qualified noun), the three adjuncts Saiyam etec., in the
singular number, are in the same case relation. Bral-
man gualified by these three adjuncts, Safyam, ete., is
diseriminated from other Tiseslyas (things having
attributes). It is only when it is discriminated from
others that it can be known, as the lotos is known in
the world as blue and sweet-scented. It may be said
that the thing qualified is distinguished (from the rest)
by additional qualifications, as the blue and the red
lotus. When there are many things of the same class
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having various attributes, then, has any of thege quali-
fications a meaning and not when the thing qualified
is the only one of its class ; for, in this latter case -
there is no necessity for any limitation, as in
“this iz the ome sun;' so here; there ia only
one Drahman and there is no other Brahman from
which it can be distingunished, as the blue lotus is
distinguished from other lotuses. This argument is
unsound. " The objection cannot hold as the adjuncts
are intended to defina and not to qualify. If it be asked
why the adjuncts are intended to define rather than to
gualify, and what difference there is between. the
relation of the qualifying and the qualified, and that of
the defining and the delined, we answer thus. The
gualifying adjuncts serve to distingnish the gualified
thing, from all others of the same species ; the defining
adjuncts, on the other hand, serve to distinguish the
defined, from the whole world; and we say that this
sentence iz intended to serve as a definition, as the
sentence, * Aldsa is that which gives space, The
words ‘ Satyam® etc., are infer se, inconnected ; for,
every one is synonymous with $he defined, Therefore
only, each of these adjuncts, being independent of the
others, is directly connected with the word Brahman,
as Satyam Brahman, Gndnam Brahman, and Ananfam
Brahman, : :
9
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Now, for the meaning of the word Safyam. That,
whose form, by which it is cognised, does not change,
is Sutyam. That, whose form, by which it is deter-
mined, changes, is Anrifam or false. Therefore, change-
ability -is falsehood, All names are indicative of
changes in the same substance, and though many
things made of clay are differently named, their one
common substance is clay, Hence, it is determined
that being is Reality., Therefore the expression Safyam
Brahman shows that Brahman is not liable to change.
Therefore, Brahman becomes the canse; and as it is
the cnuse, it is also the agent, becanze it iz the veal
substance, It is also devoid of intelligence, like clay.
* To meet these objections it is said that Brahman id
knowledge (Gadnam Brahkman). The word Gndnam
means memory, intelligence. It means ‘knowledge ’
and not * having knowledge ;” for, it is an adjunct of
the word Brahman, along with Satyam and Anantam ;
for, being real and being infinite are not -consistent
with ‘ having knowledge.’ Liable to changes.as being
the knower, it cannot be resl -and infinite. It is well
known that-that is infinite which cannot be divided
from anything else; and.if it is the knower, it is
divided from knuwle&ge and t'ha knowable and cannot

be infinite. -
The .-S'ruh aaya that where one finds nothing else, and
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Yknows nothing else (but the Self), that is the Infinite ;
.and wherse he knowe anything else, that is the finite; and
jt is objected that the denial of anything else to be known
means by implication that he ‘knows the Atman
or -Self. This ohjection iz unsound; the sentence
serves mainly as a  definition -of Bhiima. Re-
cognising the prineiple that one sees an object, only
~when it exists distinctly from him, Bhima is defined, as
that where no such object exists. The purpose for
which the word anyn is used is bo deny the existence of
the' ohject believed to exist amd not to postulate the
‘Belf as’an- object of knowledge. - As one’s Self is not
distinek from himself it cannot be the knower, and if
it is the knowable there can be no knower; for, it is en-
Jjoined as the knowable. * If it be suggested however
that the Self can both be the knower and-the knowable,
we gay it cannot be, ae it is altogether indivisible ; for,
it is well known that what is not composed of parta
cannot be the knower-and the knowable at the same
time. Besides; if the Atman of the Self be knowable
like a pot, the instruction to know it is useless; for,
an instruction ‘to know a- well-known thing like a
‘pot, ié meéaningless. Therefore, if it is the knower, it
‘cannot be real and infinite. - Nor can it be at least real,
if it can be described as * having knowledge ' ete. But
another Srufi- saya that it is real. - Therefore, as the
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word Gndnam is used asa co-adjunct with the words
Satyam and Ananiam, it means knowledge. The ex-
pression Gnanam Bralman is used to show that Bral-
man is neither a cause nor an agent, and that it is not
an unthinking matter like clay. When we say that
Brahman Gninam, it means it is not infinite; for, we find
that all worldly knowledge is finite. To meet this ob-
jection it is said that Brahman is dnantam or infinite.

But it may be argued that as the words Satyam ete.,
are used only as mere negations of falsehood etc., and
as Brahman whose adjuncts they ave, is not well
known like a lotus, the whole sentence iz entirely
meaningless like the following : * Having bathed in
the waters of the mirage, crowned with a garland of sky~
flowers, this son of the barren wuman is going, armed
with a bow made of a hare’s horn;” for, it is a defini-
tion. We have already stated that the words Sutyam
etc., though qualifying adjuncts, are intended to define
Brahman. Where nothing is to be defined, the defini-
tion is anim-less. Therefore, as this is to serve as a
definition, we believe it is not meaningless, and
even though these ave merely adjuncts, the words
Satyam etc., retain their original meaning ; for, it is
only where Salyam etc., have no meaning whatever
that they cannot limit what they qualify ; but if these
words retain their own meaning, they serve the purpose
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of distinguishing PBrahman from other definable
things possessing attributes inconsistent with their
import. Besides, the word Brahman has iteelf a
weaning, and the word Anantam becomes its quali-
fying agent by denying it an end. The words Satyam
and Guinam become qualifying adjuncts by virtue of
their own signification. In the Sruli which begins
with ¢ from him, or from this Atman,’ seeing that the
word Atman is used to denote Brahman, it is clear that
wself iz identical with Brahman. This is also clear from
the Srufi which says: * He realises the Atman or Self
which is all joy.' That Brahman is the Atman or the
Belf is also clear from the Sruti which says * Having
«oreated it (the Universe) he entered it,’ which proves
that Brahman in the form of jiva or individual soul
-enters into embodied existence. Therefors, the Self or
the knower is Brahman, If this be so, Brahman being
the Self becomes the posseseor of knowledge. It is
commonly said that the Self is known and from the
Sruti, possession of knowledge may be presumed to be
predicated of Brahman. Therefors, it may be argued
that Brahman cannot be knowledge or infinity. Even
-gupposing that the word Gndnam means only knowledge,
the objection still remains that Brahman is impermanent
and dependent. This ohjection is unsound. For, with-
-gut implying any change in the essence, we call it by
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courtesy an ‘agent. = The essence of Afman is” intellis
gence, It'cannot exist in'separation from it. Therefore, it
is permanent. The sense-impressions of sound and form'
due to conditioned intelligedice resnlting in the percep-
tion of external objects through the mwedium of the
sensory organs, such as the eye, are, thongh presented
as knowable objects, already. comprehended in-onr
knowledge. - Thérefore, these impressions,’ which® Have-
their origin in. knowledge and which are denoted by
the word Vifndna are the essential qualities of the
Atman or the Self, Some ignorant men consfrue themr
as modifications of the Atman. But tha knowledge  of
Brahman, like the light of the sun and heat of the fire
is the inaﬁpﬂ.rﬂhla essance of Fralman ; it needs not
any othar causes, for it is external by nature, As it is.
sithjsct to no  conditions of time or space, as it is the
eauso of time and ether, and as it is unsurpassably
gubtle, there is no other knowable by it, subtle, separ<
stely existing, removed from it, either that was
or that s, or that is to be. Therefore, Brafis
man is Omniscient. - Thus rons the Sruti: * Having
neither liands nor feet, he is swift and is able to grisp.
He sees, though without eyes; and hears, thongh: with=
eut ears. He knows what ean be known; but theré
is none that knows Him and Him they call the First
Great Purushia.”’ The knower has no distinct existence-
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apart from knowledge; for, he has no end. The-Srufi’
also' says that there is nothing else but the knower..
Therefore, Brahman, though his essenca be knowledge;
can well be eternal, as he ianot distinct from the knower,
and as he has no canse. Therefore, the word Fndnam”
does not mean ‘ knowing ?, for it is not in the nature
of an act; and hence also it does not mean ‘having
knowledge." Therefore, " it :is that though Bral-’
man (knowledge). is ' 'not *denoted by the - word’
Gadnam, it iz indicated. or connoted by that word,
which denotes the semblance of knowledge, a
guality of the conditioned intelligence ; for, it has no’
attributes of kind etc., whose possession is necessary to
make a verbal description of it possible, Similarly, it
is not denoted by the word Salyam ; for, Brahmanis in
its nature unlimited by any conditions, and the word
¢ Brahman' is only connoted by the word Salyam, a
woid commonly used to denote the existence ‘of external
objects. - It cannot be that the word Brahman is denot-
ed:by the words Satyam etc., Therefore the words
Satyam ete,, by virtus of théir collocation, control and'
are controlled by one another in their individual signi~
fications, serve to differentiate the Bruhiman from what
they individually denote, and combine to define Brali~
man, It is theréfore settled that Brahinan is indescrib~
able, as pointed. out in the Srutis *not having reached
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whom, all speech and thought return’ and that ex-
pressions regarding Brahman are not to be construed
like expressions regarding the blue lotue.

He who knows Brakman above described as being-
within the cavity. Guhd, (cavity) comes from Guh to
cover and means ‘intelligence,’ because in it are hidden
the three categories of k'nuwlarlg?, the knowable and
the knower; or because in it are hidden both the ends
of life, enjoyment and liberation. In that highest
Akdsa, named Avydkritamayd, which is inthe mind—it
must be Avydlrila—because the highest Aldse has been
geed in connection with dkshara. * That is the highest
Aldsa, In this imperishable, O Girgi, stands that
Akdsa” Or we may take Guha in apposition with
Akdsa and construe “the cavity of the Avydkrila
Akdsa” In this cavity are hidden all the substances
in all time because it is the cause and it is exceed-
ingly subtle. PBrahman is placed within this cavity.
It is but right that the Akdsa within the heart is the
highest Akdsu, becamse that Aldsa has been men-
tioned as the accessory to knowledge and medita-
tion. The excellence of the Akdsa within the heart is
well known from the text: *“The Akdsa without the
Purusha, and the Akdsa within the Purushd is the Akdsa
within the heart.” In that Akdsa within the heart is
the intelligence in which Brahman is lodged, ie., by
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whose function- the Brahman iz clearly realised;
since Braliman which is everywhere and which is not
distinct from anything else, cannot be econnected with
limited space or time, He goes on to say what he who
knows Bralhman thus attains. He enjoys, i.e., realises
all his desires without exception. Does he enjoy in
-order, progeny, heaven, etc., like the rest? He says ‘no.’
He enjoys at the same moment all the enjoyments with
-one knowledge which is external, as the light of the
sun, which is not distinet from the supreme Brahman
and which we described above asbeing Existence, Know-
ledge and Infinity. This is expressed by * together with
Brahman.” The knower becoming Brahman enjoys in
the form of Brahman all enjoyments at the same time; not
like the world which enjoys in the changeful bedily form
-of this shadowy existence—shadowy like the imageof the
sun in water—desired objects requiring causes like vir-
tue etc., and dependent on the senses, eye, etc. How
else ' The meaning is that he enjoys all his desires re-
«quiring for their realisation no performance of duty and
the mi:-iﬁt.y ot the senses, eye, etc.. in the form of the
eternal Bralman, Omniscient, Omnipresent, the Aiman
of all, With Brakman)] who js wise, who knows all.
Wisdom is Omniscience. The meaning is that he en-
joys with the Omniscient Brahman. The particle ifé
is to show that the manira ends there,
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. The meaning ‘of the whole Valli has been apho=
rised in the sentence of the Brihmana, ** The knower
of Brahman reaches the highest.” That aphorism
has been concisely explained in the manfra. In order
toexplainits meaningatlength,the rest of thetext, a com~
mentary as it were on the previous text,is commenced
beginning with “ From this Brahman above-described ™
etc. In the beginning of the manira it was said that
Brahman is Existence, Knowledge and Infinity. Now he
goes to say how Brahman is Existence, Knowledge and.
Infinity. Here Infinity is three-fold, infinity in space, in
time, and in sabstance, For example, Akdsa is infinite
in space,for it has no limit in space, But in time and sub-
stance, Aldsa ia not infinite. - Why ? Because it is an
effsct. But Bralman is not thus like Akdsa, limited in
time, because it is no effuct. For, it is only that which has
a cause that is limitedin time. But Brahman has nocausé
and istherefore unlimited intime. Similarly insabatawice.
How is ib unlimited in substance? Because, it is not
different from anything else. It is the existence of a
thing different frum another that limits this latter thing.’
Where there is the pognisance of a different thing, there
we turn away from that thisg. When we turn away
from a thing, there is the end of»that thing, since the
cognisanog of a cow turnsaway frum a horse, the class
‘cow’ is limited by the class ‘ horse.'. Soit'hasan end..
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--That'end is seen in difterent things., But Bralman
has no such distinction, Therefore, it is infinity even
in substance. If it isasked *how then is Bralman not
different from anything else ?* We answer, because it
is the cause 'of everything.  For, Bralman is the cause
of all things, time, space, etc. But it cannot be said that
beecanse there is an effect, Braliman (the canse)is not
infinite in substance ; because, the thing which is ‘the
effect is untrue ; hecanse, really there is no effect distinet
from the cause, 50 as to turn away the mind from it (the
eause). ** All change is mere word and is-but'a name.
That it is clay is the only truth. Saf is the ouly truth.”
Therefore since it is the cause of space ete., it is unlimit-
ed in space. ‘It'is well known that Akdsa is unlimited
in:space, and Braluman is its canse.” Therefore Bralman
is milimited in space. Because, nothing ‘which is-every-
where isseen in'the world tobe produced by athing which
is not everywhere.  Hence it is unlimited in_space, it is
unlimited in time, becanse’ it is not- the effect of a
cauge ; and it is unlimited in suhstanece hecanse there
isnothing distinct from it. - Hence also is it “ Pre-emi-
nent Truth.” e - :
- ‘By the 'word ‘Tasmdi’ the DBrafman which was
eoncisely defined in the text is referred to. The term
* from-this *'méans * from it as defined by the Manira.
Frém the Brahman who was first briefly defined in the
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sentence of the Brdhmana and who was afterwards defin-
+d by the sentence of the Mantra—from the Brahman
who is the denotation of the word ¢ Atman. Brahman
is Atman as shown by the text: *That is the tman
of all. That is existence. That is Atman.” From that
Brahman above explained, who is Atman, was born
the Akdsa, Akdsa being that whose attribute is sound
and which makes room for all things having a form,
From that Akdsa, Viyu with the two attri-
butes ‘ touch * which s ite own, and ‘ sound * which is
sthe quality of its cause, Akdsa; ‘ was born’is under-
stood. From Viyu, came Fire, with three attributes
* Form * which is its own, and the prior two, ‘ touch’
:and *sound.’ From Fire, came Water with the four attri=
‘butes of tagte’ which is its own and the prior three,
“form * ‘ touch ' and ‘ sound.! And ‘Barth’ from Water
with the attributes of * swell’ its own, and the prior four,
taste, form, tonch and sound. Herbs came from earth ;
food from herbs; and Purusha with limbs, head ete., from
food which has sassumed the form of femen wirile,
And such Purusha is, a modification of the
-espence of food. Sinece the semen which ia made of the
-energy of all the limbs of the body has the human
shape, that which is born of it has also the form of a
FPurusha, as we see in all species the offspring inevit-
ably take the form of the parent, Why should the
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homan - kind alune ba taken when all living beings are-
without exception, wodifications of food and of the
line of Brahman? Because of his pre-eminence. What
is his pre-eminence ¥ Because man alone is entitled to
perform Karma and acquire knowledge. The Purushe
alone is able, has desires and is authorised ; and he who
is able, has desires and knows isalone entitled to per-
form Karme and scquire knowledge. Another text
also says: “The Atman is expanded only in man. He
is most endowed with intelligence, He speaks what is
‘known. He sees what is known. He kngws what is to
come. He sees the visible and the invisible worlds. He
desires to obtain immortality by appropriate means.
Thus endowed is man.” DBut with the other animals,
eating and drinking alone constitute their sphers of
knowledge. This Purusha is desirous of approaching
the innermost Braliman by knowledge. Thinking that
his intelligence which regards particular external forms
as Atman which they are not, cannot be eunabled at
once to turn upon the innermost Afman and to rest
upon the unconditioned, without the aid of conditions,
the fiction of a visible body is assumed for the pur-
pose of leading "the Purusha to the knowledge of
the Atman, as in the instance of the moon hidden be-
neath the branch of a tree, OF him this is the head,
OFf this Purusha who is made of the essence of food,
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this is the head. - Since in the sheaths made-of " Prina
ebe., that which is not head is mentioned as being tha
head,it is said “Z’hiz aloneis the head” that there may-be
‘no room for a similar construction, Similar constroc-
tion in respect-of the words * side” ete. This is the
right hand—the Southern-side of the man facing east.
“This i the left hand—the Northern side,  This is'the
middle portion of the body—the Afman of the limbs,
from the text “ The middle of the limbs is Atman?
Thig—the limb below the navel—is the tail-like lower
half. Pralishthais thatby which he is supported (the
lower half). Itis tail-like, becanse it hangs like a-cow’s
tail. Exactly, in this manner; the coming sheaths mada
of Pranaete., ought to be fignratively understood, even
a3 the molten copper poured into a crucible, In that
sense, is said this passage ; that is, in that very sense
expressed in the Brihmana expounding the soul a8
-made of food, this verse or hj'mn is nsed, I
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Everythmg that rests on this earth, movmbla ar m‘--ﬂ
meveable, is produced from food. Then they live; by,
food. And.in the end they are absorbed in food. Food
is the eldest . born among the beings. Therefore, is it
said . to be the medicament for all. All those .who
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worship food as Braluman obtain food, Food is the first,
of all living things. It is therefore said to be medicine
for all. From food the beings are born; and being
born they grow by food. Food is eaten by the beings
and algo eats them. Therefore, is it called Anna. Other
than that (soul) made of the essence of food, there
is an inner goul made of Prine. With it this is filled.
This (Prinamaya) is exactly of the form of the Purusha,
This is of the form of the Purusha exactly after the shape
of that (Annamaya). OF that, Prina is the lead,
Vydua is theright side. Apdna is the left side, The
Akdsa is the trank. The earth is the tail-like prop. In
that sense is gaid this hymn. o
Com.— Annat’ means from food which has heen
converted into Rasa (an essential floid of the body).
The particle vai is to help the memory. The moyeables
and the immoveables are produced. All without any
limitation which reston the earth are produced ffom that
very food. Even afterwards they live by food, that is;
preserve their lives, grow. Then, it is this food
they go towards. The word api here means ‘towards.
The meaning is-they are absorbed by food. In the
end, that is, at the close of the. growth which is indi-
cated by life. Why Annam ? Because it is the first born
among the beings, Food is the cause of other beings
made of food. Therefore all beinge originate in food,
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live in food and are absorbed in foed. This being so,
it is said to bhe a medicament for all, which can cool
the body and alleviate the thirst of all beings.

The froit of knowing food as Brahman is then men-
tioned. They obtain all food: Who? Those who
meditate on food as FBrahman, as prescribed. How ?
Thus—I am born from food. My soul is food and I
am finally absorbed intn food. Thus food is Bral-
man. - How then is the meditation of food as the soul
productive of all food to the meditator? It is thus
answered. Food is the eldest of the beings ; for it was
born before all other beings. Hence it is said to be a
medicament for all. Therefore it is right that one who
meditates on all food as the Alman shounld obtain all
food. The repetition “ From food the beings are
born ; and being horn they grow by food,”"—this repe-
tition is for summing up. The etymology of the word
is now mentioned. Food-is eaten by the beings and
itzelf eats them. Therefore since it is eaten and eats,
Anna is so called. The particle iliis to show the close
of the first sheath. The sdsira which wishes to show
with the help of knowledge that the individual soulis
Brahman which ia within and beyond the five sonls
beginning with that made of food and ending with
that made of joy, goes on to extract the kernel within,
by divesting it of the five sheaths formed by ignorance,

10
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just as we should remove the many chaff-coverings
from a kodrava grain. * From such, the soul made of
the essence of food,” ete, different from this soul
above described, there is an inner Atman made of Prine
—also falsely imagined like the body to be the Atman.
Prina is wdyw. Prdnamaye made of vdyuw. The soul
made of food is full of the soul made of vdyu, just as
bellows are fall of air. The soul made of wiyu is of the
form of man with head, hands ete. Is it so of itself?
The answer is ‘no.” It is well known that the soul made
of the essence of food, is of the human form. The soul
made of vdyu is of the form of man, after the shape of
that made of food, just as the image formed by
pouring (the melted metal) into the erucible. It is not
of that form by itself. Thus the form of each inner
one is the haman form, after the form of the ounter
one; and each outer one is full of that which is within.
If it is asked ‘how then is it of the human form,’ this is
the answer. OF this soul made of vdyu, Prdna the gas
expired throngh the mouth and nose is made to be
the head, on the strength of this hymu, The sides etc.,
are also fancied on the strength of the text. Vydne,
the gas which pervades through the whole body,
is the right side. Apdna is the left side. A gasin Akdsa
with a pecaliar fanction called Samdna is the trank.
It is said to be the trunk in relation to the other gases
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around, because it is in their midst. It is well known
i the Vedas that the middle is Atman. * Atman is in
the middla of these limbs.” "The earth is the sup-
porting tail. The Earth is the deity presiding over
the earth, the suppur‘tar of the life of the body, because
it is the canse of its existence. Because anocther text
says. *This (Earth) supporting the dpdna of the
man”, Otherwise, by the action of the Uddna, man
will have to go up or by his weight the body will have
to fall down, Therefore, the earth is the supporting
tail of the sonl made of Prdna. To the same effect in
the matter of the soul made of Prdaa is said this hymn.

P —

Here ends the Second Chapter,
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The Gods live after the Prdna ; as also those that
are men and beasts, Prdna is the life of beings. There-
fore is it said to be the life of all. They obtain the
whole lifs, who meditate on Prdna as Brahman. Prdne
is the life of beings. Therefore is it said to be the life
of all. Of that former (Annamaydima), this (Prdnama-
yitma) produced in the body is the soul. Different
fromr such, this soul made of Prina, thereis an inner
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soul made of mind. With that soul made of mind, this
{the Prinamaya) ie full, The above said is of the
-same form as man, This is of the form of man after
the human shape of that (I'rdnamaya). OF it, Yajue
ig the head. Ril: ia the rightside. Sdman is the
left side. The Brdhmana is the trnnk. Atharv ngiras
is. the supporting tail. To that effect is said this hymn.
CUom.—The Gods live after. Prina. The Gods, Fire
-and others live—do the act of breathing, act by
breathing—after Prdna which is of the nature of air
and which has the power of breathing, thatis, be-
-coming themselves Préna. Or, since the chapter deals
with the soul, the Devas, that is, the senses, are endowed
with life, by the lifeof Prdna. Similarly, men and
beasts are endowed with life only by breathing. Hence,
it is that the animals are possessed of Atman, not alone
by the conditioned Alman formed of food, How else ?
Men and others are possessed of Afman also by the in—
ner eoul made -of Prdnae which is common to
and pervades bodies. All" the animals are similarly
endowed. with sonl also by the other subtle souls
heginning with that made of mind and ending with
that made of joy, each of which pervades the previous
ones, which are made of the slements Ahisa ete., and
which exist only by ignorance. Similarly, they. are pes=
gessed of soul by that self-existing, eternal, changeless.
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Bralman who is eveérywhere, the cause of Aldsa ete.,
who is Existence, Knowledge and Infinity and wha is
beyond the five sheaths. It is said in effect that He
alone is in truth Atman. It was said that the Gods
live after Prdna. The reason is mentioned. -Because,
Prdna is the life of all beings as shown by another-
text: “as long as Prina is in this body—so
long is life.” Therefore is it the life of all. Sarvi-
yusham is only Sarvdéyuh. It is well known that
death results when the breath goes out. In the world
it-is well known that Prdna is the life of all. Those
who leaving the external peculiar Annamaydéman,
meditate upon the inner general Pranamayaiman as
Brahman, thus : “ I am Prina.—I am the {lman of all-
because I am the cause of life.” Those who meditate
thus obtain the whole life, that is, do not die premature-
ly. The right meaning of *the whole life * ig-a hun-
dred years, becanse itis well known (to be so) in
the Veda, What is the reason 7 Because Prdna is the
hfe of beings. Therefore is it said to be the life of all
etc. ‘“Because Prdnu etc,” is repeated in order to
indicate the utility of knowledge, that whoever
meditates on Bralkman as possessed of certain attributes
himself becomes the possessor of such attributes, OF
that the prior one, made of food, that which was born
of the body made of food is the Afman. Which is it?
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That which is made of Prdna. *Different from such
this Atman made of Préna etc.” The meaning of this
we have already given. Another and inner Alman is
that made of mind, Manas or mind is that inner senze
which is the seat of volition ete., made of that, as that
of food. This Manomaydtman is the soul within
that which is made of Prdna, Of it, Yajus is the head.
Yajus a peculiar kind of hymn with no limitation
as to the letters or feet or end. The word Yajus
denotés all eimilar compositions. That ia the head be-
cause of itz superiority. And superiority consists in
immediate help rendered in the sacrifice. The obla-
tions are offered with Yajus hymns and the voice of
Svdha. Everywhere the head ete.; are fietions based on
the text., Yojus is the name for that product of the
mind arrived at through the senses, the ear etc., which
relates to and is the result of thinking and meditating
on the organ of utterance, kind of effort, sound, intona-
tion, letter, word and sentence. Thus as to Rik and
thus also as to Sdmen. If thus manira is the name
for a fanction of the mind, that function may be re-
peated, and thus the repetition of the prayer mentally
becomes ‘possible. Otherwise, not being an act of
the mind it cannot be repeated in the mind, just as*
a pot cannot be, and uttering prayers mentally is
impossible. And the repetition of hymns or maniras



158 THE TAITTIRIYA UPANISHAD,

iz prescribed on many oceasions, It cannot be
#aid that the manire isrepeated by repeating the act
of memory in the matter of the letters of the word 3
because, the primary meaning has to be abandoned.
We hesr of the repetition of Riks “Thrice recite the
first Ril: and thrice the last.” There, since the Riks
cannot be repeated if we repeat the act of memory in
relation to the Rik, the primary meaning of the injune-
tion to repeat the Rik in * Thrice recite the first
Rik ™ has to he abandoned. The hymns represent the
knowledge of the Atman denoted by the word
Yajus, which depends upon the activity of the mind
and is limited by the limitations of its functions, which
is the vitality of the Alman, and which has neither
beginning nor end. 'Thus, the establishment of the
propriety of Vedas being eternal ; otherwise, if it were
an object of the senses, it will become transitory like
form ete., and this is not proper. ** Where all the
Vedas become one, that is the Atman made of mind.”
This text, which speaks of the oneness of the Veda
with the eternal A{man is rensonable only, if the Rik
and others ars eternal. The hymn also says, * The
Riks are in that excellent imperishable Akdsa in which
all the Devas are lying.” Adésa, command, here denotes
Bréhmana (a division of the Vedas) because it commands
all that should be commanded. The manires and

L
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Brdhmana as seen by the seer diharvdngiras, ts the sup-
porting tail, becanze they deal mainly with the perform-
ances intended to produce strength, such as the
ceremonies invoking peace, strength ete. In that sense
is this text regarding the Manomaydiman.
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He who knows the Bralman's bligs, from which
words as well as mind turn powerless, fears nothing.
This mind is the embodied soul of the former. Different
from that made of mind.is anocther inper soul made of
knowledge. By that, this is filled. It has the shape
of man, according to the shape of man of the former.
Faith verily is its head. Justice is the right sidae,
"I'ruth is the left side. Concentration is the tronk

Mahah is the snpporting tail. To that effect iz said
this hymn, S .
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Com.—* Whence words and mind torn not, havin e
reached " ete, This Alman is of the body of that
made of mind. Sdrira is born of the body, ie.
made of Prdna. Which ? This, which.is formed of
mind. *“From such, this ete.” to bhe understood as
before. Another soul made of knowledge within that,
which is made of mind. The Afman made of mind
was said to be Feda in its nature. Knowledge, an as-
certainment of the meaning of the Fedas is an attri-
bute of the mind indicated by determination. The
Atman made of ascertained knowledge and accurate
perception. is FVijndnamaya Atman. The sacrifices
and others are perfirmed only where previonsly there
exists a correct knowledge. That knowledge is the
cause of sacrifices will be shown in the coming hymn.
He alone has faith in the ceremonies to be performed
who has well ascertained knowledge. Therefore, faith is
likened to the head as being pre-eminent in all Karmeas.
Rita and Satya we have already explained, Yoga.
concentration is likened to thetrunk. For it is in him
who has self-possession and concentration that faith
and others become fit for the production of knowledge.
Therefore concentration is said to be the trunk of the
body made of knowledge. Malah is the supporting tail.
Mahah is the great principgle that whs first born accor=
ding to the other text: “The great spirit that was
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first born etc.” Tail, because it is the cause of support.
The cause is the support of the effuct as the earth is of
the trees and creepers. The great principle is the-
cause of all intelligence and knowledge. Therefore it
is the support of the Afman made of knowledge. (To
that effect is this Slok«) as before. As there were Slokas
in respect of the Aiman made of Food ete., so here also
in respect of the Atman made of knowledge there is a
Sloka.

SR

Thus ends the Fourth Chapter.
—0

CHAPTER V.
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-

. Knowledge performs sacrifices as well as Karma.
All the Gode meditate on the eldest knowledge, ag
Brahman. If one meditates on knowledge as Brah-
man and does not swerve from Him, one enjoye all his
desires, having abandoned his sins in the body. Of
that the former, thiz born of ite body is the soul. Dif-
ferent from such (this soul) made of knowledge is an in-
ner Atman made of bliss. OF that (soul made of bliss)
this (that made of knowledge) is full. That is also of the
form of man, This (the soul of bliss) is of the form of
man on the model of that (soul of knowledge) which is
of the form of man, Of it, Love is the head. Joy
is the right side. Rejoicing is the left side. Bliss is the
trnnk ; Brahman ig the tail-support. In thiz sense is
gaid this hymn.

Com.— Knowledge performs sacrifices ; becanse, it is
he who has knowledge that performs sacrifices with
faith, ete. Hence, knowledge is said to be the doer, ag
‘knowledge performs.” It performs karma also. Since
everything is the creation of knowledge, it is proper
that the Atman made of knowledge should be Brukman.
All the Guds Indra and others meditate upon the
eldest born knowlelge, as Brahman—eldest, because
born first before all action; or becanse, all actions are
done only with previous knowledge; i.e., all the Gods
put faith in this sonl of knowledge and meditate upon
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it, Therefore by the worship of that great Braliman
they attain knowledge and afluence, Therefore also, ifa
person knows to be Brakman, and not only knows it
but does not err from it ;—Erving from the contem-
plation of the  Atman made of knowledge us Bralman; is
the contemplation of the external non-Atman as
Brahman in order to get rid of this ervor it is said “If
etc.,” that is, if leaving off the contemplation as
Bralman of the Atmun made ef food etc., he be
contemplating on the tman of koowledge as
Brahman. . He goes on to say what will he the result.
“ Abandoning all sins in the bedy.” It is to
the love of the body that all eins are due. Since they
now put faith in the Atman made of knowledge as
being Brahman, it is proper that they should dis-
appear when. their cause has disappeared, just as when
the umbrella disappears the shadow disappears also.
The meaning is that abandoning in the body all the
sins born of the body and of the love of the body, he
becomes Braliman made of knowledge, and enjoys all
his desires therein, in the form of the Atman made of
knowledge. OF that, the former, made of mind, this is
the soul. This is born of the body, that is, of the body
made of mind. Which ? This, made of knowledge:
“ From such, this...etc.,” the meaning has already. been
explained, “The soul made of Bliss,” That it is an effect
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by natore if indicated by the context and by termin-
nation ‘ mayal.’ For things made of food ete., and which
.are produced by the elements, are here dealt with. This
Anandamaye also comes in this chapter. The termina-
tion * mayat ' is here used in the sense of modification
or change, as in the case of Annamaya (made of food).
"Pherefore we have to believe that dnandamaya is also
an effect by nature; also becanse of reaching it ; for he
is going to say “ He reaches the Afman made of Bliss.”
We hare seen only the reaching of things which are
not Atman and which are effects by nature; and
Anandamaydtman is mentioned as the ohject to be
reached, as in * He reaches the Atman made of Food.”
Nor can it be reaching one’s self, seeing that it is op~
posed to the context and that it csnmot happen ;
for, it caunot be that the Aiman reaches itselt
because, there is no difference within the A~
man itself, And DBrahman is the Aiman. Be-
canse, also of the inappropriateness of the fiction
of tha head ete., tq the enterer. For it is im-
proper to superpose limbs, head ete.,, on Brahman
who is the canse of Akdsa ete., and who is the effect of
no cauge, and whom we have defined above, Also
from the texts which negative all distinction, * Invi-
gible, incorporeal, unhoused, inexplicable,” * Neither
great nor small,” “ That is Atman which is neitherthis
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nor that. Also from the impropriety of what iseaid in
the Manira. Since if the dfman made of Bliss which
has limbs, a head, of joy efe., which is pevceptibly en-
Joyed, is the Bralman. There can be no suspicion there
is no Brahman. The wording of the text ““ If lie thinks
that there is no Bruhman he becomes non-existent
himself ele.,” iz improper. It is also improper that Brafi-
man should be the supporting tail and that Brahman
should be separately mentioned as the supporting tail.
Thevefore, Anandumaya Atman is an effect and not
the unconditioned Atman. Ananda, Bliss, is the
fruit of knowledge and Karma. ‘zfmnduma_uu’ is
made of that. And that is within the Atman made of
knowledge ; because, the text says that it is within the
Atman made of knowledge which is the cause of sacri-
fice etc. The fruit of knowledge, and 'Karma being
intended for the enjoyer must be the innermost.
And the Atman made of Bliss is inner than all the
others before mentioned, And becanse Knowledge
and Karma are intended for obtaining desired
objects, It is for obtaining desires that there are
Knowledge and Karmu. Therefore gince the joy ete.,
which are the fruit of actions, are nearer te the Atman,
it is proper that the Aiman made of Bliss should be
within that made of Knowledge. The Atman of Bliss
revived by the impression of joy appears in sleep
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depending upon the Atman made of knowledge. - OF
that Atman of Bliss, the joy born of the sight of a
beloved son etc., is the head, by reason of its pre~
eminence. Moda is the joy arising from gratified desire.
Pramoda is the same joy intensified. Ananda, Bliss, or
joy in general, is the trunk, because the limbs of joy, the
joy at the sight of a beloved object etc., are connected
with it uninterrnptedly. Ananda is the nnconditioned
Bradvman.It is thiswhich is reflected in the function of the
mind not coverad by darkness and conditioned by ohjects
such as son, friend ete., placed before it by virtue of
good deeds. That is well known to the world as * sen-
gual pleasure.’ That pleasure is momentary ; bacaunse,
the acts which bring about that state of mind are un-
stable. As the mind attaing purity by penance, by
Knowledge which. destrors ignorance, by Bralma-
charya and by faith, joy increases in the mind
so purified and made clear, Later on, it will be said
*“joy is he. Having obtained it, he becomes blissful ;
for, it is this which makes one joyful.”. There is also
another text: *The other beings live upon a. small
part of this very joy. ™ It will. also be said that the
Bliss is a handredfold. greater, than the satisfaction of
desire, Thus in preference to the Enowledge of the
real Brahman, sought by the Atman, the excellent
Anandamaya, the highest Hralman here contemplated,
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which we defined by the words * Existence, Knowledge
and: Infinity ;’ for realizing which, we explained the five
sheaths, which is beyond them (sheaths) and by posses-
sion of which they, are possessed of Afman—that
Braliman is the supporting tail. It is this supporting
Bralvman which is the end of all dugality produced
by ignorance and therefore non-dual. As the lman of
Bliss must end in unity, there is: the supporting
Brahman, one without a second, the end of all quality
caused by ignorance. To this effect is said this
hymun.
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If he knows Brahman as non-existent, he becomes
himself non-existent. If a person knows Brahman as
existent, then (they) know him to be existent. This
is the embodied soul of the former. Then arise the
following questions. Does the ignorant leaving this
world go there ? Or does the knower leaving this world
obtain that ? He desired : “ I shall become many and
be born,” He performed fapas. Having performed
tapas he created all this whatsoever. Having created
it he entared it. Having entered it, he became form
and not form, defined and not defined, housed and
houseless, knowledge and ignorance, truth and false-
hood, and all this whatsoever is existing. Therefore, it
is called Existence. In this sense is said this hymn.

Uom.—Non-existent.] a3 good as non-existent. He
is unconnected ‘with the objects of human existence,
just as anon-existent thing is unconnected with them.
Who is he? He who thinks Brahman non-existent,
The particle chét means ‘if’. On the contrary, if he
knows as existing, that Brahman who is the source
of all alternatives, who is the seed of all action and in
whom all distinction ceases to exist, why should
there be any suspicion of its non-existence? We say
because Brahman is beyond human speech. We have
belief in the existence of that which can be the subject
of speech. Belief in the non-existence of that which
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is beyond the power of speech is but proper. Just as pot
ete., is rightly held to be existing, since it is the sab-
ject of speech, and the contrary -is non-existent, it is
well-known. Thus, by parity of reasoning, there may
be & suspicion of the non-existence of Brakman.
Therefore, it is _said “If he knows that Bral-
man existe etc”. He goes on to say what will result
" to him who believes in its existence. The knowers of
Brahman know such persons to become one with the
veal existing Brahman himself taking the form of
Braliman, Therefore the meaning is that a person who
80 knows becomes like Braliman worthy to be known
by others. Or, he who says that there is no Brahman
becomes non-existent by reason of his indifference to
right conduct in relation to the settlement of caste,
stages of life ete., becanse he does not believe in Brah-
gan., Therefore, an unbeliever is said to be wviciouns.
The opposite is * virtuous ', He who knows that Brah-
man exists truly reaches him by reason of hig faith im
that which is the canse of reaching Brahman, viz,
right conduct in relation to caste, stages of life ete.
“Therefore, virtuous men know him who leads a good
- life, to'be virtnous. The meaning is that one ought to
believe that Brahman exists. OF.it, the former (.{Mﬂ-ﬂ
of knowledge), this- born of its body is the soul. Which
is this ? This made of joy, As to this (Jtmnof jox)
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there is no suspicion of non-existence. The suspicion
of non-existence is right as to Brakman in whom all
distinctions disappear. Afah, therefore, 1e., because-
Brahman is common to all. Then come these questions
of thé hearer, i.e, the pupil; after, that is, after the
sayings of the preceptor. IFor, Bralman, the canse of
Alasy ete.,, is common to both ths knower and the
ignorant. Therefure, the ignorant person’s reaching
Brahman is also suspected: ‘The particle wix is here
for api (even). Does any igunorant man go from here
and obtain Pralman? It musk be seen that there is
this second guestion, * Does he not obtain Braliman 2
Ihe plural *questivns’® denotes that there are two
questions as to the knower. If the ignorant man does
not obtain Dralman who is the common cause, the
knower's obtaining DBralunan is also questioned. There-
fore “is the question with respect to him- “or the
knower etc”. ““Does any knower of Bralhman going
ftom this to Braiman—etc”. Samasnuld u ] the &
becoming i and yi disappearing, the letter o becomes
pluta.  Samasnutd@ w. The coming u bheing taken
back and the fa being taken out of ufa which has gane be-
fore, and the word goformed being placed before o, the
question is ““ utdho™ ete. Does the knower enjoy this
PBrahman? Anocther guestion is *“Does the knower
not enjoy it, just as the ignorant man does not ?*
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Or, there are but two guestions, one astothe knower
-and ancther as to the ignorant. The plural is justified
by the other incidental ¢uestion arising from the
force of the context from the texts, * If he thinks
Brahman is non-existent” and ** if he thinks Brahman
existing™ the doubt naturally arises as to whether it
exists or does not exist, and hence arises the first
-question * does it exist or not.” Since Irahman is
impartial does the ignorant reach Brakman or not
is the second question, If the Brahman is impartial
the knower's not reaching Brahman exactly like the
ignorant is auspgcta;fl. Therefore, whether the knower
-enjoye or does not is the thivd question. The succeed-
ing portion of the text is begun in order to answer these
4juestions. It was said that Brakman is Trath,
Knowledge and Infinity, To explain how it is truth,
it is zaid, it is trath pecause it exists; because it has
heen already said that what exists is true. Therefore,
‘becanse it exists, it is true. How is it that this passage
iz inferred to have this meaning? By following the words;
for, the following texts bear this meaning : “ They eall
that trath”, “if this Akdsa, i.., Bliss, did not exist™ ete,

Now it is suggested that Bralman does not exist, for
the following reasons. Whatever is, is capable of
being perceived, through the medinm of the senses
by ite pecnliar attribute, as a pot etc; what is
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existed in it, but nnmanifested. When the name and
form, which exist in it unmanifested, unfold, themn
the name and form unfold in all sifunations, without
abandoning their own nature and without being
divided from Brakman, either in space or in time and
this manifestation of name and form is the Brahman's
becoming -many.. Otherwige, it will be improper
to- speak of the greatness or smallness of
EBrahmuan, who has no limbs ;. just as the greatness or’
smallness of Akdsa is only in relation to other ohjects-
Therefore, FBrabman becomes many by this means.
There ig, other than the Afman, nothing which is divi-
ded from it, either in space or in time, which is subtle
distant, diffarent, that was past, that is, or that is to be.’
Therefors, name and form, under all eircumstances, are.
possessed of Aiman only by Brahman. But Brahman
is not of their nature. They (name and form) are said
to be Brahman in nature, becanse when we deny that,
they are not: Brahman with these two limitations, be-
comes .the subject of talk asthe knower, the know-
able, kiiowledge and all other speech. Brahman
thus desiring reflected. ** Tupas ™ here means “ know-
ledge;” becanse of the other text * whose penance is
made of “knowledge,” and also because any other-
“Tapas” is inconsistent with its baving realised all desire,
The meaning is- that Brahman ' reflected concerning
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the arrangement of the world to be  created.
Bralman thus reflecting created this world, with space
and time, and names and forms—this world which is
suitable to the karma of the beings and which is
-according to each being’s experience, enjoyed by all
the beings. It gues on to mention what he did after
-creating thig Universe with everything in it. He en-
tered the very umiverse which he created. Here, this
has to be considered—how he enterad it. What?
“Which is right, that he who created entered it, in the
same shape or in another shape? Since we find
the termination Kird that the creator himself entered
it is corvect. If the Brahman were the canse like the mud,
this may not be sound; for, the creation is in the
nature of Bralman. Tt is well known that the canse
itaalf is transformed into the effect ; therefore, it is not
reasonable that the cause should enter the effect
after the effect is produced, as if it had not entered
before, '

For the clay has no entrance into the pot, apart from
the clay becoming the part. If it be said that the
Atman enters the name and form in anther shape,
Jjust as mud may enter into the pot in. 'the shape of
powder, and that there is that other text: ‘**Having
-entered in the form of this jivdiman,” we say, this
e wrong, becanse Brahman is one. Since: the mud is
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many and has parts, the nrud can have entrancs into.
the pot in the shape of powder, alsc because of the
powder of the mud having places not entered by it.
But since the Aiman is one, has no parts and since-
there is no place where it is not, to speak of its en--
tiance is unsound, How then can it have entrance 7
Buntrance is proper from what we have heard * And
even that he entered.” It cannot be said that it may have-
dimensions and that just as the hand may have entrance
into the mouth, so the jivdiman has entrance into the-
name and form ; because there is no place where it is.
not. If it enters the cause itself, there it loses the
nature of the jirdlman, just as when the pot enters
(becomes) mud, ic loses the quality of pot; nor is the-
entrance into the cause proper, from the text
“And even that he entered.” If it be said that
it entered another effect ; that is, if by saying *‘and
even that he entered,” we mean, that the _{iman.
one effect, became another, wiz, name and form,
we say it cannot be, because it is contradictory. For,.
a pot never becomes another; also becanse, it is oppozed
to the texts which recognise the distinction, becaunse
the texts which recognise the distinction between the
jiva and the name and the form are opposed to it
moreover, if it be so, then Liberation is impossible.
For;, one cannot become that from which he is being
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realised. The thief, ete., who is bound, cannot become-
the chaing himself.

If it be said that the one caunse Brahman be-
came the receptacle, body etc., and also that which
is contained, the jivdtman within, we still say
it cannot be ; becaunse, it is only the thing outside-
that can be said to enter. That, which is already
within another, cannot be said to enter it, That
which is outside, can enter, because the word
“enter ’ means that, just as when we say that a man
built a house and entered it, Ifit be said that there
may be entrance, as in the reflection of the sun in
water, it cannot be, because of its infinitude and form--
lessness. There can be a reflection of one finite,; cor-
poreal thing into another clear surface like watar, But
there can be no reflection of Atman, because it is form-
less and all-pervading, being the cause of Akdsa ete,
Entrance in the form of reflaction is impossible,.
pince there is nothing else which can reflect,
nor any space, other than that which it occupies.
If go, there can be no entrance and there is no
other go for the text ““ And even that he en--
tered. ” The Vedas are our source of knowledge-
in matterg which transcend the senses. But no mean--
ing can be got out of this sentence even with the-
greatest effort. T'herefore this text must be abandoned
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as meaningless, This ought not to be said ; because.

it has got some other meaning. Why should we,
disenss where discussion is out of place. This gentence
has another meaning which suits the context, and,
which is the one intended. We have to keep that
in mind. “7The knower of Braiman reaches the uncon-
ditioned Brahman—who knows that Brakman is Trath,
Knowledge and Infinity and who knows him to reside

in the cavity of the heart™. Knowledge of that is.

here intended and is the one under considération:
In order to inculcate a knowledge of the nature
of Bralman, we have shown the effects of it; beginning
with Akdsa and ending with food. Then the path
to0 Brohman was traced, There, within the Atman
made of food and different from it, is that made of
Prdna; within it, is that made of mind ; and within it
is that made of knowledge, And placed within the
cavity of knowledge, was shown the Aiman of joyi
Thersfors, the Afman is inferred to be the eulminating
point of intencified bliss throngh the finding of the
indication of the Anandamaya. And within this very
<avity, has to be obtained that Brafman, the support-
ing tail, who is the source of all distinctions and in

whom there is none. And hence is the ﬁgumt-lm-_

import of an * entrance.” o
~ For, nowhere else can Brahman be .knawn, 'hmanug
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he is devoid of all distinctions; and it is seen that
distinction is - the source of Knowledge, just as the
contact with the sun and moon is of Rihw. Thus the
connection with the Afman in the cavity of the heart is
the sonrce of the krowledge of Bralman, because of the
proximity and power of illumination of the heart. Just
as the perception of the pot ia preceded by sight, even
8o the knowledge of Bralman is preceded by the power
of knowiedge and: faith. It suits the vontext to say
that it is placed within the cavity of the heart which
is the seat of kmowledge. Dut here, in place of 4 com-
mentary upon it, it is said * Having created it, he enter-
ed it himself.” That—the cause of Alkdsa ete., after
creating the world, is obtained within the internal cavity
with such distinctions, as seer, hearer, thinker, knowar
etc., as though it had entered i5. And it is that which
constitutes its entrance, and Braliman, the cause of it,
therefore exista, Therefore, sinece it exists, That can he
realised as existing. What became of it after entering
the effect ¥ It became the shaped and shapeless things,
The' Alman is said to hecome the shaped and
the -shapeless things, because they are in the
Atman, with their names ' and forms unmani-
fested, and are unfolded by the Aiman, and when so
unfolded become the object of the ~designations
‘shaped’ and *shapeless * and still they are inseparable



174 THE TAITTIRIYA UPANISHAD,

from the Atman, both in space and time. Moreover, it
‘because wnirukia and anirulda. Nirulda is that, of
which it is said *“ This iz it"” as being distinguished
in epace and time, and from like and unlike
things. And the opposite is awirulkia. The words
wirukie and anirwlis are adjectives gualifying the
*shaped’ and the ‘shapeless’. Just as it is shaped
and shapeless, and visible and invisible, so also
it became that which supports and that which doeas
not. Being a support is the quality of shaped things ;
mot being a support is that of things shapeless.
*Invisible,” *Inexplicable,” and ‘mnot being support’
though they are qgualities of incorporeal things, yet
refer to the manifested world, since there is the inti-
mation that it refers to a.period subsequent to the crea-
tion of the world. T'yat is Prdaa, ete; it is andrukie and is
is anilayana. These are therefore epithets of the shape-
less and these alone are the manifested. Vijndna is
animate swd avifudna devoid of animation like the stone
ete,  Satyam from the context means ‘ true’ relatively ;
for, there'is but one absolute Trath and that is Brah-
man. But here, we speak of .* truth,” from a prae-
tical point of view, and therefors relatively ; compared
with the illusion of a mirage, water is said to be true:
And *anrila’ is its opposite, What became all this ?
‘The absolute-Truth,. And what is that? Brahman
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from the context, “ Frakman ie Trath, Knowledge and
Infinity.” Bralman, the one, which ean alone be said
to exist, became modified into everything without ex-
ception, the shaped as well as shapeless etc. Because,
there is no modification of name or form, apart from
that., Therefore, is Brahman said to he Truth. The
question of the seeker of Brahman whether, Bralman
exists or not, is here in issue and it is by way of answer
that it is said * Atman desired * May I becoms
many.,” The purport is that it ought to be known that it
created according to its wish the Aidsa and other
things characterizsed as true ete., entered it and became
many; sesing, hearing, thinking and knowing ; that it
is located in that excellent cavity of the heart which is
within its own creation and that being perceived by
peculiar faith and- intuition it exists. - To. the same
effect is said this hymn of the Brdhmana. Just
‘as in the previous five, there were maniras explaining
the Atman made of food ete., here also is a hymn, which
elucidates the existence of this, the innermost Atman.

R, -

Thus ends the Sixth 'Dhapt.er
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<t At firgt this was non-existent. Then this came to
exist, That ereated itself, Therefore, is it said to be
self-made. ” This which was self-made—that is taste.
And having obtained this taste, man becomes blessed.
For, who can breathe out or breathe in, if this joy in
the cavity of the heart were not. And this Frahmun
himself brings na joy. This Afman obtains fearless
oneness with the Brahman who is invisible, incorporeal,
inexplicable, and unsupported. Then he becomes free
from fear. When however this Atman makes any
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the slightest distinction in Braliman, then there is
danger for him. That Brahman bimself becomes the
source of fear, for him who makes & difference and thinks
not. To the spme effect is said this hymn,

Com.—At first, this was non-existent. By * non-exis-
tent’ is meant the unmanifested Brahman, as opposed
to this manifested, in name and form. 1t does nob
mean absolute non-existence;.for, from absolute non-
existence no existence can come., This—that is, the
world developed with distinctions of name and form—
was non-existent, that is Brahman—at first, that is
before creation. Then, from this non-existence, the exis-
tence, divided with the distinetions of name and form
came to be. How is the phenomenon separated from
it? Not as the son from the father. That, which is
denoted by the word ‘non-existence,’ created itself.
Therefors, is it said to be self-made. That Hralman is
self-created is well known to the world because it is
the source of all; or, Brahman, the cause, is called
Sukrita, on account of its virtue, becaunse it created
everything, being everything. At all events, that
which is well known in the world, as the cause of the
connection between actions and their fruits ete., amd
as denoted by the word sukrita, be it ‘virtue er
something else, can be appropriate, only if an intelli-
gent cause exist, Therefore, there is Brahman, because -

12
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sukrita is well known, . It also exists, hecause of this.
Of what 7 Because it is rasa. (joy). Why is Bralman
well known to be rasa? It is explained—That is  rasa.
Eaga is what gives pleasure and joy, well known in the
world -as sweat, sour ete, One obtaing a rasa and
becomes joyous. What is not, becoming a source of
joy is not seen in the world, Even Brdlhming who have
no external helps to joy, who have no desires, who
have no wish and who have. attained knowledge, are
seen to be joyous, as if they had external joy. Verily
Brahman alone is the canse of that joy. Therefore,
Brahman full of rasa and the canse of their joy exists.
It also exists on account of this. OF what ? Because
we see the activity of breathing et ; for, even the body
of the living performs the function of Prdne through
Pring, and that of Apdna through dpdna. Thus, the
fanctions of the Fiyu and of the senses are seen to be
performed by a combination of causes and effecta.
This mutual dependence, for the purpose of & common
object, is not possible without an independent intelli-
gent being ; for, we have not seen it otherwise. That
ie explained. If this Ananda placed in the highest
Akédsa within the heart were not, who in the world can
perform the functions of dpdna and Prina ? Therefore,

Brahman exists. That, for whom these causes and.
effects perform the functions of Prina etc., gives joy.
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to the world., Why? Because, this Paramdiman
-delights the world, according to their virtue. The
meaning is that that Atman is looked upon by living
beings, as joy, being hidden by ignorance. That
Braliman  exists, becanse that is the sourca
of fear and fearlessness to the knowers and
the ignorant ; for, fearlessness can be obtained
only by attaching oneself to something which exists.
It is unreasonable that freedom from fear counld he
obtained by something, which did not exist. ** Yadi-
hyeva) because. Eshah] the worshipper. Elasmin]in
" the Brahman. How qualified? Invisible, Whatever
is vigibleis a modification; for, all modification is meant
to be seen. Therefore, ‘invisible’ means not subject to
modification, changeless. In this Brahman which ia
invisible, i.e., chaugeless, 1ie, not perceivable,
bodiless, hecauseit is imvizible, indescribable, becanse
it is bodiless; it iz a distinction alone that can
be described. All distinctian is modification; and
Brakmun is subject to no modification ; because, it is
the cause of all modification. Therefore, Bruahman is
indeseribable. Being‘so, it is housgless, i.e., propless
“i.¢., unsupported, The meaning of the whole is in this
Brahman invigible, bodiless, indescribgble, unsapport-
ed ; and opposed to all effects and.their attributes.
Abhayam is an adverb modifying the verb, Or, it may be
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converted into and read as ‘' Ablaydm’ of a different
gender. Pratishihdm] residence, i.e., becoming the Atman,.
Fiwim!'.s] attaing, Then, finding there no distinction,.
the canse of fear and the creature of ignorance, he
abtains fearlessness. For, when he becomes cen-
tred in self, he sees, hears and knows nothing else.
One may have fear of another but one cannot have
fear of one self. Therefore, the Aiman, alone is the canse
of the fearlessness of the Atman. For, on all sides Brih-
#ing are fonnd to be fearless while canses of fear
exist and that cannot be if Brahman who relieves from
all fears does not exist. Therefore. as they are seen to-
be fearless, Brakman, the canse of their fearlessness,
does exist. When doés this worshipper attain fearless-
ness? When he finds nothing else but the Atman
and malkes no difference. Then he attaing fearlessness.
This is the meaning. But when in ignorance the
ignorant man perceives another placed before him by
ignorance as a second moon owing to a diséase in the
eye and perceives any difference, however small, in this
Prahman, then on account of the perception of such
difference, the Atman of him who perceives the difference

becomes afraid. - Therefore, the Afman alone in the'

case of the ignorant is the cause of the fear of the
Atman. Therefore it is-said that in the case of the
knower who sees a difference, i.e., who thinks that

e o T N
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[zeara is distinet from him, that he himself is other
than [‘svara and subject to Samsdra and who madkes
the smallest distinction and who does not think that
Brahman is one, the Braliman called ’svara, thus seen
as different, canses fear. Therefore the knower who
-does not realise the entity of the {tman, one and
undivided, is really ignorant. It is well-known that
‘the sight of the cause of evil prodaces fear in one
who would avert the evil. The canse of evil cannot be
-gradicated. Where the canse of the evil is non-existent
‘thera can be no fear prodnced by the sight of the
cause. All the world is seen to be full-of fear. - Frorh
“the sight of the world full of fear it should be inferred
‘that there is the cause of fear, .2, the cause of ewil
itself permanent which the world fears, In ‘this sense
-also is said this hymn.
——
Here ends the Seventh Chapter,
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T'hrough fear of him, blows the wind. Throngh
fear, rises the sun. “Through fear of him, speed dgnd,
Jndra and Death the fifth. The following is the con-
sideration of Amanda Bralman, Let thers be a good
youth, student of the Vedas, well disciplined, very
firm and very strong. Let the whole earth be full of
wealth for him. This is one joy of man. This joy of
man multiplied & hundred-fold is one joy of men
who have become Gandharvas and also of a Srofriya
who is free from desires. This joy of men who
have become Gandharvas multiplied a hundred-

fold is one joy of Deva Gundharvas and also of a Srotriye
who is free from desires. This joy of Deva Gandharvas
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maltiplied a hundred-fold is one joy of the manes whose
worlds continue long and of a Srotriya free from desires.
This joy of the manes whose worlds continne long
multiplied & hundred-fold is one joy of the Gods born in

the Devaloka and of a Srolriya free from desires. This

joy of the Gods born in the Devaloke multiplied
a hundred-fold is one joy of the Gods who have
become so, by their Karma and of a Srolriya
free from desires. This joy of the Gods who be-
came Guds by their Karma is one joy of the Gods
and of a Srolriya free from desires. This joy of the
Gods multiplied a hundred-fold is one joy of Indra
and of a Srolriya free from desives. This joy of Indra
multiplied a hundred-fold is one joy ot Brihaspati and
of & Srolriya free from desires. This joy of Brihaspati
‘multiplied a hundred-fold is one joy of Prajipati and of
a Srotriya free from desires. This joy of Prajépati
multiplied a hundred-fold is one joy of Brahman and
of a Srotriya free from desires. He who is in the
Purusha and he who is in the sun are one. He who
knows thus, leaving this world approaches this Atman
made of food, approaches this Atman made of Prdna,
approaches this A{man made of mind, approaches this
Atman made of knowledge, approaches this Atman
made of bliss. In that sense is said this hymn.
('om.—From fear of this, the wind blows. From
|}
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fear, rises the sun. From fear of this, speed Agni and
Indra, and Death the fifth. * Wind ete.,” of gieat
worth, though lords in themselves regularly performed
their functions, blowing efe., requiring great effort. This
regularity with which they perform their functions can
‘be appropriate only if there is a controller. Therefore,
Brahman, their cause of fear and controller, exists ; be-
cause they set about their duties from fear of this
Brahman, as servants from fear of kings. That cause
of fear is Bliss, i.e., Brahman. OF this Brolman, ie.,
Bliss, the following is an investigation. Whatis there
to be investigated about this Bliss will be explained.
The question to be investigated is whether  this Bliss
is produced by the relation of object and  enjoyver, like
the worldly bliss or whether it iz natural. Here the
worldly bliss prodoced by the presence’ of external
and internal helps is superior., That is here instanced ,
for understanding the bliss of Brahman. For it is by
means of this well-known bliss, that the bliss realis-
able by intelligence turned away from object can be
anderstond. Even worldly bliss is a particle of the
bliss of Bralman, When knowledge is dimmed by
ignorance and ignorance is steadily increasing, it is
enjoyed by Brahma etc., according to their Karma and
according to their intelligence, and by means of its
velation to such aids as objects ete., temporarily in the
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worlds, The same joy is realized by a knower and a
Srotriya, by the destruction of ignorance, desire and
Kurma in the higher and higher worlds ~of
men, Gandharvas ete., as multiplied a hundred-fold
ab every step till the bliss of Hivanyagarhla is reached.
When the distinction of object and perceiver created
by ignorance is destroyed by knowledge, the natural,
all-pervading bliss, one without a second is realised.
To lead to this object it is said as follows. Ywva] one
youny in age; good youth] good is an adjective
modifying youfh. One, though young, may be bad:
and one though good may not be young. Therefore it
is said * good yonth.," Adhydyakul] one who had studied
the Vedas, Asishthah] well-disciplined. Dridhichthali]}
very firm. Balishthah] very strong ; that is, thus fur--
mished with internal helps. To him all this
wide earth is full of wealth, i.c., aids to enjoyment
i.6., of the helps to Karma bearing fruit in this world
and in the world to come. The meaning of the whole
is a king, i.e:, lord of the earth. The bliss of that king
is the most excellent that man can have. This joy of
men_ mwultiplied a hundred-fold is one joy of men who
have become Gandharvas, ie., the bliss of men who
have become Gandharvas is a hundred times superior
to that of men. Manushya Gandharvas are those, who,.
being men, have become Gandharvas by superiority
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of Karma and knowledge. They possess the power of
vanishing at pleasure etc., and subtle bodies and limbs.
Therefore they have few obstacles and possess many
aids to get over couples of opposite conditions. To
the Manushya Gandharve thus not impeded and fur-
nished with remedies, clearness of mind may accrue.
And owing to superjor clearness of mind, a realisation
of anperior bliss. ''hus in every higher and higher world
owing to superior clearness of mind, reslisation of bliss
a hundred-fold supevior to that in the lower world,is pos-
sible. The non-mention of a Srofriya free from desires at
the very beginning is to state that the bliss ofa Srofviyae
free from the desire of enjoyments, incident to mortals
ia a hundred times superior ‘to the bliss of men and
equal to the bliss of men who have become Gundharvas.
By the expression ‘ good youth,’'student of Vedas, the
being a Srolriya and sinlessness are intended ; for
these two are common everywhers. But the being free-
from desive is according to the superiority or inferiority
of the object the cause of the superiority or the inferi--
ority of pleasure. Therefore, is theuse of the term
‘free from desire.” It is from this special circom--
gtanece that bliss jnereased a hundred-fold is realised,
It is to lay down that, the being free from desire is a.
help to the attainment of the highest bliss. The rest
has been explained. Devagandharcas. are so, from
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birth. The word ‘chiralokalokdndm’ is an adjective-
-qualifying * pifrindm.” The manes are so, qualified
because their worlds stand for a long time. Ajdnak]
‘the world of the Gods. Those who are born in that
world are Ajdnajih, i.e., the Gods, born in the world of
“(Fods as such, by the virtue of their performance of the
Karma enjoined in Smritis. The Kormedevas are those
-who reach the abode of the Gods, by the performance of
mere agnilofra ete., Karma enjoined by the Vedas. The
~3ods are the receivers of the oblations, thirty-three in
mumber. Indra is their lord. Brihaspali is his preceptor.
FPrajipati is Brahma, the Virdt whose body is the three
worlds, the one who has become many in form per-
vading the whole round of creation. Where thesa’
‘varieties of bliss become one, as aleo virtue produced-
by it, knowledge which has it fur its object and un-
-gurpassed freedom from desire, he is this Hiranyagarbha
or Brahman, Thisis his bliss. It is directly realised
by one who is a Srofriya, sinless and free from desires.’
“Therefore, these three ara inferred to be aids. OF thess,-
the being a Srofriya and the being sinless are-
common, But the being free from desires surpasses’
it and therefore it is'inferred it is the best aid. That
-of which the bliss of Brakman realised by the Srofriy
and being multiplied a hundred-fold by his freedom
from desires is but a particle, according to the texts of
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the Sruti: * Itiz on a particle of this bliss only, that
other beings live,” is this nataral highest bliss in which
its particles separvated like the pacticles of the water
of the sea become one. T'here is no distinction in that
state between the bliss and its enjoyer; because, they
are one. The result of this investigation is summed up-
in “Sa yaschiyam.” He who, i.e., the same who is lodged
in the highest Akdsa within the heart and who-
having created all things from the Alkdsa down to the-
Annamaya has entered the same. Who is this ¥ The
same who is in the Pwrushaand in the sun, that high-
est bliss described as realisable by the Srofriya and
on a. portion of which all beings from Brahma
downwards worthy of joy subsist. He is one in the
same sense in which the Akdsa within a pot in a dis-
tant place is one with the Akdsa. Ifit be urged that
his description without specification as being in the.
Purusha is not proper and that the description that he
is in the vight eye is right, becanse of its being well-
known, it is unsound ; because, the contest refers to
the Paramdtman ; it is well known that the Puramdimam
is here contemplated, because of the texts ‘ the invisible:
formless &c.. * from fear of him the wind blows etg, *
and * this is the investigation of bliss.” -Nov is it right:
therefore, to describe what is not the subject of . the:
context and it ie the knowledge of the Paramdlman that
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is hers contemplated. Therefore it is the Paramdlman
who ia veferred to in ‘He is one ete.” Again the context
relates to the imvestigation of blizs and the result of
the investigation should be summed up. The indivisi-
ble nataral bliss is only the Paramééman and not that
which is produced by the contact of the emjoyer and
the enjoyable ; and the description ‘He who is in the
Purusha and he who is in the sun is one’ is agreeable
to this view as it destroys the distinction of his being
in different places. If it be asked that in this view,
the mention of his being in the sun serves no purpose,
we say it is not purposeless ; because, it is meant to
remove (the notion of) superiority and inferiorvity. 1k
js from the standpoint of duality consisting in what
is shaped and shapeless that the greatest excellence is
within the sun; butif that is dropped by the destruction
of the conditions in the Purushe and by the thirst
for the highest bliss, there can be no superiority and
inferiority in the case of cne who has attained that
state. Therafore, that he attains fearlessness and firm
seat iz reasonable. The question whether he s
or not has "been explained. The first question
has been answered by saying that Brahman,
the eause of the Akdsa etc., certainly exists. There are
two other questions regarding the attainment and the
non-attainment of the Brakman by the knower and the



B e ki

WITH SHI SANKARA'S COMMENTARY. 191

ignorant. Here the last question is whether the know-
ar attaing or not. 1o vemove that doubt, it is said as
follows. The intermediate question is answered by the
solution of the last and therefore no attempt is made to

answer that. He who thus realises the Brahman above de~

tined, dropping all distinctions of inferiority and superi-

ority and realises ‘I am Truth, Knowledge and Infinity®
—the word ‘evam’ veferring to the subject of the
context—having turned away from this world, the com-
bination of visible and invisible objects, i.e., having

hecome free from desires approaches the Annamaya as

explained, i.e, does mot see, the world of objects as

distinet from the Annamaya Afman, i.e., sees all that is

grozs, as the Annamaya Atman. Then he sees the

inner Prinamaye Alman seated in all the Annamaya

Atman and inseparable from it. Then, he sees the.
Manomaya, the Vigndnamaya and the Anandamaya

Atman. Then, he attains fearlessness and firm seat in

the invisible, incorporeal, inexplicable and un-

supported Brakman.

Here is a point that deserves t-u be thought over..
Who is it that knows this, and how does he attain
Brahman ? Is the person who attaing Brahman distinet
from Brahman or one with him ? If it be answered that
he is distinet from Brahman, it is against the Srufi.
Having created it,- he immediately entered it; “He
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knows mnot who thinks ‘He is one and 1 am
another, Thou art that, one and without a second,’
If it be said that he is one with Dralman, to say that
he attains the Afman, which is all joy, is to make
him the snbject and the chject at the same time ;
besides, it would be making Purawmdlnan a Saemsdri,
or one subject to the bonds of life. It may also resultin
proving that there is no Paramélman. We answer
that he is the same with DParamdimaen ; for, the be-
coming one with Paramdfman is the end aimed at, The
Hruli that he who knows Bralman obtains the highest
(Brahman) clearly shows that the becoming one with
the Paramdbman through knowledge is the end contem-
plated. It is said that ome cannot become in nature
one with another, and that it is absurd to speak of
one hecoming himself. This argument is not sound ;
for, we only mean that the notion of duslity caused by
ignorance is removed (by knowledge). The attainment
of Self, which is the end of the knowledge of Anna
(food) and other forme of Atman, the creatures of ignor-
ance erroneously elevated to the rank of Atman, which
they are not. 1fit is asked why it should be so under—
stood, we answer it is because knowledge of Brahman
alone is prescribed. It is seen that the effect of know-
ledge (Vidya) is the removal of ignorance (Avidya), and
knowledge alone is here prescribed as a means. If it be
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argtied that it only instracts as to the road to be taken,
we say that the preseribing of the knowledge alone is
not supported by reason; for, it is only where the country
to ba reached is distant that we find the road pointed
out. It could not be snid that one is going within his
own village; for, it is contradictory. 'LThere itis not
knowledge regarding the village that is advised but
the knowledge of the road, which taken, leads to the
village. But we do not find in this instance that any
knowledge of any means other than the knowledge
of Bralman is incaleated. Nor can it be said that the
knowledge of Brahman sapplemented by such other
means as the performance of Karma above detailed, is
prescribed as the means to the attainment of the
highest ; for, this argument has already been refuted on
the ground that emancipation is permanent. The Srutd
also proves that the created Universe iz not distinct from
Brahman; for, it says ‘Having created it, he immediately
entered it.' Again, it is only on this view that he whe
knows Brahman can attain fearless permanence. It
is only when the knower sees nothing else but his Self
that he can be fearless and permanent; for, in that case
there is none distinct from Self that could caunse fear.
The notion of duality, the creature of ignorance, is
praved to be false by knowledge ; for, it is well-known
that the non-existence of a second moon is perceived
13
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by a person whose eyes are not diseased. Baut it may
be argued that here the A#man is not so unperceived as
distinct from Brahman. We reply that it is not perceiv-
ed either in sleep or during concentration. It cannot
be said that this non-perception in sleep is explainable
liks the non-perception by a person pre-occupied with
something else ; for, nothing is perceived in sleep,

Nor can it be contended that being perceived both
during waking honrs and in dreams, there is something
distinct from the Paramdiman ; for, waking and dream-
ing are due to ignorance. Therefore,the duality perceived
while waking or dreaming is the creature of ignorance ;
for, it does not subsist in the absence of ignorance. Buat,
if it is urged that the non-perception of duality in sleep
is alike due to ignorance, we say no; for, sleep is the
natural state. Immutability is the true condition of
things ; for, that is independent of external forces.
Modification is not the troe state, as it is dependent
on external canses. The true condition of anything is
independent of am agent; whereas every alteration
requires an agent, The perception in .waking and
dreaming moments i a modification of the original
state. That state of a thing which is independent of
external causes is its true condition, and that
state of a thing which is dependent upon external
causes is not its trae condition ; for, this state cannot



WITH SRI SANKARA'S COMMENTARY. 195

subsist in the absence of the external canse, Therefore,
sleep being the natural condition, there is no modi-
fication there, as in waking or dreaming. ;

But in the case of those who believe that Brahman
is distinct from the Afman, there can be no getting
over their fear, as theair fear is dus to external causes;
for, if the cause be an external reality, it cannot perish
{it must continue to keep us in fear) and if it be un-
real, it cannot attain the Afman. But if it be argned
that the external reality, becomes a source of fear, only
when supplemented by other conditions, we say it leaves
nus where we were. If the external reality, aided by some
-other caunses, permanent or transitory, such as sins ete.,
be the canse of fear, there can be no end to that fear ;
for, the external canse of it, even on that view, cannot
-cease to be. Conceding that such a canse can cease to
be, it is no consolation to any that reality and false-
hood are mutually convertible.

On the theory that the individual soul is not distinet
from Brahman, the difficalty vanishes, as all Samsdre
i8 the creation of ignorance. 'The second moon which
the diseased eye perceives has neither an origin nor
an end. Ibcannot be said that knowledge and ignor-
ance come under the same category ; for, they conld
be perceived. Judgment and the want of it are perceiv-~
ed in the mind. Color perceived cannot be an attribute
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of the percipient. Ignorance is also proved by intro-
gpection, as ‘I am a fool; my knowledge is not
clear,’ Knowledge is gimilarly experienced. The wise
teach the knowledge of Afman to others and the-
others also understand it. Therefore, knowledge aund
ignorance, like name and color, are not the attributes
of the Atmon ; for, another Sruti says that Bralman
has neither name nor color. Name and color are fie—
tions (falsely attributed to the Alman), like day
and night to the sun, and have no real existence. If
on the theory that Afman is one with Brahman

it is objected that the same thing cannot be the
subject and the object ab the same time, as appears
in the text ‘He passes the Atman which is alb
joy,* we answer that Sankramana in the text does
not mean a physical transition from one place to
another, but a mental realisation of it. It is mnot
a physical progress like that of the leech that is here
inculcated, butit is only a mental progress that is
meant by the Sruli. It cannot be said that the word:
Sankramana is used in its primary signification of
transition from one place to another; for, this iz not
seen in the case of the * Annamaya Aiman.’ It is wéll
known that in the transition from the Annamaya Atman,
there is not seen any physical act of transition to
beyond this external world, either as in the case off
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+the leech or otherwise. Nor could it be urged that
agin the case of the Manomaya and the Vijndnamaye
Atman, the word Sankramana here denotes ‘Going
out from and returning to Self. If the word
Sankramana in the case of the dnnamaye Atman
is umzed in its primary sense, it cannot consist-
ntly be argued in the case of the Manomaye
and the Vijndnamaya Atman, to mean * Going out from
and back to Self.” Thus the Anandamaya Atman,
-cannot be said to return to itself. Therefore, the word
Sankramana does not mean the physical act of reach-
ing nor anything due to the action of the Annamays
or other forms of Atman, By thiz elimination, it.is
-¢lear that the Sankramana (transition) heve meant, is
.a purely mental operation performed by some other
than any from the Annamaya to the Anandamaya. IE
Sankramane be merely a mental process, then the mis-
take of the Atman within the Anandamaya, the creator
-of averythiﬁg. from either, to_ the Annamaye Atman:
into which he subsequently enters, in viewing Annaema-
ya and other forms as Atman which they are not—a
mistake induced by its contact with the cavity of the
heart, is removed by the mental realisation of Afman.
"This removal of the error caused by ignorance is the
gense in which the word Sankramana is here figurative-
iy used ; for, otherwise we cannot speak of the
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Sanlramanam of the omnipresent Afman.  There is
no existing thing other than itself which it can reach.
Nor can it go beyond itself ; for, certainly the leech
does not go beyond itself. Therefore, Sankramanam
only means the realisation of {tman according to its de-
finition contained in the text (Satyam gninam anantam
Brahma). Multiplying, the entry into its own creation,

the attainment of bliss, the removal of fear and transi--

tion are by some fiction attributed to Brahman in
practice, but no condifion can attach to Brahman, the-
really unconditicned. Having thus by degrees realised
the unconditioned Afman, he does not fear anything

and attains permanence. In this sense is said this

hymn. This manire is for the purpose of briefly
elucidating the meaning of the whole of this chapter
of Ananda valli.
e o
Here ends the Eighth Chapter,
SN V—
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Enowing the bliss of Brahman from which all words
return without reaching it, together with the mind,
(one) is not afraid of anything, Him certainly does
not grieve (the thought) ‘why have I not done what is
good ; why have I committed sin’. He, who knows
thus, regards both these as {fman. Indeed both these
he regards as Atman, who knows thus. Thus ends
the Upanishad.

Oom.—From which] from which Aiman, uncondi-
tioned, above defined, the one blizs without a second.
Words] names denoting conditioned objects, such as
dravye (material), but used by speakers for denoting
even Brahman unconditioned and without "a second,
becanse it is also an existing thing like the rest. Not
having reached ] without making clear. Return] lose
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their ability, Mind] belief, knowledge. That too attempte
to elucidate what is beyond the senses and which name
attempts to explain, Whero there is knowledge there
gpeech goes. Therefore, speech and mind, name and
perception  always go together. Therefore  he who
vealises in the manmer aforesaid that highest bliss of
Braliman from which all words used by speakers ' for
the elucidation of Brahman return together with the
mind capable of elucidating everything ; because, it.is
ha}ruud perception, unnamable, invisible and nnquah-
fied—that highest bliss of Brakman which is the Atman
of the Srofriya, sinless, not afflicted by desires and
free from all desires, which is free from ‘the relation of
enjoyment and enjoyer, and which is natural, etermal
and invisible—is mnot afraid of anything ; for, there is
no ¢ause ; for, there is nothing other than that knower
whom he should fear. It has been said that when one
from ignorance finds the smallest difference, them
there is fear for one. It is appropriate that in the
¢ase of the knower, he is not afraid of anything owing
to the destruction of the cause of fear created by
ignorance, like that of the second moon seen by the
diseasad eye. The manfra is quoted in respect of the
Manomaya, becanse mind ie & help to the knowledge of
Brahman, Regarding that as Brahman and to praise
it, the existence of fear alone was denied by the text
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“‘he never fears.”” DBut here in respect of the ome
Atman, the existence of the very cause of fear
is denied by the text ‘he is not afraid of any-
thing. But s there mnot cause of fear—omis-
gion to do what jg good and commission of gin?
Not so; how is eprain&ﬂ‘. Him] who knows this
in the wanner aforesaid. Ha and vdve are particles
-expressing ceitainty. Tapali] grieves or afflicts. How is
it that the omission to do what is good and the commis-
-gion of sin do not afflict 7 When the time of death is
near, one repents * why have I not done whatis good.”
‘Similarly, one thinks *Why have I committed
actions forbidden ' and is grieved from fear of miseries
-guch as being thrown into Hell. But these—omis-
-gion to do what is good and commission of sin
—do not afflict this man, as they do the ignor-
ant. But why do they not afflict the knower?
It is thus explained. He who knows thus regards
these, good and bad—causes of grief—as the Paramdil-
man and with this thought delights, i.e, strengthens
the Atman. Both these] virtue and vice. Hi] becanse,
‘This knower strengthens his Afman by regarding
virtue and vice as A#man and by stripping them of their
-distinctive nature by the nature of his own Aiman.
In the case of him who knows Drahman, the one bliss
without a second above defined, virtue and vice, regarded
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by him as his Atman, become powerless, do not
afflict him and do not become productive of subsequent
births, Thus has been explained in this chapter the
Upanishad of the knowledge of Brakman, i.e., a secret
higher than all knowledge has been explained. The
I highest consummation lies here.
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‘May it (the knowledge of Brahman) protect us both..
May it make us both enjoy. May we together acquire
the capacicy for knowledge. May our study be brilliant.
May we not hate sach other.

Om Peace, Peace, Peace, Harih Om,
SN MR
Here ends the Ninth Chapter,
i (J—
Thus ends the Brahmdnands valli,
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Harih Om. May it (the knowledge of Brahman).
protect us both. May it make us both enjoy . May we
together acquire the capacity for knowledge. May our
stuady be brilliant. May we mnot hate each other.

(O Peace, Peace, Peace,

Y, S—
CHAPTER |I.
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Harih Om. Bhrigu, Varuna's son, approached his father
Varunasaying, * Oh Reverend sir, teach me Brahman.’™
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He (Varuna) said this to him (Bhrigu). “ Food, Prdna,
sthe eye, the ear, the mind and the speech (are
Brahman),” He said to him * That from which these
beings are born, That by which, being born, these
‘beings live—That which they go to and enter into—
Jmow That; That is Brahman.” He performed a
jpenance. And having done that,—

COom.—We have seen in the Anandavalli that
:since the Brahman who is Truth, Knowledge and
Infinity, having created Akdsa ete., ending with things
:smade of food is being perceived as if it had distinctions,
man ought to know “I am one with that joy inviajb]e
-which ig unlike averything else ;" becanse, entrance into
vit means knowing thus ; and that to him who knows this,
virtne and vieado not become the cause of future birth.
And the method of knowing Brahman we hava dealt with.
Hereafter, he goes on, in order to speak of the penance
“which is the means of obtaining Bralman and of the
worship relating to food etc. The story that it was
welated by the father to his dear son is to praise know-
dedge. The particle vai is to remind that it is well
known. We are reminded that the name B."mgu is well
known, Firuniis Faruna's nﬂ"spnng He being desirons
of knowing Brahman, approached his father - Varung
with the hymn “Teach me Brahman, Oh Reverend

«gir.”  And he the father, spoke thus to his son, wha
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thus approached him according to the Sdsfras. * Food,
Praun, eye, ear, mind, speech.,” Food is body. Prina is-
the consumer; the helps to Perception are eye, ear, mind,
speech. These are said to be aids to the knowledge of
Braliman, After mentioning these, food ete., which are as.
the gate-way to Braliman, he goes on to give him a.
description of Bralunar. What isit? From whom are-
born all the living things from Brahma to a worm,.
by whom, being born, these living things are
sustained, grow; in whom these beings enter at the-
time of their destruction and with whom they be-
come one; from whom these things do not swerve either
at their birth or existence or death. That is the deserip-
tion of Brahman. That Bralman, desire to know well.
The meaning is ‘know the Brahman® who is thus
defined through food etc. Another Srufi also says:
* Those who know the Prina of Prdna, the eye of the
eye, the ear of the ear, the food of food, and the mind
of the mind, have realised Brahman, ancient and firgt.””
He shows that these are the gate-ways to the knowledge
of Brahman. That Bhrigu having heard from his father
the gate-ways to the knowledge of Brahman and the-
description, began to perform penance which is the
means to the knowledge of Brahman. How is it that
Bhrigu understood that penance was an aid, though
penance was not inculcated ; because the instructiom
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was incomplete. To the realisation of the Annamaya
Brahman etc., the path and the definition had been
stated in the text ‘ From whom these beings ete.” That
is certainly incomplete becanse the true Brahman had
not vet been pointed out, Otherwise, Braliman in its
trae nature should have besn explained to the som
-desirons of knowing it, in the form * Brafman is of this
nature.” But he did not so explain. What thsn did
he? His explanation was incomplete. Itis therefore
inferred that the father required also another aid to
the knowledge of Brahman and the resorting to pen-
ance is becanse it is the pre-eminent aid of all; for it is
well known in the world that of all aids to the attain-
ment of eternal objects, penance is the most excellent
aid, Therefore, Bhrigu resorted to penance as being the
means to the knowledge of Brahman, though his father
did not eay anything about penance. And that pen-
ance is the tranguillity of the external and the internal
senses because that is the path to the attainment of
Brahman. The greatest penance is the concentration
of the mind and the senses ; from the Smriti * That is
a greater virtue than all the other virtnes,” And ha
having performed penance,— ;
5 e il
‘Here enda the Firat, Chapter, v



CHAPTER Il.

qH ARG A, | A, @ieawif gl -
= | A= Ay A | o gaeairatEEEEi |
afkqrd | 7aE Fwol fGawmead | sifg wEr qa |
ﬂt@ﬁﬁlﬂﬂ!ﬂﬁﬁﬂﬂﬁlﬂmﬁﬂﬁtﬂﬂ'ﬁ

sA9d | § a9 ||

He knew that food was Bralman ; for, it is from foed
that all these beings are produced ; and being produnced
from it they live by it; they go towards food and
become one with it. Having known that, he again
approached his father Varuns, saying “ Oh Reverend
one, teach me DBrahmaen.” He (Varuna) told him
“ Desire to know Brafman by penance. Penance is
Brahman,” He performed penance and having per-
formed penance,—

Com.—He came to knnw that food was Brahman,
because it had the distinctive marks set forth, How ?
For, from food are produced all these beings ; by it they
live ; they go to food and become ome with it. The
gist is that it is right that food should be Brahman.
After performing penance and knowing ‘that food is
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Bralman,because it satisfied the definition of Brahman,.
he again approached his father Faruna, being beset
with doubt, *“ Oh Reverend one teach me Brahman.'
What thé cause of the doubt is, is mentioned. Advising
penanceagain and again, instead of showing the origin of
food, is to clearly indicate that penance is the best means.
8o long the description of Brahman does not become
unsurpassed, and the desire to know does not 'cease, so
long is penance the only means. The meaning is by
penance alone try to know Bralman.” The rest. is clear.,

u_-.-.u—-n.

Here ends the Second Chapter.
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He knew that Prdna was Brahman ; for, it is from
Prina that all these living beings are produced ; and
being produced from it, they live by it; they go
towards Prdnas, and become one with it. Having known
that, he again approached his father Faruna, saying
“Oh Reverend one, teach me Brahman,” He (Varuna)
told him “ Desire to koow Brahman by penance,
Penance is Brahman.” He performed penance and
having performed penance,—

PR  T—

Here ends the Third Chapter.
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He knew that mind was Bralman; for, it is from mind
that all these living beings are produced; and being
prodaced from it, they live by it ; they go towards mind
and become one with it, Having known that,heapproach-
od his father Varuna, saying “Oh venerable one, teach
me Brahman,” He (Vuruna) told him * Dagire to know
HBrahman by penance. Penance is DBrakman.” He
pﬂrformaa penance and having performed penance,—

Here ends the Fourth Chapter.
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He knew that knowledge was Brahman; for, it is by
knowledge that all these living beings are produced ;
and being produced from it, they live by it; they go
towards mind and become one with it. Having known
that, he approached his father Faruna saying “Oh
-venerable one, teach me Brahman.” He (Varuna) told
Him * Desire to know Brahman by penance. Penance
is Brahman.” He performed penance and having per-
dormed penance,—

. - g '
Here ends the Fifth Chapter.
—_———



CHAPTER VI,

AR AR SATE | AT SR i -
AR S | SRR S sEed | A g
GRredify | S wntdr awolt Ban | @ sEEERRE-
| T @ I gRRER | SEEEmE R | AeEE-
aftr serar qgiieE=EA | werREl |

He knew that bliss was Brahman., For, from bliss
all these beings are produced ; by bliss, do these beings.
live, They go to bliss and become one with it. This
in the knowledge learnt by Bhrign and taught by
Varuna. This ends in that excellent cavity of the
heart, He who knows thus becomes one with Brahman.
He becomes the possessor of food and the eater of it.
He becomes great in progeny, cattle and the splen--
dour of Brahminhood. He becomes great in renown..

Oom.—Thus Bhrigu with his Atman purified and not
finding all the marks in Prina etc., slowly penetrated
deeper and deeper, till with the aid of penance
alone, he learnt the innermost Ananda to be Brahman..
The meaning of the chapter is that one who desires to
know Braiman should perform that penance which
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.consists in the control of the external and the internal
Benses.

The Sruti here turning from the story, explains
in its own words the purport incnleated by the story.
‘Thizs knowledge wae acquired by Bhrigu and was
imparted by Faruna. This knowledge ends in thatex-
-cellent cavity of the heart in that supreme bliss which
has no second and it began in the sonl of food. Any
one else who in the same manner gradually penetrates
withiin, by means of penance and knows Ananda to be
Brahman becomes fixed in the Brahman of Ananda, be=
comes Brahman himself, being firm in this knowledge.
‘The visible fruit of that knowledge isalso mentioned.
He becomes posssssed of plenty of food. Itis no credit
to knowledge, if he merely possesses food. Thus he also
‘becomes the eater of food, thatis, he is possessed of a
good appetite. He becomes great. He explains great
.in what. In progeny, that is, sons ete., in cattle 1.2,
sheep, horses ete., and in that splendour of Brdhminkoods
that splendour which is the result of calmness, tram-
-quillity, knowledge, ete, He also becomes great in
dame which is the result of good conduct.

Here ends the Sixth Chapter.
RN
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Do not blaspheme food. That is thy duty. - Préna is:
food. The body is the eater offood, The body is fixed
in Prdna. Prdna is fixed in the body. This food is fixed
in food. He, who knows that food is fixed in food, be-.
comes one with Brahman. He becomes possessed of
food and he becomes the eater of food. He becomes great
in progeny, in cattle and in the splendour of Brdhmin--
hood. He becomes great in fame.

Oom.—Moreover, food ought not to be censured, even
as a preceptor (ought not to be censured) ; because,
Brahman was obtained only through the gate-way
of food. That duty is enjoined upon the knower of
‘Brahman. The teaching of this duty is to praise food ;-
and the praise of food is because of its being the means
of knowing Brahman, * Prdna is food ™ because Prina
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is within the body and becanse that which is within
another is said to be the food of that other,

And in the body is fixed the Prdna. Therefore, is
Prina food, and body the eater of food. BSimilarly, the
body is food and Prdna is the eater of food. Why is
the body fixed in Prdna ? Because, the existence of the
body is dependent upon it. Therefore, both these, the
body and Prdna, are food and food-eater. Since each
is based upon the other, therefore each is food ; since
each iz the support of the other, each is food-eater,
Therefore, the body and Préna are both food and tood-
eater, He who knows that this food is fixed in food
stands for ever as food and food-eater. Moreover * He
becomes possessed of food and becomes the eater of food”
ete., as before. '

—_—
Here ends the Seventh Chapter.

—_———
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Do not rmect food. That is duty. Water is food.
Light' iz the food-eater. Light is fixed in water.
Water is fixed in ‘Light. This food is fixed in food.
He whn Eknows that this food is fixed in food stands
for ever. He becomes the possessor of food and the
eater of food, He becomes great in progeny, in cattle
and in the eplendour of Brihminkood. He becomes
great in fame.

COom.—Do not reject food. That is duty. As before,
this ie eaid in praise of it. Thus food not rejected
from good or bad motives pecomes respected. As ex-
plained, the subsequent texts ‘water iz food® ete.,
ghould be understood.

—_——
Here ends the Eighth Chapter.
it it
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- Accumulate food, That is duty. The earth is food.
Akidsa is food-eater. In the earth is fixed Akdsa. In
Akdsa is fixed the earth. This food is fixed in food, He
who knows that this food is fixed in food stays for ever.
He bacomes the possessor of food and the eater of food.
He becomes great in progeny, in cattle and in the
splendour of Brikminkood. He becomes great in fame.
(om.—The acenmulation of food is the duty of one
-who worships water and light and food and food-eater.
——t
Here ends the Ninth Chapter.
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Do not deny residence to anybody.” This is duty. Let
one therefore acquire much food by any means whatso-
ever. They say * food is ready.’ If this food is given firat,
food is given to the giver first. If this food is given in
the middle, food is given to the giver in the middle,
If this food is given last, food is given to the giver last.
He who thus knows will obtain reward as mentioned.
Brahman resides in speech as preserver; as acquirer

and preserver in Prdna and Apdna; as Karma in the-
hands ; as gait in the feet ; as the discharge in the anus. .
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Thus the meditations in respect of man. Next in respect
-of Gods, as satisfaction in rain, as strength in lightning,
as fame in cattle, ag light in stars, as offspring, imwmor-
tality and joy in the organof generation, as all in the
Akasa. Let one worship that as support. One gets sup-
. port. Let one worship that as Makas; one bacomes great.
Let one worship it as mind ; one becomes thoughtiuk
Let one worship that as mamas; one’s desires bend.
Let one worship that as Brahman ; he realises Brahman.
Lt one worship that as Brahman's place of destruction ;
“one's enemies and rivals perish. His brother’s soms
unfriendly also perish. He who is in the Purvshd and
He who is in the ‘sun, he is one. * He who knows thus
leaving this ‘world approaches this Atmon wade of
food, approaches this Aiman made of DPring
approaches this Atman made of mind, approaches this
Aiman made of knowledge, approaches this Atman
-of bliss, travels these worlds eating what he likea
-and assmuming what forms he likes sits singing this .
Saman *Oh ! Oh! Oh! I am food, T am food, I am food;
I am the eater of food, T am the eater of food, T am the
-eater of food. I am the author of the Sloka, Iam the
suthor of the Sloka. I am the author of the Sloka.
1 am the firet born of the Trne, Before the Gods, I was
immortal. Who gives me, preserves me thus, I am
food, eating the eater of food. I have conguered all
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this world, I am lominous like the sun.” Whosoever-
thus knows. 'This is the Upanishad.

Com.—So the worshipper of the earth and Aldsa
ghould not refuse residence to any une, that is, should
not turn out any one who comes to live with him.
When residence has been given, food also ought neces--
garily to be given. Therefore, by some means or other,
man should obtain much food, that is should store up
food. Since the wise men who have food say to the hun--
gry comer * Food is ready for you’ but do not say nay,.
therefore also—this ought to be taken with the previous-
sentence—food ought to be stored up. Further, the
greatness of the gift of food ig mentioned. For how
long he gives foed, for so long does food fall to his
share. He explains how it is. When one gives food
in his youth or in the best mode, i.e., with great res-
pect to the guest who seeks food, what results to
him is explained. Food is served him in his youth
or in the best mode as he gave. Similarly, if he
gives food in the middle of his life or with mid-
dling courtesy he gets food in the same. If he
gives food in his old age with scant courtesy, s.e.,
with disrespect, he gets: food in his old age or
with scant courtesy. He who knows this, that
is, the greatness of food as above set forth, obtains
the merit of the gift of food as abovementioned. Now,
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the mode of worshipping Brahman is mentioned. As
Kshema in the tongne| HKshema meansthe protection
of that which has been obtained. Brahman ought to be
meditated upon as being Kshema in the tongue. Yogo-
kehema.]Yoga iz the acquisition of that which had not been
acquired. Though Yoga and Kshema exist while Prana
and dpdna exist, still they are not the effect of Préns and
Apdna. What then are they ? They are due to Brahman.
Therefors, Brahman should be meditated npon as being
fixed in Prina and Apdne in the form of Yoga and
Kshema. Thus, in the other subsequent cases too, it is
Brahmanwho is meditated upon in the appropriateshape.
Since Karma is sccomplished by Brahman, Brahman.
ghould be meditated upon as being Karma in the hands 5.
a8 being motion in the legs ; as being discharge at the
anus. These ave the human Samdjndh, that is, the
knowledge or wisdom or meditation relating to -the
body. Then is mentioned meditation relating to the
Devas. As pleasure in  rain] since rain is the
gouree of pleasure through food etc., Brahman
should be contemplated as being pleasure in rain.
Similarly, in the others, it is Brahman who is to be
meditated upon in the different shapes. Similarly,
in the shape of strength in lightning ; in the shape
of fame in cattle; in the shape of light in the stars.
Procreation, immortality (immortality is obtained -
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by the discharge of debts by the son) and joy, all
these result from the organ of generation. The Brahman
-ghould be worshipped as being fixed in the organ of
generation in this shape. Everything is fixed in Akdsa ;
g0 whatever is in 4kitsa, that ought to be meditated
upon as Brahman itself. And that Akdsa is Brahman
itsolf. Therefore, it ought to be worshipped as the sup-
port of all. By the meditation of the quality of strength,
man becomes strong. Similarly, also as to those
previously named. It will be seen that whichever
fruit is at the disposal of Brahman, that is Brahman
himself. Also from that other text, ‘In whichever
form he meditates upon him, that form he
becomes.! Meditate upon it as mahas that is, as
possessing the quality of greatness; you become
great. Meditate upon it as manas, that is, as thinking ;
you become capable of thinking. Meditate upon it as
namas, that is, as possessed of the quality of bending.
To such worshipper, the desires, that is, the objects of
desire become submissive, Meditate upon it as Brah-
-man, that is, as growing, you become possessed of its
quality. Meditate upon it as the place of destruction of
Brahman. Parimara is that in which are destroyed the -
five devatas, lightning, rain, the moon, the sun and fire,
Therefore the wind is the place of destruction as itis well-
known from another text of the Srufi. And this wind is not
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different from Akdsa therefore, Akdsa is the place of

destruction of Brakman. Meditate upon this Akdse,
which is one with the wind, ss being the place of
destruction of Brahman. Those adversaries hating him
who know thus—since adversaries may not hate, they
are qualifed by hating adversaries—the rivals hating
him lose their life. Moreover, even those adver-
saries who do mnot hate him, even they lose
their life. We have said beginning with ¢ Prdna is food-
The body is the food-eater* that the creations ending
with Akdsa are food and food-eaters, Have we mot
gaid that with each consideration, it becomes manifest
that this worldly existence with the destruction of the
eater and food, is only in relation to phenomena  but
not to noumena. But on the Afman, it is superposed

only by delusion. It ought not to be said that Léman -
is the creation of Brakman and that therefore worldly

existence is properly predicated of Atman, No ; becanses
we hear of the entrance omly of that which is not
sabject to samsdra. ‘Having created it, he entered
it himselt] we hear only of the entrance into the
creations, of the Paramdiman which is the origin
of Akdsa, ete., and which isnot subject to samsdra.
Therefore, the individoal soul which has entered

into the created beingsis the Paramdfman free from

samedra. Aleo, from the propriety of the same doer

g
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in both ‘Having created it, he entered it him-
gelf.” The termination Kkive is proper, only if
there is the same doer for the acts of creation and
entrance. It cannot be said that, having entered,
it might have become something else ; becanse (actual)
entrance has been denied by pgiving it another
meaning. Nor can it be said that because of the
special text ‘ With this Jiva,’ it enters with a different
quality. DBecanse, it has been said to be the same.
‘ Thon art that.’ Nor can it be said that it iz only for
one who has hecome different that the power to remove
that difference is required ; because, they are mentioned
in the same predicament. ‘ That is truth. Heis Aiman.
Thon art that.” It cannot be said thatthe subjection of the
Atman to Samsdra is visible ; becanse, the knower can
never be known. We cannot say that Atman is
known as subject to Samsdra; because, since the
qualities, not being distinguished from the qualified, can-
not be objects. Such as heat and light cannot be heat-
ed and lighted. Ifit be urged that from eight of fear
etc., it is inferred that it is miserable ate., it is unsound ,
because fear etc,, and sorrow are knowable and there-
fore cannot be the qualities of the knower. It should
not be said that it is opposed to the systeme of Logic
of Kapila and Kandda, because they might be deluded as
they have no authority and are opposed to the Vedas,
15
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According to the Veda and according to reason, Atman
has clestly no worldly existence.  Also i:racauaa of ite
unity, How it is one is explained,

~~*He who is in the Purusha and He who is in the

gun. They both are one’ ete., as before. Having
‘antered the soul of bliss step by step throngh the soul of
food ete., he sits singing thissong. 'The meaning of the
Rik * Brahman is Truth, Knowledge etc.' has been
given infoll. But we have notset forth at length the
meaning of the Rik which meuntions the result *He
enjoys all desires together with the wise Brahman’
~in the Anandavalli which expsnds the meaning of
* Bralwnan is Truth ete.’ - The following is now begun
in order to show what they are, of what nature those
desires are and how again he enjoys them with

Brakman, Then in the story of the father and son.
which was sopplemental to the previous chapter on

koowledge, it was said that penance was the-
maans to the knowledge of Brahman. Wehave also
mentioned the application of the ¢reations beginning:
with Prdnaand ending with Akdsa as food and food-eater,

We havealso mentioned the methods of meditations

relating to Brahman. It has already been shown that all.
these desires which are generally attainable with the help.
of several means relate to the various created objects.
gach as Jfkam etc. When there is unity how can there-
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be a desire and one who desires ; for, then all distinctions
migrate, merge into the Atman. It is explained how one
who knows this becomes Brahman and enjoys all his
desifes at the same time. DBecause, he becomes the
Atmanof all. Hesays. How he becomes Alman of all
ig explained. By the knowledgs of the identity of the
Atman in the Purusha and the Atman inthesun, he drops
all distinctions of superiority and inferiority and having
passed through the sheaths borm of ignorance
beginning from that made of food and ending with that
of Ananda becomes Brahman who is Truth, Knowledge
and Infinity, who has the qualities of invisibility etc.
who is self-created, wholis joy, unborn and immortal, who
18 fearless, who is the one without a second and who is the
goal. And becoming this—this should be taken with the
distant clanse —he wanders through these worlds Bhiih,
etc. How does he wander ? Kdmdn ni, i.., eating at his
pleasure. Kdmardpi, 1.e., assuming anyshape at will,
Wandering, i.e., enjoying as Atman all these worlds,
being all. Then? He sits singing this song, Brahman

- himself is Sdman ; becanse, it is Sama, i.e., equal. He

gtands loudly pro¢laiming, for the benefit of the world,
the nnity of Atman, singing of that which is one with
all, of that sapreme contentment which is the frait
of his knowledge. How does he sing ? Haaau which
i used in the sense of the particle 4ho, in order to
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indicate extreme wonder, What that wonder is, is
explained. The one Aiman without a second, though
gimple, 1.e., myself, is food and is the food-eater.
Iam also the Sloka-krit, Slokais the union of food
and food-eater. I am the maker of that union ; that
is,-I am he who is conscions; I am the combiner
of all food intended for the benefit of the eater and
diverse in nature by reason of its being intended for
others’ benefit.

The three-fold repetition is to indicate wonder. I am]
shall become. Pratamajdh] first born. Of the true] of the
existing world shapen and shapeless, Before the Gods,
I was the midst of immortality ; that is, the immortal-
ity of living beings lies in me. He, who gives me (food)
to those who want food, protects him thus without loss.
But who, without giving me in time to those who ask
for me, eats food, I eat him, so eating food. Here, he
gays. If this be so, I am afraid of emancipation which
is becoming the {tman of all. Let me be Samsdra. Be-
canse, even if liberated I shall, becoming food, be saten,
Do not thus fear food ; because, all eating at pleasure
is mere matter of talk. But the knower transcends
all this matter of talk, This distinction between food
and eater created by ignorance becomes one with
Brahman by knowledge. To him, there is certainly no
second other than himself which be should fear,
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Therefore, one should not be afraid of emancipation. If
this be so why should he say- I am food. I am eater.” This
talk of food and eater in the nature of an effect is mere
matter of talk and is not a real existing thing. Even
this, of which Brahman is the cause, is thonght not toex-
ist without Brahman and for the purpose of praising the
becoming one with PBrahman which is the effact of the
knowledge of Brahman, it is said ‘I am food. I am food
ete.” Therefore, there is in the case of him who has be-
come Bralman by destruction ofignorance, not even the
suspicion of faults created by ignorance such as fear etc.
I pervade all the world (bhuvanam) so called because it is
to be resorted to by all beings from Brahima downwards;
or because, all beings are born there, I am brilliant
like the sun. The word na expresses similitude ; that is,
my light is at once splendid like the sun’s, Thus the
knowledge of the Paramdiman is explained in these
two wvallis. He who thus acquires this knowledge
of Brahman as explained, having control over the
external and the internal senses, being free from
desire, content and self-composed, and performing great
tapas obtains the fruit above described.
[
Here ends the Tenth Chapter.
—_—
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May it (the knowledge of Brahman) protect us both.
May it make ue both enjoy. May we together acquire
the capacity for knowledge. May our study be brilliant.
May we not hate each other.

Om Peace, Peace, Peace. Harih Oim.
————
Thus ends the Bhrigu Valli.
B e
Here ends the Taittiriya Upanishad.

—_——
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