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sarvendriyani sampratisthapya, ahimsan sarva-b:hﬁtany anyaira
tirthebkyglz, sa kkajl)y evam variayan yavad dyusarh brahma-lokam
abkisampadyate, na ca punar dvariale, na ca punar dvartale.

" 1. This Brahma told to Prajd-pati, Praja-pati to Manu, Manu
to mankind. He who has learned the Veda from the family
of a teacher according to rule, in the time left over from dmpg
work for the teacher, he, who after having come back again,
settles down in a home of his own, continues the study of what
he has learnt and has virtuous sons, he who concentrates all
his senses in the self, who practises non-hatred to all creature_s
except at holy places, he who behaves thus throughout his
life reaches the Brahma-world, does not return hither agaim,

yea, he does not return hither again.

dhdrmika: virtuous sons and gtu_pils S
yan $isyaris ca dharma-yuklan. >.
%atm !iﬂkebkyals: except at holy places. 5. makes out that even

lling as a mendicant causes pain, but a mendicant is allowed .:
:lc;avl:eg %or alms at sacred places. bhthsq-nimitiam atanadinapi g

parapida syal.

AITAREYA UPANISAD

The Ailareya Upanisad belongs to the Rg Veda and the
Upanisad proper consists of three chapters, This is part of the
Astareya Arawyaka, and the Upanisad begins with the Fourth
Chapter of the second Aranyaka, and comprises Chapters IV,
V and VI. The preceding parts deal with sacrificial ceremonies
like the mahavraia and their interpretations. It is the purpose
of the Upanisad to lead the mind of the sacrificer away from
the outer ceremonial to its inner meaning. All true sacrifice
is inward. S points out that there are three classes of men
who wish to acquire wisdom. The highest consists of those who
have turned away from the world, whose minds are freed and
collected, who are eager for freedom. For these the Upanisad
(Aitareya Aranyaka 11. 4-6) is intended. There are others who
wish to become free gradually by attaining to the world of
Hiranya-garbha. For them the knowledge and worship of prana,
life-breath is intended. (dstareya Aranyaka 11. 1-3). There are
still others who care only for worldly possessions. For them the
meditative worship of the Samhifi is intended. (Aitareya
Aranyaka I11).5

t See 5 on Aitareya Aranyaka 111, 1. 1.




INVOCATION

Ir nasi pratisthitd, mano me wim'j)mtzsg!{nmm; avir
&v; ::T m:ﬂ avedas;?a ma_anisthah. Srulam me ma _pmhaszb_.
anenadhitenihoralran samdadhamy, rtam vadisyams, satyam
vadisyami: tan mam avaiu, tad vakida’r{tm_ avft_m,_ avﬁtu A?am,
avalu vakidgram, avatu vakiaram. Aum_, $anitth, s_antn}z, Sdnti} d .
1. My speech is well established in my mind. My mm_f li
well established in my speech. O Thou manifest one, be mani eBs
for me. Be a nail for my Veda. Do not let go my lz_?ammgl_ ﬂ
this that has been studied, I maintain days and nights, 1 wa
speak of the right. I will speak of the true. May that prol_t,z(:ttll?e{
May that protect the speaker. Let that protect n;le‘ t Ca;
protect the speaker. Let that protect the speaker. Aunmi, peace,

peace, peace.
be a nail: let the spirit of the Scriptures be constantly present.
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CHAPTER 1

Seclion 1

THE CREATION OF THE COSMIC PERSON

X. @imad va idam cka evigra asil, nanyat kifi cana misat, sa
athsata lokan nu srja iti. _

I. The self, verily, was (all) this, one only, in the beginning.
Nothing else whatsoever winked. He thought, ‘let me now
create the worlds,’

See BU. I 4. 1.
tdam: {all} this, the manifested universe.
one only. Everything is derived from itman to which there is no
second,
‘Nothing else whatsoever winked. This is by way of refutation of
the Sambhya dualism. The non-being of matter which is assumed
for explaining creation is not external to the Supreme.

2. saimdmi lokan asrjata, ambho maricir maram apo’do'mbhah
parepa divam; dyauh pratisthd, antariksam maricayah, pribivi
maro va adhastat ia apah.

2.” He created these worlds, water, light rays, death and the
waters. This water is above the heaven. The heaven is its
support. The light rays are the atmosphere. Death is the earth.
What are beneath, they are the waters,

Earth. is calied mara or death, because all beings on earth die.
mriyanie asmin bhilani.

‘Althongh the worlds are composed of the five elements, still
from the preponderance of water, they are called by names meaning
water such as ambhas, ete.’ S.

3. sa tksata tme nu lokd, loka-palan nu spjd its; so'dbhya eva
purusam samuddhriydmirchayat.

3. He thought, ‘Here then are the worlds. Let me now create
the guardians of the worlds.” From the waters themselves, he
drew forth the person and gave him a shape.

4. tam abhyalapat. tasyabhitaptasya mukhar nirabhidyata
yathandam: mukhad vag, vaco'gnir nasike nirabhidyetam, nasika-
baydm pranak, pranad vaywh, aksiui nivabhidyetam, aksibhyarm
caksuh, caksusa adityah, karnaw nirabhidyetam, karnabhyam

Srotram, $rotrad disah, tvan nirabhidyata, tvaco lomani, lomabhya

osadhi-vanaspalayak, hrdayam nirabhidyaia hrdayin manah,
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manasas candramah, nabhir nivabhidvaia, nabhya apanah, apanan
mylyuh, $i$nars nirabhidyata, Sisnad retah, retasa apah.

4. He brooded over him. Of him who has thus been brooded
over, the mouth was separated out, like an egg. From the
mouth speech, from speech fire. The nostrils were separated
out: from the nostrils breath, from breath air. The eyes were
separated out: from the eyes sight, from sight the sun. The
ears were separated out: from the ears hearing and from hearing
the quarters of space. The skin was separated out: from the
skin the hairs, from the hairs planis and trees. The heart was
separated out: from the heart the mind and from the mind,
the moon. The navel was separated out: from the navel, the
outbreath, from the ocutbreath death. The generative organ
was separated out: from it semen, from semen water.

lske an egg: as is the case with an egg when it is hatched: yaths
paksinah andam nirbhidyate evam. S.

Section 2

THE COSMIC POWERS IN THE HUMAN PERSON

1. id el devaldh srsid asmin mahaly arnave prapatan lam
asandya-pipasabhydm anvavarjal; i@ enam abruvann, Gyalanam
nah prajanthi yasmin prafisthitd annam addam efs,

1. These divinities thus created fell into this great ocean.
(The self) subjected that (person) to hunger and thirst. They
said to him {the creator), ‘Find out for us an abode, wherein

established we may eat food.’

arnave” in the ocean: samsara is generally compared to an ocean,
samsdrdrnave, samsdra-samudre. 5.
prapatan: fell, patitavatyah. S.

2. abhyo gim anayat ia abruvan, na vai no’yam alam iti. tabhyo
‘Svam anayat 3 abruvan, na vai no'yam alam iti.

2. For them, he brought a cow. They said, ‘Indeed this is
not enough for us.’” ¥For them he brought a horse. They said,
‘Indeed this is not enough for us.’

gam: gavakrtiviSistam pindam. S.

3. tabhyak purusam dnayat ta abruvan, sukriam bateti. puruso
vd va sukriam, i@ abravid, yathiyatanam pravisaiets.
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_ 3. For them he brought a person. They said, “Well don
‘mdeed:’ A person verily is (what is) well done. He said to ’chf:me
enter into your respective abodes.’ ,

4. agnir vag bhitva mukham pravisad, vayub pravo bhuivi
fms;ke' pr&:;uétfd, adilyas cakswr bhiitvaksini }.bn?v:'ﬁd, disah
Srotram bhittvd karnau  pravisann, osadhi-vanaspatayo lomany
;?rufgga ”tvac;m p;;wz.fag;'s' candramd mano bhitva hydayam

a , mytyur apano bhatvd nabhi ivisad, & ) bhiibui
Ko g v pravisad, dpo reto bhitva

4. Fire, becoming speech, entered the mouth. Air becomin
breath, entered the nostrils. The sun, becoming sight, entereg
the eyes. The quarters of space, becoming hearing, entered the
ears. Plants and trees, becoming hairs, entered the skin. The
moon, becoming the mind, entered the heart, Death, becoming
the outbreath, entered the navel: water becoming semen entered
the generative organ.

S. tam adanayi-pipase abritdm avabhydm abhiprajanihiti. te
ab_rq?:t, eldsv eva vam devatasvabhajamy, etisu bhf;;ifzyau Karo-
mils. tasmad yasyai kasyas ca devatayai havir Erhyate bhaginya
vevasyam asandyi-pipase bhavatap. ’

5. To him (the creator), hunger and thirst said, ‘For us (also)
find out an abode.’ He said to them, ‘1 assign you 2 place in
g&;ehﬁxmu&g an? make lcfyo}: sharers with them. Therefore

er divinity an offering is made, hun i
become partakers in it. ¢ ger and thirst

Section 3

THE CREATION OF FOOD AND THE INABILI
TY OF
VARIOUS PERSONAL FUNCTIONS TO. GET AT IT

1. sa tksatasme wu lokds ca loka-palas cannam ebhyah srjé it
1. He thought, ‘Here are the worlds and the g%;a'rdi';ns}(:f
the worlds, Let me create food for them.’

_2. So'po’bhyatapat: tabhyo'bhsiaptabhyo miirtir ajayata, ya vai
sa& murlhyr ajayatannash vas faf.
2. He brooded over the waters and from the wat
brooded over issued a form. That whichever was prod cod 2
that form is, verily, food. produced as
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. T T catighrhsat
. tad enad abhisrstam parantyajighdmsat. tad _wfca;zgh{
taf:: ndsaknod vicd grahitum, sa yad hawnad vacagrahaisyad
bhivyahriya haivannam atrapsyat.
‘ 3.wThi's,yso created wished to flee away. (The person) sought
to seize it with speech. He was not able to take hold of it by
speech. If, indeed, he had taken hold o_f it l_:uy speech, even
with speech, one would have had the satisfaction of food.

By merely talking of food, one will not be Ssatisﬁed.
ajighrksat: sought to seize, grahitum aicchat. S. ¢
atrapsyat; would have had satisfaction. irplo'bhavisyal. 5.
4. tat pranendjighrksat, tan ndsaknot pranena grahitum,; sa
yad hainat pranenagrahaisyad abhipranya haivannam atrapsyat.
4. {The person) sought to seize it with breath. He was not
able to take hold of it by breath. If, indeed, he had taken hold
of it by breath, even with breath one would have had the

satisfaction of food.

By merely breathing toward food, no satisfaction of the appetite
is possible.

5. tac caksusdjighrksat, lan nasaknoc caksusd grakitum, sayad
hainac caksusagrahaisyad drstod hasvannam atrapsyat.

5. {The person} sought to seize it with sight. He was not
able to take hold of it by sight. If, indeed, he had taken hold
of it by sight, even with the sight (of food) one would have
had the satisfaction of food.

6. tac chrotrendjighrksat, tan nasaknoc r_:kfotrezm grahilum,; sa
yad hainac chrotrenagrahaisyac chrutva haivannam atrapsyat.

6. (The person) sought to seize it with hearing. He was not
able to take hold of it by hearing. If indeed, he had taken hold
of it by hearing, even with the hearing (of food), one would
have had the satisfaction of food.

7. tat tvacajighrksat, lan ndsaknot tvacd grakitum; sa yad
hainat tvacagrahasgyat sprstva haivannam atrapsyat.

7. e person) sought to seize it by the skin. He was not
able to take hold of it by the skin. If, 1_ndeed, he h?.d taken
hold of it by the skin, even with the skin (i.e. by touching food)
one would have had the satisfaction of food.

8. tan manasijighrksat, tan nasaknon manasa grahitum, sa
yad hainan manasagrahaisyed dhyatvd havvannam atrapsyat.
8. (The person) sought to seize it by the mind. He was not
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able to take hold of it by the mind. If, indeed, he had taken
hold of it by the mind, even with the mind (i.e. by thinking of
foed), one would have had the satisfaction of food.

9. tac chisnenajighrksat, tan nisaknoc chisnena grahiium, sa
yad hainac chisnendgrahaisyad visrjya haivannam airapsyat.

9. {The person) sought to see it by the generative organ.
He was not able to take hold of it by the generative organ.
If, indeed, he had taken hold of it by the generative organ,
even by emission one would have had the satisfaction of food.

10, tad apanenajighrksat, tad dvayal, saiso'nnasya graho yad
vavur anndyur vd esa yad viyuh.

1o. Then, the person, sought to seizé it by the out-breath.
He got it. The grasper of food is what air is. This one living
on food, is, verily, what air is. '

annayuh: anna-bandhano anna-jivano vai prasiddhak. S.

THE ENTRANCE OF THE SELF INTG THE BODY

11, sa tksata: kRatham nvidammad yie syad ili. satksata, katarena
prapadyad sii. sa iksala, yads vdcabhivyahriam, yadi pranendbhi-
pranstam, yads caksusd drstam, yadi Srotrema Srutam, yadi tvaca
sprstam, yadt manasd dhyatam, yady apanenabhyapanitam, yadi
SiSnena visrstam, atha ko’ham sii,

11. He thought, How can this food exist without me? He
thought, through what (way) shall I enter it? He thought
(again), If speaking is through speech, if breathing is through
breath, if seeing is through the eyes, hearing is through the
ears, if touching is through the skin, if meditation is through
the mind, if breathing out is through the outbreath, if emission
is through the generative organ, then who am I?

Speech, etc,, are effects and serve a master. The body is like a
city and there must be a lord of the city: kdrya-karana-samehita-lak-
sanam puram. It is for the enjoyer, svamy-artham. So the enjoyer
must enter the body. So the question is raised, ‘through what way
shall I enter it?" '"The forepart of the foot and the crown of the
head are the two ways of entrance into this body, the collection of
several parts. By which of these two ways shall I enter this city,
this bundle of causes and effects?’ 8.

12. sa etam cva simanan vidaryaitayd dvdra prapadyala,
saisd vidrtir nima dvah, tad etan nandanam; tasya traya dva-
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sathds drayah svapnah, ayam dvasatho’yam avasatho'yam dvasatha
i,
12. After opening that very end (of the head), by that way
he entered. This is the opening known as wvidyti. This is the
pleasing. For that, there are three abodes; three kinds of
dreams as: this is the abode; this is the abode; this is the abode.

siman: the very end (of the head), the saggital suture. This is the
highest centfe::ry of spiritual consciousness, called the sahdsra, the
thousand-petalled lotus. It is said to be situated in the centre of the
brain: o

sa srasteSvara etam eva wmirdhasimanarn klesa-mbhagavaSa-nam
viddrya cchidrams krtvd elayd dvird mérgena imam lokam Rarya-
kdrana-samghitam prapadyata pravivesa. 5. . )

three kinds of drems: Reference is to the three conditions of waking,
dream and deep sleep of the Mandakya U. The ordinary condition
of waking is said to be a dream as distinguished from the state of

enlightenment. ) )
Sgexplains that the right eye is the abode during the waking
state: the inner mind (anéar-manas) during dream and the space

of the heart (hrdaykaa) during profound sleep. He offers an
alternative intérpretation. The three abodes are the body of one’s
father, the womb of one’s mother and one’s own body.

13. sa jato bhiitany abhivyaikhyai kim if:&ny:_uﬁ vé_vadtsad #,
sa etam eva purusarm brahma titamam apasyat, idam ddarSam ifs.

13. He, being born, perceived the creat:ed beings, what else
here would one desire to speak? He perceived this very person
Brahman all-pervading, ‘I have seen this,” he said.
tatamam: all-pervading, takdrepaikena luplena tatatamam, vydptata-
mam paripirnam dkasaval. S.

14. dasmad idandro namedandro ha vai nama tam idandram
santam sndra ity dcaksale paroksena, paroksa-priya vva hs x.ievals.

14. Therefore his name is Idandra. Indeed, Idandra is the
name. Of him who is Jdandra, they speak indirectly (cryptically)
as Indra. Gods appear indeed to be fond of the cryptic.

idandra: the perceiver of this. .
indra: is a word denoting an object beyond the range of vision.
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CHAPTER II

THREE BIRTHS OF THE SELF

X. puruse ha vd ayam dadito garbho bhavaii, yad etad velas tad
etal sarvebhyo'nigebhyas tejah sambhittam, atwmany evdtmanam
vibharts, tad yathd striyam sificaty athainaj janayati, tad asya
prathamam janma,

I. In a person, indeed, this one first becomes an embryo.
That which is semen is the vigour come together from all the
limbs. In the self, indeed, one bears a self. When he sheds this
in a woman, he then gives it birth. That is its first birth.

2. tat slriyd atmabhiiyark gacchati, yathd svam angam tatha,
tasmdd emamh wa Finasti, sdsyaitam atmanam atra gatam
bhdvayali,

2. It becomes one with the woman, just as a limb of her
own. Therefore it does not hurt her, She nourishes this self of
his that has come into her.

bhavayati: nourishes, vardhayati, paripalayati S.

3. s& bhavayatri bhavayitavyd Dbhavati, tawm stri garbham
vibharis, so'gra eva humaram janmano'gre'dhi bhavayati, sa yat
kumdram janmano’gre dhibhivayaty dtmanam cva tad bhavayaby
esdm lokdnam samiatya evaws samtatd hime lokah, tad asya
dvitiyav janma.

" 3. She, being the nourisher, should be nourished. The woman
bears him as an embryo. He nourishes the child before birth
and after the birth, While he nourishes the child before birth
and after the birth, he thus nourishes his own self, for the
continuation of these worlds; for thus are these worlds con-
tinued. This is one’s second birth.

agre: before (birth), prag janmanak. S.

adhi: after (birth), @rdhvars janmanak, S,

atmanam: his own self. The father is said to be born as the son.
pitur @tmaiva ki pudra-rapena jayate, S.

4. so'sydyam atmd punyebhyah harmabhyah pratidhiyate,
athasyayam ilara dtmd krta-kriyo vayo-gatah praiti, sa siak
prayann eva punar jiyale, iad asya trityam janma. tad ukiam
rsind.

4. He (the son) who is one self of his (father} is made his
substitute for {performing) pious deeds, Then the other self of
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. . . P hed
his (father’s) having accomplished his work, having reach:
his ége, depa)trts. So departing hence, he 15, indeed, born again.
That is his third birth. That has been stated by the seer.
srayann eva: departing, Sariram parityajann eva. S.

5. garbhe nu sann anvesam avedam ahavi devanam janmans

522

visua, )
Satam ma pura ayaswr ard
31 b}fya”zmc chayano vama-deva evan wvdca
1T was in the womb, T knew all the births of the
gods. A hundred strongholds made of steel_guarded me. 1 burst
out of it, with the swiftness of a hawk.” Vama-deva spoke this
verse even when he was lying in the womb.

6. sa evaws vidvan asmdc chariva-bhedad wrdhva utkranty-
amusmin svarge loke sarvan kaman apteamytah samabhavat,
samabhavat, o

6. He, knowing thus and sprnnging upward, when the body
is dissolved, enjoyed all desires in that world of heaven and
became immortal, yea, became (immortal).

ksann aghak $yeno javasd nira-
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CHAPTER III

1. ko'yam dimelt vayam wpdsmahe, kalarah sa Gtmd, yena va
pasyati, yena va Synoli, yena va gandhan djighrali, vena vd vacam
wydkarolt, yena va svadu cdsvddu ca vigdnals,

1. “Who is this one?’ ‘We worship him as the self.’ “Which
one is the self?” ‘He by whom one sees, or by whom one hears,
or by whom one smells odours, or by whom one articulates
speech or by whom one discriminates the sweet and the unsweet.’

Another reading will give “Who is he whom we worship as the
self? Which one is the self? He by whom . . .'

2. vad etad hydayam manas cailal, sawmghianam djnanam
vigfidnam prajfianam medha drstty dhrtiv mativ manisa gitik
smrtih samkalpah kratur asuh kimo vasa iti sarviny evaitani
prajianasya nama-dheyant bhavants.

2, That whicl is heart, this mind, that is consciousness,
perception, discrimination, intelligence, wisdom, insight, stead-
fastness, thought, thoughtfulness, impulse, memory, concep-
tion, purpose, life, desire, control, all these, indeed, are names
of intelligence.

Here we find a classification of vardous mental functions, the
different kinds of perception, conception, intuition as well as feeling
and will,

3. esa brahmaisa indra, esa praji-patir ele sarve devd imani
ca pafica mahabhitani, prikivi vayur akasa apo Jyotimsity etant-
mans ca ksudra-misraniva, bijanitarani cetardmi candajini ca
jarujani ca svedajans codbhijiani casvi gavah purusd hastino vat
kifi cedam prani jangamam ca patatri ca yac ca sthavaram,
sarvam tat prajid-neiram ‘prajiane pralisthitam, prajRa-netro
lokah prajnd pratistha, prajhianam brahma, ,

3. He is Brahma, he is Indra; he is Praja-pati, he is all these
gods; and these five great elements, namely, earth, air, ether,
water, light; these things and these which are mingled of the
fire, as it were, the seeds of one sort and another; those born
from an egg, and those bom from a womb, and those bomn
from sweat, and those born from a sprout ; horses, cows, persons
and elephants, whatever breathing thing there is here, whether
moving or flying or what is stationary. All this is guided by
intelligence, is established in intelligence. The world is guided by
intelligence. The support is intelligence. Brahma is intelligence.
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brahma: hiranya-garbhal pr;;:_mb prajRatma. S.
id-patih: yah prathamajak Sariri. )
Pr‘;ﬁgligténge isps:aid to be the basis of all existence and the final

reality. We see here the anticipations of the Buddhist Vijiianavida.
4. sa elena prajiienatmandsmal lokad uikramydmusmin svarge
loke sarvan kaman dptvamriak samabhavat, samabhavat, _
4. He, with this intelligent self, so_axed upward from this
world and having enjoyed all desires in that world of heaven
became immortal, yea became (immortal).

he: the sage Vama-deva.

TAITTIRIYA UPANISAD

The Taitiirtya Upanisad belongs to the Taittiriya school of the
Yajur Veda. 1t is divided into three sections called Vallis, The
first is the Siksa Valli, Siksd is the first of the six Vedangas
{limbs or auxiliaries of the Veday; it is the science of phonetics
and pronunciation. The second is the Brakmananda Valli and
the third is the Bhygu Valii. These two deal with the knowledge
of the Supreme Self, paramatma-jiana.
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SIKSA VALLI
cﬁAPTER T

Section 1

INVOCATION

1. harth aum. Sam no mitras Sam varunak, sam no bhavaty
aryamd, sam na indro brhaspatih, Sam no visnur uru-kramak,
namo brahmane, namas te vayo, tvam eva praiyaksam brakmdsi,
tvam eva pratyaksam brahma vadisyams, rtanm vadisyims, satyam
vadisydms,;
tan mam avatw, tad vaktdram avatu, avaiu mam, avatu vakigram,
aum Santth $aniih santih.

1. Aum, May Mitra (the sun) be propitious to us; may
Varuna (be) propitious (to us). May Aryaman (a form of the
sun) be propitious to us; May Indra and Brhaspati be propitious
to us; May Visnu, of wide strides, be propitious to us.

Salutation to Brahma. Salutation to thee, O Vayu. Thou,
indeed, art the visible {perceptible) Brakman. Of thee, indeed,
the perceptible Brahman, will I speak. I will speak of the right.
I will speak of the true; may that protect me; may that protect
the speaker. Let that protect me; let that protect the speaker.
Aum, peace, peace, peace,

This is the first section. It is an invocation to God to remove the
obstacles in the way of attaining spiritual wisdom. para-vidyam
drabhamdno vighna-iantyar dew!ah prarthayale. R.

See R.V. I. go. g.
tru-kramah: of wide strides. vistirpa-kramah. S. It is a reference to
Visnu’s incarnation as Trivikrama or Vamana whose strides were wide.
Santi or peace is repeated thrice, with reference to ddhyatmika,
adhibhautika and ddhidaivika aspects. S.

Section 2

LESSON ON PRONUNCIATION

2. Stksam vyakhydsyimah: varnas svarah, matra balam, sama
santanah, ity ukias Stksadhyayah.
2. We will expound pronunciation, letters or sounds, pitch,
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quantity, force or stress, articulation, combination. Thus has
been declared the lesson on pronunciation.

One must learn to recite the text of the Upanisads carefully
and so a lesson in pronunciation is given. We must learn the text
before we can ascertain its meaning: vastapdsanam hifvd prathamatah
Sabdopasana-vidhane. A.

Section 3

THE SIGNIFICANCE OF COMBINATIONS

1. saha #aw vyasah, saha nau brahma-varcasam, atha tat
samhiiayd wpanisadam vyakhyasyamah, )

paiicasv adhikaranesu, adhilokam, adhijyotisam, adhividyam,
adhiprajam, adhydimam: eld mahdasamhild 1y dcaksate;

athadhilokam, prihivi pirva-ripam,dyaur uitara-ripam, dkasas
sandhih, vayus samdhanam: ity adhilokant.

1. May glory be with us both, may the splendour of Brahma-
knowledge be with us both,

Now next we will expound the sacred teaching of combina-
tion under five heads, with regard to the world, with regard
to the luminaries, with regard to knowledge, with regard to
progeny, with regard to oneself. These are great combinations,
they say.

Now with regard to the world: the earth is the prior form,
the heaven the latter form, the ether is their junction, the air
is the connection. Thus with regard to the world.

brakma-varcasam: the splendour of brahma-knowledge. In Laiita-
vistara we are told that when the Buddha was in samadhi, a ray called
the ornament of the light of gnosis moved above his head, jfidna-
lokdlanikaram nama rasmih. Cp. B.G, XIV. 11.
sawhitd: a conjunction of two words or letters of the text. The mind
of the pupil is directed to the symbolic significance.

Master and disciple pray that the light of sacred knowledge may
illumine them both, that they both may attain the glory of wisdom.

2. athddhijyautisam. agnih phrva-rupam, aditya utlara-ripam,
apas sandhih, vaidyutas samdhanam. ity adhijyaniisam.

2. Now as to the luminaries; fire is the prior form, sun the
latter form. Water is their junction, lightning is the connection.,
Thus with regard to the lyminaries,
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3. athadhividyam: acaryah plirva-rupam, anievisy wuitara-
ripam, vidya sandhih, pravacanas samdhanam. ity adhividyam.

3. Now as to knowledge: the teacher is the prior form; the
pupil is the latter form, knowledge is their junction; instruction
is the connection. Thus with regard to knowledge.

Patafijali in his Makabhdsya {Kielhorn's ed., p. 6) says there are
four steps or stages through which knowledge becomes fruitful.
The first is when we acquire it from the teacher, the second when
we study it, the third when we teach it to others and the fourth
when we apply it. Real knowledge arises only when these four
stages are fulfilled: caturbhiS ca prakarair vidyopayuhia bhavaty
dgama-kalena svadhydya-kalena pravacana-kalena vyavahdra-kalenets.

4. athadhiprajam: mitd parva-ripam, pitottara-riapam praja
sandhsh, prajananas samdhinam, sty adhiprajam.

4. Now with regard to progeny: the mother is the prior form,
the father is the latter form: progeny is their junction, pro-.
creation is the connection. Thus with regard to progeny.

5. athadhydtmam: adhara-hanuh purva-ripam, uitard-hanur
uitara-rispam, vak sandhih, jihva samdhanam: ity adhydtmam.

5. Now with regard to the self: the lower jaw is the prior
form, the upper jaw is the latter form, speech is the junction,
the tongue is the connection. Thus with regard to the self.

6. itima mahdsahhitah, ya evam etd mahdsarhilda vyikhyata
veda samdhiyate prajayd pasubhih, brahma-varcasenanndidyena
suvargena lokena.

6. These are the great combinations. He who knows these
great combinations thus expounded becomes endowed with

offspring, cattle, with the splendour of Brahma—knowledge,
with food to eat, and with the heavenly world.

He will prosper here and hereafter.

Seclion 4
A TEACHER'S PRAYER

1. yas chandasam ysabho viSva-ripah chandobhyo dhyamyldt
sambabhitva
sa mendro medhayd sprunotu amytasya deva dharano bhityasam,
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Sartram wmie vicarsanam, jihva me madhumatiama, karnabhyam
bhitri visruvam, brahmanah Roso’st medhayapihitah, Srutam me
gopava.

1. May that Indra who is the greatest in the Vedic hymns,
who is of all forms, who has sprung into being from immortal
hymns, may he cheer me with intelligence, O God, may 1 be
the possessor of immortality.

May my body be very vigorous; may my tongue be exceeding
sweet; may I hear abundantly with my ears. Thou art the
sheath of Brahman, veiled by intelligence. Guard for me what
I have heard.

This is a prayer for acquiring retentiveness and for physical and
moral health.

The syllable aum is pre-eminent among the Vedic hymms. It is
‘of all forms’ as the whole universe is its manifestation. ‘Of Brahman,
of the Paramatman or the Highest Self, Thou art the sheath, as
of a sword, being the seat of His manifestation.” S.
mad}mmasttamd: exceeding sweet. madhumati, atisayena madhura-
bhdsini. 5.

2. avahanii vitanvand, kurvandciram atmanalh vdsimss mama
gavas ca annapane ca sarvadd tato me Sriyam avaha lomalim
pasubhis saha svahd. @ mayantu brahmaclrinah sviha, vs mayaniy
brahmacirinas svihd, pra mdyaniu brahmacérinas svdhd, da
mayantu brahmacarinas svihd, sa mayantu brahmacérinas svaha.

2, Bringing to me and increasing always clothes and cattle,
food and drink, doing this long, do thou, then, bring to me
prosperity in wool along with cattle. May students of sacred
knowledge come to me from every side. Hail. May students
of sacred knowledge come to me variously. Hail. May students
of sacred knowledge come to me well equipped. Hail. May
students of sacred knowledge come to me self-controlled. Hail.
May students of sacred knowledge come to me peaceful. Hail.

actram. soon, presently, aciram, ksipram eva. S.

To the urdisciplined, wealth is a source of evil: amedhaso h:
$rir anarthayaiveti. S. Not so to the disciplined. What matters is not
the possession or non-possession of wealth but the attitude to it.
We may possess wealth and be indifferent to it; we may possess no
wealth and yet be concerned with securing it by any means. There
is no worship of poverty.

Vasistha tells Rama;—
dhanam drjaya kahutstha dhanamilam idar jagal
antaram nabhijanami nirdhanasya mriasya ca.
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Acquire wealth. This world has for its root wealth. I do not see the
difference between a poor man and a dead one.

3. yaso jane’sani svahd, $reyan vasyaso'sani svihd, law tvi
bhaga pravisans svaha, sa md, bhaga, pravisa svahd, tasmin saha-
sra-Sakhe ni bhagdham tvayi myje svaha, vathipah pravatd yanti,
yatha masa aharjaram, evarh maim brahmacarinah, dhatarayantu
sarvatas svaha, praiiveso’si pra ma bhahi pra ma padyasva,

3. May I become famous among men. Hail.

May I be more renowned than the very rich. Hail,
Into thee thyself, O Gracious Lord, may I enter. Hail.
Do thou thyself, O Gracious Lord, enter into me, Hail.
In that self of thine, of a thousand branches, O Gracious
Lord, am I cleansed. Hail. '
As waters run downward, as months into the year, so
into me, may students of sacred knowledge come,

O Disposer of all, come from every side. Hail.

Thou art a refuge, to me do thou shine forth: unto me
do thou come.

of a thousand bramches: the different hymns and the gods meant by
them are varied expressions of the Divine One.

pravisimi: 1 enter, The knowledge of God is said to be a penetration
of God into the inmost substance of the soul. When God is concetved
as external to the individual, in heaven or in Olympus, when our
feeling towards Him is one of love and respect, inspired by His
majesty and power, our religion of fear, obedience and even love is
external. When, on the other hand, we are driven by an inner lack
or insufficiency, when we cry for the highest reality or God which
or who comes into us, enters us, removes our dross, when we unite
ourselves to Him, our religion becomes inward, mystical. The mystic
longs for inner completion by participation which is the real meaning
of imitation. This is not always accompanied by ecstatic rapture.
It may be a quiet sense of union which may have a few high points
of emotion. Cp. John Ruysbroeck: ‘In this storm of love two spirits
strive together; the spirit of God and our own spirit. God, through
the Holy Ghost, inclines Himself towards us; and thereby we are
touched in love. And our spirit, by God’s working and by the power
of love, presses and inclines itself into God; and thereby God is
touched. These two spirits, that is, our own spirit and the spirit
of God, sparkle and shine one into the other, and each shows to the
other its face. . . . Each demands of the other all that it is; and each
offers to the other all that it is, and invites it to all that it is. This
makes the lovers melt into each other. . . . Thereby the spirit is
burned up in the fire of love, and enters so deeply into the touch
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of God, that it is overcome in all its cravings, and turned to nought
in all its works, and empties itself." Adornment of the Sprritual
Marriage, 1. 54.

Section 5

THE FOURFOLD MYSTIC UTTERANCES

1. bhitr bhuvas suvah ifi v@ etds tisro vyahytayah, tisim w ha
smaitam caturthim, mahacamasyah, pravedayate, maha itt, lad
brakma, sa @ma, angany anyd devatdh, bhir ili va ayam lokah,
bhwva tty anlariksam, suvar ity asau lokah, maha sty adityah,
adityena va va sarve lokd mahiyanic.

1. Bhith, Bhuvah, Suvah, verily these are the three utterances
of them; verily, that one, the fourth, mahal, did the son of
Mahicamasa make known. That is Brakman, that is the self,
its limbs (are) the other gods.

Bhah is this world; Bhuvah, the atmosphere: Suvak is the yonder
world: Mahak is the sun; by the sun indeed do all worlds become

eat' . . - .
%/rydhfte's are so called because they are uttered in various rituals.

Ifs limbs the other gods: mahah is Brahman, the Absolute; it is the
self; all other gods are subordinate to the Absolute.

2. bhiy iti vd agnih, bhwva it vayuh, suvar ity adityak, maha
ity candramah, candramasd vi va sarvans jyolimsi mahiyanie.

2. Bhith, verily, is fire; Bhuvah is the air; Suvah is the sun;
Mahah is the moon; by the moon, indeed, do all the luminaries

become great.

3. bhfiy iti v@ yeah, bhuva tti samani, suvar it yajuisi, maha
iti brahma, brahmana va va sarve veda mahiyanie. i

3. Bhah, verily, is the Rg verses; Bhuvah is the Saman
chants, Suvak is the Yajus formulas, Makah is Brakman. By
Brahman indeed, do all the Vedas become great.

4. bhiir iti vai pranak, bhuva sty apanah, swvar sti vyanah,
maha ity annam, annena vava sarve prand mahiyanie.
4. Bhih is the inbreath; Bhwvah is the outbreath; Suvah

is the diffused breath, Mahak is the food. By food, indeed, do _

all the vital breaths become great.
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5. td va etds calasras caturdhd, catasras catasro vyahrtayah, ia y0
veda, sa veda brahma, sarvesmar devd balim gvahanti.

5. Verily, these four are fourfold. The utterances are four
and four. He who knows these knows Brahman. To him all the
gods offer tribute.

Section 6

CONTEMPLATION OF BRAHMA

1. sa ya eso'ntarkrdaya Gkasah, tasminn ayam puruso mano-
mayak, amyio mranmayah, antarena tiluke, ya esa stana ivdva-
lambate, sendrayonsh, yatrasau ke$anto vivariate, vyapohya $irsa-
kapale, bhir ity agnaw praistssthati, bhuva it vayau.

1. This space that is within the heart—therein is the Person
consisting of mind, immortal and resplendent. That which
hangs down between the palates like a nipple, that is the birth-
place of Indra; where is the edge of the hair splitting up the
skull of the head. In fire, as Bh@h, he rests, in air as Bhuvak.

See M.U. Il 2. 6; Maitr VI. 30; VIL 11,
hiranmayah: resplendent, jyotirmayah. S.

Brahman who is said to be remote is here envisaged as close to us.
Though the Supreme is present everywhere, here we are taught to
look upon Him as residing in one’s own heart. S. says that the
Supreme is said to be in the heart as a help to meditation, even as
an image is used for deity. upalabdhyartham upisanartham ca
hrdayakasa sthanam ucyale, silagrama 1va visnoh. See C.U. VIII,
1-6; 111, 14. Here we find a transition from the view that the heart
is the seat of the soul to the other view that the brain is the seat of
the soul. While the soul is an unextended entity which cannot have
a spatial locus, psychologists discuss the nature of the part or parts
of the body with which the soul is closely associated.

For Aristotle, the seat of the soul was in the heart.:

! Cp. Hammond: ‘The diseases of the heart are the most rapidly
and certainly fatal; (2) psychical affections such as fear, sorrow, and
joy cause an immediate disturbance of the heart; (3} the heart is the
part which is the first to be formed in the embryo.’ Ayistotle’s Psychology
quoted in Ranade: A Constructive Swrvey of the Upanisadic Philosophy
{1926}, p. 131. ‘If by the seat of the mind is meant not being more than
the locality with which it stands in immediate dynamic relations, we are
certain to be right in saying that its seat is somewhere in the cortex of
the brain.' William James: Principles of Psychology, Vol. 1, p. 214.
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The reference here is to the sustmna nidi of the Yoga system which
is said to pass upward from the heart, through the mid region of
the throat up to the skull where the roots of the hair lie apart.
When it reaches this spot, the #@di passes up, breaking up the two
regions of the head. That is the birthplace of Indra. indrayonih
indrasya brahmanah yonik margah. S. indvasya paramdimano yonih
sthanam. R. It is the path by which we attain our true nature.
See Maitri. VI. 21; BU. IV. 4. 2.

2. suvar ity daditye, maha iti brahmani, apmoli svarijyam
apmoti manasas-patim, vak-patis caksus-patih srotra-patih vijfiana-
patih, etat tato bhavali, akasa $ariram brahma, salyatma prand-
ramam mana danandam, Santt samyrddham amyiam ity pracina-
yogyopdsua.

2. In the sun as Suvah, in Brahman as Mahah He attains
self-rule. He attains to the lord of manas, the lord of speech,
the lord of sight, the lord of hearing, the lord of intelligence—
this and more he becomes, even Brahman whose body is space,
whose self is the real, whose delight is life, whose mind is bliss,
who abounds in tranquillity, who is immortal. Thus do thou
contemplate, O Pracinayogya.

He who contemplates in this matter becomes the lord of all
organs, the soul of all things and filled with peace and perfection.
This passage brings out that the end is greater existence, not death;
we should not sterlise our roots and dry up the wells of life. We have
to seize and transmute the gifts we possess,

Section 7

THE FIVEFOLD NATURE OF THE WORLD AND THE
INDIVIDUAL

1. prikivy antariksam dyaur dio v avanlaradisah, agnir vayur
adityas candramd naksatrani, dpa osadhayo vanaspataya akasa
atmd ity adhibhittam.

athadhydimam, pranovyanopina wudinas samanah caksus
$rotram mano vdk lvak, carma mamsam sndvdsthi majja elad
adhividhaya rsir avocat. pankiars vi idam sarvam pankienaiva
pankiams sprnoti.

1. Earth, atmosphere, heaven, the (main} quarters and the
intermediate quarters,
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Fire, air, sun, moon and stars.

Water, .plants, trees, ether and the body.

Thus with regard to material existence.

Now with regard to the self.

prana, vyana, apana, udina and samana

sight, hearing, mind, speech, touch

sl_{in, flesh, muscle, bone, marrow.
Having ordained in this manner, the sage said: Fivefold

Efn;yl,d 1 this all. With the fivefold, indeed, does one win the

-efold.

See BU. I. 4. 17.

Section 8

CONTEMPLATION OF AUM

1. aum iis brahma, aum itidam sarvam, aum tty etad anukrivr
ha sma va apyo sravayetydsravayanti, awm iti simani gayanti
aum somily saslrant Samsanti, aum ity adhvaryuh, pratigaran;
pmtﬁ_g_md_t:, aum i brakma prasauts, aum ity agnihotram
anujanaiy, auwm i brakmanah pravaksyann gha, brahmopapna-
vanits, brakmatvopapnoti.

1. Auwm is Brahman. Aum is this all. Aum, this, verily, is
compliance. On uttering, ‘recite,’ they recite. With aum tfxey
sing the saman chants. With aum, Som, they recite the p;ayers
With aum the Adhvaryu priest utters the response. With aum
does the Brahma (priest) utter the introductory eulogy. With
aum, one ass.ents to the offering to fire. With aum, a Brahmana
begins to recite, may I obtain Brakman : thus wishing, Brahman
verily, does he obtain. a ’

“The prampava which is a mere sound, is, 0 doubt. j ient i
. £ » 15, » Insentient in
itself and cannot therefore be conscious of the worship offered to it;
gtlll, as l.E]I the Tlse of the worship offered to an image, it is the
upreme ({3$para) who, in all cases, takes note of the act and di 3
the fruits thereof.” A, ® act and dispenses
’ ft um is the sy;’nb%l of both Brakman and Isvara. -
raiimena visnoh. S. pratimady arcana 1 i$
e 78 Pr y twa sarvalra ifvara cva.
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Section g

STUDY AND TEACHING OF THE SACRED SYLLABLE
THE MOST IMPORTANT OF ALL DUTIES

1. riaww ca svadhydya pravacane ca, satyam ca svadhydya
pravacane ca, lapas ca svadhydya pravacane ca, damas ca
svadhydya pravacane ca, Samas ca svadhyaya pravacane ca,
agnayas ca svadhydya pravacane ca, agnihotram ca svadhyaya
pravacane ca, atithaya$ ca svadhydya pravacane ca, manusan
ca svadhydya pravacanc ca, prajd ca svadhydya pravacane ca.

prajana$ ca svadhyaya pravacane ca, prajatis ca svadhydya
pravacane ca.

satyam sty satyavaca vathitarah, tapa iti taponityal paurusisih,
svidhydya pravacane eveli nako maudgalyah, taddhi tapas taddhi
tapah.

1. The right and also study and teaching; the true and also
study and teaching; austerity and also study and teaching;
self-control and also study and teaching; tranquillity and also
study and teaching; the (sacrificial) fires and also study and
teaching; the agni-hotra (sacrifice) and also study and teaching,
guests and also study and teaching; humanity and also study
and teaching; offspring and also study and teaching; begetting
and also study and teaching; propagation of the race and also
study and teaching. . :

The true, says Satyavacas (the Truthful) the son of Rathitara:
austerity says Taponitya (ever devoted to austerity), the son
of Pauruéisti, study and teaching alone, says Naka (painless),
the son of Mudgala. That, verly, is austerity, aye, that is
austerity.

svadhydya: adhyayanam, study.
pravacana: adkydpanam, teaching.
dama: bahyakaranopasamah, self-control.
$ama: antakkaranopasamah, (inner) tranquillity.
Knowledge is not suffictent by itself. We must perform study and
alse practise the Vedic teaching.
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Section 10
A MEDITATION ON VEDA KNOWLEDGE

I. ahant v:rksasya rerivd, Rirtih prstham giver iva, drdhva
pavilro vajiniva, svamriam asmi, dravinam savarcasam, sumedha
amrioksitah, ilt trisankor vedanuvacanam. ’

1. I am the mover of the tree; my fame is like a mountain’s
Peak. The exalted one making (me) pure, as the sun, I am the
mlmoytal one. I am a shining treasure, wise, immortal, inde-
structible. Such is Trisanku’s recitation on the Veda-knov;rledge.

This statement is an expression of self-realization when the self
_feelmg its 1dent_1ty with the Supreme, says that he is the mover the
impeller of this world-tree of samsara. TriSanku, who realised
B{ﬁhrgan, said this, in the same spirit in which the sage Vamadeva
said. 5.

The world is said to be the eternal Brahma t brak
sandtanah. M.B. XIV. 47. 14. ree, braimanrksas

Section 11

EXHORTATION TO THE DEPARTING
STUDENTS

1. vedam andicydcdryo nievasinam anusdsti, satyarh vada, dhar-
man cara, svadhydydn ma pramadak, dcdryiya priyvam dhanam
dhytya prajatantum ma vyavacchelsih, satyan na pramaditavyam
dharman na pramaditavyam, kusalan na pmmaditavyam’
bhityai na pramaditavyam, svadhydya-pravacandbhyam na
pramaditavyam, deva-pitr-karyabhyam na pramaditavyam.

1. Having taught the Veda, the teacher instructs the pupil
Speak the truth. Practise virtue. Let there be no neglect- of
your '(dally) reading. Having brought to the teacher the wealth
that is pleasing {to him}, do not cut off the thread of the off-
spring. Let there be no neglect of truth. Let there be no neglect
of virtue. Let there be no neglect of welfare. Let there be no
neglect of prosperity. Let there be no neglect of study and
:hwchf lthng . Let there be no neglect of the duties to the gods and

e fathers.
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antevdsin: the pupil, he who dwells near.

1. 11. 1 Cp. speak the truth:
satyapiilam vaded vdcam manah piitam samdcaret. VI 46.
Speak that which has been purified by truth and behave in the way

in which your mind considers to be pure.

dharmaw cara;—practise virtue: dhayma means essential nature or
intrinsic law of being; it also means the law of righteousness. The
suggestion here is that one ought to live according to the law of
one's being.

2., matr devo bhava, pity devo bhava, dcarya devo bhava,
atithi devo bhava, yany anavadyany karmani {dni scvitavyant,
no ilarani, vany asmakaw sucarifani tani tvayopasydni, 1o
slarant.

2. Be one to whom the mother is a god. Be one to whom the
father is a god. Be one to whom the teacher is a god. Be one
to whom the guest is a god.

Whatever deeds are blameless, they are to be practised, not
others. Whatever good practices there are among us, they are
to be adopted by you, not others.

Even with regard to the life of the teacher, we should be dis-
criminating. We must not do the things which are open to blame,
even if they are done by the wise. sdvadyani Sista-kytany apt
nokartavyani. S. '

5. ve ke cdsmacchreydmso brahmanah lesam tvaydsanend
prasvasitavyam, $raddhayd  deyam, asraddhayd’deyam Sriya
deyam, hriyd deyam, bhiyd deyam, samvidd deyanm.

3. Whatever Brahmanas there are (who are} superior to us,
they should be comforted by you with a seat. (What is to be

iven) is to be given with faith, should not be given without
faith, should be given in plenty, should be given with modesty,
should be given with fear, should be given with sympathy.

prasvasitayyam: The good Brahmanas are to be provided with seats
and refreshed after their fatigue. prasvasanam, prasvasah Sramd-
anayah. 5. Or in the presence of such Brahmanas, nota word should
be breathed. We have merely to grasp the essence of what they say.
na prafvasitavyam prasvaso’pi na kartavyah kevalath tad ukia sara-
grihing bhavilavyam. S. We should not unnecessarily engage in
discussions with them.
4. atha yadi te karma-vicikits va wila-victkils@ vd syat ye
taiva brahmands sammarsinak yukia ayukiah alwksa dharma
kamas syuh yathd te tatra varteras tatha tatra vartethah.
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4. Then, if there is in you any doubt re ing :

_ garding any deeds,
any doubt regarding conduct, you should behave yolzrself in
such matters, as the Brahmanas there (who are} competent to
judge, devoted (to good deeds), not led by others, not harsh
lovers of virtue would behave in such cases. '

TheBrahmanas have a spontaneityof i i
_ ) . yof consciousnesswhich expr
itself in love for all beings. Their tenderness of sentiment alilgsesﬁﬁ
llghtened-cons::lence should be our standards.
; 5:Ma_thhal;}i3£%h§/::esu ye tatra brahmands sammarSinal yukia
ivukldh alihsd rma-kamas syuh yathd ' i
B syuh yathd te tesu varteran tatha
5. Then, as to the persons who are spok i

: poken against, you
should behave yourself in such a way, as the Bréhmganas thgre
1(whca are) competent to judge, devoted {to good deeds) not
ed by others, not harsh, lovers of virtue, would behave in
regard to such persons.

who are spoken against: who are accused of sin,

0. esa adesah, esa upadesah, esa vedopanisat, clad anusdsanam
cvam upasitavyam, cvan u caitad wpasyam. ,

6. This is the command. This 1s the teaching. This is the
secret doctrine of the Veda. This is the instruction. Thus should
one worship. Thus indeed should one worship.

Cp. with this the Buddha’s exhortation wh ali 3
_ ere the Pali i
for the Sanskrit upanisad is used: e word upanisa
elad attfui katha, etad atthd mantana, etad aitha
It ]:cpc]z;usa, etaf{ altha soldvadhinam. Vinaya. V.
n the Banaras Hindu University this passage is read by the Vi
J ice-
Cyl}llance]lor on the Convogatlon day as an exhortation to th)(; studenfs
rheo arek}eg\«'ltn% t{le ;vaersity. They are advised, not to give up
world but to lead virtuous lives as h 1d
the welfare of the community. ouseholders an promote

Seclion 12

CONCLUSIONS

I. sar no mulras Sam varunah, sam no bhavaly aryama, $am
na indro brhaspatih, sai no visnur uru-kramah, namo brah;mme
namas te vdyo tvam eva pratyaksam brahmasi, tvam eva prﬁt:
yaksam brahmdvidisam, rtam avddisam, satyam avadisam, lan
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mam Gvit, tad vakidgram avit, avin mam, avid vakiaram, awm
$anish, Santih, Santth. -

I. Aum, may Mitra {the sun) be propitious to us; may
Varuna (be) propitious (to us); may Aryaman (a form of the
sun) be propitious to us. May Indra and Brhaspati be propitious
to us. May Visnu of wide strides be propitious to us. ]

Salutation to Brahman. Salutation to Vayu; Thou indeed
art the perceptible Brahman. Of thee, indeed, perceptible
Brahman have I spoken. I have spoken of the right. I have
spoken of the true. That hast protected me; That has protected
the speaker. Aye, that has protected me. That has protected
the speaker. Aum, peace, peace, peace.
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CHAPTER 1I

BRAHMANANDA (BLISS OF BRAHMAN) VALLI
Section 1

INVOCATION

saha nav avaiu, saha naw bhunakiv, saha viryawm karavdvahat,
tejasvinav adhitam astu, ma vidvisavahai, aum $antih, Saniih,
Santih.

May He protect us both. May He be pleased with us both,
May we work together with vigour; may our study make us
illumined. May there be no dislike between us. Awm, peace,

peace, peace.

may our study make us tllumined: .

There is not a necessary connection between learning and wisdom,
To be unlettered is not necessarily to be uncultured, Our modem
world is maintaining the cleavage between learning and wisdom. Cp.
‘Perhaps at no other time have men been so knowing and yet so
unaware, 50 burdened with purposes and yet so purposeless, so
disillusioned and so completely the victims of illusion. This strange
contradiction pervades our entire modern culture, our science and
our philosophy, our literature and our art.” W. M. Urban: The
Intelligible World (1929), p. 172.

BRAHMAN AND THE COURSE OF EVOLUTION

1. aum, brahma-wvid dpmoti param, tad esabhyukia, satyam
jhdnam anantam brahma, yo veda nihitams guhdyam parame
vyoman so’$nute sarvan kaman saha brahmana vipascita, its.

tasmad vd elasmad dtmana akasas sambhiitah, akasid vayuh,
vdyor agnih, agner apah, adbhyak prihivi, prthivva osadhayak,
osadhibhyo annam, annat purusah,

sa vd esa priruso anna-rasa-mayak, tasyedam eva $irah, ayam
daksinah paksah, ayam ullarah paksah, ayam Ggimd, idam
Puccham pratistha;

tad apy esa sloko bhavati.

1. Aum. The knower of Brakman reaches the Supreme. As
to this the following has been said: He who knows Brahman
as the real, as knowledge and as the infinite, placed in the
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secret place of the heart and in the highest heaven realises all
desires along with Brahman, the intelligent.

From this Self, verily, ether arose; from ether air; from air
fire; from fire water; from water the earth; from the earth
herbs; from herbs food; from food the person.

This, verily, is the person that consists of the essence of food.
This, indeed, is his head; this the right side, this the left side;
this the body; this the lower part, the foundation.

As to that, there is also this verse,

the real, knowledge and infinite: the opposite of unreal, mithydtva,
of the unconscious, jadatva and of the limited, paricchinnaiva.

akafa; ether is the ether or the common substratum from which other
forces proceed.

sambhiitak: arose, emanated, not created.

The five different elements arc clearly defined and described as
having proceeded cne after another from the Self,

Sometimes from food, semen, and from semen the person. Cp. S
anndd reto-rispena parinatdl purusah.

Creation starts from the principle of the universal consciousness.
From it first arises space and the primary matter or ether whose
quality is sound. From this etheric state successively arise grosser
elements of n’r, fire, water and earth. See Introduction.
param: the . - seme. that beyond which there is nothing else, i.e.
Brahman.
guha: the secret place, the unmanifested principle in human nature.
It is normally a symbol for an inward retreat. avydkria Gkisam
eva guha. antar-hydaya akdsa. S.

There are five kosas or sheaths in which the Self is manifested
as the ego or the jivafman. The first of them consists of foad. Other
sheaths consist of prana or life, manas or instinctive and perceptual
consciousness, vijfidna or intelligence and dnanda or bliss. These five
principles of matter, life, consciousness, thought and bliss are found
in the world of non-ego, Anna or food is the radiant, the virdj,
that which is perceptible by the senses, the physical. According
to Sureévara, life, consciousness and intelligence constitute the
subtle self, the sttratman and bliss is the causal sheath, the kdrana
koSa.

B.U. I. 1. 2 mentions five sheaths under the names, anna or
matter, prana or life, manas or consciousness, vac or speech {corre-
sponding to vijfidna or intelligence) and avy@krfa, the undifferen-
tiated. The last is the kdrana or the ultimate cause of all.

Atman becomes the knower or the subject when associated with
antahhkarana. vritimad-antahkarenopahitatvendtmano jigirtvam, na
svatak. A,
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The‘ bodily sheath is conceived in the form of a bird, Sureévara
says: “The sacrificial fire arranged in the form of a hawk or a heron
or some other bird, has a head, two wings, a trunk and a tail. So
also here every sheath is represented as having five parts.’

It is an axiom of mystic religion that there is a correspondence
between the microcosm and the macrocosm. Man is an image df
the created universe. The individual soul as the microcosm has
gfﬁmt:&; with every rung of the ladder which reaches from earth to

eaven,

Section 2

MATTER AND LIFE
1. anndd var prajah prajayante, yah ks ca prihivim $ritah,

atho'nnenaiva jivanti, athainadapi yanty antatah, ewnaw hs
bf,mt&nd»'z Jyestham, tasmdt sarvausadham ucyaté, sarvam vat
te'nham apnuvants ye'nmar brahmopasate, annaw ki bhitinam
;p_wg_tham, tasmat sarvausadham ucyate, annid bhitani Fayante,
Jaiany annena vardhante, adyate’'tli ca bhitani, tasmdd annars
tad ucyala its;

tasmad va etasmad anna-rasa-mayii anyo'ntara dima prana-
ngayals_teﬂa:sa_pﬁrml:-, sa vd esa purusa-vidha eva, tasya pun'q:a

nam, awvayam purusavidhah, tasya prana eva $irah, vyano
dakstztags paksah, apina uitarak paksah, ahisa aima, Pribive
pucchanm pratistha, '

tad apy esa sloko bhavals.

1. From food, verily, are produced whatsoever creatures
dwell on the earth. Moreover, by food alone they live, And
then also into it they pass at the end. Food, verily, is the eldest
born of beings. Therefore is it called the healing herb of all.
Verily, those who worship Brahman as food obtain ail food.
For food, verily, is the eldést born of beings. Therefore is it
called the healing herb for all. From food are beings born.
When born they grow up by food. It is eaten and eats things
‘Therefore is it called food

Verily, different from and within that which consists of the
essence of food is the self that consists of life. By that this is
fitled. This, verily, has the form of a person. According to that
one’s personal form is this one with the form of a person; the
inbreath is its head; the diffused breath the right side; the
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outbreath the left side; ether the body, the earth the lower
part, the foundation. '
As to that, there is also this verse.

See Maitri, V1. 12.
The physical body is sustained by life.

Section 3
LIFE AND MIND

1. pranarm devd anu pravanti, manusyah pasavas ca ye, prano
hi bhatanam dyuh, tasmai sarvdyusam ucyale, sarvam eva la
ayur yanti, ye pranam brahmopdsate, prano hi bhitandm dyuh,
lasmdtsarva@yusamucyatasts, tasyaisa evasariradima, yahpervasya;
tasmad va etasmdi pramamaydt, anyo'niara alma manomayah,
tenaisa prrnak,sa va esa purusa-vidha eva,lasya purusa-vidhatam,
anvayam purusa-vidhah, tasya yajur eva Sirah, rg daksinah paksah,
samotiarah paksah, adeSa datmd, atharvangirasah puccham
pratisthd.

tad apy esa Sloko bhavaii.

1. The gods breathe along with life breath, as also men and
beasts: the breath is the life of beings. Therefore, it is called
the life of all. They who worship Brakman as life attain to a
full life, for the breath is the life of beings. Therefore is it called
the life of all. This {life} is indeed the embodied soul of the
former (physical sheath). Verily, different from and within that
which consists of life is the self consisting of mind. By that this
is filed. This, verily, has the form of a person; according to
that one’s personal form is this one with the form of a person.
The Yajur Veda is its head; the Rg Veda the right side; the
Sama Veda the left side; teaching the body; the hymns of the
Atharvans and the Angirasas, the lower part, the foundation.

As to that, there is also this verse.

Life is the spirit of the body.

Prana originally meant breath and as breath seemed to be the
life of man, prina became the life principle. On analogy, it was said
1o be the life of the universe.
manas: the inner organ. samkalpa-vikalpalmakam antah-Raramam
tan-mayo mano-mayak. S.
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Section 4

MIND AND UNDERSTANDING

L. yato vdco wivarianie, apripya manasé saha, anandam
brahmano vidvan, na bibheti Raddcana. tasyassa eva Sdrira
d@tmd, yah pirvasya, lasmad va elasman mano-mayat, anyo'niara
dtma vijnana-mayah, tenatsa plirnab, sa va esa purusa-vidha eva,
tasya purusa vidhatam, anvayam purusa-vidhakh, tasya $raddhaiva
Sirah, riar daksinah paksah, satyam uttarak paksah, yoga aima,
mahah puccham pralistha;

tad apy esa Sloko bhavati

1. Whence words return along with the mind, not attaining
it, he who knows that bliss of Brakman fears not at any time.
This is, indeed, the embodied soul of the former (life). Verily,
different from and within that which consists of mind is the self
consisting of understanding. By that this is filled. This, verily,
has the form of a person. According to that one’s personal
form is this one with the form of a person. Faith is its head;
the right the right side; the true the left side; contemplation
the body; the great one the lower part, the foundation.

As to that there is also this verse.

Manas is the faculty of perception. At the stage of manas we
accept authority which is external; at the stage of vijzana internal
growth is effected. The Vedas are our guide at the former level;
at the intellectual we must develep faith, order, truthfulness and
union with the Supreme. At the level of intellectnality or wjfiana,
we ask for proofs. When we rise higher, the truths are not inferred
but become self-evident and cannot be invalidated by reason. Cp.

samkhyayogah paticaratram vedah pasupatam tatha
atma-pramandny elant na hantaryani helubhil.
Quoted by R. on Katha. II. 1q. :
mahah: the great one. It is the principle of Makat, the first thing
evolved out of the unmanifested {ayydkria) which is described as
lying beyond the mahat,
anandam. bliss. See R.V. IX. 113. 6, 1I. It gives to apparently
abstract being an inner content of feeling.
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Section 5

UNDERSTANDING AND BLISS

I. vifidnam yajham tanule, karmani lanule' pi ca, vijnanam
devas sarve, brahma jfyestham wupdsate, .

vightanam brakma ced veda, tasmdc cen na pramddyals Sarire
papmano hitva, sarvin kamdan samasnute. o ]

tasyaisa eva Sdrira aima, yah pirvasya, tasmad v dasmad
vighiana-mayat, anye'nlara atma dﬂanda-maya;;, tenaisa pumab',
sa v@ esa purusa vidha eva, tasya purusa-vidhatim, anvayam
purusa-vidhah, tasya privam eva $ivah, modo daksinah pa{e_saf;,
pramoda witarak paksah, dnanda aima, brahma puccham pratistha,
tad apy esa Sloko bhavats. )

1. Understanding directs the sacrifice and it directs the
deeds also. All the gods worship as the eldest the Brahman
which is understanding.

If one knows Brahman as understanding and one does not
swerve from it, he leaves his sins in the body and attains all
desires. This (life) is, indeed, the embodied soul of the former
(the mental). o ) )

Verily, different from and within that which consists of
understanding is the self consisting of bliss. By that this is
filled. This, verily, has the form of a person. According to that
one’s personal form is this one with the form of a person.
Pleasure is its head; delight the right side; great delight the
left side ; bliss the body, Brakman the lower part, the foundation.

As to that, there is also this verse.

These verses indicate the five bodies or sheaths (pasica-koSas)
material, vital, mental, intellectual and spiritual. )
Manas deals with the objects perceived and vijfigna with concepts.
In later Vedanta, the distinction between the two diminishes.
Paficada$i ascribes deliberation to manas and decision to buddhs
which is the vijiigna of this U. mano vimarda-riipam syid buddhih
syan niScayatmika, 1. 2o. ) ) .

In every order of things the lower is strengthened by its union
with the higher. When our knowledge is submissive to things, we
get the hierarchical levels of being, matter, life, animal mind, human
intelligence and divine bliss. They represent different degrees of
abstraction and the sciences which deal with them, employ different
principles and methods. In @nanda, the attempt to connaturafise
man with the supreme object succeeds. Intelligence is successful
in controlling the tangible world. As a rational instrument in the
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sphere of positive sciences, its validity is justified. This attempt of
the intellect to unify is not due to intellect alone. It is derived from
its higher, from the breath of the divine, In @nanda, earth touches
heaven and is sanctified.

S thinks that our real self is beyond the beatific consciousness,
though in his commentary on 1I1. 6 he argues that Bargu identifies
the ultimate reality with the spirit of dnanda.
evaws lapasd visuddhdimd {anma) pranadisu sikalyena brahma-
lak$anam apasyan Sanath Sanair antar anupravisya antaratamam
anandam. brahma vijiatavan tapasaiva sadhanena bhrgup. S.

The author of the Brahma Sdtra in 1. 1, 12-14 identifies ananda-
maya with the absolute Brahman and not a relative manifestation.
The objection that the suffix mayat is generally used for modification
is set aside on the ground that it is also used for abundance.
pracuryat. SB. 1. 1. 13-14.
ananda-brahmanor abhedat brahmabhidhanam eva anandabhidhinam
i manvinah. Samkarananda.

In this beatific consciousness man participates in the life of the
gods. Aristotle places the idea of a higher contemplation above
metaphysical knowledge.

' Section 6

BRAHMAN, THE ONE BEING AND THE SOURCE
OF ALL

I. -~ v~ ¢va sa bhavati, asad brahmeti veda cet, asti brahmeti

ced veau, santam enanm tato vidukh. .

tasyassa eva Sariva dimd, yah pirvasya, athato anuprasnah,
tla avidvin amum lokam pretya kascana gacchati u, Gho vidvin
amumnt lokary pretya, kascit samasnuld u;

so'kamayata, bahw syam prajayeyeti, sa tapo’tapyata, so tapas
taptvd, idam sarvam asrjala, yad idam kim ca, tat systvd tad
evanupravisat, tad anupravisya sac ca tyac ca abhavat, nivukiarn
canirukiar ca, nilayanar canilayanam ca, vijianan civijianam
ca, satyam canrtam ca, satyam abhavat, yad idaws kim ca, tai
salyam iy dcaksate

tad apy esa Sloko bhavais.

1. Non-existent, verily does one become, if he knows Brahman
as non-being, If one knows that Brakman is, such a one people
know as existent. This is, indeed, the embodied soul of the
former.

Now then the following questions. Does anyone who knows
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not, when departing from this life, go to the yonder world? Or is
it that any one who knows, on departing from this life, attains
that world?

He (the supreme soul) desired. Let me become many, let
me be born. He performed austerity. Having performed
austerity he created all this, whatever is here. Having created
it, into it, indeed, he entered. Having entered it, he became
both the actual and the beyond, the defined and the undefined,
both the founded and the non-founded, the intelligent and
the non-intelligent, the true and the untrue. As the real, he
became whatever there is here. That is what they call the real.

As to that, there is also this verse.

tapas: austerity. S means by it knowledge. tapa iti jianam ucyate.
tapah paryalocanam. The Supreme reflected on the form of the world
to be created. srjyamana-jagad-racanddi-visayam dlocanam akarod
atmety arthah. S. He willed, he thought and he created. Tapas is the
creative moulding power, concentrated thinking. See B.U. I. 4. 10-11,
Maitri. VI. 17 which assume that consciousness is at the source of
manifestation. As we bend nature to our will by thought or fapas,
tapas becomes mixed with magical control.

He desived: See C.U. V1. 2. 1. It is kama or desire that brings forth
objects from primal being.

the actual and the beyond: Brahman has two aspects, the actual and
the transcendental, the saf and the fyat. :

Section 7
BRAHMAN 1S BLISS

I asad va idam agra asit, tato vai sad ajayata, tad dtmanam
svayam akuruta, tasmat tat sukytam ucyate. '

yad vai tat sukrtam, raso vai sah, rasaws hy cvdyarm labdh-
vanandi bhavati, ko hy evanydt kah pranydt, yad esa dkasa
anando na sydt, esa hy evanandayati, yathd hy evaisa elasmin
nadrsye'natmye nirukic nilayane' bhayath ~ pratistham  vindate,
atha so'bhayam gato bhavati, yadd hy evaisa elasminn udaram
antarash kurute, atha tasya bhayam bhavati, lattveva bhayans
viduso manvanasya :

tad apy esa Sloko bhavati. o

1. Non-existent, verily, was this (world) in the beginning.
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Therefrom, verily, was existence produced. That made itself a
soul. Therefore is it called the well-made.

Verily, what that well-made is—that, verily, is the essence
of existence. For, truly, on getting the essence, one becomes
blissful. For who, indeed, could live, who breathe, if there were
not this bliss in space? This, verily, is it that bestows bliss,
For truly, when one finds fearlessness as support in Him who is
invisible, bodiless, undefined, without support, then has he
reached fearlessness. When, however, this (soul) makes in this
One the smallest interval, then, for him, there is fear. That,
verily, is the fear of the knower, who does not reflect.

As to that, there is also this verse.

asal: non-existent. The manifested universe is called saf and its
unmanifested condition is said to be asaf. From the unmanifested
(asaf) the world of names and forms (saf) is said to arise. The possible
is prior to the actual. See S.B, IL. 1. 17, Cp. R.V. X. 129 which tells
us that, at the beginning of all things, there was neither being nor
non-being and what existed was an impenetrable darkness. For
the Greek Epimenides, the beginning of things was a primary void
or night. ‘Existence is born of non-existence.” Lao Tzu (Ch. 40). The
Way of Life.

Brahman is invisible etc., because it is the source of all these
distinctions. avikdram tad brahma sarva-vikara-hetutvit. S.
sukrtam: the well-made. See A.U. 1. 2, 3. S means by it the self-
caused, Brahman is the independent cause for He is the cause of all.
svayam eva almanam evakuruta kriavat. S,
raso vai sah. Bliss, verily, is the essence of existence. Brahman is
bliss. It is the source of things. See K.U. 1. 5.
who sndeed could live . , .? The passage affirms that no one can live
or breathe if there were not this bliss of existence as the very ether
in which we dwell. We have a feeble analogue of spiritual bliss in
aesthetic satisfaction. It is said to be akin to the bliss of the realisa-
tion of Brahman. brahmananda-sahodarah. 1t lifts out of the ordinary
ruts of conventional life and cleanses our minds and hearts. By the
imaginative realisation of feelings, tanmayatvam rasesu (Kaliddisq)
it melts one's heart, dravibhitam (Bhavabhiti).
bhaya: fear. We have fear when we have a feeling of otherness.
See B.U. I. 4. 2. where the primeval self became fearless when
he found that there was no other persen whom he should fear.
amanvanasya. who does not reflect. He is not a true sage but thinks
himself to be so.
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Section 8

INQUIRY INTO FORMS OF BLISS

I. bhisdsmad vaiah pavate, bhisodetf sitryah, bhisdsmad agnis
cendras ca, mytyur dhavati pancama iti.

saisanandasya mimamsa bhavati; _ ‘

yuvd sydt sidhu ywvidhydyakah a$istho drdhistho balz_s-_tha_h,
tasyeyam prihivi sarva villasya parng sydt, sa eko manusa
anandah e ye Salahn manusd dnanddh, sa eko manusya-gan-
dharvanam anandah, Srotrivasya cakamahatasya;

fe ye Salaw manusya-gandharvandm ananddh sa eko deva-
gandharvanam anandak, Srotriyasya cak@mahatasya; o

te ye Satam deva-gandharvandm dnanddh, sa ckah piirnam
cira-loka-lokandm anandah, $rotrivasya cakamahatasya; _

te ye Satam pitrnam cira-loka-lokdndm Gnandah, sa eka ajina-
janan devandm anandah, Srotriyasya cakiamahatasya

te ye Satam ajanajanars devanam dnanddh, sa ckah karma-
devandm devindm danandah, ye karmana devan apiyanii, srolri-
syasya cakamahatasya; ' o

te ye Satam karma-devandm devanam anandah, sa eko devanam
anandah, Srotriyasya cikamahatasya; )

le ye Salaws devangm anandah, sa eka indrasyanandah, $rotri-
yasya cakamahatasya; )

fe ye Satam indrasyanand@h se eko brhaspater anandah,
Srotrivasya cak@mahatasya; ' )

te ye Satam brhaspater anandih, sa ekah, prajipaler anandah
Srotriyasya cakamahalasya; i

e ye Sataw prajapater dnandah, sa eko brahmana anandah,
Srotriyasya cakamahatasya,’ _ o

sa yas cayam puruse, yas$ casavaditye sa ekah, sa ya evant-vit
asmal lokdt pretya, etam anna-mayam dtmanam wpasamiramats,
glars prana-mayam Ghmanam wpaswmkramati, clam mano-mayam
Gimanam  wupasamkramati, elam  viffiana-mayam aimanam
wpasarmkramati, etam ananda-mayam dimanam wpasamkramals.

tad aps esa $ioko bhavali. )

1. From fear of Him does the wind blow; from fear of Him
does the Sun rise; from fear of Him do Agni and Indra {act)
and death, the fifth doth run.

This is the inquiry concerning bliss. )

Let there be a youth, a good youth, well read, prompt’in
action, steady in mind and strong in body. Let this whole
earth be full of wealth for him. That is one human bliss.
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What is a hundred times the human bliss, that is one bliss
of human fairies—also of 2 man who is well versed in the Vedas
and who is not smitten with desire.

What is a hundred times the bliss of the human fairies, that
is one bliss of divine fairies—also of a man who is well versed
in the Vedas and who is not smitten with desire. What is a
hundred times the bliss of the divine fairies, that is one bliss of
the Fathers in their long enduring world—also of a man who
is well versed in the Vedas and who is not smitten with desire.

What is a hundred times the bliss of the fathers in their
long enduring world, that is one bliss of the gods who are born
so by birth, also of a man who is well versed in the Vedas and
who is not smitten with desire.

What 1s a hundred times the bliss of the gods who are born
s0 by birth, that is one bliss of the gods by work, who go to
the gods by work, also of 2 man who is well versed in the
Vedas and who is not smitten with desire.

What is a hundred times the bliss of the gods by work, that
is one bliss of the gods, also of a man who is well versed in the
Vedas and who is not smitten with desire.

What is a hundred times the bliss of the gods, that is one
bliss of Indra-—also of a man who is well versed in the Vedas
and who is not smitten with desire.

What is a hundred times the bliss of Indra, that is the one
bliss of Brhaspati—also of a man who is well versed in the
Vedas and who is not smitten with desire.

What 15 a hundred times the bliss of Brhaspati, that is one
bliss of Prajd-pati, also of a man who is well versed in the
Vedas and who is not smitten with desire.

What is a hundred times the bliss of Prajd-pati, that is one
bliss of Brahmi—also of a man who is well versed in the Vedas
and who is not smitten with desire.

He who is here in the person and he who is yonder in the
Sun—he is one. He who knows this, on departing from this
world, reaches to the self which consists of food, reaches the self
which consists of life, reaches the self which consists of mind,
reaches the self which consists of understanding, reaches the
self which consists of bliss.

As to that, there is also this verse,

For fear of Him does the wind blow: the writer sees the proof of
God 1n the laws of the universe. The regularity expresses an intelli-
gence and presupposes a guide. $. See Katha VI. 3.
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Those who attain to the status of gods by their own work are called

Karma-devas,

The bliss of delight which knowledge of Brahman occasions
baffles all description. It is something completely incomprehensible.
Brahman thus is blissful being and so is of the highest value. In
reaching the richness of being of Brahman we reach our highest
fulfilment. In describing the various degrees of happiness, the author
of the Upanisad gives us an idea of the classes of human and divine
beings recognised in that period, men, fathers, fairies, gods by
merit and gods by birth, Praji-pati and Brahma or Hiranya-garbha.

Section g

THE KNOWER OF THE BLISS OF BRAHMAN IS
SAVED FROM ALL FEAR

1. yalo vdco wivarlanle, aprapya wmanasd saha anandam
brahmano vidvin na bibheti kutascana.

etaws ha vd va na tapats, kim ahath sadhu nakaravam, Rim aham
papam akaravam ifi, sa ya evam vidvan ele aimanam sprovie,
ubhe hy evaisa ele Gimdnam sprnule ya evarh veda, ity wpanisal,

1. Whence words return along with the mind, not attaining.
It, he who knows that bliss of Brahman fears not from anything
at all.

Such a one, verily, the thought does mot torment, Why
have I not done the right? Why have I done the sinful? He
who knows this, saves himself from these (thoughts). For,
truly, from both of these he saves himself—he who knows this,
Such is the secret doctrine,

The enlightened one is not afflicted by anxiety about right and
wrong. The truth makes us free from all restrictions. The Apostle
proclaims that we are delivered from the law, “Virtues, I take leave
of you for evermore, your service is too travaillons. Once I was
your servant, in all things to you obedient, but now I am delivered
from your thraldom.” Mirror of Ssmple Soudes, quoted in Evelyn
Underhill: Mysticism, p. 263.
upanisai. the great mystery, parama-rahasyam. S.

IIL 1. 1. Taittiriya Upanisad 553
CHAPTER III
BHRGU VALLI

Section

BHRGU UNDERTAKES INVESTIGATION OF
BRAHMAN

I. bhrgur vai varunih, varunwam pitaram upasasira, adhihi
lzhagav? brahmets, tasma ctat provica, anmam prawar caksus
Srotram mano vacam i,

_tar hovaca, yato vd imani Dbhiatini jayante, yena jatani
jivanty, yat prayanty abhisarvisanii, tad vijijidsasva, tad
brahmels ' -

sa tapo’ tapyata, sa tapas tapivd. .

1. Bhrgu, the son of Varuna, approached his father Varuna
and said, ‘\{'enerable_Slr, teach me Brahman.’

He explained to him thus: matter, life, sight, hearing, mind,
speech.

'_I‘o him, he said further: ‘That, verily, from which these
beings are born, that, by which, when born they live, that into
which, when departing, they enter. That, seek to know. That
is Brahman.'

He performed austerity (of thought). Having performed
austenty, :

The father Varuna teaches his son Bhrgu, the sacred wisdom.

This fundamental definition of Brakman as that from which the
ongin, continuance and dissolution of the world comes is of fsvara
\ggg 1s the world-creating, world-sustaining, and world-dissolving
X ICII; é'I am the first and the last and the living one.’ Revelation

Brahman is the cause of the world as the substratum: (adhisthana)
(5), as the material cause {upddina) of the world, as gold is the
material cause of gold omaments, as the instrumental cause (nimitta)
of the world. Madhva,

Austerity is the means to the perception of Brahman. fapas is
spiritual travail. brehma-vijiana-sadhana. S. Cp. Aeschylus, ‘Know-
ledge comes through sacrifice.” Agamemnon, 250
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Section 2

MATTER IS BRAHMAN

1. annam brakmeti vyajandt, annadhyeva khalv imans bhidani
jayanic, annena jatani jivanti, annam prayanty abhisamvisants.

tad viffiaya, punar eva varunam pilaram wpasasira, adhihs
bhagavo brahmeli.

tam hovdca, tapasa brahma vijijfiasasva, tapo brahmets,

sa tapo’ lapyala, sa tapas laplvd.

1. He knew that matter is Brakman. For truly, beings here
are born fromn matter, when born, they live by matter, and into
matter, when departing they enter.

Having known that, he again approached his father Varuna
and said, ‘Venerable Sir, teach me Brahman.’

To him he said, ‘Through austerity, seek to know Brahman.
Brahman is austerity.’

He performed austerity; having performed austerity,

The first suggested explanation of the universe is that every
thing can be explained from matter and motion. On second thoughts,
we realise that there are phenomena of life and reproduction which
require another principle than matter and mechanism. The investi-
gator proceeds from the obvious and outer to the deeper and the
inward. The pupil approaches the teacher because he feels that the
first finding of matter as the ultimate reality is not satisfactory.

Section 3
LIFE 1S BRAHMAN

1. prane brahmeti vyajandt, pranddd hy eva khalv imans
bhittani jayanie, pranema jalani jivamli, pranam prayanty
abhisamvisants,

tad vijhdya, punar eva varumam pilaram wpasasara, adhihi
bhagavo brahmeti

tam hovdca, tapasd brahma vigijiiasasva, tapo brakmels,

sa lapo’ tapyata, sa tapas tapiva. )

1. He knew that life is Brahman. For truly, beings here are
born from life, when born they live by life, and into life, when
departing they enter.

Having known that, he again approached his father Varuna,

and said: ‘Venerable Sir, teach me Brahman.'
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To him he said, ‘Through austerity, seek to know Brakman
Brahman is austerity.’
He performed austerity; having performed austerity.

See CU. I. 11. 5; VIL 15. 1; K.U. III. 2-9; BU. IV. 1. 3.

While the material objects of the world are explicable in terms
of matter, plants take us to a higher level and demand a different
principle. From materialism we pass to vitalism, But the principle
of life cannot account for conscious objects. So the pupil, dissatisfied
with the solution of life, approaches the father, who advises the
son to reflect more deeply.

Matter is the context of the principle of life,

Section 4
- MIND IS BRAHMAN

I. mano brahmeti vyajindt, manaso hy eva khalv imani
bhiitans jayante, manasd jatans jtvants, manakh prayanty abhisar-
visanti.

lad vijfidya, punar eva varumam ptlaram upasasara, adhihi
bhagavo brahmets,

tam hovdca, tapasd brahma vifijiidsasva, tapo brahmeti,

sa tapo’ lapyata, sa tapas taptoi.

1. He knew that mind is Brahman. For truly, beings here
are born from mind, when born, they live by mind and into
mind, when departing, they enter.

Having known that, he again approached his father Varupa
and said: ‘Venerable Sir, teach me Brahman.’

To him, he said, ‘Through austerity seek’to know Brahman.
Brahman is austerity.’

He performed austerity; having performed austerity.

When we look at animals, with their perceptual and instinctive
consciousness we notice the inadequacy of the principle of life. As
life outreaches matter, so does mind outreach life, There are forms
of life without conscicusness but there can be no consciousness
without life. Mind in the animals is of a rudimentary character.
See Astareya Aramyaka 11. 3. 2. 1-5. Cp. Milindapasiha where
manasikara, rudimentary mind is distinguished from pasdfia or
reason., Animals possess the former and not the latter. Even mind
cannot account for all aspects of the universe. In the world of man,
we have the play of intelligence. Intelligence frames conc%pts and
ideals and plans means for their realization. So the pupil finds the
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inadequacy of the principle of mind and again approaches his
father, who advises him to reflect further.

Section 5

INTELLIGENCE 1S BRAHMAN

1. vijiidnam brahmel vyajanat, vijfianadd hy eva khalv imani
bhiitdny jayante, vijiidnena jalani jivanli, vijfianam prayamiy
abhisamuisants.

tad vighidya, punar cva varunam pitaram upasasava, adhihi
bhagavo brahmeti;

tas hovdca, tapasd brahma wiijhidsasva, tapo brahmets,

sa tapo’ tapyala, sa tapas tapivd.

1. He knew that intelligence is Brahman. For truly, beings
here are born from intelligence, when born, they live by
intelligence and into intelligence, when departing, they enter.

Having known that, he again approached his father Varuna,
and said, ‘Venerable Sir, teach me Brahman.’

To him, he said, “Through austerity, seek to know Brahman.

Brahman is austerity.’
He performed austerity; having performed austerity,

Intelligence again is not the ultimate principle. The categories
of matter, life, mind and intelligence take us higher and higher
and each is more comprehensive than the preceding. Men with their
conflicting desires, divided minds, oppressed by dualities are not
the final products of evolution. They have to be transcended. In the
intellectuai life there is only a seeking. Until we transcend it, there
can be no ultimate finding. Intellectual man, who uses mind, life
and body is greater than mind, life and body but he is not the end
of the cosmic evolution as he has still a secret aspiration. Even as
matter contained life as its secret destiny and had to be delivered of
it, life contained mind and mind contained intelligence and intelli-
gence contajns spirit as its secret destiny and presses to be delivered
of it, Intelligence does not exhaust the possibilities of conscicusness
and cannot be its highest expression. Man's awareness is to be
enlarged into a superconsciousness with illumination, joy and power.
The crown of evolution is this deified consciousness.
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Section 6
BLISS IS BRAHMAN

i

1. anando brahmeli vyajandi, inandadd hy eva khalv imdni
bhitdni jayanle, dnandena jitini jivanti, anandam prayanty
abhssamvisants,

saisd bhargavi vdruni vidyd, parame vyoman pratisthiti, ya
evam veda pratilisthals, annavin annado bhavati, mahan bhavati,
prajayd pasubhir brahma-varcasena mahan kirtya.

I. He knew that Brahman is bliss. For truly, beings here
are born from bliss, when born, they live by bliss and into bliss,
when departing, they enter,

This wisdom of Bhrgu and Varuna, established iri the highest
heaven, he who knows this, becomes established. He becomes
possessor of food and eater of food. He becomes great in off-
spring and cattle and in the splendour of sacred wisdom; great
in fame,

The higher includes the lower and goes beyond it. Brahman is
the deep delight of freedom.

The Upanisad suggests an analogy between the macrocosm,
nature and the microcosm, man, an equation between intelligibility
and being. The ascent of reality from matter to God as one of in-
creasing likeness to God is brought out. While man has all these
five elements in his being, he may stress one or the other, the
material or the vital or the mental or the intellectual or the
spirttual. He who harmonises all these is the complete man. For
Aristotle the human soul is, in a certain sense, everything.

This analysis is accepted by the Buddha who speaks of five kinds
of food for the physical, vital, psychological, logical and spiritual
elements. The enjoyvment of nfrvana is the food for spirit. nsbbutim
bhusijamand. Ratana Suita. Cp. Augustine: '‘Step by step was I
led upwards, from bodies (anns) to the soul which perceives by
means of the bodily senses (prana); and thence to the soul's inward
faculty which is the limit of the intelligence of animals (manas);
and thence again to the reasoning faculty to whose judgment is
referred the knowledge received by the bodily senses {vijidna).
And when this power also within me found itself changeable it lifted
itself up to its own intelligence, and withdrew its thoughts from
experience, abstracting itself from the contradictory throng of
sense-images that it might find what that light was wherein it was
bathed when it cried out that beyond all doubt the unchangeable
is to be preferred to the changeable; whence also it knew that
unchangeable; and thus with the flash of one trembling glance it
arrived at That which is’ {(amanda). Confessions VII, 23.
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Augustine describes the highest state as one of joy: “The highest
spiritual state of the soul in this life consists in the vision and con-
templation of truth, wherein are joys, and the fuil enjoyment of the
highest and truest good, and a breath of serenity and eternity.™

The grades of existence and of value correspond so that the class
which has the lowest degree of reality in the existential sense has
the lowest degree of value.

Behind all our growth is the perfection of ourselves which animates
it; we are constantly becoming until we possess our being. The
changing consciousness goes on until it is able to transcend change.
The Beyond is the absolute fulfilment of our self-existence. It is
dnanda, the truth behind matter, life, mind, intelligence, that controls
them all by exceeding them.

The Upanisad suggests an epic of the universe. From out of utter
nothingness, asaf, arises, the stellar dance of teeming suns and
planets whirling through vast etheric fields. In this immensity of
space emerges the mystery of life, vegetations, forests; soon living
creatures, crawling, jumping animals, the predecessors of human
beings. Human inteiligence with its striving for ideals has in it the
secret of sciences and philosophies, cultures and civilisations. We
can make the world wonderful and beautiful or tragic and evil.

Section 7
THE IMPORTANCE OF FOOD

I. annam na mindydt, tad veatam, prano va annam, Sariram
annddam, prage Sariram pratigthitam, Sarive pravah pratisthilah,
tad efad annam amne pralisthitam, sa ya clad annam anne
pratisthitam veda pratitisthati, annavan annddo bhavati, mahin
bhavali, prajayd pasubhir brahma-varcasena mahan kirlyd.

1. Do not speak ill of food. That shall be the rule. Life,
verily, is food. The body is the eater of food. In life is the body
established; life is established in the body. So is food established
in food. He who knows that food is established in food, becomes
established. He becomes an eater of food, possessing food. He
becomes great in offspring and cattle and in the splendour of
sacred wisdom; great in fame.

The world owes its being to the interaction of an enjoyer and an
object enjoyed, 1.e. subject and object. This distinction 1s superseded
in the Absolute Brakman,

1 Dom Cuthbert Butler: Western Mysticism (1922), . 59
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Section 8

FOOD AND LIGHT AND WATER

Y. annam na paricaksita, lad vratam, apo vd annam, jyotir
annadam, apsu gyolsh pratisthitam, jyolisy dpah pratisthitah,
tad etad annam anne prafisthitam, sa ya ctad annam anme
pratisthitamt veda prafstisthals, annavin annido bhavati, mahain
bhavati prajayd pasubhir brahma-varcasena, mahan kirtya.

I. Do not despise food. That shall be the rule. Water,
verily, is food. Light is the eater of food. Light is established
in water; water is established in light. Thus food is established
in food.

He who knows that food is established in food, becomes
established. He becomes an eater of food, possessing food.
He becomes great in offspring and cattle, and in the splendour
of sacred wisdom, great in fame.

Section g

FOOD AND EARTH AND ETHER

I. annam bahu hurvita, tad vratam, prihivi vi anmam, dkaso’
nnddah, prikvvyam dkasah pratisthitah, akase prikivi pratisthita,
tad elad annam anne pralisthitam, sa ya etad annam anne
pratisthitah veda praiitisthati, annavan annado bhavati, mahan -
bhavali prajayd pasubhir brahma-varcasena, mahin kirtya,

1. Make for oneself much food. That shall be the rule. The
earth, verily, is food; ether the eater of food. In the earth is
ether established, in ether is the earth established. Thus food
is established in food. He who knows that food is established
in food, becomes established. He becomes an eater of food,
possessing food. He becomes great in offspring and cattle,
and in the splendour of sacred wisdom, great in fame.

Section 10

MEDITATION IN DIFFERENT FORMS

I. va kaﬁcc;na vasatau pratydcaksita, tad vratam, tasmad
yaya kayd ca vidhayd bahy annam pripnwyit, arddhyasmi annam
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ity dcaksate, etad vai mukhato'nnars raddham mukhato’'sma
annam radhyale, etad vai madhyato'nnavm raddham, madhy-
ato’sma annam radhyate, etad va anlato’nnaw raddham, ardato’-
sma annam radhyate.

I. Do not deny residence to anybody. That shall be the
rule. Therefore, in any way whatsoever one should acquire
much foed. Food is prepared for him, they say.

If this food is given first, food is given to the giver first. I
this food is given in the rmddle food is given to the giverin the
middle. If this food is given Iast food is given to the giver last.

2. ya evarh veda ksema iti vici, yoga-ksema iti pranapanayoh,
karmets hastayoh, galir iti padayoh vimuktly i payan, iis
manusth samdjhak, atha daivih, trptir i3 vrsiau, balam ils
vidyuli.

2, For him who knows this, as preservation in speech, as
acquisition and preservation in the inbreath and the outbreath,
as work in the hands, as movement in the feet, as evacuation
in the anus, these are the human recognitions.

Next, with reference to the deities, as satisfaction in rain, as
strength in the lightning.

yoga-ksema: see B.G. II. 45; IX. 22.

3. yasSa 1 pasusu, gyolir iti naksalresu, prajatir amriam
ananda iy upasthe, sarvam sty dakase, lal pratisthety spdsila,
pratisthavan bhavati, tan maha ity updsiia, mahan bhavati, fan
mana ity updsita manavin bhavati.

3. As fame in cattle, as light in the stars, as procreation,
immortality and bliss in the generative organ, as the all in
space.

Let one contemplate That as the support, one becomes
the possessor of support; let one contemplate That as great,
one becomes great. Let one contemplate That as mind, one
becomes possessed of mindfulness.

4. lan nama ity updsita, namyam te’smai kamah, tad brakmety
upastta, brahmavin bhavati, tad brahmanah parimara ity
upasita, paryenam myiyvanie dvisanias sapaingh pari ye'priya-
bhratruyah

sa yas cadyam puruse yas ca savaditye sa ekah.

4. Let one contemplate That as adoration; desires pay
adoration to him. Let one contemplate That as the Supreme,
he becomes possessed of the Supreme. Let one contemplate
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That as Brahman’s destructive agent, one’s hateful rivals
perish as also those rivals whom he does not like.

He who is here in the person and he who is yonder in the Sun,
he is one.

See Astareya Brihmana, VIII. 28; T.U. II. &,
Brahma: the Supreme. Sdyapa interprets Brahma as Veda and
brakmavan as one who has a perfect command over the Veda.
bhratrvydh: rivals: literally it means cousins (father’s brother’s sons),
who are generally supposed to be unfriendly.

5. sa ya evam-vit asmdl lokdt pretya, elam anna-mayam
almanam upasamkramya, elam prana-mayam dimanam upasam-
kRramya, elam mano-mayam dimanam wpasamkramya, dam
vijfidna-mayam almanam wpasamkramya, elam ananda-mayam
dimdanam upa samkramya, tmdn lokan kamanni Ramaripy
anusaficaran, etal sama gayanndste

ha vu ha vu hd vu. :

5. He who knows this, on departing from this world, reaching
on to that self which consists of food, reaching on to that
self which consists of life, reaching on to that self which consists
of mind, reaching on to that self which consists of under-
standing, reaching on to that self which consists of bliss, goes
up and down these worlds, eating the food he desires, assuming
the form he desires. He sits singing this chant:

Oh Wonderful, Oh Wonderful, Oh Wonderful,

The enlightened one attains unity with the All. He expresses
wonder that the individual with all limitations has been able to
shake them off and become one with the All. To get at the Real,
we must get behind the forms of matter, the forms of life, the forms
of mind, the forms of intellect. By removing the sheaths, by shaking
off the bodies, we realise the Highest. This is the meaning of vastra-
paharatta. ‘Across my threshold naked all must pass.”

When we realise the truth we can assume any form we choose.

A MYSTICAL CHANT

aham annam, ahawt annam, aham annam; aham annddak,
aham anndadal, aham annddak; aham slokakyt, ahaw .s‘k;kakﬂ
aha slokakyt; akam asmi prathama]a rlasya, piirvasm devebhyo
amytasya nabhi i, yo ma daddti, sa id éva md, vah, aham
annam annam adantam ddmsi, aham visvam bhuvanam abhya-
bhavam. suvarna jyotih

ya cvam veda ity upanisal.
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I am food, I am food, I am food. I am the food-eater.
I am the foodeater. I am the foodeater. I am the combining
agent, I am the combining agent. I am the combining agent.
I am the first born of the world-order, earlier than the gods,
in the centre of immortality. Whoso gives me, he surely does
save thus. I, who am food, eat the eater of food.

I have overcome the whole world. I am brilliant like the sun.

He who knows this. Such is the secret doctrine.

prathamaji: hiranya-garbhopy aham. A,

the eater of food: anna-Sabdsiam a-cetanam, tad-bhokiarari celanam ca
admi vydpnomi. R.

overcome the world: abhibhavams parencvarena svarfipena. S. upasar-
harami. A.

like the sun: suvar ddityah (nakara wpamarthah) ddiya tva. S.
kamaniyo dedipyamana $artro bhavati. R.

This is a song of joy. The manifold diversity of life is attuned to a
single harmony. A lyrical and rapturous embrace of the universe
is the result. The liberated soul filled with delight recognises its
oneness with the subject and the object, the foodeater and food and
the principle which unites them. He feels in different poises that he
is one with Brahman, with I'svara and with Hiranya-garbha.

The chant proclaims that the enlightened one has become one
with all.* The liberated soul passes beyond all limitations and attains
to the dignity of God Himself, He is one with God in all His fulness
and unity. It is not a mere fellowship with the chasm between the
Creator and the created. Here is the exalted experience of one who
not merely believes in God, or who is merely convinced of His
existence by logieal arguments or one who regards Him as an object
to be adored and worshipped in thought and feeling but of ene for
whom God is no more object but personal life. He lives God or rather
is lived by Him. He is borne up and impelled by the spirit of God
who has become his inward power and life.

1 Hallij expressed in the most uncompromising terms this conviction
of oneness with the Supreme. Ana’l kagg, ‘T am the real.” The 5ifi theory
is that man becomes one with God when he transcends his phenomenal
self (fand). Ghazili believes that Hallij's statement is nothing more
than the conviction belonging to the highest stage of unitarianism, In
order to attain to the immediate vision of the Divine, the human soul
must be lifted altogether above the natural order and made to partake
of the divine nature. z Peter I. 4. Cp. ‘Beloved, we are God’s children
now; it does not yet appear what we shall be, but we know that when
he appears we shall be like him, for we shall see him as he is’ (z John
II1.2}. ‘God made all things through me when I had my existence in
the unfathomable ground of God.’ Eckhart, E. T. G. Evans, Vol. I,

P- 589.
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All distinctions of food and foodeater, object and subject are
transcended. He goes up and down the worlds as he choocses, eating
what food he likes, putting on what form he likes.

Suredvara says: ‘All this is divided twofold, foed and foodeater.
The enlightened one says, “I who am the Atman, the Real and
the Infinite, am myself this twofold world.”’

The Supreme is ‘the subject and the object as well as the link
between them,

I have overcome the whole world,

Cp. this with the Buddha’s declaration, after attaining abhisam-

bodhi:

‘Subdued have I all, all-knowing am I now.

Unattached to all things, and abandoning all,

Finally freed on the destruction of all craving,

Knowing it myself, whom else should I credit?

There is no teacher of mine, nor is one like me;

There is none to rival me in the world of men and gods;

Truly entitled to honour am I, a teacher unexcelled.

Alone am [ a Supreme Buddha, placid and tranquil,

To found the kingdom of righteousness, I proceed to K&éi’s

capital,
Beating the drum of immortality in the world enveloped
by darkmness.’
Ariyaparyesanc Sufta, Majihima Nikdya.
Cp. Richard of St. Victor: ‘The third grade of love is when the

mind of man is rapt into the abyss of the divine light, so that,
utterly oblivious of all exterior things, it knows not itself and passes
wholly into its God. In this state, while the mind is alienated from
itself, while it is rapt unto the secret closet of the divine privacy,
while it is on all sides encircled by the conflagration of divine love
and is intimately penetrated and set on fire through and through, it
strips off self and puts on a certain divine condition, and being
configured to the beauty gazed upon, it passes into a new kind of
glory,’ Dom Cuthbert Butler: Western Mysticism (1922}, p. 7.




ISA UPANISAD
The Iéa, also called the Féavasya Upanisad, derives its name

from the opening word of the text [$avdsya or Isa. It belongs
to the Vajasaneyi school of the Yajur Veda. The Vijasaneya
Samhitd consists of forty chapters of which this Upanisad is

the last. Its main purpose is to teach the essential unity of God

and the world, being and becoming. It is interested not so-

much in the Absolute in itself, Parabrahman, as in the Absolute
in relation to the world, Paramesvara. It teaches that life in
the world and life in the Divine Spirit are not incompatible.




INVOCATION

pirgam adah, piurnam idam, piarnat pirnam udacyate
phrnasya phrnam adaya purnam evivasisyate.

That is full; this is full. The full comes out of the full. Taking
the full from the full the full itself remains. Aum, peace, peace,
peace.

Brahman is both transcendent and immanent.

The birth or the creation of the universe does not in any manner

affect the integrity of Brahman,

I. Téa Upanisad 567
GOD AND THE WORLD
1. #$avdsyam tdam sarvam yal kith ca fagatyam jagat
tena tyaktena bhuijithd, ma grdhakh kasyasvid dhanam.
1. (Know that) all this, whatever moves in this moving

orld is enveloped by God. Therefore find your enjoyment in
renunciation; do not covet what belongs to others.

All things which move and change derive their significance
from their relation to the one eternal truth, ‘The invisible always
continuing the same, but the visible never the same.” Plato:
Phaedo 64.
isgvdsyam. enveloped by God. The world does not stand apart from
God, but is pervaded by Him. Cp. the Psalmist: ‘The earth is the
Lord’s and the fulness thereof; the world and they that dwell
therein.’ The Supreme is viewed not as the Absolute Brakman but
as the cosmic Lord.
i$a: iSild paramesvarah. visyam, nivdsaniyam, vyapyam. Karand-
rayana, The world is steeped in God. It is the household of God.'
God dwells in the heart of all things. $vardtmakam eva sarvam,
bhrantyd yad anisvara-riipena griitam. A.
jagat: The universe is a becoming, not a thing. It is a series of change-
ful hap
tyaktena bhunjithah enjoy through fyéga, or renunciation of self-will.
Enjoy all things by renouncing the idea of a personal proprietary
relationship to them. If we recognise that the world in which we live
is not ours, we enjoy it. When we know that the one Real indwells all,
we will get nid of the craving for acquisition. Enjoy by giving up the
sense of attachment. When the individual is subject to ignorance,
he is not censcious of the unity and identity behind the multiplicity
and so cannot enter into harmony and oneness with the universe
and thus fails to enjoy the world. When, however, he realises his
true existence which is centred in the Divine, he becomes free from
selfish desire and possesses, enjoys the world, being in a state of non-
attachment. Self-denial is at the root of spiritual life. ‘If any one
wish to come after me, let him deny himself." Matthew XVI. 24.

Sometimes this passage is interpreted as meaning: enjoy what
is allotted to yon by God {teza). Do not ask for more than what
is given.

md grdhah: covet not. Do not be greedy. When we realise that God
inhabits each object, when we rise to that cosmic consciousness,
covetousness disappears. Cp. Wotton’s Paraphrase of Horace which
is found in Palgrave’s Golden Treasury:

This man is freed from servile bonds

Of hope to rise, or fear to fall;

Lord of himself, though not of lands

And having nothing, yet hath all.
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kasyasvid dhanam. This is taken independently. Whose indeed is
wealth? It belongs to the Lord. “What hast thou that thou hast not
received.’ I. Cor. IV. #, If we have craving for wealth, we are not
true believers.
paramasuhrdi bandhave Ralatre suta-tanayd-pity-matr-bhriyavarge
Sathamalir wpaydti yorthalyspam purtisa-pasur ma vasudeva-
bhakiah.
purusapasu is the animal man who is governed by hunger and thirst
and not the true human being with foresight and understanding.
See Astareya Aranyaka 11. 3. 2.

By contemplating the fact that the giver of all is the Supreme
Lord, we cultivate the quality of detachment, vairagya. For, the
meaning of this verse is to encourage all those who wish to understand
the self, to devote themselves to final release and give up all worldly
desires, The exterior sacrifice is representative of the interior
whereby the human soul offers itself to God.

Gandhi’s comment on this verse is interesting. ‘The maniva
describes God as the Creator, the Ruler and the Lord. The seer to
whom this manira or verse was revealed was not satisfied with the
very frequent statement that God was to be found everywhere.
But he went further and said: “Since God pervades everything,
nothing belongs to you, not even your own body. God is the undis-
puted unchallengeable Master of everything you possess. If it is
universal brotherhood—not only brotherhood of all human beings,
but of all living things—I find it in this manira. If it is unshakable
faith in the Lord and Master—and all the adjectives you can think
of—1I find it in this manira. If it is the idea of complete surrender
to God and of the faith that he will supply ail that I need, then again
I say I find it in this manira. Since he pervades every fibre of my
being and of all of you, 1 derive from it the doctrine of equality
of all creatures on earth and it should satisfy the cravings of ail
philosophical communists. This mantra tells me that I cannot hold
as mine anything that belongs to God and that, if my life and that
of all who believe in this smanira has to be a life of perfect dedication,
it follows that it will have to be a life of continual service of fellow
creatures.” Address at Kottayam, Harsjan, 1937.

Indifference to the pains of the world, to the suffering of living
creatures is due either to callousness or thoughtlessness. But when
we realise that we are all the concern of the same Creator, the objects
of His care, we feel within ourselves an unburdening, a release, a
sense that everyone has a right to his own place in the same universe.
When we envisage all that exists as having its being in the great
first principle of ail beings, we rush forward to help all those who
come within our reach.

2. Isa Upanisad 569

WORK AND WISDOM

2. kurvann cveha Rarmans jijivisel sataw samdh ,
evam lvayi nanyathelo’sii na karma lipyate nare.
2. Always performing works here one should wish to live a
hundred years. If you live thus as a man, there is no way other
than this by which karman (or deed) does not adhere to you.

hurvann eva: performing works and without desiring their fruits.

The first verse tells us that we win our way to inward freedom,
by renunciation, by the withdrawal from the fortunes and mis-
fortunes that shape the outward side of our existence. We are called
upon to withdraw from the world’s work not in body but in mind,
in intention, in spirit. ‘Thy will be done on earth as it is in heaven.”
éjivisel: should wish to live, jivitum scches.
na karma lipyate nare. by which karma does not adhere to you.
When we act by merging the individual in the cosmic purpose and
by dedicating all action to God, our action does not bind, since we
are no more entangled in selfish desire.

S. argues that this and the following verses refer to those who are
not competent to know the self and who are called upon to perform
works enjoined in the Vedas. He makes out that the way of know-
ledge is for sarhnyasins and the way of action for others.

The purport of this verse, is, however, that salvation is attained
by the purification of the heart resulting from the performance of
works done with the notion that these are all for the sake of the Lord
and dedicated to Him. Works done in this spirit do not bind the soul.

According to Sarhkarinanda, this verse is addressed to those
who desire salvation, but cannot renounce the world.

The importance of work is stressed in this verse. We must do
works and not refrain from them, Embodied man cannot refrain
from action, he cannot escape the life imposed on him by his em-
bodiment. The way of true freedom is not abstention from action but
conversion of spirit.

Wisdom is beautiful but barren without works. St. James: ‘Faith,
apart from works, is dead.” I1. 26. :

The author points out that actiom is not incompatible with
wisdom. There is a general tendency to regard contemplation as
superior to action. This judgment is not peculiar to India. In the
New Testament, Martha chose the good part and Mary the better.
What Martha chose, ministering to the hungry, the thirsty and the
homeless will pass away, but Mary chose to contemplate, see the
vision of Ged and it shall not be taken away from her. The Upanisad
says that it is not necessary to withdraw from active life to give
oneself up to the contemplative. Besides, no one can come to con-
-templation without having exercised the works of the active life.
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St. Gregory says, ‘We ascend to the heights of contemplation by
the steps of the active life.” Morals on Job, XXXI. 102.

THE DENYING SPIRITS

3. asuryd nama le lokd andhena lamasa vridh
tams le pretyabhigacchanti ye ke catmahano janah.
3. Demoniac, verily, are those worlds enveloped in blinding
darkness, and to them go after death, those people who are
the slayers of the self.

astryd: appertaining to the aswras, those who delight only in physical
life (as«), those who are devoted to the nourishing of their lives,
and addicted to sensual pleasures,

v. asdryd: sunless.

Siddhinta-kaumudi gives two derivations for the word sfirya:

saraty ghase siryah kariari kyap wipatandd u-tvam yadva su prevane
tudadih suvalt, karmani lokam prerayats kyapo rul. )
He is the lord who makes men work, From him are derived all
incentives to work.

For 8. asuras are those who are not the knowers of the Self. The
term includes all persons, from men to the highest gods, who have
not the knowledge of the Supreme Self.

For Sarhkarinanda those who desire riches are asuras as, by so
doing they slay (forget) the all-pervading Self.
aﬁafikem tamasd. ignorance which consists in the inability to see one’s
self,
atmahano jandh: Those who neglect the spirit. prakrtd avidvamso
fand atmahana ucyanie, tema hy dtma-hanana-dosena samsaranis fe.
Such souls are destined for the joyless, demoniac regions, enveloped
in darkness. See B.U. IV. 4. 11. A says that the reference is to
those who de not know the Self and thus attribute to it agency, ete.

THE SUPREME IS IMMANENT AND TRANSCENDENT

4. angjad ckam manaso javiyo mainad devd apnuvan pirva-
wmarsal

tad dhdvalo'nydn-alyetr listhat tasmumn apo wmatarisva
dadhatz.

4. {The spirit) is unmoving, one, swifter than the mind.
The senses do not reach It as It is ever ahead of them. Though
Itself standing still It outstrips those who run. In It the all-
pervading air supports the activities of beings.

5. Ia Upanisad 571

devah: senses. dyolandd devah caksurddintndriyand, S.

apak: activities—karmans, S,

matarifvan: air, because it moves, syasift, in the sky, entarikse.
matarifvd vayul, sarva-prana-bhyt kriyatmakak, yad-dsrayint Rarya-
karana-jalant yasminn oldnt protani ca, yat shtrasamyiiakan, sarvasya
jagato vidhdrayity sa matarisvd. S.

It is that whose activity sustains all life, on which all causes and
effects depend and in which all these inhere, which is called the
thread which supports all the worlds {through which it runs).

For Sarmmkarinanda, matarisvan is satraiman.

The whole world has the supreme Self as its basis. sarvd As
karya-kiranddi-vikriyd nilyacaitanydtmasvaripe sarvaspadabhite saty
eva bhavanti. S. '

The Supreme is one essence but has two natures, an eternal
immutability and an unceasing change. It is stillness and movement.
Immovable in Itself, all things are moved from It. The unity and
manifoldness are both aspects of the life divine. Unity is the truth
and multiplicity is its manifestation. The former is the truth, vidyd,
the latter ignorance, avidyd. The latter is not false except when it is
viewed in itself, cut off from the eternal umity. Unity constitutes
the base of multiplicity and upholds it but multipiicity does not
constitute and uphold the unity.

5. tad ejati tan naijati tad dire tad vad antike
tad antarasya sarvasya tad u sarvasydasya bihyatah.

5. It moves and It moves not; It is far and It is near; It is

within all this and It is also outside all this.

These apparently contradictory statements are not suggestive of
the mental unbalance of the writer. He is struggling to describe
what he experiences through the limitations of human thought
and language. The Supreme is beyond the categories of thought.
Thought is symbolic and so cannot conceive of the Absolute except
through negations; yet the Absolute is not a void. It is all that is in
time and yet is beyond time.

It is far because it is not capable of attainment by the ignorant
and it is very near to the knowing for it is their very self,

Vedanta Desika quotes two verses to show the distance and
the intimacy of the Supreme to the undevout and the devout
respectively:

paranmukhandm govinde, visaydsakiacelasam
tesam tat paramam brahma diirad diratare sthitam.
tan-mayatvena govinde ye nardnyasta-cefasak
visaya-tydginas lesam vijfieyam ca tad anlike.

These verses indicate the two sides of the Divine, the one and
the many, the unmoving and the moving. They do not deny the
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reality of either. They see the one in the many. The one is the
eternal truth of things; the many its manifestatation. The latter is
not a figment of the mind. It becomes so when it is divorced from the
sense of its eternal background.

All things and beings are the manifestation of the One Supreme,
which is described through paradoxes. It is swifter than the mind,
the senses cannot grasp It; It eludes their hold. Standing, It out-
strips all. Rooted in It, all the cosmic forces energise the whole
universe. It moves and yet is motionless. It is near, yet distant,
It is inside of all and outside of all.

6. yas tu sarvani bhutani dtmany evinupadyati
sarvabhiitesu catmanam tato na vijugupsate.
6. And he who sees all beings in his own self and his own
self in all beings, he does not feel any revulsion by reason of
such a view,

See B.G. VL. 30.
vijugnupsate—uv. vicikilsafe. He has no doubts.

He shrinks from nothing as he knows that the One Self is mani-
fested in the multiple formns. dtma-vyatirikiani na pasyati. S.

This verse speaks of the transformation of the soul, its absorption
in God in whom is the whole universe. It also points out how unity
is the basis of multiplicity and upholds the multiplicity, Therefore
the essence of the Supreme is its simple Being. Multiplicity is its
becoming. Brahman is the one self of all and the many are the
becomings of the one Being, '

7. yasmin sarvans bhidany atmaivabhiid vijanatak
tatra ko mohah kah Sokah ekatvam anwpasyatah.
7. When, to one who knows, all beings have, verily, become
one with his own self, then what delusion and what sorrow can
be to him who has seen the oneness?

soha: delusion or the veiling of the self, dvarana.
foka: sorrow due to viksepa or distraction in the manifestations.

When the unity is realised by the individual he becomes liberated
from sorrow, which is the product of dualities. When the seif of the
perceiver becomes all things, there can be no source of disturbance
or care. The vision of all existences in the Self and of the Self in all
existences is the foundation of freedom and joy. The I4a, the Lord
is immanent in all that moves in this world. There is no opposition
between the one and the many.

The Upanisad opens with the conception of God immanent in
the world, asks us to see the creation in God and does not overlook
the fact of a fundamental oneness, ekafvam which alone is Being.

9. Isa Upanisad 573

Eckhart: “Does the soul know God in the creatures, that is merely
evening light? Does she know creatures in God; that is moming
light ? But does the soul know God as He who alone is Being, that is
the hight of midday?' Rudolf Otte: Mysticism: East and West (1932),
p. 52 0.

8. sa paryagac chukram, akayam, avrawam, asnaviram,

$uddham, apapaviddham
kavir manist, paribhih, svayambhiih, yathatathyato'rthan.
vyadadhdc chasvatibhyas samabhyah.

8. He has filled all; He is radiant, bodiless, invulnerable,
devoid of sinews, pure, untouched by evil. He, the seer, thinker,
all-pervading, self-existent has duly distributed through endless
years the objects according to their natures.

kavik: the seer. He who knows the past, the present and the future
kavih kramla-daréi sarva-drk. S.. He has intuitive wisdom, while
manist is the thinker. manisi manasa 1$iia sarvajiia iSvarah.
parsbhik: all-pervading. As the cosmic soul He pervades the universe,
S. says that the omniscient Lord allotted different functions to the
various and eternal praja-palis known popularly as years.
samvatsarakhyebhyah fpraja-patibkyak. S. See also B.U. L 5. 14;
Prasna I. gq.

IGNORANCE AND KNOWLEDGE

9. andham tamah pravisanis yo'vidyam updsate
tato bhitya tva te tamo ya u vidydyar ralah,
9. Into blinding darkness enter those who worship ignorance
and those who delight in knowledge enter into still greater
darkness, as it were.

See B.U. IV. 4-ro0.

S. interprets avidyd to mean ceremonial piety and vidyg as knowledge
of the deities. The former leads to the world of the manes and the
latter to the world of gods. Cp. vidyayd deva-lokah karmand pily-lokah.
B.U. IL 5. 16. S. feels that vidya cannot refer to the knowledge of
Brahman for it cannot lead to greater darkness, If we are lost in the
world of birth, becoming, we overlook our pure being. If we con-
centrate on the latter, we will also be onesided. We must look upon
the Absolute as the cne and the many, as both the stable and the
moving, It is both immanent and transcendent.

The verse refers also to the dichotomy of work and wisdom and
suggests that while those who are lost in works without the wisdom
of the spirit enter into darkness, those who are exclusively devoted
to the pursuit of wisdom, to the neglect of works, enter inte still
greater darkness. Selfish seekers of spiritual wisdom miss their aim.
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The Upanisad repudiates both schools of thought—those who hold
that salvation is attained only by means of works and those who
hold that it is to be attained by knowledge alone. It supports
Kumirila who advocates a combination of knowledge and works.
Kumarila says that even as a bird cannot fly in the heaven by one
wing only but only by both the wings, even so man can gain salvation
only by the combined pursuit of knowledge and works, Contemplative
and active lives should go together. ‘Faith without works is dead.’

Tt is also said that avidy@ applies to the selfish people who desire
worldly possessicns and vidyd to those who say ‘I am Brahman'
without the actual realisation of this truth, §.

The state of those who are lost in ignorance and ¢ling to external
props is pitiable indeed, but the state of those who are mtellectually
learned but spiritually poor is worse, The darkness of intellectual
conceit is worse than that of ignorance, The writer is here dis-
tinguishing between knowledge by description and knowledge by
acquaintance or experience,

10. anyad evahur vidyayd anyad ahur avidyaya
iti Susruma dhirandm ve nas tad vicacaksire,
10. Distinct, indeed, they say, s the result of knowledge and
distinct, they say, is the result of ignorance. Thus have we
heard from those wise who have explained to us these.

We cannot grasp the nature of ultimate Reality by either discursive
knowledge or lack of it.

If knowledge and ignorance are both real, it is because comn-
sciousness of oneness and consciousness of multiplicity are different
sides of the supreme self-awareness, The one Brahman is the basis of
nurnberless manifestations,

1. widydm cavidydm ca yas tad vedobhayam saha
avidyayd mrtyush lirtvd vidyaydmriam asnule,
11. Knowledge and ignorance, he who knows the two
together crosses death through ignorance and attains life eternal
through knowledge

See Maitri. VII. g.

Vidyd is equated with knowledge of deities and avidya with karma,
vidydm cavidyam ca devatdjfidnaws karma cety arthak. S. S makes
out that by the performance of rites we overcome death and by the
meditation on deities we attain immortality, which is becoming
one with the deity meditated upon. amriem devatmabhavam. .

Vedinta Desika quotes a verse where it is said that by austerity
we destroy sins and by wisdomn we attain life eternal.

tapo vidyd ca viprasya nihSreyasa karaw ubhau
tapasd kalmasam hanls vidyayamyptam ainuie.

iz, Iia Upanisad 575

Kiraniriyana says, ‘avidyayd vidyasga-ripalayd codilena karmani
mylyum vidyotpatti-pratibandhaka-bhistam punya-papa-rapam prik-
tanam harma tirtvd niravalesam uilanghya ndyayd paramitmopasana-
riipayd amylam asnule moksam prapnots.
ubhayam saka: the two together. Works though they do not by
themselves lead to salvation, are helpful in preparing our hearts
for it. If we imagine that we can attain the highest wisdom without
such previous preparation, we are mistaken. If we give ourselves
to what is not knowledge we are mistaken, if we delight altogether
in knowledge despising work we are also mistaken.r

Awridya is regarded as an essential prerequisite for spiritual life.
Man cannot rise to spiritual enlightenment if he has not first through
avidyd become conscious of himself as a separate ego. In spiritual
life we transcend this sense of separateness. To reach the higher self
we must do battle with the Jower. The endowment of intellectuality
or avidyd is justified on the ground that it creates the conditions for
its own transformation, If we remain at the intellectual level, look
upon it not only as a means but as the end in itself, if we deny the
reality of life eternal to which we have to rise, then we suffer from
intellectual pride and spiritual blindness. The knowledge of discur-
sive reason is essential, but it has to be transcended into the life of
spirit. Awdyd must be transcended in Vidyd. Avidyd has its place.
Without it there is no individual, ne bondage, no liberation.?

THE MANIFEST AND THE UNMANIFEST

12. andham tamah pravisants ye' sambhiitim updsate
tato bhitya sva le tamo ya u sambhityan yvatah.
12. Into blinding darkness enter those who worship the
unmanifest and into still greater darkness, as it were, those
who delight in the manifest.

asambhiii. the unmanifest, the undifferentiated prakyti. We get our
rewards according to our beliefs. )

r Augustine: “Two virtues are set before the son! of man, the one
active, the other contemplative; the one whereby we journey, the other
whereby we reach our journey's end; the one whereby we toil that our
heart may be cleansed for the vision of God ; the other whereby we repose
and see God; the one lies in the precepts for carrying on this temporal
life, the other in the doctrine of that hife which is eternal. Hence it is
that the one toils, and the other reposes; for the former is in the purgation
of sins, the latter in the light (or illumination) of the purgation effected.’
Quoted in Dom Cuthbert Butler's Western Mysticism (1922),

2 ‘AuvidyZ meaning the normal run of life based upon the procreative
institution of marriage is treated as a means of preventing physical
discontinuity, and ridyd meaning the leading of chaste life, the practice
of austerities and the pursuit of higher knowledge as means of realising
the immortality of soul.’ B. M., Barua: Ceyion Lectures (1945), p. 201 0.
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asambhiiii: non-becoming: Those who do not believe in re-birth may
be referred to.

sambhts: the manifest, the lord of the phenomenal world, kZrya-
brakma Hiranya-garbha. S. 1t is sometimes said that asambhsidi means
that the world has no creator, that it is produced, preserved and
destroyed by its own nature. Those who hold such a view are the
naturalists. See B.G. XVI. 8, g, 20.

The Supreme is neither of these in the sense that he is not also
the other, If we identify the Supreme with the manifest, it would be
pantheism in the sense that the whole of the Divine nature finds
expression in the manifested world, leaving nothing over, and it is
a wrong view. Again, if the world of becoming were not there, it
would all disappear in what would seem a world of undifferenced
abstraction. Within the depths of the spirit there is unfolded before
us the drama of God's dealings with man and man’s with God.
Unity and multiplicity are both aspects of the Supreme and there-
fore the nature of the Supreme is said to be inconceivable.

eRatve sali nangtvam nanditve sati caikald
acintyam brahmano riipam kas tad veditum arhali,
quoted by R.on M.U. 1. 3.

I13. anyad evahith sambhavad anyad akur asambhavat

i1 Susruma dhirindm ye nas lad vicacaksire.

13. Distinct, indeed, they say, is what results from the
manifest, and distinct, they say, is what results from the
unmanifest. Thus have we heard from those wise who have
explained to us these,

Those who wership the Creator Hiramya-garbha obtain super-
natural powers: those who worship the Unmanifested principle of
prakrii get absorbed into it. sembhiteh kdrya-brahmopasanat asam-
bhitich avyakyiai. S. quoting from the Puranas.

14. sambhilith ca vindsar ca yas tad vedobhayavi saha
vinasena mylyum (irtvd sambhityd amriam asnute.
14. He who understands the manifest and the unmanifest
both together, crosses death through the unmanifest and attains
life eternal through the manifest.

S tells us that sambhiiti here means asambhiiti. vindsa is taken as
effect and so sambhiiti. sambh@lirh ca vinasam cétyalrguarnalopena
nirdeso drastavyah prakyii-laya-phala-Srudyanurodhit.

Vedanta Desika and Kerandrdyana dispute S interpretation.
atra sambhiiti-vinisa-Sabdibhyim systi-pralaya-vivaksaya karya-hirap-
ya-garbhasya avyakria-pradhinasya copasenam vidhiyala iti, Smhara-
vyakhyanam anupapannam. latha sali mplyu-taranamylatva-prapti-
ripa-phala-vacananasicilyat,

18. Isa Upanisad 577

To be absorbed in the world around without turning to the
principle at the base of it is one extreme; to be absorbed in the
contemplation of the transcendent infinite indifferent to the events
of the manifested world because they are likely to disturb inward
serenity and self-complacency is another extreme, This verse asks
us to lead a life in the manifested world with a spirit of non-
attachment, with the mind centred in the unmanifest, We must live
in this world without being choked by it. We must centre our thoughts
in the eternal remembering that the eternal is the soul of the temporal,

PRAYER FOR THE VISION OF GOD

15. hirapmayena pairena salyasyapihitam mukham
tat tvaws pisan apavrny salyadharmaya drsiaye.
15. The face of truth is covered with a golden disc. Unveil
it, O Piisan, so that I who love the truth may see it,

See B.U. V. 15. 1-3.

16, plisann ekarse yama sérya prajipatya vywha rasmin
samiiha lejah,
yal te ripars kalyanatamam tat te pasydmi yo sav asau
purusak, so'ham asmsi,

16. O Pisan, the sole seer, O Controller, O Sun, offspring
of Prajd-pats, spread forth your rays and gather up your radiant
light that I may behold you of loveliest form. Whosoever is that
person (yonder) that also am I.

17. vayur anslam amrtam athedam bhasmantam Sariram
avim kralo smara kriam smara krato smara kylaw smara.
17. May this life enter into the immortal breath; then may
this body end in ashes. O Intelligence, remember, remember
what has been done. Remember, O Intelligence, what has been
done, Remember,

18. agne naya supathd rdye asmin visvani deva vayunani
vidvan
ywyodhyasmaj juharénam eno bhityisthar le nama-wktim
vidhema.

18. O Agni, lead us, along the auspicious path to prosperity,
O God, who knowest all our deeds. Take away from us deceitful
sins. We shall offer many prayers unto thee.

Verses 15-18 are uttered at the time of death. Even to-day they
are used by the Hindus in their funeral rites. We are required to
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remember our past deeds as their results accompany the departing
soul and determine the nature of the future life.

The Upanisad emphasises the unity of God and the world and
the union of the two lives, the contemplative and the active. We
carmot have the contemplative life without the active. We must
cleanse our souls to ascend the heights of contemplation. The seers
of the Upanisads, the Buddha, Jesus have set an example not to
neglect the work of the world through love of contemplation. They
are noted for their stability and poise. Their calm was a vigilant
one. They act without selfishness and help without patronising.

KENA UPANISAD

The Upanisad derives its name from the first word Kena, by
whom, and belongs to the S@ma Veda. It is also known as the
Talavakdra, the name of the Brahmana of the Sama Veda to
which the Upanisad belongs. It has four sections, the first two
in verse and the other two in prose. The metrical portion deals
with the Supreme Unqualified Brakman, the absolute principle
underlying the world of phenomena and the prose part of the
Upanisad deals with the Supreme as God, $vara. The know-
ledge of the Absolute, para@ vidya, which secures immediate
liberation (sadyo-mukis) is possible only for those who are able
to withdraw their thoughts from worldly objects and con-
centrate on the ultimate fact of the universe. The knowledge of
Isvara, apara vidyd, puts one on the pathway that leads to
deliverance eventunally (Rrama-mukis). The worshipping soul
gradually acguires the higher wisdom which results in the
consciousness of the identity with the Supreme.



INVOCATION
1. dpydyaniu mamangani vak pranas caksub $rofram atho
balam indrivani ca sarvant,
I. May my limbs grow vigorous, my speech, breath, eye,
ear as also my strength and all my senses.

2. sarvam brahmopanisadam wmd'ham brahma wirdkurydm

ma brahma nirdkarot anivakaranam astu anirdkaranam me-stu.

2. All is the Brahman of the Upanisads. May I never discard
Brahman. May the Brakman never discard me. May there
be no discarding. May there be no discarding of me.

3. lad atmami nirate ya wpanisaisu dharmas te mayi sants.
Aum. Santih, Santth, Santih.

3. Let those truths which are (set forth) in the Upanisads
live in me dedicated to the self. Aum, peace, peace, peace.

I. 2, Kena Upanisad 581

Section 1
WHO IS THE REAL AGENT IN THE INDIVIDUAL?

1. kenestlam patati presitam manah kema pranah prathamah
prasti yuktah.
kenesitam vicam imam vadanti. caksuh Srotram ka u devo
yunakii.

1. By whom willed and directed does the mind light on its
objects? By whom commanded does life the first, move? At
whose will do (people} utter this speech? And what god is it
that prompts the eye and the ear?

The questions put in this verse by the pupil imply that the
passing things of experience are not all and they depend on a
permanent reality. The necessity of a ground for the existence of
finite beings is assumed here. The questions assume that there is
a relation between reality and these phenomena, that the real
governs the phenomenal.

THE ALL-CONDITIONING YET INSCRUTABLE
BRAHMAN 1S THE AGENT

2. Srolrasya Srolram manaso mano yad vico ha vicam sa u
pranasya pranah
caksusas caksur alimucya dhirdh, prely asmdal lokat amrid
bhavants.

2. Because it is that which is the ear of the ear, the mind
of the mind, the speech, indeed of the speech, the breath of
the breath, the eye of the eye, the wise, giving up (wrong
notions of their self-sufficiency) and departmg from this world,
become immortal.

This verse contains the answers to the questions raised in the
first verse.
ear of the ear: it means that the self directs the ear.

There is the Eternal Reality behind the mind, life and the senses,
the mind of the mind, the life of the life. Brabman is not an object
subject to mind, speech and the senses. He who knows it will gain
life eternal and not the partial satisfactions of the earthly life. Here
in the world of space and time we are always seeking the Beyond
which is above space and time. There, we possess the consciousness
that is beyond space and time.
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3, na tatra caksur gacchali na vag gacchati no manah
na vidmo na viganimo yathaitad anusisyat. )
3. There the eye goes not, speech goes not, mor the mind;
we know not, we understand not how one can teach this.

Katha. VI, 12; MU. III. {1)-8; T.U. IL. 4. )
~ The Supreme is not dependent on mind, life and senses for its
being.

'Illignowledge of a thing arises through the senses or the mind and
since Brahman is not reached by either of these, we do not know of
what nature it is. We are therefore unable to understand how anyone
can explain that Brakman to a disciple. Whatever is perceivable
by the senses, that it is possible to indicate to others, by genus,
quality, function or relationship, jati-guna-kriyd-visesanash. Brahman
does not possess any of these differentiating characters. Hence the
difficulty in explaining its nature to disciples. S.

4. anyad eva tad viditad atho aviditad adhi
iti Susruma piirvesam ye nas tad vydcacaksire.

See Iéa 10, 13.

4. Other, indeed, is it than the known; and also it is above
the unknown. Thus have we heard from the ancients who have

explained it to us.

Tt is above the known and the unknown, but it is not unknowable.
Verse 6 says, tad eva brahma tvam viddhi, “that, verily, is Brahman,
know thou,” implies that the Brahman is not beyond our appre-
hension. The writer suggests that this teaching has been trans-
mitted by tradition. We cannot know it by logic. brahma castanyam
acdryopadesa paramparayaividhigantavyam, na tarkaiah. S.

“Those who know do not speak ; Those who speak do not know.” Tao
Te'Ching. 56. A. Waley's English translation The Way and the Power .

5. yad vicd nabhyuditam yena vag abhyudyate
tad eva brakma tvam viddhi nedam yad idam wpasate.
5. That which is not expressed through speech but that by
which speech is expressed; that, verily, know thou, is Brakman,
not what (people) here adore. -

§ argues that the author lays stress on the distinction between the
Absolute Brahman who is one with the deepest self in us and [$vara

who is the object of worship. ) ) .
Iévara as the indwelling spirit and not as an object who is external

to us is what the Real is. God must cease to be a conceived and -

apprehended God but become the inward power by which we live,

But this inward experience of God is felt only by the advanced,
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spirits. The simple, unreflective child-mind seeks God who is above
and not within. The prayer of Solomon, 'Hear thou in Heaven thy
dwelling-place.™

not what people here adore—The pure Godhead which is beyond all
conceptual determinations and differentiations, when viewed con-
ceptuaily and concretely becomes, as Eckhart says, an ‘idol,” ‘Had
I a God whom I could understand, I would no longer hold him for
God.»

Spirit cannot be objectified. The revelation of Spirit is in the
depths of one’s life and not in the objective world. However high
our conception may be, so long as it is an objective attitude, it is
a form of idolatry, When we are in bondage to the objective world,
we look upon God as a great external force, a supernatural power
who demands to be appeased. God is life and can be revealed only
in spiritual life. The relation to the Supreme is an inward one
revealing itself in the depths of spiritual life. Spirit is freedom, life,
the opposite of necessity, passivity, death. This and the following
verses affirm that Spirit must free itself from the yoke of necessity.
The more completely we live in the divine the less do we reflect
on him.

Cp. Eckhart: When the soul beholds God purely, it takes all its
being and its life and whatever it is from the depth of God; yet it
knows ne knowing, no loving, or anything else whatsoever. It rests
utterly and completely within the being of God, and knows nothing
but only to be with God. So soon as it becomes conscious that it
sees and loves and knows God, that is in itself a departure.’s

6. yan manasd na manute yendhur mano matam
tad eva brahma tvar viddhi nedam yad idam upasate.
6. That which is not thought by the mind but by which,
they say, the mind is thought (thinks); that, verily, know thou,
is Brahman and not what (people) here adore.

Brakman is the pure subject and should not be confused with any
object, however exalted. .

7. yac caksusa na pasyati yena caksumsi pasyats
tad eva brahma tvam viddhi nedam vad tdam updsate. _
7. That which is not seen by the eye but by which the eyes
are seen (see); that, verily, know thou, is Brakman and not
what (people} here adore,

8. yac cchrotrena na Srunoti yena Srotram idam Srutam
tad eva brahma tvari viddhi nedam vad idam wpasate,

1 I Kings, VIII. 30.
* Rudolf Otto: Mysticism: East and West (1932), p. 25.
3 Iind., p. 134-
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8. That which is not heard by the ear but by which the ears
are heard (hear); that, verily, know thou, is BraAman and not
what (people) here adore.

9. vat pranena pramils yena pranak praniyate
tad eva brahma tvam viddhi nedam yad idam upasate.
g. That which is not breathed by life, but by which life
breathes; that, verily, know thou, is Brafman and not what
(people) here adore.

Seciion 2

THE PARADOX OF THE INSCRUTABILITY OF
BRAHMAN

1. yadi manyase suvedett dabhram evdpi nanas lvam veltha
brakmano riipam.
yadasya tvam yadasya devesu alha nu mimamsyam eva le,
manye viditam.

1. If you think that you have understood Brahman well, you
know it but stightly, whether it refers to you (the individual
self) or to the gods. So then is it to be investigated by you
{the pupil) (even though) I think it is known.

dabkram, another reading is dakaram. Both mean alpam or small.
Whatever is human or divine is limited by adjuncts and is thus not
different from smallness or finitude. The Brakman which is free
from adjuncts is not an object of knowledge. The disciple is asked
to ponder over this truth and he, through reasoning and intmitive
experience, comes to a decision and approaches the teacher and
says, ‘I think that Brakman is now understood by me.’

evam dcaryokiah $isya ekanle wpavistah samahitassan, yathoktam
dcaryena agamam arthato vicarya tarkatas ca nirdharya, svanubhavam
krtva, dacarya-sakasam wpagamya, wvica manyeham athedanim
viditam brakmeti. S,

2. naham manye suvedeli no na vedeli veda ca
yo nas tad veda tad veda no na vedeti veda ca. :
2. 1 do not think that I know it well; nor do I think that I
do not know it. He who among us knows it, knows it and he,
too, does not know that he does not know.

‘It is neither that I know him not, nor is it that I know him’ is

also an admissible rendering. .
There is the knowledge that we obtain through philosophical

processes but there is also another kind of knowledge. The foungder
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and model of Egyptian monachism, St. Antony, according to Cassian
(Coll 1X. 31), delivered this judgment about prayer, ‘That prayer is
not perfect in which the monk understands himself or his own
prayer.’ (See Encyclopaedia of Religions and Ethics, article on Roman
Catholic.)

Cp. Dionysius: ‘There is that most divine knowledge of God
which takes place through ignorance, in the union which is above
intelligence, when the intellect quitting all things that are, and then
leaving itself also, is united to the superlucent rays, being illaminated
thence and therein by the unsearchable depth of wisdom.’ Divine
Names VII. 3.  Louis of Blois observes: ‘The soul, having entered
the vast solitude of the Godhead, happily loses itself; and enlightened
by the brightness of most lucid darkness, becornes through know-
ledge as if without knowledge, and dwells in a sort of wise ignorance.’
Spiritual Mirror, Ch. X1

3. yasy@matam lasya matam matam yasya na veda sah

avijhiglam vijanaldm vijiidgiam avijinaiam.

3. To whomsoever it is not known, to him it is known: to
whomsoever it is known, he does not know. It is not understood
by these who understand it; it is understood by those who do
not understand it. :

This verse brings out how we struggle with the difficulties of human
expression, how we confess to ourselves the insufficiency of mental
utterance.

The Supreme is not an object of ordinary knowledge but oi
intuitive realisation. If we think that we know Brafiman and we can
describe Him as an object perceived in nature or as the cause inferred
from nature, we do not, in reality, know Him. Those who feel that
they do not and cannot know Hirm in this manner do have a know-
ledge of Him. Brahman cannot be comprehended as an object of
knowledge. He can be realised as the subject in all knowledge. S says

that the true knowledge is intuitive experience, samyag-darsanam. -

The process of absiraction employed by philosophers gives us an
abstract idea, but the intuitive apprehension by which the soul is
carmied away above all intelligence into a direct union with God is
different from intellectunal abstraction and negation.

Vajracchedika Siira, 1. 38, XXVI: Those who see me in any form
or think of me in words, their way of thinking is false, they do not
see me at all. The Beneficent Ones are to be seen in the Law, theirs
is a Lawbody; the Buddha is rightly to be understood as being of
the nature of the Law, he cannot be understood by any means.’

Plotinus: ‘In other words, they have seen God and they do not
remember? Ah, no: it is that they see God still and always, and that
as long as they see, they cannot tell themselves they have had the
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vision; such reminiscence is for souls that have lost it.” Enneads,
IV. 4. 6. Nicolas of Cusa, De Vis. Dei, Ch. XVI: ‘What satisfies the
intellect is not what it understands.’

Cp. Dionysius, the Areopagite: ‘God is invisible from excess of
light. He who perceives God is himself in darkness. God's all-
pervading darkness is hidden from every light and veils all recogni-
tion. And if anyone who sees God recognises and understands what
he sees, then he himself hath not seen Him.’

THE VALUE OF THE KNOWLEDGE OF BRAHMAN

4. pratibodha-viditam matam amrtalvar hi vindate

atmana vindate virya vidyayd vindate amriam.

4. When it is known through every state of cognition, it
is rightly known, for (by such kmowledge} one attains life
eternal. Through one’s own self one gains power and through
wisdom one gains immortality.

pratibodha-viditam: through every state of cognition. bodham bodham

prati viditam. S. The self is the witness of all states. sarva-pratyaya-

darfi-cicchakii-svaripa-matrak. To know it as such is right knowledge.
1t is the absolute a priors, the certain foundation of all knowledge.
If pratibodha-viditam is interpreted as leading’ fo an inferential
apprehension of the self, then self becomes a substance ing
the faculty of knowing and not knowledge itself. bodhe-kriya-sak-
timan atma dravyam, na bodha-svaréipa eva. S. Knowledge appears
and disappears, When knowledge appears, the self is inferred; when
knowledge disappears, the self becomes a mere unintelligent sub-
stance. fathd nastabodho. dravyamaivam wirvisesak. S. The self is
subject to changes.

If pratibodha-viditam means knowledge of self by self, the object
known is the conditioned Brahman and not the unconditioned
Reality. ‘Pure spirituality is bound only to interior recollection and
mental converse with God. So although (one) may make use of (these
interventions) this will be only for a time; his spirit will at once
come to rest in God and he will forget all things of sense.’ .

‘Of all forms and manners of knowledge the soul must strip and
void itself so that there may be left in it no kind of impression of
knowledge, nor trace of aught soever, but rather the soul must
remain barren and bare, as if these forms had never passed through
it, and in total oblivion and suspension.’

: St. John of the Cross: Ascent of Mownt Carmel, Bk, TIT, Ch, XXXI.
+ Ibid., Bk. III, Ch. II.
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5. sha ced avedid atha satyam asti na ced thavedin mahali
vinastth '
bhitlesu bhiilesu vicintya dhirah pretyasmal lokad ampia
bhavanis,

5. If here (a person) knows it, then there is truth, and if
here he knows it not, there is great loss. Hence, seeing or
(seeking} (the Real) in all beings, wise men become immortal
on departing from this world.
vicintya: vijidya, saksdtkrtya. S. v. vicitya. :

e wise man sees the same Brahman in every creature.
here: If here on earth, in this physical body, we amrive at our true
existence, and are no longer bound down to the process, to the
becoming, we are saved. If we do not find the truth, our loss is great,
for we, then, are lost in the life of mind and body and do not rise
above it to our supramental existence.

Section 3

THE ALLEGORY OF THE VEDIC GODS’ IGNORANCE
OF BRAHMAN o

1. brahma ha devebhyo vifigye, lasya ha brahmano vijaye devd
amahiyanta, ta asksanidsmakam evayam vijayo'smakam eviyam
mahima 1.

1. Brahman, it is said, conquered (once} for the gods, and
the gods gloried in that conquest of Brahman. They thought,
ours, indeed, is this victory and ours, indeed, is this greatness.

The incomprehensible Supreme is higher than all gods, and is the
source of victory for the gods and defeat, for the demons. Brahman
as the Supreme [évara vanquishes the enemies of the world and
restores stability to it. :

We see in this allegory the supplanting of the Vedic gods by the
one Supreme Brahman. _

See B.U. I. 3. 1-7.

2. tadd hassam vijajfiaw, tebhyo ha pradur babhiwva, tan na
vyajanata kim idam yaksam iti. '

2. (Brahman) indeed knew this (conceit of theirs). He
appeared before them. They did not know what spirit it was,

yaksam: spirit. pajyam mahad bhitam iti. S,

The Supreme by His power appeared before the devas.
svayoga-mahatmya-nirmilendtyadbhulena  vismapaniyena  ripena
devanam indriya-gocare pradurbabhitva, S.
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3. te'gnim abruvan, jata-veda elad vijanihs kim dlad yaksam
iti, tatheti.

3. They said to Agni, ‘O Jata-vedas, find this out, what this
spirit is.” ‘Yes’ {(said he).
jata-vedas is said to be omniscient. sarvajfia-kalpam: S. jatari sarvasm
velts iti jata-veddh. It is the name given to Agni in the R.V.

4. tad abhyadravai, lam abhyavadat ko’siti, agnir vd aham
asmi ity abravit, jata-veda aham asmi its. _

4. He hastened towards it and it said to him, ‘“Who art
thou?’ (Agni) replied, ‘I am Agni indeed, I am Jata-vedas.’

5. tasmins tvayi ki viryam i, apidass sarvam daheyam yad
idam prihivydrs iti. _ _

5. He again asked, ‘What power is there in thee?’ Agni
replied, ‘I can burn everything whatever there is on earth.’

6. tasmas irnar nidadhaw clad daha i, tad upapreyaya

sarva-javena, tan na $asaka dagdhum, sa lata eva wivavrie, nasiad

asakar vighdtum yad etad yaksam sti. ]

6. (He) placed (a blade of} grass before him saying, ‘Bum
this.” He went towards it with all speed but could not burn it.
He returned thence and said. ‘T have not been able to find out
what this spirit is.’

sarva-javena: with all speed. sarvoisaha-kytena vegena. S.

7. atha vayum abruvan, viyav elad vijanthi kim eiad yaksam
i1, tathels,

2. Then they said to Vayu (Air), ‘O Vayu, find this out—
What this spint is.’ ‘Yes” (said he).

8. tad abhyadravat, lam abhyavadat ko'stli, vayur va aham
asmity abravin malarisva aham asmiti.

8. He hastened towards it, and it said to him, “Who art
thou?’ Vayu replied, ‘I am Vayu indeed, I am Matari$van.’
matari antarikse Svayatiti matarisva. S,

9. lasmims tvayi kim viryam iti apidam sarvam adadsyam yad
idam prihivyam i,

9. (He asked Vayu) ‘What power is there in thee?’ (Vaym)
replied, ‘I can blow off everything whatever there 1s on earth’

10. tasmat frnam nidadhau eiad ddalsveli, iad upapreydya
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sarva-javena, tan na S$asikdadatum, sa lata eva ntvavrle, naitad
asakam vighatum yad etad yaksam t#s.

ro. He placed before him {a blade of) grass saying, ‘Blow
off.” Viyu went towards it with all speed but could not blow
it off. He returned thence and said, ‘I have not been able to
find out what this spirit is.’

IX. athendram abruvan, wmaghavan, etad vijanihi kim etod
yaksam its, tatheti, tad abhyadravai; tasmat tirodadhe.

1x. Then they said to Indra, ‘O Maghavan, find this out
what this spirit is.” ‘Yes” (said he). He hastened towards it (but}
it disappeared from before him,

12, s fasminn cvdRdse striyam ajagima bahu-Sobhamandm
uman hasmavalim tas hovaca kim etad yaksam i3,

12. When in the same region of the sky, he {Indra) came
across a lady, most beautiful, Uma, the daughter of Himavat,
and said to her, “What is this spirit ?’ )
bahu-Sobkamdindm umim: most beautiful, Umi. Uma is wisdom
Uma: the name is said to be derived from # a4, do not practise
austerities which is the exclamation addressed to Parvati by her
mother.

This legend that Uma, the daughter of the Himidlayas revealed
the mystic idealism of the Upanisads to the gods is an imaginative
expression of the truth that the thought of the Upanisads was
developed by the forest dwellers in the mountain fastnesses of the
Himalayas.
haimavatim. the daughter of Himavat. Holy men live there and
pilgrims go there as for many centuries the striving of 'the human
spirit has been directed towards these mountain ranges. '

Wisdom is the most beautiful of all beantiful things.
sarvesdri ks Sobhamdnandm Sobhanatama vidya. S. virtpo' i vidyavan
bahu Sobhate. Beauty is the expression-of inward purity. Sins leave a
scar on the soul or octherwise disfigure it. Uma 1s the Wisdom that
dispels Indra's ignorance. Mere knowledge untouched by divine
grace will not do. In the lives of saints we find that the sight of an
angel or the hearing of its voice floods the seer with a new power and
imparts illumination.

In the Devi Saptasalt it is said that the Mother of the universe
will descend to earth or assume incarnations whenever disturbances
are caused by beings of a demoniacal nature.

sttham yadd yada badhad danavolihd bhavisyats,
tada taddvatiryaham karisyamy ari-samtksayanm,
Markandeya Purana, Devi Saptasati 11. 55.
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Durga: sometimes worshipped as Kalyayans, is represented to be
divine wisdom, brahma-vidyd. Cp. moksarihibhir munibhir asta-sa-
wmasta-dosatr vidydss sz bhagavaili, parama hs devi: O Goddess, Thou
art Wisdom, the supreme goddess worshipped by the seekers of
Liberation, by the sages, in whom all passions have subsided, Durga-
saptasalt.

Cp. Peter Abailard: ‘However long you exert yourself in dialectic,
you will consume your labour in vain, unless grace from heaven makes
your mind capable of so great a mystery. Daily practice, can, indeed,
furnish any mind with knowledge of the other science, but philosophy
is to be attributed to divine grace alone, and, if this grace does not
prepare your mind inwardly, your philosophy merely flogs the air
outside to no avail.”t

Section 4

KENOWLEDGE OF BRAHMAN 1S THE GROUND OF
SUPERIORITY

I. sd brahmeii hovica, brakmano vd etad vijaye mahiyadhvam
itt, tato haiva vidamcakara brahma i,

1. She replied, ‘“This is Brahman, to be sure, and in the
victory of Brahman, indeed, do you glory thus.” Then only did
he {Indra) know that it was Brahman,

The object of the story is to illustrate the superiority of Brahman
to all the manifestations including the divine ones.

Brahman here is ISvara or personal God who governs the Universe.

Cp.: ‘All things cry out to Thee, pass on, I am not God.'—Eckhart.

2, tasmad va ete devd atilaramivanyan devin yad agnir vaywr
indrah, te hy enan nedistham pasprsub, ie hy enat prathamo
vidamcakara brakmels,

2. Therefore, these gods, Agni, Viyu and Indra, surpass
greatly other gods, for they, it was, that touched Brahman
closest, for they, indeed, for the first time kmew (it was)
Brahman.

3. tasmad va indro’titaramivinydn devan, sa hy enan nedistham .

pasparsa, sa hy enal prathamo widamcakdara brahmels.
3. Therefore, Indra surpasses greatly, as it were, other gods.

He, indeed, bas come into close contact with Brahman. He,

indeed, for the first time knew that (it was) Brakman.
Of the three Agni, Vayu and Indra, Indra obtained the knowledge

that it was Brahman through the grace of Uma. Brahman is the

t G, Sikes: Peter Abailard (1932), pp. 58-50.
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supreme being through whose power alone the gods enjoy greatness,
See Katha VI. 3.

BRAHMAN, THE COSMIC AND INDIVIDUAL
REALITY :

4. tasyaisa ddeso yad etad vidyuto vyadywtada siin nyamimi-
sada, ity adhidaivatam.

4. Of this Brahman, there is this teaching: this is as it were,
like the lightning which flashes forth or the winking of the eye,
This teaching is concerning the gods.

‘like sudden lightwing’: yathd sakyd vidyutam. The illustration of
lighining is used to mndicate the instantaneous enlightenment pro-
duced by the union of the individual soul with the transcendental
principle of universal wisdom. Like lightning Brahman showed
Himself to the gods once and disappeared. Thereis a sudden enlarging
of the mind, a flash of light enlightening the intellect, an inpouring
of the spirit causing fervour and joy ineffable. .

The masters of spiritual life tell us that the hidden word comes to
them all on a sudden for one brief moment, when all things are
hushed in a deep stillness. _

Cp. The Cloud of Unknowing: ‘There will He sometimes perad-
venture send out a beam of ghostly light, piercing this cloud of
unknowing that is betwixt thee and Him; and shew thee some of
his privity, the which man may not nor cannot speak.’ Chapter
XXVIL

Cp. Augustine quoted by Eckhart: “In this first flash when thou
art as if struck by lightning, when thou hearest inwardly the affirma-
tion “Truth™ there remain if thou canst.'—Rudolf Otto: Mysticism.
East and West (1932}, p. 34.

The two illustrations of the flash of lightning and the twinkling of
the eye suggest the sudden glimpse, sakyrd-vijiidnam, into Reality -
which has to be transformed into permanent realization. Ultimate
truth can only be taught by examples: mirspamasya brahmano
yemopamanena upadesah. S.

5. athadhyatmam, yadetal gacchativa ca manah anena caitad
wpasmaraty abhiksnam samkalpak. '

5. Now the teaching concerning the self. —It is this toward
which the mind appears to move; by the same (mind, one)
remembers constantly; volition also likewise,

The mental processes by which we remember, think and will
presuppose Brakman. There is a general view that there is an
analogy between the divinespirit, the cosmic world and the individual
soul. In several passages, as here, it is said, ‘So with regard to the
divine; now with regard to the soul.’
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6. tadd ha iad-vanam nama, tad-vanam ity updsstavyam, sa ya
elad evar vedabhi hasmah sarvani bhitan: sarvafichants.

6. Brahman, the object of all desire, that, verily, is what is
called the dearest of all. It is to be meditated apon as such
(tadvanam). Whoever knows it thus, him, all beings seek.

tad-vanam: dearest of all: tasya prani-jatasya pralyag-dima-bhitatvad
vananiyaw: sambhajaniyam atas tadvanam nama prakhyalam. brakma

tadvanam. S.
vasichanti: seek, yeamn, prarthayanti. S

2. upanisadam bho brihi—ili, ukiz upanisat, brdhmin va va ta
upanisadam abrioma, iti.

7. (The pupil) ‘Sir, teach (me) the secret (Upanisad).” (The
teacher): “The secret has been taught to thee; we have taught
thee the secret relating to Brakman.’

8. tasyaitapo-dama-karmeti pratistha, veddh sarvangaint, salyam
dyatanam.

8. Austerities, self-control and work are its sapport; the
Vedas are all its units; truth is its abode.

tapak: austerity. It is derived from the root fap to burn. It signifies
warmth, The saints are represented as undergoing austerities for
years to attain supernatural powers. The Supreme is said to have
endured austerities in order to create.

Tapas is training in spiritual life. Negatively, it is cleansing our
soul of all that is sinful and imperfect; positively, it is building up
of all that is good and holy. In the history of religion, the practice of
bodily austerities has been looked upon as thechief means for attaining
spiritual ends, The privations of food and drink, of sleep and clothing,
of exposure to heat and cold are labours undertaken to wear down the
body, In the story of asceticism, Hindu or Christian, excesses of
bodily suffering play a large part such as the use of chainlets, spikes
and pricks and scourgings.

0. ¥0 vd etdm evam veddpahalya papmanam ante svarge loke
Jyeve pratitisthali, pratitisthats.

9. Whoever knows this, he, indeed, overcoming sin, in the"

end, is firmly established in the Supreme world of heaven; yes,
he is firmly established,.

ante: in the end. v. anante, infinite, which is taken to qualify svarge
or heaven. In that case svarga is not paradise but infinite bhiss from
which there is no retarn to earthly embodiments. #na punas sarisiram

apadyata ity abmprayak. S

KATHA UPANISAD

Katha Upanisad, also called Kathakopanisad which belongs to
the Taittiriya school of the Yajur Veda, uses the setting of
a story found in ancient Sanskrit literature.r A poor and pious
Brdhmana, Vajasravasa, performs a sacrifice and gives as pre-
sents to the priests a few old and feeble cows, His son, Naciketas,
feeling disturbed by the unreality of his father’s observance
of the sacrifice, proposes that he himself may be offered as
offering (dakstnd) to a priest. When he persisted in his request,
his father in rage said, ‘Unto Yama, I give thee.’ Naciketas
goes to the abode of Yama and finding him absent, waits there
for three days and nights unfed. Yama, on his return, offers
three gifts in recompense for the delay and discomfort caused
to Naciketas. For the first, Naciketas asked, '‘Let me return
alive to my father.” For the second, ‘Tell me how my good
works (isla-puria) may not be exhausted’; and for the third,
‘Tell me the way to conquer re-death {punar mriyu).’

In the Upanisad, the third request is one for enlightenment
on the ‘great transition’ which is called death.

The Upanisad consists of two chapters, each of which has
three Vallis or sections.

There are some passages common to the Gitd and the
Katha U.

1 Taittiviya Br3hmana 111, 1. 8; see also M.B. Anudasana Parva: 106.
The first mentior of the story is in the R.V. (X. r35) where we read how
the boy Naciketas was sent by his father to Yama (Death), but was
allowed to get back on account of his great faith, $raddha.




INVOCATION

sa ha nav avaiu, saha nau bhunakiu, saha viryaris karavavahai:
tejasvi ndv adhitam astu: mad vidvisdvahai; awmn $antih, sankih,
Santth.

May He protect us both; may He be pleased with us both;
may we work together with vigour; may our study make us
illumined; may there be no dislike between us. Aum, peace,

peace, peace.

See also T.U. II and ITI. The teacher and the pupil pray for
harmonious co-operation in keen and vigorous study.
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CHAPTER 1

Section 1

NACIKETAS AND HIS FATHER

1. usan ha vai vajasravasah sarva-vedasam dadau.
lasya ha nactkeld nama putra dsa.
1. Desirous (of the fruit of the Visvajit sacrifice) Vajasravasa,
they say, gave away all that he possessed. He had a son by
name Naciketas.

usan: desirous. Evidently, at the time of the Upanisad, the
sacrificial religion of the Brdhmanas was popular. Desire for earthly
and heavenly gain was the prominent motive. The Upanisad
Ieia.ds us to a higher goal. "He who is free from desire beholds him.’
II. zo.
usan, is sometimes said to be the offspring of Vdjasrayasa.r
gave away all that he possessed. He is represented as making a volun-
tary surrender of all that he possessed, sasinydsa, in order to secure
his spiritual interests.
Naciketas: one who does not know? and therefore seeks to know.
The author attempts to distinguish between Vajasravasa, the
protagonist of an external ceremonialism, and Naciketas, the seeker
of spiritual wisdom. Vajasravasa represents orthodox religion and is
devoted to its outer forms. He performs the sacrifice and makes
gifts which are unworthy. The formalisim and the hypocrisy of the
father hurt the son.

2. tars ha kumdram santam daksindsu niyamandsu Sraddhd-
vivesa, so'manyata.

2 As the gifts were being taken to the priests, faith entered
him, although but a (mere} boy; he thought.

Prompted by the desire to do real good to his father, the boy
felt worried about the nature of the presents.
$raddha: faith. It is not blind belief but the faith which asks whether
the outer performance without the living spirit is enough.

3. pitodaka jagdha-tynd dugdha-dohd nivindriyih

anandd nama te lokds lan sa gacchala id dadal.

3. Their water drunk, their grass eaten, their milk milked,
their strength spent, joyless, verily, are those worlds, to which
he, who presents such (cows) goes.

T udan ndma vdjesravaso’patyam. Bhattabhiskara Misra.

* Cp. R.V. ‘No knowledge of the god have 1, a mortal.’ naham devasys
mariyas ciketa." X, 79. 5.
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nirindriydh: without the strength to breed, a-prajanana-samarthah.
anandah: andnandah, asukhah, joyless. Isa 3; B.U. IV. 4. 11, The
cows which are presented are no longer able to drink, eat, give milk
or calve. .

Naciketas reveals here, with the enthusiasm of youth, the utter
inadequacy of a formal soulless ritualism. The idea of complete
surrender (sarva-vedasam dadau) in the first verse should be properly
interpreted as utter dedication or complete self-giving.

True prayer and sacrifice are intended to bring the mind and will
of the human being into harmony with the great universal purpose
of God, :

4. sa hovdca pitaram, tata kasmai man dasyastti,
dvitiyarh triiyam, tam hovdca: mylyave tvd dadamits,
4. He said to his father, ‘O Sire, to whom wilt thou give

me?' For a second and a third time (he repeated) (when the
father) said to him, ‘Unto Death shall I give thee.’

Dr. Rawson suggests that a mere boy should be so impertinent
as to interfere with his doings, the father in anger said, ‘Go to hell.’

The boy earnestly wishes to make himself an offering and thus
purify his father’s sacrifice. He does not discard the old tradition
but attempts to quicken it. There can be no quickening of the spirit
until the body die.

Cp. 5t. Paul: 'Thou fool, that which thou sowest is not quickened
except it die.’ '
mriyave: unto Death. Mrtyu or Yama is the lord of death. When
Vijadravasa gives away all his goods, Naciketas feels that this
involves the giving away of the son also and so wishes to know
about himself. When the father replies that he will give him to Yama,
it may mean that, as a true samnydsin, personal relations and claims
have henceforward no meaning for him. Naciketas takes his father’s
words literaily. He in the course of his teaching points out that the
psychophysical vehicles animated by the spirit are determined by
the law of karma and subject to death. He who knows himself as
the spirit, and not as the psychophysical vehicle is free and immortal.

5. bahtnam emi prathamah, bahanam ems madhyamak;
kuh svid yamasya kartavyam yan mayddya karisyais.
5. Naciketas, ‘Of many (sons or disciples) I go as the first;
of many, I go as the middling. What duty towards Yama that

{my father has to accomplish) today, does he accomplish

through me?’

ems: gacchamt, 1 go.
madhyamah: middling, mplanam madhye. Among many who are
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dead I am in the middle. I am not the last. Many others will still
follow me and there is no need for lamentation.

Naciketas in sadness reflects as to what help he has to render to
Yama.

Anticipating the teacher’s or the parents’ wishes and carrying
them out is the way of the best pupils or sons; promptly attending
to what is ordered is the next best; neglecting the orders is the worst
form of conduct of pupils or sons. Naciketas belonged to the first
type; at worst to the second; he was never negligent of his duty to
his father.
yathdvasaram jAdiva SuSriisane pravriti-viipd; djfiadivasena susrasane
pravrtti-rispa; gurvadibhik hopilassan $usrdsikarane pravetti-rapd.

hkarinanda and A.

6. anupasya yathd pirve pratipasya tathapare,
sasyam 1va martyah pacyate sasyam va jayate punak.
6. ‘Consider how it was with the forefathers; behold how it
is with the later (men); a mortal ripens like corn, and like
corn is born again,’

§ makes out that Naciketas, startled by his father's words,
reflected and told his father who was now in a repentant mood that
he was much better than many sons, and there was nothing to be
gained by going back on one’s word. Naciketas reminds his father
that neither his ancestors nor his contemporaries who are decent
ever broke their word. After all, human life is at best transitory.
Like a blade of grass man dies and is born again. Death is not all;
rebirth is a law of nature. The life of vegetation on which all other
life depends passes through the seasonal round of birth, growth,
maturity, decay, death and rebirth. The unity of all life suggests
the application of this course to human beings also. This perpetual
rebirth is not an escape from the wheel of becoming into a deathless
eternity. Even if we do not gain life eternal, survival is inescapable.
So the son persuades his father to keep his word and send him
to Yama's abode.

Possibly Naciketas wished to know what happened to his ancestors
and what will bappen to his contemporaries after death.

The doctrine of rebirth is assumed here.

NACIKETAS IN THE HOUSE OF DEATH

7. vaisvanarah pravisaty atithir brahmano grhin:
tasyattanm Santims kurvanii, hara vasvasvatodakam.
7- As a very fire a Brihmana guest enters into houses and
{the people) do him this peace-offering; bring water, O Son
of the Sun!
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In the Brakmana account, Naciketas goes to Yama's house, at
the command of a divine voice. He waits for three nights before
Death returns and shows him hospitality due to a guest.

$ says: ‘Thus addressed, the father sent his son to Yama, in order
to keep his word. And going to Yama's abode, he waited for three
nights as Yama had gone out. When he returned his attendants, or
perhaps his wife said to him as follows informing him (of what had
taken place in his absence).’

As fire is appeased by water, so is a guest to be entertained
with hospitality. The word for fire used here is Vaisvanara, the
universal fire, which affirms the unity of all life. The guest comes as
the embodiment of the fundamental oneness of all beings.

8. asa-prafikse sarmgatam simrtin cestapiirie puira-pasions ca
sarvan
etad vritkte purusasyalpamedhaso yasyanasnan vasali brah-
mano grhe,
8. Hope and expectation, friendship and joy, sacrifices and
good works, sons, cattle and all are taken away from a person
of little understanding in whose house a Braihmana remainsunfed.

B.U. VI. 4. 12.
sinyta: joy in Vedic Sanskrit, ‘kindly speech’ in Jaina and later
Brahmanical works. '
istaphrie. sacrifices and good works.
éstam: fruit produced by sacrifice, prtam: fruit resulting from such
works as planting gardens, etc. isfam ydgajam phalam: pirtam,
Gramadi-kriyajam phalam.S. Cp. RV. X. 14.
sam gacchasva pilybhik, sam yamena islipiiriena parame vyomasn.
‘Unite thou with the fathers and with Yama with the reward of thy
sacrifices and good works in highest heaven.’
vapi-kapa-latakadi-devatayatanani ca
annapradanam Gramah piartam ity abhidhiyale.

YAMA’'S ADDRESS TO NACIKETAS

Q. iisro rairiy yad avaisir grhe me'nasnan brahman atstihir
namasyah.

namaste'stu, brahman, svasti me’stu; tasmat prats trin varan

vnisva.’

9. ‘Since thou, a venerable guest, hast stayed in my house

without food for three nights, I make obeisance to thee,
O Brihmana. May it be well with me. Therefore, in retumn,
choose thou three gifts.
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"When the disciple is ready, the Master appears.’ '
fasmdi: in order to remove the evil efiects of that, tasya pratikdrava.

NACIKETAS'S FIRST WISH

10. $anta-samkalpah sumand yathd syad vita-mawyur gawtamo
mibhi mriyo,
tvat-prasrstam mabhivadet pratita, elat trayandm prathamar
varasm vrie. :

10. That Gautama (my father) with allayed anxiety, with
anger gone, may be gracious to me, O Death, and recognising
me, greet me, when set free by you and this, I choose as the
first gift of the three,

sumanah: gracious, prasanmna-mandk. S.

prafifa: recognising. It means ‘recollected, recognising that this is
my own son come back again.’ prafifo labdha-smytih, sa eva ayam
pulro samagatah ity evam pratyabhsjinan ity arthah. S.

11. yathd purastad bhavila praltta auddalakir arunir mat-
prasrstah '
sukhams rairis Sayitd vitamanyus tvars dadr§ivan mytyu-
mukhat pramukiam. T .

11. (Yama said): ‘As of old will he, recognising thee (thy
father) Auddalaki, the son of Aruna, through my favour will
he sleep peacefully through nights, his anger gone, secing thee
released from the jaws of death.’

audddlakir drumir: Uddilaka, the son of Aruna. The father of
Svetaketu is also called Aruni. C.U. VI. 1. 1.

mat-prasysiah: through my favour. mayd anujiiatah. S. anujiiatah,
anugraha-sampannah. Gopalayatindra. It may apply to the first or
the second part.

In the prpvious verse fval-prasrsfam is taken to mean ‘set free
by 'you’; so in this verse mai-prasysiak should mean ‘set free by me.’
It is in the nominative case in apposition to Auddalaki Aruni, the
subject which is incorrect. So $ gives a different meaning, which is,
however, not the obvious meaning of the phrase. If we alter it to

asrstam, the rendering will be, ‘As of old will he (thy father)
Auddalaki Aruni, recognising thee, sef free by me.’ ‘

Deussen retains the original reading but gives a different rendering:

Auddilaki Aruni will be just as before. Happy will he be, released
by me (from his words).

Charpentier identifies Naciketas with Auddilaki Arupi. He
renders the verse thus:

‘As of old he will be fuil of joy; since the son of Uddalaka Aruni
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has (already) been let loose by me.’ So too, Hillebrandt: “Aruni, son
of Uddalaka, is (herewith) released by me.’ Indian Antiquary, (1928),

pp. 205, 223.
NACIKETAS'S SECOND WISH

12. svarge loke na bhayar kivh ca nasti na tatra tvar na jarayd
bibhets.
ubhe tirtvd asandyd pipdse Sokatigo modate svarga-loke.
1z. (Naciketas said): In the world of heaven there is no fear
whatever; thou art not there, nor does ome fear old age.
Crossing over both hunger and thirst, leaving sorrow behind,
one rejoices in the world of heaven.

See R.V. IX. 113; R says that svarga is moksa. svarga-sabdo

moksa-sthana-parah. .
leaving sorrow behind: Sokam alitya gacchats.

13. sa tvam agwims svargyam adhyesi mriyo, prabrichi lam
$raddadanaya mahyam

svarga-loka amytatvam bhajanta, etad dvstiyena vrne varena.

13. Thou knowest, O Death, that fire (sacrifice which is) the

aid to heaven. Describe it to me, full of faith, how the dwellers

in heaven gain immortality. This I choose, as my second boon.

svarga-lokdh: svargo loko yesam te param-pada-praplah. )
amyiatvam: immortality. In seazga which is a part of the manifested
universe, the immortality may be endlessness but not eternity.
Whatever is manifest will sooner or later enter into that from which
it emerged. Yet as the duration in svarge-loka is incalculable, the
dwellers in it are said to be immortal. They may continue as long
as the manifested world does.

14. pratle Pravfms' tad u me nibodha svargyam agnim naciketah

ajanan rrgy s Cepe .

anantalokaptim atho pratistharm viddhi, tvam dam nihsians
guhayam. o

14. (Yama said): Knowing well as 1 do, that fire (‘_thch is)

the aid to heaven, I shall describe it to thee—learn it of me,

O Naciketas. Know that fire to be the means of attaining the .
boundless world, as the support (of the universe) and as abiding

in the secret place (of the heart).

nikitavs guhayam: abiding in the secret place (of the heart). It
means literally, hidden in the cave. The cave or the hiding-place is
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said to be in the centre of the body. guwkd yim Sarirasya madhye:
Taittiriya Brahmana 1. 2. 1. 3. vidusérs buddhau nivistam. S.

The central purpose of the passage is to indicate that the ultimate
power of the universe is also the deepest part of our being. See also
I. 2. 12. It is one of the assumptions of the Upanisad writers that
deep below the plane of our empirical life of imagination, will and
feeling is the ultimate being of man, his true centre which remains
unmoved and unchanged, even when on the surface we have the
fleeting play of thoughts and emotions, hopes and desires. When we
withdraw from the play of outward faculties, pass the divisions of
discursive thought, we retreat into the soul, the witness, spirit
within.

15. lokddim agnim tam uvaca tasmas, ¥a istaka, ydvatir v, yatha

va.
sa capi lat pratyavadat yathokiam, athasya mriyuh punar
evaha fusiah,

15. (Yama) described to him that fire (sacrifice which is)
the beginning of the world (as also) what kind of bricks (are
to be used in building the sacrificial altar), how many and in
what manner. And he (Naciketas) repeated all that just as it
had been told; then, pleased with him, Death spoke again.

Iokads: the beginning of the world. In the R.V., Ag#s is identified
with Praja-pati, the Creator, and so may be regarded as the source
or origin of the world. In II. 2. 9 we are told that the one Fire,
having entered the universe, assumed all forms. B.1. I. 2. 4. makes
out that ‘this fire is the arka, the worlds are its embodiment.’

S, however, interprets lokddi as first of the worlds, as the first
embodied existence. prathama-fariritvad. Cp. C.U. where it is said
that all other things evolved from fire (fejas) which was itself the
first product of essential being (saf). VI. 8. 4. _

16. tam abravit priyamano mahdatma varam lavehddya dadamy

bhityah.
lavaiva wnamna bhavilayam agmih, srihiwi cemam ane-
ka-riipam grhana.

16. The great soul (Yama) extremely delighted, said to him
(Naciketas). I give thee here today another boon. By thine
own name will this fire become (known). Take also this many-
shaped chain. ' :
srpka: chain. The word occurs again in I. 2. 3., where it means
‘atoad.’ syiika vitta-mayi, the road that leads to wealth. § gives two
Ineanings: rafma-mayim malam, a vecklace of precious stones; (ii)
akutsitam gatim karma-mayim, the straight way of works which is
productive of many fruits. kerma-vifiidnam ancka-phala-hetutvat.
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ancka-rapam: many-shaped. While the ignorant are limited to one
form, the wise, who have attained unity with the higher self, can
assume many forms.

17. trindciketas lribhsr efya sandhimy  trikarma-kyt lavali
janma-mylyii

brahmajajfiars devam idyam viditod nicayye'manm Sanism
atyantam eis.

17. He who has lit the Niaciketa fire thrice, associating with
the three, performs the three acts, crosses over birth and death.
Knowing the son of Brahma, the omniscient, resplendent and
adorable and realising him, one obtains this everlasting peace.

tri-pacihetah: one who has lit the Niciketa fire thrice. § suggests an
alternative. One who knows about him, studies about him and
practises what he has leamnt. tad-vijfignas tad-adhyayanas tad-anus-
thanavan.

tribhir etya sandhim: associating with the three. $ mentions ‘father,
mother and teacher,” or altemnatively ‘Veda, sms# and good men.’
tri-karma: three acts. S suggests ‘sacrifice, study and alms-giving,’ ifya
adhyayana dina.

brakmajajiia, the knower of the universe born of Brahma, Agni,
who is known as jdta-vedas or all-knower, S, however, takes it as
referring to Hirawya-garbha. For Riminuja, the individual jiva
is Brahma-born. He who knows him and rules his behaviour is
I$vava. Madhva says: brakmano hiranya-garbhdj jitah brakmajak,
brahmajas ca asau jfia$ ca brahmajajsiak, sarvajfiak.

nicayya, realising in one’s own personal experience. fam vidilvad
$astratah, nicdyya drsiva catmabhavena. S.

smam $anlim: this peace. It is the peace which is felt in one’s own
experience. sva-buddhi-pratyaksam Santim. S.

Two tendencies which characterise the thought of the Upanisads
appear here, loyalty to tradition and the spirit of reform. We must
repeat the rites and formulas in the way in which they were originally
instituted. These rules which derive their authority from their

antiquity dominated men’s minds. Innovations in the spirit are

gradually introduced.

18. Irindciketas trayam etad viditvd ya evam vidvim$ cinule

nacthelam, .

mrlyu-pasan puraiah pranodya Sokatigo modate svarga-loke.

18. The wise man who has sacrificed thrice to Naciketas and

who knows this three, and so knowing, performs meditation

on fire throwing off first the bonds of death and overcoming
sorrow, rejoices in the world of heaven,
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ndcikelam: meditation on fire. agni-Sabdena tad-visayaka-jianam
ucyate. Gopilayatindra.

1Q. esa te'gnir macikelas svargyo yam avrnithah dvitiyena
varena.
elam agnim tavaiva pravaksyanti jandsas; irityam varam
nactketo vrnisva.r
19. This is thy fire (sacrifice) O Naciketas, which leading

to heaven, which thou hast chosen for thy second boon. This

fire {sacrifice} people will call by thy name only. Choose now,
O Naciketas, the third boon.

Whoever sacrifices to Naciketas fire, knowing its nature as the
fire born of Brahma, becomes verily of that nature and is not bon

again,
NACIKETAS'S THIRD WISH

20. yeyam prele vicikiisd manugye 'stity eke nayam astiti catke;
elal vidydm anusisias fvaydham, vardndm esa varas
lrityah. ;

20. There is this doubt in regard to a man who has departed,
some (holding) that he is and some that he is not. I would be
instructed by thee in this knowledge. Of the boons, this is the
third boon.

prefe: departed. Naciketas has no doubt about survival. He has
already said: ‘A mortal ripens like corn and like corn is born again’
I. 6. His problem is about the condition of the liberated soul,
mukiatma-svaripa, Madhva says that prele means mukfe.

ndsts; he is not. Doubts about the future of the liberated being
are not peculiar to our age. In the B.U. Yajiavalkya says, the
liberated soul, having passed beyond {prefya) has no more separate
consciousness {sasmjfid). He is dissolved in the Absolute consciousness
as a lump of salt is dissolved in water. He justifies the absence of
separate consciousness to his bewildered wife Maitreyi. “Where
everything has become the one self, when and by what should we

* There is a verse on which § has not commented but Raigarimanuja
mentions it:
yo vdpyetam brakma-jajAaima-bhatan citiv viditvd cinute niicikelam,
sa eva bhutvd brahkma-jajAaima-bhwiak karoti tad-yena punar na
jayale.

Whoeveryoonceiv&; the sacrificial structure of bricks as the body of
the Fire born of Brahma and kindles omn it the sacrificial fire called
Naciketa, he becomes one with the Fire born of Brahma and performs
the sacrifice by which be is not born again,
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see, hear or think ?* He who is liberated from the limitations of name
and form, who has become one with the all, cannot be said to exist
in the ordinary sense. He is not limited to a particular consciousness;
nor can he be said to be non-existent, for he has attained to real
being (II. 4. 12-14). The question repeatedly put to the Buddha is,
‘Does the Tathagata survive after death or does he not survive: »
The Buddha refused to answer this question, holding that to say
that he continues to exist would give rise to one kind of misunder-
standing while to deny it would lead to others.

21. devasr alrapi vicikiisitam pura, na hi suvijfieyam, anur esa
dharmah,

anyam varam nacikelo vrnisva, md moparolsir als ma
srjatnam.

21, {(Yama said): Even the gods of old had doubt on this
point. It is not, indeed, easy to understand; {so} subtle is this
truth. Choose another boon, O Naciketas. Do not press me,
Release me from this.

22. devair atrapi victkitsitaws kila, tvam ca mriyo yan na

suvijiieyam ditha,
vakid casya tvadrg anyona labhyah; nanyo varas tulya etasya
kascit.

22, (Naciketas said:) Even the gods had doubt, indeed, as
to this, and thou, O Death, sayest that it is not easy to under-
stand. {Instruct me) for another teacher of it, like thee, is not
to be got. No other boon is comparable to this at all.

Gods cannot have any doubts about survival; it is about the
exact nature of the state of liberation which transcends the empirical
state that there is uncertainty.

23. Satayusah putra-pautrin vruisva, bahiin jmﬁm hasti-hiran-
yam asvan

bhiimer mahad-ayatanav vrpisva svayam ca jiva Sarado

ydavad icchasi.
23. (Yama said:) Choose sons and grandsons that shall live
a hundred years, cattle in plenty, elephants, gold and horses.
Choose vast expanses of land and life for thyself as many years’
as thou wilt.

mahad-Gyalanam: vast expanses. S suggests sovereignty over vast
domains of earth. bhiimeh prikivyd mahad vistirpam Gyatanam
afrayam mandalam rajyem.
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24. elat tulyam yadi manyase, varam vrnisva, vitlam cira-jivi-
kam ca,
mahd-bhiimau nactketas tvam edht, kamandam Iva kima-
bhijarh karoms.
24. If thou deemest (any} boon like unto this, choose (that)
as also wealth and long life. O Naciketas, prosper then on this
vast earth. I will make thee the enjoyer of thy desires.

edhi: prosper. Be thou king. rajd bhava. S.
25. ye ye kama durlabha marlya-loke sarvan hamanms chandatah

prirthayasva.

imd ramah, sarathak sa.tmyah na hidréa lambhaniyd
manusyath

abkiv mat-prafiabhih paricarayasva, naciketo, maranam
manupraksih.

25. Whatever desires are hard to attain in this world of
mortals, ask for all those desires at thy will. Here are noble
maidens with chariots and musical instruments:. the like of
them cannot be won by men. Be served by these whom I give
to thee. O Naciketas, (pray) ask not about death.

The story of the temptation by Mrtyu occurs for the first time
in the Upanisad and not in the account in the Tasiliriva Brahmana.
The temptation of Naciketas has points of similarity with that
related of Gautama the Buddha.

Cp. also the temptation of Jesus.

Naciketas is unmoved by the promises of transient pleasures and
obtains from the god of death the secret of the knowledge of Brakman
which carries with it the blessing of life eternal. Gautama the Buddha
also rejects the offers of Mira in order to obtain true wisdom.
There is this difference, however, that while Yama, when once his
reluctance is overcome, himself reveals the liberating truth to
Naciketas, Mira is the evil one, the tempter.

26. $vo-bhdava martyasya yad. antakaital sarvendriyanam jara-
yanti tejah
api sarvasm jivitam alpam eva tavasva vahds tava nriya-giie.
26. {Naciketas said:) Transient (are these) and they wear
out, O Yama, the vigour of all the senses of men. All life {a full
life), moreover, is brief. Thine be the chariots, thine the dance
and song.
$vobhavah: transient, existing till tomorrow, so things of a day,
ephemeral. What profit has 2 man of these things which are
evanescent ?
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antaka: Yama: who ends all. Even the Creator is not eternal. S says,
sarvam yad brahmano'ps jivitam dyuh alpam eva kim widsmadadi
dirgha-jivika.

Naciketas portrays the human aspiration to reach the eternal as
the goal of the truest safety from the ills and anxieties of finite
experience.

The Buddhist view that everything that exists is fleeting and
evanescent is suggested in this verse.

27. na vitlena tarpaniyo manusyah, laps;!dmake vittam adraks-
ma cet lvd.
Fivisyamo yavad iSisyast fvam varasiu mﬁ:. araniyakh sa eva.
27. Man is not to be contented with wealth. Shall we enjoy
wealth when we have seen thee? Shall we live as long as thou
art in power? That alone is (still) the boon chosen by me.

Man is not to be coniented with wealth. The material guarantees
of hurnan security are fragile. It is an earth-bound philosophy that
makes man the end and aim of life, that recognises no value of a
transcendental character. What js the value of wealth or life, as

they are impermanent ? So long as death is in power we cannot enjoy .

wealth or life for the fear of death destroys the zest for living. So
Naciketas asks for seli-knowledge, @ma-vijianam, which is beyond
the power of death.

Naciketas says that ‘“We shall live, so long as Yarna endures.’
In other words, he is certain of our continuance in this cosmic
cycle presided over by Yama.
permanence till the dissolution of the primal elements is called
immortality: abhalasamplavar sthanam “amptatvam hi bhdsyale,
quoted in Vacaspati's Bhamatt 1. 1. 1.

What Naciketas is doubtful about, what Yama says, even the
gods have doubts about, is in regard to the state of liberation.

28, ajiryatam amytanam upetya jiryan mariyah kvadhasthak
prajanan
abhidhydyan varnaratipramodin, atidirghe jivite ko ramela:
28. Having approached the undecaying immortality, what
decaying mortal on this earth below who (now) knows (and
meditates on) the pleasures of beauty and love, will delight i
an over-long life? .

Anyone who knows here below the joys of immortal life cannot
be attracted by an earthly life of passion and speed. No one who
has a foretaste of that which perishes not or changes would find
pleasure in earthly delights.
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29. yasminn tdam vicikitsanis mytyo yat sampardve mahali
briihs nas lat,
yO'yamt varo gidham anupravisio nanyam tasman nactketd
vrnile.
29. Tell us that about which they doubt, O Death, what
there is in the great passing-on. This boon which penetrates
the mystery, no other than that does Naciketas choose,

sampardya: passing-on. What is the great beyond? What is there
after liberation? These questions lead naturally to others. What is
the nature of eternal reality? What is man'’s relation to it? How can
he reach it?

Naciketas has already attained svarga-loka and is not raising the
question of the post-mortal state. He is asking about the great
departure, makan sampardya, from which there is no return, which
is mirupadhiSesa mnirvana according to Itsvsiiaka 44. Majihima
Nikaya 11 opposes samparayika attha to the dijtha-dhammika attha.

Knowledge of life after death is regarded as of the utmost impor-
tance. See C.U. V. 3, 1—4 where Svetaketu is told that he is not well
instructed as he does not know about where the creatures go to
from this world. :

Section 2

THE TWO WAYS

1. amyac chreyo anyad utaiva preyas, te ubhe nandrthe purusam
sinilqh’
tayoh Sreya ddadanasya sadhw bhavali, hiyate 'rihid ya u
o vrnite.

1. (Yama said): Different is the good, and different, indeed,
is the pleasant. These two, with different purposes, bind a man.
Of these two, it is well for him who takes hold of the good; but
he who chooses the pleasant, fails of his aim,

After testing Naciketas and knowing his fitness for receiving
Brahma-knowledge, Yama explains the great secret to him.
$reyah: the good, nilsreyasam. S. The highest good of man is not
pleasure but moral goodness. .

Cp. Samyutta Nikaya 1. 4. 2. 6. tasma salafi ca asataf ca nand hoti
tlo gali, asanto nivayam yanis sanio saggapar@yand.

Therefore do the paths of the good and the evil of this world
givide ; the evil go to hell but the final destination of the good is

eaven.
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In Samyutia Nikdya V. 4. 5. 2 instead of sagga-parayand, we read
nibbana-pardyanam.

In N. P. Chakravarti's edition of L'Udadna {Sanskrit), Paris, 1930,
p- 63, we read asawfa$ catva santa$ ca nand yanii tv itas cywldh,
asanto narakam yanii, santah svarga-pardyandh.

Cp. Plato: ‘In every one of us there are two ruling and directing
principles, whose guidance we follow wherever they may lead; the
one being an innate device of pleasure, the other an acquired judg-
ment which aspires after excellence. Now these two principles at
one time maintain harmony, while at another they are at feud
within us, and now one and now the other obtains mastery.’—

Phacdrus.

2, $reyas ca preyas ca manusyam elas tau samparilya vivinakii
dhirah.

$reyo hi dhiro’bhipreyaso vrnite, preyo mando yoga-ksemad
vrnile.

2. Both the good and the pleasant approach a man. The
wise man, pondering over them, discriminates. The wise
chooses the good in preference to the pleasant. The simple-
minded, for the sake of worldly well-being, prefers the pleasant.

mandah: the simple-minded. Cf. Heraclitus: ‘Oxen are happy when
they have peas to eat.’ Fr. 4. ‘For the best men choose one thing
above all else; immortal glory above transient things.” Fr. 29,
yoga-ksema: worldly well-being.: He adopts a materialist view of
life. The indispensable condition of spiritual wisdom is a pure heart.
S distingunishes between the elimination of faults and the acquisi-
tion of virtues which are the results of Karma and the contemplation
of the divine which is Jfidna. Cassian divides spiritual knowledge
into practical and theoretic and argues that we cannot strive for
the vision of God if we do not shun the stains of sin. Illumination
and union follow pargation or the process of self-discipline, '

3. sa fvam priyan privaripims ca kaman abhidkydyan
naciketo, tyasraksih;
naitam srakdr vittamayim aviplo yasyam majjanii bahavo
manusyah.

1 Savivady-upacava-raksana-nimittam for the sake of bodily welfare; S
Cf. B.G. IX, 22, Dr. A. Coomaraswamy makes out that the simple-
minded prefers ksema or well-being to yoga or contemplation, yogdc ca
ksemdc ca, taking his stand on Swita Nipdla 2. 20; ‘Unlike and widely
divergent are the habits of the wedded householder and the holy man
withont a sense of ego.’ asamd@ ubho dira-viharavuiling, gihi daraposi,
amamd ca subbafo. He says that this verse means that the fool prefers
the ease of the householder to the hard life of the Yogi. See New Indian
Antiguary, Vol. 1, pp. 85-86,
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3. (But) thou, O Naciketas, hast rejected (after) examining,
the desires that are pleasant and seem to be pleasing. Thou hast
not taken to the way of wealth, where many mortals sink
(to ruin). '
srika: see I. 16. If syskd means chain, then majjanii should read
sajjantt. The meaning then is “Thou hast not taken to the chain of
wealth in which many mortals are entangled.” The Buddha refused
the wheel-jewel, cakka-ratanam, the recognised symbol of temporal
power. Naciketas, by refusing all these temptations, makes out that
his kingdom is not of this world. He hungers and thirsts for the
eternal, in which alone he can find real satisfaction.

4. duram ele viparite visdct, avidya ya ca vidyelt jRata:
vidyabhipsinam nactkelasam manye, na tvd kamad bahavo
lolupantah.

4. Widely apart and leading to divergent ends are these,
ignorance and what is known as wisdom, I know (thee) Nacike-
tas, to be eager for wisdom for (even) many desires did not
distract thee. '

S suggests that avidyd or ignorance is concerned with the pleasant
and vidyd or wisdom with the good: avidyd preyo-visayd, vidya sreyo-
visayd.

avidyd kama-karmatmiki vidyd vairagya-taltva-jiana-mayi. R

5. avidyayam antare vartamandh, svayem dhirdh panditam
manyamanah,
dandramyamanah pariyants mudhiah, andhenasva niyamana
yathandhah.

5. Abiding in the midst of ignorance, wise in their own
esteem, thinking themselves to be leamed, fools treading a
tortuous path go about like blind men led by one who is himself
blind. -

See also M.U. I. 2-8; Maitr1 VII. g. '

Cp. Matthew: ‘If the blind lead the blind, both shall fall into the
ditch.” XV. 14. :
dandramyamandh: v. dandravyamandh, visaya-kamagning dria-citiah.
R. wise in their own esteem. Their ignorance is serenely ignorant of
itself and so assumes the appearance of wisdom,

6. na simpardyak pratibhati balam pramidyantam vilta-
mohena mudham:
ayarir loko nastt para iti manz, punah punar vasam dpadyate
me,
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6. What lies beyond shines not to the simple-minded, careless,
{(who is) deluded by the glamour of wealth. Thinking ‘this
world exists, there is no other,’ he falls again and again into
my power.

mani: thinking, manana-$ilo mans. S.
He who is filled with selfish desires and attracted by worldly
ions becomes subject to the law of Karma which leads him
from birth to birth and so he is under the control of Yama. .

7. Sravanayapi bahubkir yo na labhyah, Srnvanto’pi bahavo
yam na vidyuh
adcaryo vakia husalo'sya labdha, ascaryo jhata kuSalinu-
Sistah.

7. He who cannot even be heard of by many, whom many,
even hearing, do not know, wondrous is he who can teach (Him)
and skilful is he who finds (Him) and wondrous is he who knows,
even when instructed by the wise.

See B.G. VIIL. 3.
instructed by the wise: nipunena dcaryena anusistah sab.

Naciketas is complimented by Yama as the seeker of final bliss
is rare among men. The task is very difficult for subtle is the nature
of the Self. The hidden depths of being are conceived as a great
mystery. Not many have the earnest purpose: not many are able to
find a proper teacher.

8. na narenavarena prokta esa suvijiieyo bahudhd cindyamanah: |

ananya-prokte gatir atra nasty aniyan hy alarkyam anupra-
mandt.

8. Taught by an inferior man He cannot be truly understood,
as He is thought of in many ways. Unless taught by one who
knows Him as himself, there is no going thither for it is incon-
ceivable, being subtler than the subtle.

bahudhi cintyamanah: thought of in many ways, or it may mean
‘much meditated upon’ or ‘conceived of as a plurality” while the
déman 1S an absohate oneness.

ananya-prokte: taught by one who knows Him as himself. This is
$’s rendering. He must be taught by one who is non-different,
ananya, i.e. who has realised his oneness with Brahman.r He alone
can teach with the serene confidence of conviction. As 2 man with
experience, he is lifted above sectarian disputes. It may also mean

t Cp. Eckhart: ‘Some there are so simple as to think of God as if He
dwelt there, and of themselves as being here. It is not so. God and I are
one,” Pleiffer's edition, p. 206.
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‘taught by one other than an inferior person,’ i.e. a superior person
who knows the truth or ‘taught by ancther than oneself,’ i.e. some
teacher.

For Ramanuja, the understanding, avagatih, which a person gets
about the self when taught by one who has realised Brahman is
impossible of attainment when taught by a person of inferior
capacity. Madhva means by it that it is inferior teaching when
taught by a learned but unintelligent person for it has been variously
understood and so is not easy of understanding. But when taught by
one w]go sees no difference at all, there is no knowledge, not even
of an inferior kind. It is subtler than an atom and so cannot be
perceived. It is not to be understood by reasoning.
gatir afra nasts: without access to a teacher there is no way to it,
“There is no going thither* may mean ejther there is nothing beyond
the knowledge of Brakman or there is no way back from sarhsira
or worldly becoming, samsdra-galth.
atarkyam: inconceivable, unreachable by argument. The Supreme
Self is unknowable by argument, as It is subtle, beyond the reach
of the senses and the understanding based on sense data. It can be
immediately apprehended by intuition,. .

9. nassq tarkewa malir apaneyd, prokiGwyenaiva sujhindya
prestha:
yam tvam apas satyadhritir batasi; tvddrii no bhiyin
nacikelalh prasia.

9. Not by reasoning is this apprehension attainable, but
dearest, taught by another, is it well understood. Thou hast
obtained it, holding fast to truth. May we find, Naciketas, an
inquirer like thee. '

Mere reason unassisted by faith cannot lead to illumination.
_ May we find an inguirer like thee. It is not only the pupil who is
in search of the teacher, but the teacher is also in search of the pupil.

THE SUPERIORITY OF WISDOM TO WEALTH,
EARTHLY AS WELL AS HEAVENLY

10. janamy aham Sevadhir sty anityam, ma hy adhruvaih
prapyate ki dhruvar lat :
talo maya nacsketas cito’'gnsr anstyair dravyaih préptavan
asmi nityam.

10. I know that wealth is impermanent. Not through the
transient things is that abiding (one) reached; yet by me is laid
the Naciketa fire and by impermanent means have I reached
the everlasting.
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By bumning in the sacrifice all transient things is the eternal
attained.

Some translators (e.g. Max Miller .and Hume) attribute this
verse to Naciketas. But surely Naciketas has not yet performed the
sacrifice called by his name. $ attributes these words to Yama,
who makes out that through the sacrificial fire, he has obtained the
enduring sovereignty of heaven. But this sovere:gnty is only
relatively permanent. Through the ephemeral means of Karma
including sacrifices, nothing truly permanent can be achieved. The
performer of the Niciketa fire will endure as long as the cosmos lasts
but such endurance is not eternity, since the cosmos with all that
it contains will be abscrbed into the eternal at the end of the cosmic
day.
%y ‘impermanent means have I reached the everlasting.” What
Yama has attained is thus stated by Gopala-yatindra: adkikarapanno,
dharmadharmaphalayoh, pradinena jantandrs niyanirtvam apannah.
If by the symbolic worship of so unstable a thing as fire we can
attain an enduring state, then the view reminds us of a verse in
Blake's Auguries of Innocence
We have to use the means of the empirical world to cross it and attain
to the trans-empirical. . . . brahkma-prapti-sadhana—ffignoddesena
antiyatr istakadi-dravyasr ndcikelo'gni§ csiah, tasmadd hetor nilya-
phala-sadhananm jAdnam praplavan asmi. R,

I1. kamasyaptis jagatah pratisthinm krator ananiyam abha-
vasya param
stoma-mahad wrugdyam pratistham drstvd dhriva dhire
nacikelo’tyasraksih.

11. (Having seen) the fulfilment of (all) desire, the support
of the world, the endless fruit of rites, the other shore where
there is no fear, the greatness of fame, the far-stretching, the
foundation, O wise Naciketas, thoun hast steadfastly let (them)

go.

Before his eyes were spread out all the allurements of the world,
including the position of Hiranya-garbha the highest state in the
phenomenal world, obtained by those who worship the Supreme by
sacrifice and meditation, according to §, and he has rejected them
ali. Here perhaps is suggested the contrast between the Vedic ideal
of heaven and the Upanisad ideal of life eternal. The world to which
the righteous go is the Brahma world. In svarga-loka or heaven there

1 Ta see a world in a grain of sand,
And a heaven in a wild flower;
Hold infinity in the palm of your hand,
And eternity in an hour.
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is no fear. See Katha I. 12. When we pass beyond fear we pass
beyond duality. B.U. 1. 4-2

The fulfilment of all desire can apply to the immortal Brahman. It is
the support of the world, the ultimate. M.U. III. 2. 1. If this is the
way we take these words, then the reference cannot be to the Vedic
heaven but to eternal life or moksa.

atyasrdksih: this refers not to the rejection of eternal life but to the
rejection of a false view of the objects described in this verse.

kratu; Tite or worship.

upasandyih phalam anantyam. S.

APPREHENSION OF THE SUPREME
THROUGH ADHYATMA-YOGA

12. tam durdarsam gidham anupravistam guhdhitarm gahva-
restham puranam
adhy’:itma-yogadhtgamm devam matvd dhiro harsa-Sokau
ja
12. Realising through self-contemplation that primal God,
difficult to be seen, deeply hidden, set in the cave (of the heart),
dwelling in the deep, the wise man leaves behind both joy and
SOTTOW.

ghidham: deeply hidden. It is hidden because we have to get behind
the senses, mind and understanding. It is the very ground of the
soul. The Buddhists look upen every creature as an embryo of the
tathagata, tathdgata-garbha. Every creature has the possibility of
becoming a Buddha. When we get into the inner being of the spirit,
we are in immediate relationship with the Eternal. This basic prin-
ciple which we recognise by immediate experience or continued
contemplation is the basis of human freedom. It is the principle
of indeterminacy, the possibilities of deterrninations which are not
yet. If we identify ourselves with what is determinate, we are
subject to the law of determinism. ‘If ye are led by the spirit, ye
are not under the law.’
adhyitmayoga: self-contemplation. visayebhyah pratisamhyriya cela-
satmani samadhanam. S. adhydima means pertaining to the self as
distinct from adhibhitia, pertaining to the material elements and
adhidatva, pertaining to the deities. Adhyalma-yoga is yoking with
one’s essential self. It is the practice of meditation, a quiet, solitary
sustained effort to apprehend truth which is different from the
ordinary process of cerebration.

Yarmna answers Naciketas’s question raised in I. 29, about the
mysterious divine being hidden behind the phenomenal world, in
the depths of one’s own being, which is difficult of access by ordina‘ry
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means and yet is open to spiritual contemplation. Yama, in different
ways and phrases, brings out the impenetrable mystery of the
inmost reality which is the object of search. If the Brahma world is
the fulfilment of all desires, this eternal bliss is obtained by the
renunciation of all desires; while brahma-loka is the highest place
of the manifested cosmos, its farthest Limit, there is the eternal
beyond it.

devam: God. See S.U. L. 3; Maitri V1. 23.

13. elac chrulva samparigriya mariyah pravrhya dharmyam
anum gam apya
sa modate modantyars hi labdhvd vivriam sadma nacske-
tasam manye

13. Hearing this and comprehending (it), a mortal, extracting

the essence and reaching the subtle, rejoices, having attained

the source of joy. I know that such an abode is wide open
unto Naciketas.

dharmyam: the essence. We must extract its essential nature, discern
its real character.

anum: subtle, sithsmam. S.

modaniyam: the source of joy. The deepest being is the highest value.
To attain Him is to gain supreme, abiding bliss. It is not merging
in a characterless absolute, where all feeling fades out.

vivytash sadma: the abode is wide open.

Naciketas can get released from his house of life, body and mind.
Cp. the words of the Buddha: ‘Never again shalt thou, O builder of
houses, make a house for me; broken are all thy beams, thy ridge-
pole shattered.’ .

Yama says that Naciketas is fit for salvation, moksarkam. S.

It is suggested that the three steps of Sravana (srwiva), manana
(samparigriya) and nsdidhydsana (pravrhya) are mentioned in this
verse and these lead to dma-darsana or atma-saksat-kara (apya).

14. anyatra dharmad anyatridharmad anyatrasmai kriakrias.
anyatra bhittac ca bhavyac ca yat tat pasyass tad vada,
14. (Naciketas asks:) Tell me that which thou seest beyond
right and wrong, beyond what is done or not done, beyond
past and future.

what is done or not dome:;

§ says effect and cause. krtam kdryam, akriam kiranam.

Cp. T.U. where it is said that the knower is not vexed with the
thought “why have I not done the good? why have I done the evil?’

(IL. g).
beyond past and future: the eternal is a 'now’ without duration.
[}
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Naciketas asks for an account of that deepest reality rid of all
extraneous externalities, the real which is deeper than all the
happenings of time. yad tdrSam vastu sarva-vyavahira-gocardtilam
padyasi janasi tad vada makyam. S.

THE MYSTIC WORD AUM

X5. sam;i:edd yat padam amananii, tapdmss sarvins ca yad
vadanis,
yad scchanto brakmacaryars caranti, fat te padas sarmgra-
hena bravimi: aum ity etaf.

15. (Yama says:) That word which all the Vedas declare,
which all the austerities proclaim, desiring which (people) live
the life of a religious student, that word, to thee, I shall tell in
brief. That is Awum.

See 5.U. IV. g; B.G. VIII. 11.
pada: word. S means by it goal. padaniyam, gamaniyam. The Supreme
is the goal of all revelation, of all religious practices and austerities.
amananti: avibhdgena pratipidayanti,
brahmacarya: the life of a religions student. It is referred to in
R.V. X. 109 and described in Atharva Veda XI. 5. It lasts for twelve
years but may be longer. Svetaketu was a brakmacarin from 12 to
24. The student is expected to live in the house of his teacher,
wait on him, tend his house and cattle, beg for his own and his
master’s food, look after the sacrificial fires and study the Veda.
Detailed rules for brakmacaryz are given in the Grhya S#tra.

A$valdyana says that a brahmacdrin is required to be chaste,
obedient, to drink only water and not sleep in the daytime. I. 22, 1. 2,
Brahmacarya has come to mean continence and self-restraint.
Aum is the pramava, which, by the time of the Upanisads, is charged
with the significance of the entire universe. Deussen is certainly
incorrect when he observes: ‘Essentially it was the unknowableness
of the first principle of the universe, the Brakman, and the impos-
sibility of expressing it by word or illustration, which compelled
the choice of something so entirely meaningless as the symbol Aum
as a symbol of Brahman.” The word first occurs in the Taittiriva
Samhita of the Black Yajur Veda, 11I. 2. g. 6, where it is called the
pranaoa and indicates, according to Keith, the prolongation of the last
syllable of the offering verse uttered by the Aofr. In the Brihmanas,
it occurs more frequently as a response by the adhvarys to each
Rg Vedic verse uttered by the kofy, meaning, ‘yes,” so be it, answering
to the Christian ‘Amen.’

In the Aslareya Brahmana V. 32, aum is treated as a mystic
syllable representing the essence of the Vedas and the universe.
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It is the symbol of the manifested Brakman (waking, dream and
dreamless sleep) as well as the unmanifested beyond. See Ma.U,

IV, 32.

16. etadd hy eviksaram brahma, etadd hy evaksaram param.
etadd hy eviksaram jhdtvd, yo yad icchati tasya tat
16. This syllble is, verily, the everlasting spinit. This
syllable, indeed, is the highest end; knowing this very syllable,
whatever anyone desires will, indeed, be his.

S makes out that Brahma is the lower Brakman and param, the
higher. Whatever one may desire, the lower or the higher Brahman,
his desire will be fulfilled.

17. etad alambanari Srestham etad alambanam param
ctad alambanam jiatva brahma-loke mahiyate.
17. This support is the best {of all}. This support is the
highest; knowing this support, one becomes great in the world
of Brahma.

He attains Brakman, the higher, brahma eva lokah, or the world
of Brahman, the lower, brahmanah lokah.

THE ETERNAL SELF

18. na jayate mriyate v3 vipascin ndyam kutaicin na babhiiva

kaseit!
ajo mityah $aSvato’yam purano na hanyate hanyamdne
Sarire.
18. The knowing self is never born; nor does he die at any
time. He sprang from nothing and nothing sprang from him.
He is unbom, eternal, abiding and primeval. He is not slain

when the body is slain.

See B.G. II. 20.

The Katha vipascit becomes in the Gitd, kadacit medhavin: Sayana
R.V. IX. 86. 44.

The self constitutes the inner reality of each individual. It is
without a cause and is changeless. When it knows itself as the spirit
and ceases to know of itself as bound up with any name or form
(ndma-ripa) it realises its true nature.
puranah: primeval, new even in old times, pwra aps navah, or devoid
of growth, vrddhi-vivarjitah.

1g. hanid cen manyale hantum haia$ cen manyale };atam,
ubhau tau na vijanito nayam hanti na hanyale.
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19. If the slayer thinks that he slays or if the slain think
that he is slain, both of them do not understand. He neither
slays nor is he slain,

See B.G. I1. 19.
Here is the answer to the question of Naciketas about the mystery
of death. The self is eternal and death does not refer to it.

20. apor aniyin mahalo mahiyan, aimasya jantor nihito
guhdyam.
tam akratuh pasyati vita-Soko dhaiu-prasadin mahimanam
_ 20. Smaller than the small, greater than the great, the self
is set in the heart of every creature. The unstriving man beholds
Him, freed from sorrow. Through tranquillity of the mind and
the senses (he sees) the greatness of the self.

anor aniyan.: smaller than the small, smalier than the minute atom.
When the self is thought of as a psychical principle, its smallness is
emphasised. See also II. 2. 3. where it is said to be ‘the dwarf’ and
II. 1. 12 where it is described as ‘thumb-sized.’ In these cases, the
old animistic language is used. When it is thought of as cosmic, its
vastness is emphasised.

a-kratuh: unstriving man. He who is free from desire for external
objects, earthly or heavenly, which distract the soul and distort its
vision, $ adopts this view. He will, however, have the desire for
salvation, mumukssdva. The Upanisad insists on the absence of
strife or anxiety and refers to the man whose will is at peace.?
dhatu-prasadai: through the tranquillity of the mind and the senses.

t Cp. C.U. (IIl. 14. 3) where it is said to be greater than the earth,
greater than the sky, greater than ali these worlds. Cp Dionysius, De
Div nom. IX. 2. 3. ‘Now God is called great in his peculiar Greatness
which giveth of itself to all things that are great and is poured upon all
magnitude from outside and stretches far beyond it, This Greatness is
infinite, without quantity and without number.’

‘. . . And Smallness or Rarity is attributed to God’s nature because
He is outside all solidity and distance and penetrates all things without
let or hindrance. . . . This smaliness is without quantity or quality, it
is irrepressible, infinite, unlimited, and while comprehending all things,
is itself incomprehensible.” Quoted by Ananda Coomaraswamy in New
Indian Antiguary, Vol. I, p. 97.

3 Cp. Rawson: ‘Christian afaraxia, the untroubled peace of true
faith, of trust which leads to vision is tapght very emphatically by
Jesus in the passage in John XIV beginning “Let not your hearts be
troubled,”” and in the sermon on the Mount with its repeated warning
against anxious striving as a hindrance in the way of entrance into
the kingdom of Heaven.” Katha Upanisad (1934), p. 107.
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V. dhituh prasddat, through the grace of the Creator. The vision
comes throngh the tranquillity of the senses and the mind according
to the reading adopted by S. According to the other reading, the
vision is reached by the grace or self-revelation of the Creator God.
If the second reading is adopted it will be a clear statement of the
doctrine of Divine grace, which was developed in the S.U. IIL zo.
There the reading is o
‘tam akratum pasyali viasoko dhatuh prasadan mahiminam
iam:
(dhatuh prasidal. jagalo widhatd parameSvarah lasya prasddo
‘nugrahak. Vidyaranya.)

It does not, however, seem to be the intention of the writer here.
vita-Sokah: He who is freed from sorrow. vigala-Sokah . . . anyathd
durvijficyo’yam dtma hamibhik prakriaih purusaih. S.

akratum. samkalpa-rahilam.

See also Mahanarayana U. VIII. 3.

THE OPPOSITE CHARACTERISTICS OF THE
SUPREME

21. dsino ditram vrajati, Saydano yati sarvalah:
kastam madamadam devam mad anyo jHdtum arhais.
21. Sitting, he moves far; lying he goes everywhere. Who,

save myself, is fit to know that god who rejoices and rejoices .

not?

See Iéa 4 and 3. ) o

By these contradictory predicates, the impossibility of con-
ceiving Brahman through empirical determinations is brought out.
viruddha-dharmavan. S. Brakman has both the sides of peaceful
stability and active energising. In the former aspect He is Brahman;
in the latter Iévara. The latter is an active manifestation of the
absolute Brakman, and not an illusory one as some later Advaita

Vedantins suggest.

22. asarirars Sarivesw, anavasthesy avasthilam,
mahantam vibhum dtmainam maivd dhiro na Socais.
22. Knowing the self who is the bodiless among bodies, the
stable among the unstable, the great, the all-pervading, the
wise man does not grieve.

The wise man who knows that his self, though now embodied and -

subject to change, is one with the imperishable omnipresent Self, has
no cause for grief. He goes beyond all fear and sorrow.
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THE MORAL PREPARATION FOR
BRAHMA-KNOWLEDGE

23. ndyam atma pravacanena labhyo na medhayi, na bahuna
Srutena:
yamevaisa vrnule, lena labhyas tasyaisa dtma vivrnute
taniint svdm.

23. This self cannot be attained by instruction, nor by
intellectual power, nor even through much hearing. He is to
be attained only by the one whom the (self) chooses. To such
a one the self reveals his own nature.

See M.U. III 2. 3.
pravacanena: ancha-veda-svikaranena or vyakhyanena,
medhaya: granthirtha-dhdrana-Saklyd or svakiya-prajfia-balena.

While the Supreme Self is difficult to know and is unknowable
by unaided intellect, He is knowable through His own self-revelation
to the man whom He chooses. This view looks upon the Supreme
Self as personal God and teaches a doctrine of divine grace,

When we contemplate God in a passive condition without any
images or concepts derived from authority or instruction, a super-
natural light darts into the soul and draws it towards itself, We can
acquire the fruits of the more elementary contemplation by self-
discipline and prayer, by practice in recollection, introversion. When
we rise in contemplation, when there is the vision of the Supreme
which is entirely beyond the power of the soul to prepare for or
bring about, we feel that it is wholly the operation of God working
en the soul by extracrdinary grace. In a sense all life is from God,
all prayer is made by the help of God's grace but the heights of
contemplation which are scaled by few are attributed in a special
degree to divine grace. If the indwelling of God in the souls is a
reality, this very indwelling takes us te the supernatural. If man
becomes aware of God’s presence in the soul, it is due to God’s own
working in the soul. It is beyond the power of unassisted nature.
Those who are familiar with the Pelagian controversy will know
that this consciousness of divine grace is a fact of religious experi-
ence. Human nature feels so weakened that it is helpless of itself to
help itself. If a man is to escape from himself as he actually is and
reach the perfection for which he is made, he needs a transforming
force within. The seeker feels that this force issues not out of his own
natural self but enters into him from beyond,

Here the natural is equated with the creaturely but the fulness of
human nature includes the divine working in it.

Cp. "Thy counsel who hath known, except thou give wisdom and
send thy Holy Spirit from above.” Wisdom of Solomon IX. 17.
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Cp. St. Paul: ‘Work out your own salvation with fear and
trembling; for it is God which worketh in you both to will and to do
of His good pleasure.’ Epistle to the Philippians 2. 12-13. Cp. ‘If
thou askest how may these things be, interrogate grace and not
doctrine, desire and not knowledge, the groaning of prayer rather
than study, the spouse rather than the teacher, God and not mam,
mist rather than clarity, not light but fire all aflame and bearing
on to God by devotion and glowing affection.” St. Bonaventura:
Itinerary of the Mind, quoted from H. O. Taylor's Mediacval Mind,
ard ed., Vol. II, pp. 448.

§, however, gives a different interpretation by an ingenious
exegesis. “Him alone whom he chooses by that same self is his own
self obtainable.” The self reveals its true character to one that seeks
it exclusively.
yam eva svatmanam eva sidhako vrnule prarihayale tenaiviimana
varitra svayam aima labhyah jfidyata evam sty elal niskamas catminam
eva prarthayate, atmanawva dima labhyate ity arthah.

24. navirato duscaritan nasinto nasamahitah

nasanta-manaso vapt prajiianenatnam apnuyal.

24. Not he who has not desisted from evil ways, not he who
is not tranquil, not he who has not a concentrated mind, not
even he whose mind is not composed can reach this (self)
through right knowledge.

Saving wisdom cannot be obtained without the moral qualifica-
tions here mentioned. No one can realise the truth without illumina-
tion, and no one can have illumination without a thorough cleansing
of one’s moral being. See also M.U. III. 1. 5, III. . 8; Cp. B.U. IV.
4. 23. So long as we are indulgent to our vices, so long as we pine
away with hatred and ill-will to others, we cannot get at true
knowledge. The classical division of spiritual life into purgation,

illumination and union gives the first place to ethical preparation, _

which is essential for the higher degrees of spiritual life. Moral
disorder prevents us from fixing our gaze on the Supreme. Until
our mind and heart are effectively purged, we can have no clear
vision of God. It follows that man’s effort is essential to grasp grace
and profit by it. Grace is not irresistible. It is open t> us to accept
or teject it. Ele~tion by God referred to in the previous verse is not
to be interpreted as fostering fatalism or predestination, though
the religious seer feels that even in the first movement of the soul
towards wisdom, the effort at purgation, the prime mover is God.

This verse gives the lie direct to the suggestion sometimes made -

that the spiritual and the ethical are not organically connected.
If we wish to attain the spiritual, we cannot bypass the ethical.
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25. yvasya brahma ca ksatrarh ca ubhe bhavaia odanah
mriyur yasyopasecanam ka tithd veda yaira sak.
25. He for whom priesthood and nobility both are as food
and death is as a sauce, who really knows where he is?

Cp. RV. XI. 129. Who knows for certain? Who shall here
declare it? Whence it was born and whence come this creation?

Anyone lacking the qualifications mentioned in the previous verse
cannot understand the nature of the Supreme which contains the
whole world. Death leads to the reabsorption into the Supreme of
the entire world in which the Brahmanas and the Ksatriyas hold the
highest place.
odanah: food for the body.

Even Death is absorbed in the Eternal. B.U. I z. 1.
upasecanam. sauce.

We cannot know where the Omnipresent Spirit is any more than
we can know where the liberated individual is, for they are not in any
one place.

Section 3

TWO SELVES

1. rtam pibantau sukriasya loke guham pravistau parame
parardhe,
chi;;iiapau brahma-vido vadanii, pasicdgnayo ye ca lri-ndci-
I. There are two selves that drink the fruit of Karma in
the world of good deeds. Both are lodged in the secret place
(of the heart), the chief seat of the Supreme. The knowers
of Brahman speak of them as shade and light as also (the
householders) who maintain the five sacrificial fires and those
too who perform the triple Naciketas fire.

It has been said already that the Eternal Reality which is greater
than anything this world or the celestial offers can be reached by
meditation on one’s own inner self and not by ordinary empirical
knowledge. This section continues the account of the way in which
the Supreme Self may be known. This verse makes out that medita-
tion on the inner self leads to the knowledge of the Supreme because
the latter dwells in close fellowship with the individual self in the
cave of the human intelligence. R. “There are two drinking,” etc.
shows that, ‘as the object of devout meditation and the devotee
abide together, meditation is easily performed.” R.B. I. 4. 6.
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stam: Karma. Ria siguifies the divinely established order of the
universe, both natural and moral. It here refers to the divine order
connecting deeds with their results. S means by it ‘the truth because
it is the inescapsable fruit of action.’ rtarm satyam avasyam bhavitval
karma phalam. S. _

sukrtaay?a, of good deeds: of their own deeds. sva-kfiasya.

The two referred to here are the individual soul and the Supreme
self. Cp. M.U. IIL 1. 10, $.U. IV. 6 and 7, which go back to R.V.
1. 164. 20. Sayana, comimenting on this verse, says that the reference
is to the two forms of the dtman, the individual soul {jivdtman) and
the universal (paramatman). But how can the self which is represented
as looking on without eating, be treated as experiencing the _rewEu'ds
of deeds? §. R, and Srinivisa in his commentary on Nimbarka
argue that it is loose usage of chattri-nydya. When two men walk
under an umbrella, we say there go the umbrella-bearers. Madhva
is more to the point when he quotes Brhas Sashita and says, ‘The
Lord Hari dwells in the heart of beings and accepts the pure
pleasure arising from their good works.’ The Supreme in its cosmic
aspect is subject to the chances and changes of time. Isvara as
distinct from Brahman participates in the processes of the world.

Madhva finds support in this verse for his doctrine of the entire
disparateness of the individual and the universal souls.
parame pardrdhe: the chief seat of the Supreme. The Kingdom of
Heaven is within us. It is in the deepest reaches of the soul that the
human soul helds fellowship with God. ) )
chayd-tapas: shade and light, shadow and glowing or light.
pasicagnayah. those who maintain the five sacrificial fires. )

All this indicates that while meditation is the way to saving
knowledge, due performance of the ordained sacrifices gives us a
measure of spiritual understanding.

2. yas selur fjanandm aksaram brahma yal param,
abhayam titirsatdm param naciketar Sakemahi.

2. Thaf bridge for those who sacrifice, and which is the

highest imperishable Brahman for those who wish to cross over
to the farther fearless shore, that Niciketa fire, may we master.

setu: bridge. Cp. C.U. VIIL. 4. 4. B.U. 1V. 4. 22. aja aima. esa selvh.
M.U. I1. 2. 5. It is that by which we pass from time to eternity. In the

beginning, it is said that the sky and earth were one. They became

separated by an intervening river or sea of time and space, samsara-
sagara, Each one of us, here on earth, wishes to find his way to the
farther shore by a ladder or a bridge. If we think of a ladder, the way

(pantha) is upward (@rdhvam); if we think of a bridge, the way is .

across. That which takes us across to the other shore is the i.mmanent
spiritual self which is at once the way and the goal. The bridge holds
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the worlds apart and also unites them. See B.U. IV. 4. 22, VIII. 4. 1.

In Buddhist texts, the way from the vortex of existence, sarhsira
to the extinction of life’s fires, nirvina is the eightfold path. ‘I am
the way,” John XIV. 6. He who calls himself the way appeared to
St. Catherine of Siena ‘in the form of a bridge extending from
Heaven to Earth over which all mankind had to pass.’ See Dona
Luisa Coomaraswamy: The Perilous Bridge. Harvard Journal of
Asiatic Studies, August 1944,

Two ways of crossing the river of samsira are indicated, the
performance of the Vedic sacrifices, which leads to the heaven of
the gods and the knowledge of Brakman. The first prepares the
way for the second, on the path of gradual liberation of krama-mukti.
B.U.IV. 4. 22,

THE PARABLE OF THE CHARIOT

3. dtmanars rathinam viddhs, Sarirats ratham eva tu:
buddhim tu saradhim viddhs, manakh pragraham eva ca.
3. Know the Self as the lord of the chariot and the body
as, verily, the charot, know the intellect as the charioteer and
the mind as, verily, the reins,

The idea of the self riding in the charjot which is the psycho-
physical vehicle is a familiar one. See also Jgiaka VI. 242. The
chariot with its sensitive steeds represents the psycho-physical
vehicle in which the self rides. In Maitri IV, 4, the embodied self
is spoken of as rathsta or ‘carted’ and thus subjected to the conditions
of mortality. Mind holds the reins. It may either control or be dragged
by the team of the senses. Rimi in his Maihnawi says: ‘The heart
has pulled the reins of the five senses’ (I. 3275). The conception of
Yoga derived from the root ysj to yoke, to harness, to join is
connected with the symbolism of the chariot and the team. Yoga
is the complete control of the different elements of our nature,
psychical and physical and harnessing them to the highest end.
See Plato: Phaedo 2428, Phaedrus 246f. In spite of difference in
details, the Katha Up. and Plato agree in looking upon intelligence
as the ruling power of the soul (called buddhs or vijiigna by the
Upanisad and sous by Plato) and aiming at the integration of the
different elements of human natnre. Cp. Republic (IV. 433): ‘The
just man sets in order his own inner life, and is his own master and
at peace with himself; and when he has bound together the three
principles within him (i.e. reason, emotion and the sensual appetites)
and is no lopger many but has become one entirely temperate and
perfectly adjusted nature, then he will proceed to act, if he has to
act, whether in state affairs or in private business of his own.’
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4. indriyawi hayan dhur visaydms tesu gocardn,

atmendriya-mano-yuktam bhoklety dhur manisinah.

4. The senses, they say, are the horses; the objects of sense
the paths (they range over); (the self) assoctated with the
body, the senses and the mind—wise men declare-—is the
enjoyer.

The dtman (self) is compared to the owner of a chariot (rathin),
the body being the chariot (ratha), buddhi or intellect is the driver
(sdrathi), the horses are said to be the senses (indriyans), manas is
the rein (pragraha) by which the intellect controls the senses.

5. yas & avijhanavin bhavaly ayuhiena manasa sadd,
lasyendriyany avasyini dustasva sva saratheh.
5. He who has no understanding, whose mind is always
unrestrained, his senses are out of control, as wicked horses
are for a charioteer.

6. yas tu vijianavan bhavali, yukiena manasa sadd,
tasyendriyant vasydni sadasvd sva sdratheh.
6. He, however, who has understanding, whose mind is
always restrained, his senses are under control, as good horses
are for a charioteer.

sad: good, well-trained.

7. yas tv avijfidnavin bhavaly amanaskas sadd’'sucth
na sa tat padam apnoti samsdara cadhigacchals.
7. He, however, who has no understanding, who has no
control over his mind (and is} ever impure, reaches not that
goal but comes back into mundane life.

samsdram: mundane life, the world of becoming characterised by
life and death. janma-marana-laksanan. 5.

8. yas tu vijianavan bhavati samanaskas sadd Sucih
sa tu tat padam apnoti yasmat bhiyo na jayate.
8. He, however, who has understanding, who has control
over his mind and (is) ever pure, reaches that goal from which
he is not born again.

9. viffianasarathir yastu manah pragrahavan narah,

so’dhvanak param apnots tad visnok paramam padam.
9. He who has the understanding for the driver of the chariot

and controls the rein of his mind, he reaches the end of the

journey, that supreme abode of the all-pervading.
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vsspu: all-pervading. tad visnok vydpana-silasya brakmanah paramai-
mano vasudevakhyasya. S. The name is used for the Supreme Self.
The development of this idea is taken up in the B.G. and the later
BI}igavata religion. See R.V. 1. 154, 5; L. 22. 20, where Visnu, a
deity of the solar group, is conceived as the giver of light and life.

THE ORDER OF PROGRESSION TO THE SUPREME

X0. sndriyebhyah para hy artha, arihebhyas ca param manah,
manasas ca pard buddhir buddher atma mahin parah.
10. Beyond the senses are the objects (of the senses) and
beyond the objects is the mind; beyond the mind is the under-
standing and beyond the understanding is the great self.

aima mahan: the great self,

S means by it the great soul of the universe said to be the first-
bom of avyakia, the unmanifest. According to the R.V. (X. 121)
in the beginning was the chaos of waters, floating on which appeared
Hiranya-garbha, the golden germ, the first born of creation and the
creator of all other human beings. Hiranya-garbha is the soul of the
universe, R.V. X, 129, 2. :

When the golden light of purusa is cast on all the rich content of
prakrii, we have the manifestations from crude matter to the
divinities in paradise.r

For R, mahan aima is the individual self karfy, which is indwelt
by the highest self. RB. 1. 4. 1.

11. mahaiah param avyakiam, avyakiai purusah parah
purusan na param kifcit: sd kasthd, sa pard gatih.
11. Beyond the great self is the unmanifest; beyond the
unmanifest is the spirit. Beyond the spirit there is nothing.
That is the end (of the journey); that is the final goal.

avyakta: unmanifest. It is beyond mahkat, it is prakyti, the universal
mother from out of which by the influence of the light of purusa, all
form and all content emerge into manifestation.

S calls guyakia, mayd, avidya. While purusa, subject, and praketi,
object, are co-ordinate principles at the stage of cosmic creation,

t Cp. Deussen: “We know that the entire objective universe is possible
only insofar as it is sustained by a knowing subject. This subject as
the sustainer of the objective universe is manifested in all individual
subjects but is by no means identical with them. For the individual
subjects pass away, but the objective universe continues to exist
without them; there exists therefore the eternal knowing subject
{Hiranya-garbka} also by whom it is sustained.’ The Philosophy of the
Upanisads, p. zo1.
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while their inter-action is essential for all manifestation, purusa is
considered to be higher as he is the source of light and his unity
appears nearer t¢ the nltimate one than the multiplicity of prakrts;
strictly speaking, however, the Pure Self is beyond the descriptions
of unity, duality and multiplicity.

For Raminuja, avyakia is the body or the chariot. It is called
avyakia because the subtle body and not the gross body is referred to.
While there is agreement between S and Ramanuja, on the point,
S proceeds to say that the subtle body has avidyd or ignorance for
its cause and therefore belongs to the world of mays. ‘Mayi is
properly called undeveleped or non-manifested since it cannot be
defined as that which is or that which is not.’ S.B. I. 4. 3. By avyakia,
S means not the prakrts of the Sankhya but the mayd-sakis which is
responsible for the whole world including the personal God. For
Ramanuja, avyakiz denotes Brakman in its causal phase, when

, names and forms are not yet distinguished. It is a real mode, prakdra
or development, parindma of Brakman through which the universe
is evolved. R.B. 1. 4. 23-27.

Madhva observes that ‘the word avyakia which primarily denotes
the Supreme Lord alone also denotes the other (matter), for it is
dependent on Him and like unto a bedy of the Lord.” S#éra Bhdsya
1.4 1.
purusan na param kificit: beyond the Spirit there is nothing.

The term purusa goes back to the Purusa Swkta (R.V. X. go)
and is distinctly personal in significance.

Purusa is the subject side of that within which are both subject
and object, the light of unity and the darkness of multiplicity. We
do not reach it, until the end of the cosmic day. So we can say that
there is nothing beyond the purusa.

In these two verses we find a hierarchy of principles or beings
which have later acquired highly technical significations. We are
asked to pass from outward nature to the one world-ground, avyakta,
and from it to the spirit behind. Between thetwo, purusaand prakrti,a
certain priority is given to purusa, for it is the light of purusa’s
consciousness that is reflected on all objects of the manifested
universe high or low, gross or subtle. From the sense world where
the senses reveal their objects, we pass to the dream world where
manas or mind operates independent of the senses. Fram this latter

we pass to the world of dreamless sleep where the unmanifest -

prakris becomes the divine mother. Those who are absorbed in
prakyts, those who have attained to the state of prakrii-laya have
the bliss and freedom of dreamless sleep, but it is not the illiminated

freedom that we seek. For that we must get to the purusa, who is

the source of all.
Cp. Pseudo Dionysius: ‘De thou, in the infent practice of mystic
contemplation, leave behind the senses and the operations of the
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intellect, and all things that the senses or the intellect can perceive,
and all things which are not and things which are, and strain upwards
in unknowing as far as may be towards the union with Him who
is above all being and knowiledge. For by unceasing and absolute
withdrawal from thyself and all things in purity, abandoning all
and set free from all, thou wilt be borne up to the ray of the Divine
Darkmess that surpasseth all being.’ Mystical Theology, 1.

Mahatl, avyakta and purksa are terms used by the Samkhya
philosophy. Avyakia is the prakrli or pradhana. When its equilibrium
is disturbed by the influence of purusa, the evolution or srsfs or the
manifest world starts, and this evolution consists of twenty-three
principles. Mahat, the great principle, buddhi or intelligence,
ahasmkira self-sense, principle of individuation from which issue
manas, the central, co-ordinatory sense-organ, 5-9, five buddhindriyas
or sense organs, 1014, five karmendriyas or organs of action, 15-19,
five tammairas, or subtle elements, 20-24, five sthitla-bhfitas or gross
glements. Purusa, the twenty-fifth, is totally distinct in nature from
all others, neither producing nor produced, though by its influence
on prakyl, it causes the evolution of the manifest worid.

The account in the Katha Up. is different from the classical
Samkhya in many respects; there is no mention of aham-kara or
self-sense, though it is true that the distinction between duddhi and
aharmi-kira, intellect and individuation is not a material one.

While the Samkhya identifies buddhi and mahat, the Upanisad
distinguishes them.,

The purusa of the dualistic Sdmkhya is not beyond the avyakia
or prakrii but is a co-ordinate principle.

It is doubtful whether avyakta refers to the prakris of the Samkhya.
See S.B. I. 4 1. The Upanisad account gives certain Samkhya ideas
in a theistic setting.

THE METHOD OF YOGA

12. esa sarvesw bhiitesu gadho’imd na prakisale,
dr$yate tvagryaya buddhya stuksmayd siksma-darsibhih.
12, The Self, though hidden in all beings, does not shine
forth but can be seen by those subtle seers, through their sharp
and subtle intelligence.

We must direct a serene and straight look at the Divine object.
It is semyag-darsana which is quite different from occult visions or
physical ecstasies. '

13. yacched van manasi prajhas tad yacchej jana-atmans

FhRanam atmani mahals niyacchet, tad yacchee chanta-atmani,

13. The wise man should restrain speech in mind; the latter
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he should restrain in the understanding self. The understanding
he should restrain in the great self. That he should restrain
in the tranquil self.

jRandiman is the buddhi of 1. 3. 11.
Purusa answers to the Santitman The soul must go beyond all
images in the mind, all workings of the intellect, and by this process
of abstraction, the soul is rapt above itself and flows into God in
whom are peace and fulness. The process of recollection and intro-
version is stated here. By shutting out all external things and
emptying it of all distracting thoughts, the mind is enabled to
concentrate on its own highest or deepest part. Cp. Bishop Ullathorne:
‘Let it be plainly understood that we cannot return to God unless
we enter first into ourselves. God is everywhere but not everywhere
tous. There is but one point in the universe where God communicates
with us, and that is the centre of our own soul. There He waits for us.
There He meets us; there He speaks to us, To seek Him therefore
we must enter into our own interior.”s

The wise disciple should discriminate the unchanging light, the
atman, fromthe changing objects of sense and mind which it illumines,
an-gtman. The technique for attaining the spiritual consciousness
requires the soul to stand clear of all concepts and enter into its own

depth,

14, wilisthaia jagrata prapya varan nibodhata.
ksurasya dhard misitd duratyaya, durgam pathas tat kavayo
vadanti.
14. Arise, awake, having attained thy boons, understand
{them). Sharp as the edge of a razor and hard to cross, difficult
to tread is that path (so) sages declare.

Prapya varan: having attained the boons. S means by it “approaching
the best of teachers.” prapya upagamya, varan prakysian acaryan.
Cp. Hitopadesa: 1dleness is the great enemy of man, alasyam ki
wmanusyanam Sarirastho maha-ripuh.
sharf as the edge of a razor: The way of religion is never easy. It is
steep and hard. There can be no progress in religious life without self-
control. Only the clean in heart shall see God. Self-discipline is the
first step in spiritual training.
Cp. Jesus: ‘Strive to enter in at the strait gate, for narrow is the

gate and straitened the way that leads to life, and few be they that

find it.” Matthew VII. 14.

15. asabdam asparsam aripam avyayam tatha arasam nityam
agandhavac ca yat

t Groundwork of Christian Virtues, p. 74.
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anady ananlam wmahatah param dhruvarm nicdyya iam
mirtyu-mukhat pramucyate.

15. (The self) without sound, without touch and without
form, undecaying, is likewise, without taste, eternal, without
smell, without beginning, without end, beyond the great,
abiding, by discerning that, one is freed from the face of death,

The atman is not an object of any sort but is the eternal subject.
We hear, touch, see, feel and think by the atman. By withdrawing
from all outward things, by retreating into the ground of our own
soul, in the remotest depth of the soul, we find the Infinite. There
the Self is raised above all empirical concepts of sound, touch, form,
etc.

6. naciketam wpdkhyinam mrtyu-prokiam sanitanam
ukivd Srutvd ca medhdvi brahma-loke mahiyate.
16. This ancient story of Naciketas, told by Death, telling

and hearing (it), a wise man grows great in the world of Brahma.

17. ya imam paraman guhyam Sravayed brahma-samsadi
Prayatas sraddha-Rale va tad anantyiya kalpate, tad anan-
lydya kalpate.

17. Whoso shall cause to be recited this supreme secret before
an assembly of Brahmanas or devoutly at the time of the cere-
monies for the dead, this will prepare (for him) everlasting
life, this will prepare everlasting life.

This seems to be the appropriate ending of the Upanisad and the
second chapter with the three sections, is, perhaps, a later addition.




630 The Principal Upanisads II. 1. 1.
CHAPTER II
Section 1
THE SELF IS NOT TO BE SOUGHT THROUGH THE
SENSES
1. parafici khani vyatynat svayambhiis tasmdl pardn pasyali
ndntariiman:
kas cid dhirah pratyag-dimanam aiksad avytia-caksur amyial-
vam icchan.

1. The Self is not to be sought through the senses. The Self-
caused pierced the openings {of the senses) ocutward; therefore
one looks outward and not within oneself. Some wise man,
however, seeking life eternal, with his eyes turned inward, saw
the self. :

vyairnal: plerced. The Self-caused has so set the openings of the
soul that they open outwards and men look outward into the appear-
ances of things but the rare soul ripe for spiritual wisdom withdraws
his attention from the world, turns his eye inward, sees the Self and
attains immortality. § makes out that he cursed or injured them by
turning them outward, himisifavin hanamara kriavan. Such obser-
vations which are disparaging to the legitimate use of the senses
give the impression of the unworldly character of much of our best
effort. $’s opinion is opposed to the view set forth in the previous
section that senses are like horses, which will take us to our goal,
if properly guided. The Upanisad calls for the control and not the

suppression of the senses. Spiritual search has an inward movement

leading to the revelation of the Divine in the inmost soul. It is this
aspect which is stressed in this verse.r We generally lead outward

lives; to have a vision of truth we must turn our gaze inward. See '

S.U. III. 18, we must bring about an inversion of the natural
orientation of our consciousness,

svayambhith: selfcaused. Cp. cawusa sus of Neoplatonism. That
which causes itself or produces itself is different from the unproduced,
the uncaused, It is the Creator God and not the uncaused Brakman.
See Satapatha Brahmana 1. 9. 3. 10; Tasitiriya Brahmana I11. 12.
3.1.B.U.IL 6.3;1IV. 6. 3; VL. 5. 4.

avrita-caksul: eyes turned inward. We close our eyes to the phe-
nomenal variety and turn them inward to the noumenal reality.

t It were a vain endeavour
Though 1 should gaze for ever
On that green light which lingers in the west;
I may not hope from outward forms to win
The passion and the life whose fountains are within. .
Colzridge.
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The soul is like an eye. When the eye rests on the perishing things of
the world, it does not know the truth of things. When it tumns
inward and rests on truth and being, it perceives truth.

Plato speaks of the object of education as a ‘turning around of
the soul.’” In the famous simile of the cave Plato compares those
who are destitute of philosophic wisdom to prisoners in a cave
who are able only to look in one direction. They are bound and have
a fire behind them and a wall in front. They see shadows of them-
selves and of objects behind them cast on the wall by the light of
the fire. They regard these shadows as real and have no notion of
the objects to which they are due. At last some wise man succeeds
in escaping from the cave to the light of the sun. He sees real things
and becomes aware that he had hitherto been deceived by shadows.

Cp. Phaedo: ‘The soul, when using the body as an instrument of
perception, that is to say, when using the sense of sight or hearing
or some other sense . . . is then dragged by the body into the region
of the changeable and wanders and is confused. But when returning
into herself she reflects, then she passes into the other world, the
region of purity and eternity and immortality, and unchangeableness
which are her kindred and with them she ever lives, when she is
by herself and is not let or hindered; then she ceases from her erring
ways and being in communion with the unchanging is unchanging.
And this state of the soul is catled wisdom.’

Descartes points to the necessity of turning away from external
appearances and rising to the spiritual realities which self-knowledge
reveals. Only while the author of the Upanisad requires us to rise
above intellection into insight when we will be imbued with the
truth already present in the soul, Descartes asks us to strive to
know the truth through reason.

The Upanisad points out that God is more manifest in the soul
of man than in the world outside. It, therefore, demands a con-
version of the spirit on itself.

2. pardcak kaman anuyanli balas te mylyor yamis vilatasya
pasam,
atha dkird amptatvam viditva dhruvam adhruvesy tha na
prarthayante.

2. The small-minded go after outward pleasures. They walk
into the snare of widespread death. The wise, however, recog-
nising life eternal do not seek the stable among things which
are unstable here.*

* Cp. the Christian hymn:
Swift to its close ebbs out life's little day:
Earth's joys grow dim, its glories pass away;
Change and decay in all around I see;
O Thou Who changest not, abide with me.
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3. yena rispar vasam gandham Sabdan sparfams ca masthunan,
elenaiva vijandti, kim aira parisisyaie: etad vai tat.
3. That by which (one perceives) form, taste, smell, sounds
and touches of love, by that alone one perceives. What is there
that remains (unknown to it)? This, verily, is that.

Everything is known by the Self and there is nothing which is
unknowable to it. saram cvatvalmand vijReyam, vasyatmano'
vijeyam na kificit parisisyale, sa @ma sarvajfigh. S. Though the
Self is not manifest as an object, it is ever present in all experience
as the subject. It is the ground of every possibility of thought, of
every act of knowledge. As § says, it is self-proven, svasiddha;
for even he who denies it presupposes it.

4. svapnantam jagaritaniam cobhau yenanupasyais,
mahdntam vibhum dbnanam matva dhire na socats,
4. That by which one perceives both dream states and
waking states, having known (that as) the great, omnipresent
Sel, the wise man does not grieve.

svapndantam. dream states. Literally dream-end. It is sometimes
suggested that at the end of a dream, before it is waking or sleeping
we catch the self which is the pure subject. It is the state when we
dream that we dream,

THE INDIVIDUAL SOUL, ETC., ARE ONE WITH THE
UNIVERSAL

5. ya imam madhvadan veda atmanasi jivam antikat,
t$dnam bhida-bhavyasya, na lalo vijugupsate: elad vai tat.
5. He who knows this Self, the experiencer as the living spirit
close at hand as the lord of the past and the future—one does
not shrink away from Him. This, verily, is that.

madhv-ada: experiencer. Literally, honey-eater, ‘the enjoyer of the
fruit of action.’ karma-phala-bhujam. S.
6. yah parvam tapaso jatam adbhyah pirvem ajayata,
guhim pravisya listhantam yo bhitebhir vyapasyata: etad
vas lal.

6. He who was bomn of old from austerity, was born of old
from the waters, who stands, having entered the secret place
{of the heart} and looked forth through beings. This, verily,
is that.

The text refers to Hiramya-garbha, who is mentioned in several
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Upanisads. There is no suggestion here of the unreality of the

cosmic evolution,

adbhyah: the waters which refer to the maula-prakrti, the aspect

of the Supreme Spirit which remains when the light of purusa is

}n(rithdrawn into itself. Cp. C.U. VIL 1o. 1; B.U. V. 5; AU. I. 1-3;
U L7

7. ya pranena sambhavaty aditir devatamayi,
guham praviSya tisthants, ya bhilebhir vyajayaia: etad vai tat,
7. She who arises with life, Aditi, the soul of the gods, who
stands, having entered the secret place (of the heart), who was
born with the beings. This, verily, is that.

Aditi (a-diti, not bound, boundless) is said to be the mother of
the gods; sarva-devaid-mayi sarva-devaimika. S. The term is used here
in the sense of mother-nature,r praksfi, the source of all objectivity,
S derives it from root ad ‘toeat’ and makes adsli the eater or experi-
encer of all cbjects. ‘Born from the highest Brahman as prana,
ie. in the form of Hiranya-garbha.' hiranya-garbhasya eva visesan-
dntaram gha. A.

8. aranyor nihito jata-veda garbha sva subhrio garbhintbhik:
dive diva idyo jagrvadbhir havismadbhir manusyebhir agnih:
etad vas tat.
8. Agni, the all-knower, hidden in the fire-sticks, like the
embryo well borme by pregnant women, should be daily adored
by the watchful men with oblations. This, verily, is that.

This verse is quoted from Sama Veda I. 1. 8. 7; see also R.V. III,

2g. 2. :
9Bcvth purusa and prakyti, the subject and the object are identified

with the Supreme Reality as they are two movements of His being.
aranyoh: between the upper and the lower fire-sticks: uttaradhar-
aranyok, Madhva. :
nshstah: hidden, nitaram sthilah.

9. yatas$ codels Suryo astam yaira ca gacchati,

tam devas sarve'rpitas tadu natyeti kas cana: etad vai tat.

9. Whence the sun rises and where it goes to rest; in it are
all gods founded and no one ever goes beyond that. This verily,
is that.

See Atharva Veda X. 18. 16; BU. 1. 5. 23.

The ancient Vedic gods are recognised by the Upanisads but

* R.V. (I 89 10). ‘Aditi is the sky, Aditi the air, Aditi is mother,
father and son, Aditi is all the gods and the five tribes, Aditi is whatever
has been and will be born.’
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they are all said to derive their being from the One Supreme Reality.
In verses 5-7, the living soul, the soul of the universe, infinite nature,
are identified with Brahman; in verses 8 and g, Fire a.l:nd Su.n are
said to have their reality in Brahman: devas sarve atmans pralisthita
iti. R.

FAILURE TO COMPREHEND THE ESSENTIAL UNITY
OF BEING IS THE CAUSE OF RE-BIRTH

10. yad eveha tad amuira, yad amuira tad anviha, ]
mrtyos sa mrtyum apnoti ya tha naneva pasyals.
10. Whatever is here, that (is) there. Whatever is there, that,
too, is here. Whoever perceives anything like manyness here
goes from death to death.

11. manasatvedam dptavyars neha nandsti kifi cana:
mytyos sa mriyush gacchati ya sha naneva pasyati. .
r1. By mind alone is this to be obtained. There is nothing
of variety here. Whoever perceives anything like variety here,
goes from death to death.

In these two verses, the Supreme is declared to be devoid of any
difference. The multiplicity of the world does not touch the unity
of the Supreme.

THE ETERNAL LORD ABIDES IN ONE'S SELF

12. angustha-matrah puruso madhya almani bisthats:
i$ano bhiita-bhavyasya na tato vijigupsate: elad vai tal.
12. The person of the size of a thumb resides in the middle
of the body. After knowing him who is the lord of the past
and the future, one does not shrink (from Him). This, verily,
is that.

angustha-maira-purusa: the person of the size of a thumb. Tailtiriya
J%Syaka X. 38. 1; S.U. IIL. 13; V. 8; Maitri VI. 38.

In the story of Savsiri, it is said that Yama, with his grim force
extracted out of the body of Satyavdn a person of the size of a
thumb, bound in his snare and brought in his control.r See B.U.
I. 5. 23; Revelation L. 8.

t tatak solyavatah hayat pasabaddham vasam gatam
angustha-maiyram purusam niscakarsa yamo balat,
—M.B. Vana Parva.
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13. angustha-matrah puruso jyotir svadhiimakah:
t$ano bhila-bhavyasya sa evidya sa u Svak: etad vai tat,
13. The person of the size of a thumb resides in the middle
of the body, like a flame without smoke. He is the lord of the
past and the future. He is the same today and the same
tomorrow. This, verily is that.

The lord of the past and the future is not a timeless Absolute but
the ruler of the time order.

§ discusses this passage in his Satra Bhisya (L. 3. 24 and 25)
and argues that the soul which is said to be of the size of a thumb
is in reality Brahman. Ramanuja and Nimbirka agree and hold
that the highest self is called ‘thumb-sized’ since it dwells in the
heart of the worshipper. In B.U. the self is said to be ‘as small as a
grain of rice or barley and yet it is the ruler of all and lord of all,’
V. 5. 1. In C.U,, it is said to be of the measure of a span, pradesa-matra,
V. 18. 1. Maitri states all the views of the size of the soul, It tells us
that a man ‘reaches the supreme state by meditating on the soul,
which is smaller than an atom or else of the size of the thumb, or
of a span, or of the whole body." VI. 38,

THE RESULTS OF SEEING VARIETY AND UNITY

14. yathodakam durge vrstam parvatesu vidhivali,
evash dharman prihak pasyams tin evinuvidhivali.
14. As water rained upon a height flows down in various
ways among the hills; so he who views things as varied runs
after them {distractedly). '

He who perceives differentiation of dharmas is condemned to the
restless flowing he perceives.

15. yathodakawm Suddhe Suddham asikiam tadrg eva bhavali,
evam muner vijanata aima bhavali gautama.
15. As pure water poured forth into pure becomes the very
same, so the self, O Gautama, of the seer who has understanding
becomes (one with the Supreme).

tadrg eva: the very same. Literally just such. S affirms metaphysical
identity between the individual soul and the Supreme Self.
Raminuja and Nimbarka hold that the individual soul is non-
different, i.e. not separate from the Supreme Self. It attains
equality with the Supreme. See M.U. III. 2. 8. manana-iilasya
d@tmaips param-dima-jranena visuddhas san visuddhena param-atmana
samdano bhavals. R. :

Cp. the observations of the Christian mystics, Bernard of Clair-




636 The Principal Upanisads IL. 2. 2.

vaux says: ‘As a drop of water poured into wine loses itself and takes
the colour and savour of wine, so in the saints all human affections
melt away, by some unspeakable transmutation into the will of
God. For how could God be all in all if anything merely human
remained in man? The substance will endure, but in another beauty,
a higher power, a greater glory.” St. Theresa says: ‘Spiritual marriage
is like rain falling from the sky into a river, becoming one and the
same liquid, so that the river water and the rain cannot be divided;
or it resembles a streamlet flowing into the ocean which cannot
afterward be dissevered from it.’

Section 2

THE INDIVIDUAL SELF

1. puram ekaddasa-dvaram ajasyavakra-cetasah,
anusthaya na Socali vimuklasca vimucyate: eiad vas tal.
1. (There is) a city of eleven gates (belonging to) the unborn,
uncrooked intelligence. By ruling it one does not grieve and
being freed is freed indeed. This, verily is that.

ekadasa-dvaram: eleven-gated. B.G. (V. 13) mentions nine gatest which
are the two eyes, two ears, two nostrils, mouth, anus and generating
organ.! Here two others are mentioned to make up eleven and they
are the navel and the saggital suture, the opening at the top of

the skull {A.U. 1II. 12), through which the liberated soul is said to-

escape at death,
a-vakra-cetasak: whose thoughts are not crooked. avakram: akulilam.

anusthiya: ruling (the city). S takes it to mean ‘contemplating,”

dhydtvid. When the soul controls the gates and lives in peace it is free
from sorrow. It is freedom which begins here (jivam-mmkss) and
leads after death to complete release {videha-mukis).

2. hamsas Sucisat, vasur anleriksasat hold vedisat, alithir
duronasaf,

nrsat, varasat, riasat, vyomasat, abja, goja, riaja, adrija,
riam brhat.

2. He is the swan (sun) in the sky, the pervader in the space
{between earth and heaven), the priest at the altar, the guest
in the sacrificial jar (house). He dwells in men, in gods, in the
right and in the sky. He is {all that is} born of water, sprung

* Bunyan in his Holy War describes the human soul as livirg.in a
city with five gates which are the five senses,
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from the earth, born of right, born of mountain. He is the true
and the great. '

This Aarisavari mantra whose seer is Vima-deva is a prayer to
the sun who illumines the world and dispels the darkness of men.
See R V. IV. qo. 5; Vajasaneyi Samhita X. 24; X11. 14; Tailliriya
Samhita 111. 2. 10. 1; Satapatha Brakmana VI. 7. 3. 1L.
vasu: the pervading: vdsayati sarvan. S,
hota: priest. ‘Fire’ according to S. hotdgnih, agnir vai hotd iby Sruteh.
In the Satapatha Brahmana, the triune Agni is identified with
the sun in heaven, the air in the space between earth and heaven
and with the priest or the guest on earth. Here, Agni, the Supreme
energy is identified with Brahman or the Atman. The verse affirms
that the whole universe is non-different from the Supreme Brahman.
efal sarvam aparicchinna-satya-riipa-brahmatmakam. R.

3. #wrdhvam pranam unnayaty apanam pralyag asyats,
madhye vamanam asinam visve devd updsate,
3. He leads the out-breath upward, he casts inwards the
in-breath, the dwarf who is seated in the middle, all the gods
adore,

Originally prana meant breath and was used for the Supreme
Being. In the early Upanisads, all the vital powers (i.e. speech,
breath, eye, ear and manas) are called prandh. B.U. 1. 5. 3; T.U.
I. 7. These are looked upon as varieties of breath or as powers
presiding over different parts of the body. Prane and apana stand
for breaths in expiration and inspiration respectively.
vamanam. the dwarf (another nmame for the thumb-sized persen,
angustha-malra purusa). :

‘Worthy te be served,” vananiyam sam-bhajanivam. S,
visve devdh: all the gods. S interprets as ‘the senses and the vital
powers’ which are subject to the person within, who is their Lord
whom they worship by their uninterrupted activity. '

4. asya visrarisamdnasya Sarirasthasya dehinak,
dehdd vimucyamanasya kim alra parisisyate: elad vai fat.
4. When the embodied sclf that dwells within the body slips
off and is released from the body, what is there that remains?
This, verily, is that.

What remains is the Universal Soul.

5. na pranena napanena martyo jivati kas cana
starena tu jrvanii, yasminn etav updsritan.
5. Not by any outbreath or inbreath does any mortal what-
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ever live. But by another do they live on which these (life-
breaths) both depend.

This verse repudiates the materialist doctrine that the soul is
just an assemblage of parts. It makes out that as the house and the
dweller are separate, the destruction of the house does not mean
the destruction of the dweller. The loss of the body does not mean
the dissolution of the soul, while desertion of the body by the soul
would mean the disintegration of the body.

REBIRTH

6. hanta ta idavis pravaksyams guhyam brahma sandlanam:
yathd ca maranam prapya atma bhavali gautama.
6. Look {here). I shall explain to you the mystery of Brahman,
the eternal, and also how the soul fares, after reaching death,
O Gautama,

7. yonim anye prapadyanie Sariratvaya dehinah,
sthanum anye nusamyants, yatha karma, yathd Srutam.
#. Some souls enter into a womb for embodiment; others
enter stationary objects according to their deeds and according
to their thoughts.

While the Upanisads insist on the independent reality of the
Supreme Self they also affirm the reality of the individual soul.

Here the law of Karma that we are born according to our deeds

is assumed. yathd Srutam yadrsam ca_viffidnam uparplah tad
anwriipam cva Sariram pratipadyanta iti. 5.

8. ya esa suptesu jagarti kimam kamam pruruso nirmimanak

tad eva Sukram tad brahma tad evamylam ucyate.
tasmin lokah $ritah sarve, tad u natyets ka$ cana: elad vai tal.

8. That person who is awake in those that sleep, shaping
desire after desire, that, indeed, is the pure. That is Brahman,
that, indeed, is called the immortal. In it all the worlds rest
and no one ever goes beyond it. This, verily, is that.

kdman kamam: desire after desire, really objects of desire. Even
dream objects like objects of waking consciousness are due to the
Supreme Person. Even dream consciousness is a proof of the existence
of the self. See B.U. IV, 3.
No one ever goes beyond it cp. Eckhart: ‘On reaching God all
progress 2nds.’!

« Quoted in New Indian Antiquary, Yol. 1, p. 205,
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THE INNER SELF IS BOTH IMMANENT AND
TRANSCENDENT

9. agnir yathasko bhuvanam pravisio rispar riipam prati-riipo
babhiva,

¢kas lathd sarva-bhitantar-Gtma riipasm ripam prati-ripo
bakis ca.

9. As fire which is one, entering this world becomes varied

in shape according to the object (it burns), so also the one Self

within all beings becomes varied according to whatever (it

enters) and also exists outside (them all).

Cp. R.V. where Indra, in his conflict with the demons, is said
to have assumed many forms through his magic powers, becoming
the counterform of every form. :

riipam riapam prali-ripo babhivae
) sndro mayibhkik pururipa tyate. V1. 47. 18.
bahis: outside. While the Self assumes many forms, it is yet outside
the manifested world in its own unmodified nature. svena avikriena
rispena akasavat. S. This verse teaches the immanence as well as
the transcendence of the Supreme Self. Cp. R.V. X. go, where all
beings are said to be a quarter of the furusa while three-gquarters are
immortal in heaven, iripid asyamriam divi. RV. X. go. 3; S.U.
I1I. g and 10. '

10, vayur yathasko bhuvanam pravisto rapam ripam prati-ripo
babhiiva,
ehas latha sarva-bhidantar-atmda ripam ripam prati-ripo
bahis ca.
~ To. As air which is one, entering this world becomes varied
in shape according to the object (it enters), so also the one Self
within all beings becomes varied according to whatever (it
enters) and also exists outside (them all).

11. suryo yatha sarva-lokasya caksur na lipyale caksusair
bahya-dosath
ehas latha sarva-bhitantar-aima na lipyate loka-duhkena
bahyah.

1. Just as the sun, the eye of the whole world, is not defiled
by the external faults seen by the eye, even so, the One within
all beings is not tainted by the sorrow of the world, as He is
outside (the world).

The verse admits the reality of the pain of the world but denies
that it touches the Supreme Self which is our inner being. The forms

A
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which the Supreme assumes are not its modifications but are the
manifestations of its possibilities. The Supreme Self is unaffected
by the pain of the individual selves because the pain of the individual
self is due to its identifying itself with its psycho-physical vehicle.
The individual ego makes a confusion between the self and what is
not the self. The Supreme, on the other hand, does not suffer
because it is not subject to ignorance (avidya) and it does not identify
itself with any of the accidents to which 1ts various psycho-physical
vehicles are subject.

12. eko vasi sarva-bhitantar-dima ckam bijam bahudhi yah
karott,
tam gtmastham ye' nupasyanti dhiras tesim sukham Sasva-
tant nelaresam.
12. The one, controller (of all}, the inner self of all things,
who makes his one form manifold, to the wise who perceive
him as abiding in the soul, to them is eternal bliss—to no others.

vasi: controller. See B.U. IV. 4. 22; S.U. VL. 12.

dtmastham: abiding in the soul. The Supreme dwells in the inmost
part of our being

sva-Sarira-hydayakdse buddhau caitamyikirenabhivyaktam. S. Cp.
I John IV. r3. “Hereby know we that we abide in Him and He in us,
because He hath given us of His spirit.’

who makes his one form manifold. It is one in the ummanifested
condition. It becomes manifeld in the manifested condition. eki-bhd-
tavibhagavasthamtamo-laksanambijammahadadi bahu-vidha-prapanica-
ripena yah karoti lam. R,

13. nityo'nityandnm cetanas cetanandm eko bahinam yo vidad-
hati kaman,
nefaresam.

13. The one eternal amid the transient, the conscious amid
the conscious, the one amid many, who grants their desires,
to the wise who perceive Him as abiding in the soul, to them
is eternal peace and to no others.

See S8.U. VI. 13.
nilyo’'nitydndm, sometimes nilyo mifyandm the one eterhal among
the eternat.

The Supreme grants the desires of many. We may see here the
doctrine of Divine providence.

14. lad elad iti manyanie’ nirdesyam paramars sukham,
kalham wu tad vijantyim kimu bhati vibhais va.
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14. This is that and thus they recognise, the ineffable
Supreme bliss. How then may I come to know this? Does it
shine (of itself) or does it shine (in reflection)?

Does the Supreme shine in Himself (see III. 1, 3. 12) or does He
shine in His expression?

15. na ltafra siryo bhdli, na candra-tarakam, nemd vidyuto
bhanti, kuto'yam agnih:
tam eva bhantam anubhati sarvam tasya bhasa sarvam idam
vibhali.

15. 'I_'he sun shines not there, nor the moon and the stars,
these lightnings shine not, where then could this fire be?
Everything shines only after that shining light. His shining
illumines all this world.

The Supreme who is the source of all light, ‘the master light of

all our seemng’r cannot be known by any earthly light. Our knowledge
cannot find him out.
) See MU, II. 2. 10; 5.U. VI. 14; B.G. XV. 12. The symbol of light
is the most natural and universal. Plato in his Seventh letter com-
pares the sudden inspiration of the mystic to a ‘leaping spark.’
In the myth of the cave, the real world is a realm of light outside the
cave. The Old Testament and the Zoroastrian religion speak of the
antagonism between darkness and light. In the First Epistle of
John, we read, ‘God is light and in him is no darkness at all.’

Section 3

THE WORLD-TREE ROOTED IN BRAHMAN

1. firdhva-mulo'vak-$akha eso’Svaithas sandianah,
tad eva Sukram lad brahma, lad evamyiam ucyale.,

tasmin lokak Sritah sarve tad u natyeti kas cana: etad vai tat.

I. With the root above and the branches below {stands) this
ancient fig tree. That (indeed) is the pure; that is Brahman.
That, indeed, is called immortal, In it all the worlds rest and
no one ever goes beyond it. This, verily, is that.

fad eva: that indeed, i.e. the root of this tree. The description here
has its analogue in the description of the tree Igdrasil in Scandinavian
mythology,

* Revelation ¥X. 1.23.

i
1
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The tree of life has its unseen roots in Brakman. The tree, roots
and branches represent Brakman in its manifested form. While the
tree of life is said to be imperishable Brahman, B.G., which uses
this illustration, asks us to cut off the tree of existence by the potent
weapon of non-attachment. XV. 1. 3. The tree grows upside down.
It has its roots above and branches below. See S.U. IIl. g, Maitrl
VI. 4. The branches below are for Madhva the lower gods: avdmcah

adhamdh devah Sakhah yasya asau.

THE GREAT FEAR

2. yad idam kifi ca jagat sarvam prana ejals nibsylam
mahad bhayan vagram udyatam, ya elad vidur amytas le
bhavanti.
2. The whole world, whatever here exists, springs from and
moves in life. (It is) the great fear (like) the upraised thunder-
bolt. They that know that become immortal.

The whole world trembles in Brakman. parasmin brahmani saly
ejati kampate. S.

3. bhayad asydgnis tapati, bhayat tapati siryah:
bhayad indraé ca vayus ca, mptyur dhavati pasicamah.
3. Through fear of him, fire burns; through fear (of him} the
sun gives heat; through fear both Indra {the lord of the gods)
and wind and Death, the fifth, speed on their way.

See TU.IL. 8. 1.
The source and sustaining power of the universe is Brahman.

Evolution is not a mechanical process. It is controlled by Brakman,
who is here represented as prana, the life-giving power: jagato mulam -

prana-pada-laksyam prana-pravritiy aps hetutvat. A.

PERCEPTION OF THE SELF

4. tha ced asakad boddhum prak Sarivasya visrasah,
tatah sargesu lokesu Sarivatviya kalpate.
4. 1f one is able to perceive (Him) before the body falls away
(one would be freed from misery); (if not} he becomes fit for
embodiment in the created worlds.

adakat: able. It is sometimes split up into na Sakai, unable, ie.
if one fails to know it. The simplest meaning would be ‘If one is not
able to know (the Supreme) before the body falls away, one becomes
fit for embodiment in the created worlids." S interprets the verse
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thus: “If here, in this life, a man is able to know the awe-inspiring
Brahman before the falling of the body, he is freed from the bond
of sarhsira; if he is not able to know, then for lack of knowledge,
he takes embodiment in earth and other created worlds.’
sar'igg.su Iokesut czeilatedhworlds. V. sarvesu kalesu, at all times,

e verse teaches that it is ible for u: i i
wisdom here and now. poss ° fo attain the saving

5. yathadarse tathdtmans, yatha svapne iatha pity-loke,
yathapsu pariva dadrse, tathd gandharva-loke chaya-tapayor
tva brahma-loke.

5 As in a mirror, so (is it seen) in the soul, as in a dream,
so in the world of the manes, as {an object) is seen in water,
s0 in the world of the gandharvas; as shade and light in the
world of Brahma,

He can be seen in this life as in a glass, if his mind is pure and
clear. In the region of the departed, he can be seen only as a reminis-
cence, a remembrance of dreams, In the world of the gandkarvas,
he can be seen as a reflection in trembling waters. In the world of
Brahmi he can be seen clearly as shade and light.
gandharvas: angels who live 1n the fathomless spaces of air. R.V.
VIII. 65. 5; see also B.U. IV. 3. 33.

6. sndriyanam prthag-bhavam udayistamayau ca yat,

prihag utpadyamananam matvd dhiro na Socals.

6. Knowing the separate nature of the senses, which spring
separately (from the various subtle elements) and (knowing
also) that their rising and setting (are separate), the wise man
does not grieve,

_ The discrimination of the Self from the sense organism is here
insisted on. When the wise man knows, that the material senses
do not come from the Self, that their rise and fall belong to their
own nature, he grieves no more.

7. indriyebhyah param mano manasas sattvam utiamam,
sattvid adhi mahdn aima, mahalo vyakiam uttamam.
7. Beyond the senses is the mind; above the mind is its
essence (intelligence); beyond the intelligence is the great self;
beyond the great (self} is the unmanifest. |

sativa: essence. Intelligence constitutes the essence of the mind,
See notes on I, 3. 10 and 11.
8. avyaktat tu parah puruso vydpako'livga eva ca,
yam jiatva mucyate jantur amyiatvam ca gacchals.
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8. Beyond the unmanifest is the person, all-pervading and
without any mark whatever. By knowing whom, a man is
liberated and goes to life eternal.

alisiga: without any mark. See M.U. IIL. 2. 4; Maitri V. 31, 35;
VIL 2z. “Without any empirical attributes.’ serva-samisdra-dharma-
varjitah. S. Linga is 2 distinctive mark or sign. In logic, it is an
invariable sign which constitutes the basis of inference. Lisiga refers
to linga-sama stksma-Sarira, the entity consisting of buddhs, ahai-
kara, manas, indriyans, tanmalrani. S.U, VI, g9; Maitri VI. 10, 19.
If lénga is taken in this sense, it means that the Supreme needs no
subtle body as it is not subject to death and re-birth.

9. na samdySe tisthati ripam asya, na caksusi pasyats
kascanainam:
hrdd manisa manasabhikipio ya etad vidur amplis le
bhavanti.
9. Not within the field of vision stands this form. No one
soever sees Him with the eye. By heart, by thought, by mind
apprehended, they who know Him become immortal.

The first half points out that we cannot form a visual image of
the Supreme Person and the second half urges that we can still
apprehend Him by heart, by thought and by mind. The Supreme
Reality is to be apprehended through the concentrated direction of
all mental powers.
manisi (reflective) thought. vikalpa-varjita buddhi,
manas: mind, true insight in the form of meditation. manana-rdpena
samyag-darsana. S. When the mind becomes clear and the heart
w.re, God-vision arises. Cp. R.V. 1. 61. 2. hrdd manasd manisd

e must seek God in our hearts and our souls. The process is called

introversion, the solitary communing of the sou! with God, the °

thought of the alone to the Alone, as Plotinus described it. Cp.
Cassian: “The mind will come to that incorruptible prayer which is
not engaged in looking on any image, and is not articulate by the
utterance of any voice or words; but with the intentness of the
mind aglow, it is produced by an ineffable transport of the heart, by
some insatiable keenness of spirit; and the mind being placed beyond
all senses and visible matter, pours it forth to God with groanings
and sighs that cannot be uttered.’s

abhihipta: apprehended. As the concept of God is formed by our
mental nature, it cannot be identical for all. This attitude develops
charity, open-mindedness, disinclination to force one’s views on other
people’s attention. If the Hindu does not feel that he belongs to the

1 Collation X. 11. quoted in Dom Cuthbert Butler: Bemedictine
Monachism, 2nd Ed. (1924), p. 79.
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chosen race, if he is relatively free from a provincial self-righteousness
it 18 to no small extent due to the recognition that the conoepté
of God are relative to our traditions and training.

10. yada panicavalisthanie jRanani manasd saha,
buddhis ca na viceglats, tam ahuh paramim gatim.
10. When the five (senses) knowledges together with the mind
cease (from their normal activities) and the intellect itself does
not stir, that, they say, is the highest state,

Cp. Boehme: “When thou standest still from the thinking of self
and the willing of self; when both thy intellect and will are quiet
and passive to the expressions of the eternal world and spirit, and
when thy soul is winged up and above that which is temporal, the
outward senses and the imagination being locked up by holy
abstraction, then the Eternal Hearing, Seeing and Speaking will be
revealed in thee, and so God heareth and seeth through thee, being
the organ of this spirit and so God appeareth in thee and whispereth
to thy spirit. Blessed art thou, therefore, if thou canst stand still
from thy self-thinking and self-willing and canst stop the wheel of
thy imagination and senses.’ )

I1. #@m yogam sti manyanie sthirdm sndriya-dharanam
apramatias ladd bhavati, yogo ks prabhavapyayas.
11. This, they consider to be Yoga, the steady control of
the senses. Then one becomes undistracted for Yoga comes
and goes.

apramatiah: undistracted. pramada-varjstah samadhinam prats-nityam
prayatnavin. §. See also C.U. I. 3. 12]‘;?1!:1 I1. 22. 2; MP{J II. g 4.
In Buddhism all virtues are said to be centred in apramada (Pili
appamado). Keenness is the way of eternal life and slackness the way
;i;l;eaztil appamdado amalapadam, pamaido maccuno padam. Dhamma-
prabhavapyayau: comes and goes.

. Vigilant keenness is necessary in Yoga, as it comes and goes.
janandpdya-dharmakak. S. praliksamapiyasilitayd  avadhanam
apeksstam. R. If we are careful we will acquire it; if we are
careless we will lose it. Mind is liable to fluctuatiog and therefore we
should be extremely careful. '

It is sometimes interpreted as ‘beginning and end.’ ‘The world
sinks down in Yoga and again is created afresh,” says Deussen. This
is later Pitaiijala Yoga,
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THE SELF AS EXISTENT

12. naiva vacd na manasd praptum Sakyo na cahsusa,
astiti bruvato'nyatra katham lad upalabhyate.
12. Not by speech, not by mind, not by sight can he be
apprehended. How can he be comprehended except by him

who says, ‘He is'?

He can be comprehended only by those who affirm that ‘He is.’

The self as the knowing subject can never become an object.
It can be realised through Yoga. While He transcends the ordinary
means of apprehension, He can be immediately experienced through
Yoga, and for such apprehension faith in His existence is an indis-
pensable condition. The conviction of the reality of that which is
sought is the prerequisite.

Commenting on this verse, S argues that the Supreme Brahman
who is conceived as the source of the universe must be regarded as
existent. We cannot conceive of the world as produced {rom nothing.
The world effect must have an existent cause.

We can at least reasonably say of God that He is. Cp. Epistle to
the Hebrews: ‘He that cometh to God must believe that He is.’
Cp. 5t. Bernard: ‘Who is God? I can think of no better answer than,
He who is. Nothing is more appropriate to the eternity which God is.
If you call God good, or great or blessed, or wise or anything else
of this sort, it is included in these words, namely, He is.’

13. astity evopalabdhavyas tattva-bhivena cobhayoh,
astity evopalabdhasya tattva-bhivah prasidais.
13. He should be apprehended only as existent and then in
his real nature—in both ways. When He is apprehended as
existent, his real nature becomes clear {later on).

The primary assertion that can be made of the Self is the declaration
of existence, pure and simple.
ubhayoh: in both ways, In the conditioned and the unconditioned
ways: sopadhika-nirupadhikayoh. S.

Rational faith in the existence of Brahman leads on to spiritual
experience in which His nature is revealed to and understood by the
believer.

In this section, the author speaks to us of the discipline of Yoga
by which man’s whole being is unified and concentrated on the
realization of the highest Being who is also the inner and real self.

14. yada sarve pramucyante kamd ye'sya hrdi Srilah,
atha martyo'myio bhavaly atra brahma samasnule.
14. When all desires that dwell within the human heart are
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cast away, then a mortal becomes immortal and (ev
he attaineth to Brahman. (even) here

When self-seeking desire, ignorance and doubt disa pea

¥ . { ' ppear, the
vision of God is attained. The Upanisad treats fellowship with God
as the consummation of spiritual experience.

15. yada sarve prabhidyante hrdayasyeha granthayak,
atha mariyo’ mylo bhavaty etdvad anuéisanam.
15. When all the knots that fetter here the heart are cut
asunder, then a mortal becomes immortal, Thus far is the
teaching,

etdvad anuldsanam: thus far is the teaching. The original Upanisad
it was felt, ended with I. 3. 17. These words seem t(l;lﬁllark tl?::n'd of
the enlarged Upanisad. The remaining verses seem to be a still
later addition.

16. Sataw cathd ca hydayasya nddyas idsim mirdha
abhinihsriathd: yEYE niky rahanam
tayordhvar{: ayann amyrialvam eti, visvann anyd uikramane
bhavanii, .
16. A hundred and one are the arteries of the heart; one
of them leads up to the crown of the head. Going upward
through that, one becomes immortal; the others serve for going
1n various other directions.

See C.U. YIII. 6. 6, where it is said, that if a man has lived the
disciplined life of a student and so ‘found the self,’ then at the time
of death, his soul, dwelling in the heart, will pass upward by an
artery known as suswmnd (Maitri VI. 21), to an aperture in the
crown of the skull known as the brahma-randhra or vidrts, by which
at t_he beginning of lLife it first entered. For there the soul rises by the
sun’s rays to the sun which is a door-way to the Brahmi world to
those who know and a stopping-place for those who do not know.
The other ways Iead the unliberated to re-embodiment,

17. angusthamatrah puruso'niariima sadi jananam hrdaye
sannivistah '
tam svdc charirat pravrhen musijad ivesikam dhairyena:
tani vidydc chukram amylam taw: vidyic chukram amrtam
1z, '
17, T_he person of the size of a thumb, the inner self, abides
always in the hearts of men. Him one should draw out with

firmness, from the body, as (one may do) the wind from the
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reed. Him one should know as the pure, the immortal, yea,
Him one should know as the pure, the immortal.

dhairyena: with firmness, apramadena. §. with courage, with intel-
lectual strength. jidna-kauSalena. R.

18. mrtyu-prokia naciketo'tha labdhva vidyam eldm Yyoga-
vidhim ca Rrisnam,
brahkmaprapto virajo 'bhiid vimptyur anyopy evam yo vid
adhyitmam eva.

18. Then Naciketas, having gained this knowledge declared
by Death and the whole rule of Yoga, attained Brahman and
became freed from passion and from death. And so may any
other who knows this in regard to the self.

PRASNA UPANISAD

_ The Prasna Upanisad belongs to the Atharva Veda and has
six sections dealing with six questions put to a sage by his
disciples who were intent on knowing the nature of the ultimate
E.?E::i't thetpow;ngl of ati:;t, 'It‘ll:;e relation of the Supreme to the

nstituents of the world. The Upanisad is so called as i
with prasna or question, pasis o as it deals
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INVOCATION

1. bhadram karncbhih Srunwyama devah, bhadram pasyemak-
sabhir vajatrah; ] ]
sthirair angais tusiuvdmsas tanubhsh, vyasema deva-hitam
yad ayih. o
1. Aum. May we, O gods, hear what is auspicious with our
ears. Oh ye, who are worthy of worship, may we see with our
eyes what is auspicions. May we enjoy the life allotted to us
by the gods, offering praise, with our bodies strong of limb.

2. svasti na indro vrddha-$ravak, svasti nah piusa m'ts'va-vedfib,‘
svasti nas tirksyo arista-nemih, svasts no brhaspaisr dadhdtu,

Auriy Santih, Santih, Santih. .

2. May Indra, of increasing glory, bestow prospenty on us;
may Piisan, the knower of all, bestow prosperity on us; may
Tarksya, of unobstructed path, bestow prosperty on us. May
Brhaspati bestow prosperity on us. Aum, peace, peace, peace.

I 4. Prasna Upanisad 651
Question 1 :

SIX QUESTIONERS SEEK BRAHMA-KNOWLEDGE
FROM A TEACHER

1. sukesq ca bharadvajak, Sashyas ca safya-kamah, sauwrydyani
ca gargyah, kausalyas casvalayano bhargavo vaidarbhik, kabandhs
katydyanah, le haste brahma-parah, brahma-nisthiah, param brah-
manvesamand, esa ha vas tal sarvam vaksyatils, te ha samit-panayo
bhagavaniam pippalidam upasannih.

I. Sukesa son of Rharadvija, Satya-kima son of Sibi,
Girgya grandson of Surya, Kausalya son of Aévala, Bhirgava
of the Vidarbha country, Kabandbi son of Kaitya, these,
indeed, devoted to Brahman, intent on Brahman, seeking the
highest Brahman, approached the revered Pippalada with
sacrificial fuel in their hands, thinking that he would explain
all to them.,

2. idn ha sa ystr wvica, bhtiya eva lapasa brahmacaryena
Sraddhayi savwatsarash samvaisyatha, yatha-kamam prasnan
prechatha, yads vijhidsyamah sarvam ha vo vaksyama iti.

2. To them that seer said; live with me another year with
austerity, chastity and faith. Then ask us questions according
to your desire and if we know, we shall, indeed, tell you all that,
tapasd: with austerity. sense restraint. sndriya-samyamena. S.
brahmacaryena: with chastity. yogstsmarana-kiriana-kefspreksana
guhyabhisana-sammkalpadhyavasayakriya-nirvptti-laksanastandhamait-
huna-varjanarapa-brakmacaryena. R.

QUESTION CONCERNING THE SOURCE OF CREATURES
ON EARTH

3. atha kabandhi kalyayana upelya papraccha, bhagavan, kuto
ha va imah prajah prajayanie iis.

3. Then Kabandhi, son of Katya, approached him and asked,
Venerable Sir, whence, verily, are all these creatures born?

atha: then, i.e. after a year,

THE LORD OF CREATION CREATED MATTER AN
LIFE -

4. lasmas sa hovaca praja-kamo vas praja-paiih, sa tapo'ta}yata,
Sa lapas taptva sa mithunam wuipadayate, rayim ca pranans ca,
ty etau me bahudha prajah karisyata si.
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4. To him he said, Praji-pati (the lord of creation), verily,
was desirous of offspring. He performed austerity. Having
performed austerity, he produced the pair, matter and life,
thinking that they would produce creatures for him variously.

rayi: matter, feminine.

prana: life, masculine. These two are interpreted also as food and

its eater. Here we have a duality of primary existences answering
to matter and form of Aristotle. The application of this duality in
the following verses is somewhat strange.

THE SUN IDENTIFIED WITH LIFE

5. ddityo ha vai pranah, rayir eva candramaih, rayir vd dat
sarvam yan miriaw, cimiriam ca, lasmat mirtiy eva rayih.

5. The sun, indeed, is life. Matter itself is the moon. Matter
is, verily, all this, whatever is formed and formless. Therefore,
whatever is formed is itself matter.

Matter and life interact and produce the whole creation. Every-
thing, gross and subtle, is matter. In the cosmic process or becoming,
there is always the element of matter. Rayi is the material medium
in which all forms are expressed.
rayir evinmam. 5.
sarvam api bhatajatam rayth. R.

6. athaditya udayan yat pricih disam pravisali, lena pracyan
prandn rasmisn sammwidhatle yad daksinam yal pralicim yad
udicim yad adho yad drdhvam yad aniard difo yai sarvam
prakasayati, tena sarvin prandn rasmisu sannidhatle.

6. Now the sun, after rising, enters the eastern side. By that,
he bathes in his rays all life that is in the east. When he
illumines all the other sides of the south, the west, the north,
below, above and in between, by that he bathes in his rays all
living beings.

7. sa esa vaisvanaro visva-riapak prino’gnir udayate, lad clad
yeabhyukiam.

This is he, the Vaiévinara fire, assuming every form, life
and fire who rises (every day). This very doctrine is declared
in a verse of the Rg Veda.

The sun which is life in its infinite variety rises as fire.
VaiSvanara is said to be the essence of all living beings, while
Vié}a-rﬁpa i3 said te be the essence of the whole cosmos, according
to A.
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v'lar-ib Fvah viSve ca te nards ca visvanarah, sa eva vatsvanarak sarva-
fivalmakah, visva-ripak sarva-prapadicaimakah i bhedakh.

8. visva-riiparh harinam jata-vedasam parayanam jyotir ehavis
lapaniam,
sahasra-rasmih Satadhd varlamanah pranah prajanam
udayaly esa siryah. :

8. Who has all forms, the golden one, the all-knowing, the
goal (of all), the sole light, the giver of heat, possessing a
thousand rays, existing in a hundred forms—thus rises the
sun, the life of all creation.

See Maitri VL. 8.
_ The Sun, in many systems of ancient times, is regarded as the
infinite lie of all beings.

THE YEAR IS IDENTIFIED WITH THE LORD OF
CREATION

THE TWO ROUTES

Q. samvalsaro vai prajd-patih, tasydyane daksinam cotfaram ca,
tad ye ha vasi tad 15td-picrte kriam sty updsale, le candramasam eva
lokam abhijayante, ta eva punar dvariante, tasmad ele rsayah
praja-kama daksinam pratipadyante, esa ha vai rayir yah
pitryanah.

g. The year, verily, is the lord of creation; of it (there are)
two paths, the southern and the northern. Now those, verily,
who worship, thinking ‘sacrifice and pious acts are our work,’
they win only the human world. They certainly return again.
Therefore, the sages, desirous of offspring, take the southern
route. This, which is called the path of ancestors, is verily
matter (rayz).

The southern route is the material path where we perform acts
with selfish desires. These acts are of two kinds ssfe and pdria.
The former relates to acts of ceremonial piety, observances of Vedic
ritual, the latter to acts of social service and pubiic good.

agnihotram tapas satyam vedanam upalambhanam,
alithya vaisvadevam ca istam ity abhidhiyate,
vapi-kapa-tatahads devatdyatandni ca
anna-pradanam aramak phriam ity abhidhiyale.

10. athottarena tapasd brahmacaryena Sraddhayd vidyaydi-
manam anvisyddityam abhijayante, elad vai pranandm ayalanam,
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elad amyiam abhayam, elal pardyanam, elasman na punar
dvartanie, ity esa nirodhah, tad esa siokah: ) : ]

10. But those who seek for the Self by austerity, chastity,
faith and knowledge, they, by the northern route, gain the
sun. That, verily, is the support of life breaths. That is eternal,
the fearless. That is the final goal. From that they do not
return. That is the stopping (of rebirth). About that, there 1s
this verse:

Conventional piety and altruism are distinguished from ethical
and spiritual development. The former do not save us from sub-
jection to time; the latter do. -
tapas is bodily control, bordering on mortification. Brahmacarya
is sexual continence. Sraddhd is faith in the Divine. Atma-vidya is
self-knowledge. kaya-klesadi-laksanena lapasa, stri:smiga-ré!utya—lak-
sanena brakmacaryepa, astikya-buddhi-laksanaya Sraddhayd pratyag-
dtma-vidyayi. . . . R. o

Through the Sun they attain to Brahman. brakma-prapli-dvira-
bhitam adityam. I1bid.

11. pafica-padam pitarar dvidasakrtim diva dhuk pare ardhe
Purisinam

atheme amya w pare vicaksanam sapla-cakre sadara ahur
arpitam. _

r1. They speak of him as the father, having five feet, and

twelve forms, seated in the higher half of the heavens, full of

water. And others, again, speak of him as the omniscient set
on (a chariot of) seven wheels and six spokes.

pafica-padam. having five feet, i.e. five seasons.
Cp. RV. L 164. 12, o
§ says that hemanta and $isira seasons are combined into one.
pitaram: father. Time is the father of all things. sarvasya jena-
yitrlvit pitrtyam. S.
dvadasakriim: twelve forms, twelve months. _
Time is ever on the move in the form of seven horses and six

S€aS0ons,

12. maso vai praja-patih, tasya kysna-paksa eva raysh, Suklah
pranak, tasmad ela rsayah Sukla istivih kurvanis, itara itarasmin.

12. The month, verily, is the lord of creation. Of this the
dark half is matter, the bright half is life. Therefore, the seers
perform sacrifices in the bright half, others in the other half.

The distinction between matter and form is stressed.
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13. aho-ratro vas praja-patth, tasydhar eva prano ralrir eva
rayih; pranans va ele praskandanti ye diva ralyd samyujyam te
brakmacaryam eva tad yad ritrau ratyd samyujyanie. -

13. Day and night are, verily, the lord,of creation. Of this,
day indeed is life and the night verily is matter. They who join
in sexual intercourse by day spill their life; that they join in
sexual intercourse by night is chastity indeed.

It is clear from this verse that drahmacarya or chastity is not
sexual abstinence but sex control. With all their exaltation of
celibacy the Upanisads recognise the value of married life.

14. annam vat prajapaiih, tato ha vaitad retah, tasmad imah
prajak prajayanie.

14. Food, indeed, is the lord of creation; from this, verily,
is semen. From this creatures here are born.

15. lad ye ha vai lal praji-pati vratam caranii le mithunam
ulpadayanie,
tesam evaisa brahma loko yesam tapo brahmacaryam yesn
satyam pralisthilam.
15. Thus, those who practise this rule of the lord of creation,
produce couples. To them alone is this brahmi world, in whom
austerity, chastity and truth are established.

The seers of the Upanisads were not blind to the natural innocence
and beauty of sex life and parental love,

16. tesam asau virajo brahma-loko na yesu jihmam, anrtam, na
maya ceti,

16. To them is that stainless brahmi world, in whom there
is no crookedness, falsehood or trickery.

maya: trickery, the art of saying one thing and doing another,
maya nama bahir anyathdimanam prahasya’'nyathaiva karyam karoli
sa mayd mithyacara-ripa. S.

This use of the word mdyd has led to the view that the world is
deceptive in character,

Question 2

CONCERNING THE SUPPORTING AND ILLUMININ
POWERS o

I. atha hainam bhargave vasdarbhik papraccha, bhagavan,
katy eva devah prajim vidhdrayanle, katara ciat prakasayanie,
kah punar esarh varistha iti.
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1. Then Bhirgava of the Vidarbha country asked him
(Pippalada): Venerable sir, how many powers support the
created world? How many illumine this? And who, again,
among them is the greatest?

2. tasmai sa hovica, akaso ha va esa devo vayur agniv dpak
pribivi van mana$ caksuh Srolram ca, fe prakasyibhsvadants,
vayam ciad banam avastabhya vidhdrayimah.

2. To him, he said: ‘ether verily is such a power—wind, fire,
water, earth, speech, mind, eye and ear too. They, having
illumined it, declare, “‘we sustain and support this body.”’

bana: body. Sarira, karya-kirana-samghata. S.
LIFE THE GREATEST OF THEM

3. tan varisthah prana wvdca, md moham apadyatha, aham
evaital pasicadhdtmanam prambdhajyaitad banam avasiabhya
vidharayams i,

3. Life, the greatest of them, said to them: ‘Do not cherish
this delusion; I, alone, dividing myself fivefold, sustain and
support this body.’

padicadha. fivefold, the five forms of breath.

4. te'$raddadhand babhavuh, so'bhimanad wrdhvam wuikra-
mala iva, lasminn wutkramaly vyathelare sarva evolkramanie,
tasmims ca pratisthamane sarva eva pratisthante, lad yatha
maksika madhu-kara-rajanam utkramaniaws sarva evolkramanie
tasmins ca pratisthamdne sarva eva pratisthanie, evaris van manas
caksuhb Srotram ca, te pritah pranam stunvanii.

4. They believed him not. Through pride, he seemed to go
upward {from the body). When he went up, all the others also
went up. When he settled down, all others too settled down.
This, as all the bees go up when the king bee goes up and as
they settle down when the king bee settles down, even so,
speech, mind, sight and hearing. They, being satisfied, praise
life. .

5. eso'gnis tapaly esa sirya esa parjanyo maghavan esa vayuwh:

esa prthive rayiv devak sad-asac camylam ca yai,

5. As firé, he burns; he is the sun. He is the bountiful rain-
god; He is the wind. He is the earth, matter, god. He is being
and non-being and what is immortal.

sad-asat: the formed and the unformed. sat migriam, asat amirtam. S.
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6. ard sva ratha-nibhau prane sarvam pratisthitam,
100 yajsimss samans yajfiak ksatram brahma ca.
_ 6. As spokes in the centre of a wheel, everything is estab-
lished in life; the Rg (verses), the Yajus (formulas) and the
samans (chants) as also sacrifice, valour and wisdom.

7- praja-paiis carasi garbhe tvam eva pratijayase,
tubhyam prama prajistv imd balkims haranti yak prinash
pratitisthass.
7. As the lord of creatures, thon movest in the womb: it is
then thyself that art born again. O life, creatures—here bring
offering to thee who dwellest with the vital breaths.

) i’gajéﬁ;’ m}c;'yps in tl;;e;orm of the seed in the father and the son
in the mother. pisuy garbhe relo-ripena matur garbhe putra-ripena. A.
This verse reveals the state of scientific knowledge m?lfose days.

B. devanam asi vahnitamah pitynin prathamd svadha,

roindniy carilanm satyam atharvasgirasam asi.

8. Thou art the chief bearer (of offerings) to the gods; thou
art the first offering to the fathers; thou art the true practice
of the seers, descendants of Atharvan and Angiras.

9. sndras tvam prana, tejasd, rudro’si parirakssta,
lvam anlarskse carass siryas lvask jyolisam patih,
9. Indra art thou, O Life, by thy valour; Rudra art thou as
a protector. Thou movest in the atmosphere as the sun, the
lord of the lights.

I0. yadd tvam abhsvarsasy athemdah prapate prajih,
anandaripds tisthanti kamayinnar bhavisyaliti.
10. When thou pourest down rain, then these creatures
breathe (and) live in a state of bliss (thinking) that there will
be food according to their desire.

I1. vrdlyas tvam prana, ekarsir attd visvasya satpatih
vayam adyasya datdrah, pita tvam malarisva, nah.
11. Thou art ever pure, O Life, the one seer, the eater, the
real lord of all. We are the givers of what is to be eaten. O,
all-pervading Air, thou art our father,

vratya; ever pure. ‘Being the first born and so having no one else to
lnitiate you, you are uninitiated. The meaning is that you are by
nature, pure.’ S. prathamajatvid anyasya samskartuh abhavid
asanmskrio vrayas tvam, svabhdvata eva Suddha ity abhiprayah. Later
vraéya came to mean one who lost caste by non-observance of
prescribed ceremonies or otherwise. saiskira-hinah. See A and R,
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ekarst: the one seer, the name given to Agni by the followers of the
Atharva Veda. See l4a 16,
12. ya le tantir vacs pratisthita ya Srotre ¥a ca caksusi
ya ca manast santatd Sivdm tam kuru motkramih.
12. That form of thine which is well-established in the speech,
or in the ear and in the eye, which exists continuously in the
mind, make that auspicious; do not get away,

$ivam: auspicious or restful. $antam. S. Sobhanam. R.

13. pranasyedam vase sarvam tri-dive yat pratisthitam
maleva pulran raksasva, $ris ca prajhiam ca vidhehi nah ifs.
13. All this is under the control of life, which is well estab-
lished in the three worlds. Protect us as a mother her sons.
Grant to us prosperity and wisdom.

For a controversy between praga or Iife principle and the organs of
sense, see C.U. V. 1. 6-I5.
as a mother to her sons: In the Devi Bhigavaia, the devotee prays:
‘0 noble Goddess, may this relationship of mother and son prevail
unbroken between thee and me, now and for ever more.’
esa vayor avirala kila devi bhiyat
vydptik sadaiva janani sulayor svarye.

Question 3
THE LIFE OF A PERSON

1. atha hainary kavwsalya$ casvaldyanak papraccha, bhagavan,
kuta esa prano javate, katham ayaty asmims charire, atmanam
va pravibhajya katham pratisthale, kenotkramale, katham bihyam
abhidhaite, katham adhydtmam ifs.

1. Then Kausalya, the son of Asvala, asked him (Pippalada):
Venerable Sir, whence is this life born? How does it come into
this body ? And how does it distribute itself and establish itself?
In what way does it depart? How does it support what is
external? How (does it support) what relates to the self?

2. tasmai sa hovdca, atiprasnan prechass, brahmistho’siti tasmat
te'ham bravimi.

2. To him, he then said: You are asking questions which
are (highly) transcendental. Because (I think) you are most
devoted to Brakman, 1 will tell you.

aliprasndan: questions of a transcendental character such as the origin
of the world, janmaditvam. S. Subtle questions, siksma-prasnam. A.
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3. almand esa prano jayate, yathaisd puruse chayaitasms
dlatam, manokriendyaty asmisi $arive. purse chiyailasminn elad

3. This life is born of the self. As in the case of a person
there is this shadow, so is this (life) connected (with the self).
It comes into this body by the activity of the mind.

A person’s life in this body is the a i is activiti
) k ) ppropriate result of his activities
in the previous existence. As the shadow of former lives a new life

4. yatha samyidevidhikrian vingyunikie, etdn gramin elin
graman adhilisthasveti, evam evaisa dnah,:'tar 7 Ing
prihag eva sannidhatte. proval o provan privak
4. As a sovereign commands his officers, saying, ‘you super-
intend such and such villages,” even so does this life allot Iﬁle
other vital breaths to their respective places.

5. payugbasthe’pé@ﬁ, caksuh  Srotre mukha-ndsikabhyam
pranah svayam praiisthate, madhye tu samianah esa hy etadd
hutam annan samam nayals, tasmad etdh sapidrciso bhavanty.

5. The out-breath is in the organs of excretion and generation
the life breath as such is in the eye and ear as also in the mouth
and nose. In the middle is the equalising breath. It is this that

equalises whatever is offered as food. From this arise the seven
flames. '

6. hrdy hy esa dtmd, atraitad ekasatam nadinam, lisam Satamh
Satam chatkasyam dvasaptatir dvasapiatih pratisakha nidi-sahas-
rani bhavanti, dsu vyanas carati.

6. In the heart is this self. Here are these hundred and one
arteries. To each one of these belong a hundred smaller arteries
To each of these belong seventy-two thousand branching
arteries. Within them moves the diffused breath. '

See C.U. VI_II. 6—6, B.U. II. 1-19.
a,n}l‘]f{ self which is in the heart is the jivd@man or the h'?igd'tman. S

7. athaikayordhva wdanah, punyena punyaloka ~nayati
papena pépayn_, ubhabhyam cva manusya-lbfmﬁj., e,
| 7. Now, rising upward through one of these the up-breath
eads, in consequence of good {work) to the good world, in
consequence of evil to the evil world, in consequence of both
to the world of men,

8. adityo ha vai bahyak prina udayat;', esa by enah ciksusam
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pranam anugrhnanak, prihivyam ya devald saisa purusasyapanam
avastabhyaniard yad dkasas sa samano, vaysr vyanah.

8. The sun, verily, Tises as the external _lif_e'for it_is that
which helps the life breath in the eye. The divinity which is in
the earth supports a person’s outbreath. What is between (the
sun and the earth) is the equalising breath. Air is the diffused
breath,

9. tejo ha vai udanah, tasmdid upasdnialejah punar-bhavam

indriyair manasi sampadyamanaih.

9. Fire, verily, is the upbreath. Therefore, he whose fire {of
life) has ceased, goes to rebirth, with his senses sunk in mind.

T0. yal ciltas tenaisa pramam dyali, pranas tejasd yukiah
sahatmand yatha samkalpitam lokam nayais. )
Io. Whatever is one’s thinking, therewith one enters into
life. His life combined with fire along with the self leads to
whatever world has been fashioned (in thought).

I1. ya evarm vidvan pranam veda na hasya prajd hiyate, amyio
bhavats, tad esa Slokah: _

11. The wise one who knows life thus, to him the.re shall
be no lack of offspring. He becomes immortal. As to this, there
is this verse:

12. utpattim dyatim sthanam vibhutvam caiva paﬁ'cadh&, L
adhyitiarm caiva pranasya vijhdyamriam asnute, vijid-
yamytans asnuia 1.

12. The birth, the entrance, the abode, the fivefold over-

lordship and the relation to self of the life, knowing these one

obtains immortality, knowing these one obtains immottality.

Anyone who knows the birth of life, its entrance into the body,
how it abides there in its fivefold division and knows its relation

to the inner spirit enjoys eternal life.

Question 4

CONCERNING SLEEP AND THE ULTIMATE BASIS
OF THINGS

I. atha hainars saurydyani gargyah papraccha, bhagavan,
clasmin puruse kani svapants, kiny asmin jagrals, kalara esa
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devah svapnan pasyals, kasyailat sukham bhavaii, kasmin nu
sarve sampratisthita bhavanit sh. :

1. Then Gargya, the grandson of Sirya, asked him (Pippa-
lada):. Venerable Sir, what are they that sleep in this person?
What are they that keep awake in him? What is the god that
sees the dreams? Whose is this happiness? In whom, pray, are
all these established?

2. tasmas sa hovica: yatha, gargya, maricayor arkasydstam
gacchatah sarvd elasmims tejo-mandala eki-bhavantt, tah punak
punar udayatak pracarants, evam ha vai tat sarvam pare deve
manasy cki-bhavali, lena tarhy esa puruso na Srnoti, na pasyati,
na jighrats, na rasayate, na spriate, nabhivadale, nidaite, nanan-
dayate, na visrjale, neyayale, svapitity dcaksate.

2. To him, then, he said: O Gargya, as all the rays of the
setting sun become one in this circle of light and as they spread
forth when he rises again and again, even so does all this
become one in the supreme god, the mind. Therefore, in that
state, the person hears not, sees not, smells not, tastes not,
touches not, speaks not, takes not, rejoices not, emits not,
moves not. {Then) they say, he sleeps.

3. prandgnaya evaitasmin pure jagrati, garhapatyo ha va
esopanak, vyano'nvahdrya-pacanak, yad garhapatyal praniyaie
pranayanad dhavaniyah pranah.

3. The fires of life alone remain awake in this city. The
householder’s fire is the out-breath. The (southern) sacrificial

fire is the diffused breath. The in-breath is the oblation fire,

from being taken, since it is taken from the householder’s fire.

Life is conceived as a sacrifice and these three life breaths are
symbolically identified with the fires used in the Vedic sacrifice.
garhapatya, householder's fire. It is the sacred home fire kept burning
at home. )
anvaharya-pacana: southern sacrificial fire. It is the fire of the south
used for offerings to the ancestors.

4. yad ucchvasa-nihsvasdv eidv dhuli samam nayaliti saminah,
mano ha v va yajamanah, ista-phalam evodanah, sa evam yajama-
nam ahar ahar byahma gamayais. :

4. The equalising breath is so called because it equalises thy
two oblations, the in-breathing and the out-breathing. The
mind, indeed, is the sacrificer. The fruit of sacrifice i1s the
up-breath. It leads the sacrificer every day to Brakman.




662 The Principal Upanisads Iv. 8.

See C.U, VI, 8. 1. In deep sleep the soul is said to be at one with
Brahman; only we do not know it. See also C.U. VIII. 3. 2.

5. alraisa devah svapne mahimdinam anubhavali, yad drsiam
drstam anupasyati, Srutar Srutam evartham anusrnots, desa-digan-
tarat$ ca praty anubhiitam punak punah praty anubhavati, dystars
cadrstams ca Srulam casrutam canubhitars cananubhiilam ca
sac cdsac ca sarvam pasyaly sarvah pasyali.

5. There, in sleep, that god (mind}, experiences greatness.
He sees again whatever object has been seen, he hears again
whatever has been heard, he experiences again and again
whatever has been experienced in different places and direc-
tions. What has been seen and not been seen, what has been
heard and what has not been heard, what has been experienced
and what has not been experienced, what is existent and what
is non-existent, he sees all; being all he sees (all).

Usually in dreams, we have reproductions of waking experiences
but sometimes we have also new constructions. See B.U. IV, 3
g-18, where the creative side of dream consciousness is mentioned.

DREAMLESS SLEEP

6. sa yada lejasabhibhitto bhavati, atraisa devah svapnan na
pasyati, atha tad etasmin Sarive etat sukham bhavati.

6. When he is overcome with light, then in this state, the
god (mind) sees no dreams. Then here in this body arises this

happiness.
The state of dreamless sleep is described here.

7. sa yatha, saumya, vayamsi viso vrksam sampratisthante,
evam ha vas tat sarvam para dimani sampratisthante.
7. Even as birds, O dear, resort to a tree for a resting-place,
so does everything here resort to the Supreme Self. They all
find their rest in the Supreme Seli.

8. prikivi ca prihivi-matra ca, apas capo-matrd ca, tejas ca
tefo-matrd ca, vayus ca vayu-matra ca, gkasas cikasa-matri ca,
caksué ca drastavyanm ca, Srotram ca Srotavyaws ca, ghranam ca
ghratavyarn ca, rasas ca rasayilavyanm ca, tvak ca sparsaystavyam
ca, vdk ca vaklavyam ca, hastaw cdadétavyam ca, upasthas
canandaystavyam ca, payus ca wsarjaystavyam ca, padau ca
ganiavyam ca, manas ca mantavyam ca, buddhis ca boddhavyam
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ca, ahath-kiras cahari-kartavyar ca, citta ca cetayitapvar
lejas ca vidyolayitavyam ca, pranas ca m’dhdmye’tavyﬁm iff o
8. Earth and the elements of earth, water and the elements
of water, fire and the elements of fire, air and the elements
of air, ethf:r and the elements of ether, sight and what can be
seen, hearing and what can be heard, smell and what can be
smelled, taste and what can be tasted, the skin and what can
be touched, speech and what can be spoken, hands and what
can be handled, the organ of generation and what can be
enjoyed, the organ of excretion and what can be excreted, the
feet and what_can be walked, the mind and what can be
perceived, the intellect and what can be conceived, the self-
sense and what can be connected with the self, thought and
what can be thought, radiance and what can be illumined
life-breath and what can be supported by it. ’

We have here an enumeration of the Sinkh inci
. a principles of th
five cosmic elements, the ten organs of perceptiojr,l agd acgon minde
intellect, self-sense and thought together with light and life, ’

9. esa hi drasta, sprasta, $rota, ghrata, rasayita, manid, boddha
karid, vipRanaima, purusak, sa pare'ksara dtmani sampr;ztistkatef
9. He, verily, is the seer, the toucher, the hearer, the smeller,
thl.ef tzﬁ,‘ter, the perceiver, the knower, the doer, the thinking
seif, the person. He becomes established i
Uundecaying ot ished in the Supreme

The subject self is established in the Spirit which tr.
i i an;
duality, even the distinction of subject ang object. scends all

10. param evaksaram pratipadyate sa yo ha vas tad acchi z;m
as'anmm_,_ alohitam, Subkram, aksaram vedayate; yas tu, sés;h?nya,
sa sarvlr_zima{; sarve bhavati. tad esa $lokah: '

10. He who knows the shadowless, bodiless colourless, pa
Endec;yn‘(l)g (:lself a;tnains vlc_alrily, the Supreme, Undecaying' (l.:,ellg.’

e who, ear, knows thus becomes omnisci
As to this, there is this verse: ssctent, (becomes) all

IX. vijfiandtmd saha devass ca sarvash prand bhiting
pmtis;ha_nti Naira, i e
tad aksaram vedayate yas tu, saumya, sa sarvajhiah sarvam
evavivesa its, '
11. He who knows that Undecayin i i
] g (selfy in which are
established the self of the nature of intelllifg)ence, the vital
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breaths and the elements along with all the gods {powers)
becomes, O dear, omniscient and enters all.

Question 5

1. atha hainawm saibyas satya-kamak papraccha, sa ¥o ha vai
tad, bhagavan, manusyesw prayanantam aumkiram abhidhyayita,
katamarm vi va sa lema lokam jayatits.

1. Then Satya-kima, son of Sibi, asked him (Pippalada):
Venerable Sir, what world does he, who among men, meditates
on (the syllable} Aum until the end of his life, win by that?

$ explains abhidhyana to be intense contemplative activity free
from all distractions. bahya-visaycbhya upasamhria-karanah samahita-
citto bhaktyavesita-brahmabhave awmkire dtma-pratyaya-santdna-vic-
chedo bhinnajiliya pratyayantarakhilikptonirvatastha-dipa-Sikha-samo’
bhidhyana-sabdarthah.

2. lasmai sa hovica, ctad vai, satya-kama, param caparam ca
brakma yad auwmkirah, tasmad vidvan elenatvayatanenaiRalaram

anvets,

2. To him, he said: That which is the sound Aum, O
Satya-kdma, is verily the higher and the lower Brahman.
Therefore, with this support alone does the wise man reach

the one or the other.

The verse distinguishes between the Unqualified Absolute Brakman

and the qualified Personal J$vara.

3. sa yady eka-mairam abhidhyayila, sa lenaiva samvedstas
tirnam eva jagatyim abhisampadyate; tam rco manusya-lokam
upanayanie, sa iaira tapasa brahmacaryena Sraddhaya sampanno
mahimanam anvubhavals.

3. If he meditates on one element (), he, enlightened even
by that, comes quickly to the earth (after death). The Rcas
(verses) lead him into the world of men. There, endowed with
austerity, chastity and faith, he experiences greatness,

4. atha yadi dvi-matrena manasi sampadyale, so'nlariksam

yajurbhir unniyate soma-lokam, sa soma-loke vibhidim anubhiiya
punar dvartale.

4. Then, (if he meditates on this} as of two elements (aw)
he attains the mind. He is led by the yajus (formulas) to the
intermediate space, the world of the moon; having experienced
greatness there, he returns hither again.
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5. yah punar ctam iri-matrena aum sty elenaiviksarena param
purusam abhidhydyita, sa tejass sirye sampannah yathi pado-
daras tvaca vinirmucyala evam ha vai sa pipmana vinsrmukiah
sa samabhir unniyate brahma-lokam, sa etasmaj jivaghanat
pardt-param puriSayam purusam iksate: tad etau slokau bhavatah.

5. But if he meditates on the highest person with the three
elements of the syllable Aum {a, », m), he becomes one with
the light, the sun. Even as a snake is freed from its skin, even
so is he freed from sins. He is led by sama (chants) to the
world of Brahma. He sees the person that dwells in the body,
who is higher than the highest life. As to this there are these

(two verses). .

) S says: The world of Brahma is the world of Hiranya-garbka who
1s the lord of the satya-loka. Hiranya-garbha is the self of all the jivas
travelling in sarhsira; for he is the internal self of all living beings
in the subtle form and in him, the subtle self are all the jivas strung
together. So he is ‘jiva-ghana’ sa hiranya-garbhah sarvesam sam-
sarindm, jivinam dtma-bhilah; sa hy amtar-itm linga-ripena sarva-
bhistanam, tasmin hi lingabmani samhatdh sarve fivih, tasmat sa
fiva-ghanah. ) )

The ]_mower of the three elements a, %, m, sees the Supreme beyond
the Hiranya-garbha. He obtains liberation and is not forced to
return to mundane life. He sees the Supreme [$vara who is beyond
the world-soul and that vision qualifies him for liberation. fiva-ghandt
param purusam pasyati, tato mukto bhavats. A.

6. lisro-malra mrtyumalyah prayukia anyonya-sakia anavi-
prayukiah.
kriyasu bahyabhyantara-madhyamasu sanyak-prayukiisuna
iy Jmhy hy myar-prays
6. The three elements” (each) leading to death (by itself), if
they are united to each other without being separated and
empioyed in actions well performed, external, internal or
intermediate, the knower does not waver,

If a man meditates on the three elements, separately, it is an
emblem of mortality; if he meditates on them as interconnected, he
gets beyond mortality. jdgrai-svapna-susupta-purusah saha sthanasr
matra-traya-rapena awmkariima-rapena drstah sa hy evaws vidvan
sarvatma-bhita aumkara-mayah kwto va calet kasmin va. S. '

The interconnection of the three elements, a, u, m, indicates the
isli:lﬁr%ljamdnﬁs of the three worlds of waking, dream and sleep.

He becomes one with the personal Supreme I$vars, obtains
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sarvatmaiva, becomes one with the whole universe a_ngl is not disturbed
as there is nothing independent of him, sva-vyatirikiabhavat. A.

7. rgbhir etam, yajurbhir antariksam, s@mabhir yat tat kavayo

vedayanie o i
tam awmkirenatvayalanendnveli vidvin yal lac chawtam,

ajaram, amytam, abhayam, paran ca. )

7y With the yg (verses) {one attains) this world, with the
yajus (formulas) (one attains) the Interspace and with the
saman (chants) (one attains) to that which the seers recognise.
That, the wise one attains, even by the mere sound Aum as
support, that which is tranquil, unaging, immortal, fearless and
supreme.
kavayah: sarayah: sages. )

The Supreme status is beyond the three worlds. The furiyz state,
though it underlies the other three states also transcends them.

Question 6

CONCERNING THE PERSON OF SIXTEEN POINTS

1. atha hainav suke$d bharadvijah ﬁapmcck_a, bhagqvan,
hiranya-nabhah kausalyo raja-putro mam upetyasiam prasnam

aprcchata; sodasa kalam, bharadvdja, purusam veitha, tam ahan

humiram abruvam, niham imaw veda, yady aham imam
avedisam katham le ndvaksyam ilt, sa-mulo va esa parisusyals
yo'nrtam abhivadali, tasmdn narhamy anylam vakium, sa tisnim
ratham druhya pmvavnija, tam tvd prechams, kvds_au purusah iti,

1. Then, Sukesa, son of Bharadvija, asked him: Venerable
Sir, Hiranya-nabha, a prince of the Kosala kingdom approached
me and asked this question, ‘Bhiradvaja, do you know the

rson with sixteen parts?’ I replied to that prince, ‘I know
him not. If I had known him, why should I not tell you about
it. Verily, to his roots, he withers, who speaks untruth. There-
fore, it is not proper for me to speak untruth.’ In silence, he
mounted his chariot and departed. I ask you about him, where is

that person?
He who speaks an untruth withers to his roots.

2. fasmai sa hovdca, thaivaniah-Sarire, saumya, sa puruso yas-
minn etah sodasa kalah prabhavanis sts.
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2. To him he said: Even here, within the body, O dear, is
that person in whom these sixteen parts arise.

The self of the sixteen parts becomes in the Sarkhya system the
lviga-Sarira or the subtle body (see below verse 4), with some
modifications.

3. sa thsamcakre, kasminn akam utkranta utkranto bhavisyami,
kasmin va pralisthite pratisthasyams sii.

3. He (the person} thought (in himself}: In whose departure
shall I be departing? And in whose settling down shall I be
settling down?

4. sa& prinam asrjata, pranac chraddhaws khari vayur fyotir
apah prikivindriyam, mano’'nnam, annad viryam, lapo mantrah
karma lokah, lokesu ca nama ca.

4. He created life; from life, faith, ether, air, light, water,
earth, sense organ, mind and food; from food, vital vigour,
austerity, hymns, works, worlds and in the worlds name.

$ means by prana, Hiranya-garbha or the world-soul. hiranya-
garbhakhyam sarva-prani-karanddhiram, antar-atmanam. Sraddhi or
faith comes next and then the material elements,
Ndima suggests individuation. The souls exist in the world-soul,
in their subtle condition, and then they acquire embodiment or
gross condition, '

5. sa yathema nadyah syandamandk samudrayandk samudram
prapyastam gacchanti bhidyele ldsam ndma-ricpe samudra ity
evans procyate, evam evisya paridrasiur tmah sodasa kalah puru-
sayandh purusam prapydstam gacchanit bhidyete casam nama-rispe
purusa ity evam procyate, sa eso’kalo’mrio bhavalt, tad esa slokah:

5. As these flowing rivers tending towards the ocean, on
reaching the ocean, disappear, their name-shape broken up,
and are called simply the ocean, even so of this seer, these
sixteen parts tending towards the person, on reaching the
person, disappear, their name-shape broken up, and are called
simply the person. That one is without parts, immeortal. As to
that there is this verse:

See M.U. IV. 2. 8; C.U. VIII. 10.

As the names of the rivers are lost in the sea, so are gur names
and shapes lost when we reach the Divine. ‘To Tao all under heaven
will come as streams and torrents flow into a great river or sea.’
Tao Te Ching, XXXII. Cp. Rumi, ‘that your drop may become the
sea’ (Ode 12}, and ‘None has knowledge of each who enters that
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he is s0 and so’ (Ode 15. Nicholson: Shams-i-Tabriz). Eckhart says:
“When I go back into the ground, into the depths, into the well-spring
of the Godhead, no one will ask me whence I came or whither I
went.’
Cp. Christina Rosetti:

‘Lord, we are tivers running to Thy sea,

Qur waves and ripples all derived from Thee,

A nothing we should have, a nothing be

Except for Thee.’

6. ard iva ratha-ndbhau kald yasmin pratisthiidh
taris vedyam purusam veda yathd ma vo mytywh parivyathak.
6. In whom the parts are well established as spokes in the
centre of the wheel, know him as the person to be known, so
that death may not afflict you.

CONCLUSION OF THE INSTRUCTION

7. tan hovdca, etGvad evaham ctal param brahma veda, ndlak
param asii i,

7. To them, then, he (Pippaldda) said, ‘only thus far do I
know of that Supreme Brakman. There is naught higher than
that.’

8. te tarh arcayaniah, tvaw ki nah pild  yo'smakam

avidyayah param piram tarayasi, i, namah parama-rsibhyo

namak parama-rsibhyah.
8. They praised him (and said) : Thou, indeed, art our father
who does take us across to the other shore of ignorance.
Salutation to the supreme seers.
Salutation to the supreme seers.

#ah pita: our father. The teacher who helps us to know the truth is
the spiritual father as distinct from the physical father, Sarira-matram
janayati. S.

MUNDAKA UPANISAD

The Mundaka Upanisad belongs to the Atharva Veda and has
thn_ee chapters, each of which has two sections. The name is
derived from the root mund, ‘to shave,” as he that comprehends
the teaching of the Upanisad is shaved or liberated from error
and ignorance. The Upanisad states clearly the distinction
between the higher knowledge of the Supreme Brakman and
the lower knowledge of the empirical world. It is by this higher
wisdom and not by sacrifices or worship that one car reach
Brakman. Only the sarhnyasin who has given up everything
can obtain the highest knowledge.
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MUNDAKA 1
Section T

THE TRADITION OF BRAHMA-KNOWLEDGE

I. brahmd devanam prathamah sambabhitva visvasya hartd
bhuvanasya gopid
sa brakma-vidydm sarva-vidyd-pratistham atharvaya jyestha-
putriya praha.

1. Brahma arose as the first among the gods, the maker of
the universe, the protector of the world. He taught the know-
ledge of Brahman, the foundation of all knowledges,to Atharvan,
his eldest son.

Brahma, the creator of the world and its governor arose, by the
exercise of his own choice. His rise is unlike the birth of individuals
which is determined by their past deeds. S. svataniryena na dharma-
dharma-vasit. Brahma here is Hiranya-garbha, the world-soul.
brahkma-knowledge: A life without philosophy is not livable for man,
in the view of Socrates. See Plato's Apology. Aristotle observes:
‘Al the other sciences which are not philesephy are more necessary,
but none is more important than philosophy.’

2. atharvane yam pravadeta brahmdtharva tam purovdcdngire
brakma-vidydam o
sa bharadvajaya satyavahdya praha bhiradvajo'ngirase
paravaram.

2. That knowledge of Brahman, which Brahmi taught to
Atharvan, and Atharvan in olden times told Angiras. He (in his
turn) taught it to Satyaviha, son of Bhiradvaja and the son
of Bharadvaja to Angiras—both the higher and the lower
(knowledge).

parquvaram: both the higher and the Jower (knowledge) or 'know-
ledge descended from the greater to the lesser. What permeates the
objects of all knowledge, great and small.” 8. parasmal parasmad
avarena praplets pardvard, pardvara sarva-vidyd-visaya-vydpier va
tam paravaram.

Avidyd is apard-vidya converned with things perishable and vidyd
1s pard vidya dealing with Imperishable Being. Higher knowledge
s concerned with the understanding of the nature of the supreme
good, niksreyasa, and the lower knowledge deals with the disciplines
relating to instrumental values.

3. Saunako ha vai mahasdalo'ngivasam vidhivad upasannal




672 The Principal Upanisads L 1.6
papraccha, kasmin nu bhagavo vijhde sarvam idam vijnatam
bhavali iti,

3. Saunaka, the great householder, duly approached Angiras
and asked, through what being known, Venerable Sir, does all

this become known?

‘Is there one cause of all the vareties in the world, which cause
bein gknown, all will be well known?’ kit my asti sarvasya jagad-

bhedasyaika-karanam yad ekasmin vijidle sarvanm vijnatam bhavati? S.

TWO KINDS OF KNOWLEDGE

4. tasmai sa hovdca: dve vidye veditavye iti ha sma yid
brakmavido vadanii, pard cavvapara ca.

" To him he said, two kinds of knowledge are to be known,
as, indeed, the knowers of Brahman declare—the higher as well
as the Iower.
apard: lower knowledge. It is also a kind of knowledge, not bhrama
or mithya jaana, error or falsehood. It also aims at knowledge of
the highest reality even though in a partial or imperfect manner.

5. tatrapara yg-vedo yajur-vedah sama-vedo'tharva-vedah $iksd
kalpo vyakaranam nirukiam chando jyolisam—its. atha para yayd
tad aksaram adhigamyale.

5. Of these, the lower is the Rg Veda, the Yajur Veda, the
Sama Veda, the Atharva Veda Phonetics, Ritual, Grammar,
Etymology, Metrics and Astrology. And the higher is that by
which the Undecaying is apprehended.

Cp. Sivasvarodaya. The Veda is not fo be called Veda for there
is no veda in Veda. That is truly the Veda by which the Supreme

is known.
na vedam veda ity ahur vede vedo ma vidyale.

paratma vedyale yena sa vedo veda ucyale.

THE IMPERISHABLE SOURCE OF THINGS
UNPERCEIVABLE

6. yat iad adresyam, agrakyam, agoiram, avarnam, acaksuh-
$rofran tad apawi-padam,
nityars vibhum sarva-galam susithsmam tad avyayam yad
bhita-yonim paripasyanti dhirah.
6. That which is ungraspable, without family, without caste,
without sight or hearing, without hands or feet, eternal, all-
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pervading, omnipresent, exceedingly subtle, that is th
C % nt, 2 e Un-
decaying which the wise perceive as the source of beings. "

adreSyam: unperceivable, adresvam adysyam i
drivins aﬁgamym Ve eSya riyams sarvesam buddhin-
vibhum: all-pervading. vividkam brakmads-sthavaranta-prawi-bhedaiy
%‘_“_ alt pervad o Br. s-sthavar ans
indescribable Absolute Brahman is also the source of beings
v_btﬂamuyom. For Samakara, bhiita-yoni is Jévara, for Madhva it is
The use of the word yowi that Brohman i i
cause of the world, according mﬁfmﬁw eidin. -vacanaduamthe ol
R ;amh;on;w a.t;:'ther verse here whv_:h is mot found in some editions:
asmat ndparam asts kificid yasman naniyo na fyayo’sti

vrksa iva stabdho divi K chas
sarvams. Wsthaly chas tenedam plrnam purusesa

7. ydhommik srjale grhnate ca, yathd Miwém osadhayas
yath_a salah purwsat keSalomani tathaksardt sambhavatiha

7. Asa spifier sends forth and draws in (its thread), as herbs
grow on the earth, as the hair (grows} on the heax)i, ande:he
body of a living person, so from the Imperishable arises here
the universe.

There is no suggestion here that the world is an illusory appearan
of Brahman. The illustrations are intended to convey 31,31 Bmkmoof
Lsthesoleca.useand_thefensnoseoondtoBmhmnwhichcanbe
used by Brahman. kirandntaram anapeksya svayam eva srjale. S.

8 lapasa_ciyate brakma, talo'nmam abhksjayate,
s B annattpmgllg manak satyagl lokdhk karmasu camytam.

. By contemplative power Brahman expands. From that
food is produced. From food, life (thence) mind, (thence) the
reals (the five elements); (thence) the worlds; (thence the
rituals) in the rituals, immortality.

lapas: contempiative power is the energy by which the 1d i
produced. bahusydm i sawk gym___y brakma ?ﬂyﬂﬁ-rd .
mukham bkavats. R. Tapas is derived from two roots which make out
‘Ith_ha: lst is ansterity or meditation. tapa samidpa iti, tapa alocana sti

upreme works means and ends :
ool gy diriey SI:.»y and by gradual steps:
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man in relation to the cosmos is the Personal God who is
sel?-::‘;?lscious and contemplative. The first product ansa is for 5,
the unmanifested principle of objectivity, avydkriam. The twcilli-egreg
sent the subject and the object and next arises préna, wl cM
equates with the world-soul. @ram,la_—ga{bk? bmh_maqsob}ggaﬂa- -
ya-$akiy-adhisthita-jagat  sadhdrano’vidya-kama-karma-t a-sam:;;
diya-bijankuro jugad-atma. All these products are working towar
immortality which is the goal of creation,

9. yah sarvajiiak sarva-vid yasya jﬁd_namxam tapah; tasmad
etad brahma nama-ripam annan ca jiyale. .
9. He who is all-knowing and all-wise, whose austerity
consists of knowledge, from him are bom this Brahma
(Hiranya-garbha), name-shape and food

i ise i in relation to
The all knowing, all-wise is [évara _or_‘_c_kie Absolute in re
the \:orld. He 1s%msdom His tapﬁsm is jAigna. From him issues the
-soul, Hiranya-garbha or Brahma.
word soiﬂddimighaiam brahma iagi’a-rﬁpam yztda :k_samm,
1 ‘rtha-bha ya agalo h.
vivartate ‘rtha-bhavena prakriya ag. T%ikyapadiya L If- h
is wi inni ho is of the
The Brahman who is without beginning and end, w )
forfn ;f the indestructible word is apparently transformed into
objects, and this is the process through which creation takes place.
Sphota is the indivisible idea with its dual form of $abda, word and

artha, meaning.

MUNDAKA 1

Section 2
CEREMONIAL RELIGION

d etat salyam. o
B ifmntresu kgrmdm' kavayo yany apasyams tans Lreldyam
bahudhd santatini, i
tany acaratha niyatam, satyakima, esa vah panihah sukrtasya
loke. ) .
1. This is that truth. The works which the sages saw in the
hymns are variously spread forth in the three vedas. Perform
them constantly, ve lovers of truth. This is your path to the

world of good deeds.

fret@ydm: in the three Vedas or generally performed in the frefd age
yuge prayasah pravriian:. S. -
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2. yatha leldyate hy arcis samiddhe havya-vihane,
tad djya-bhigav antarenihutih pratipadayec chraddhaya-
hutam.
2. When the flame (which) moves after the fire has been
kindled, then one should throw with faith his oblations between
the two portions of melted butter.

havya-vahana: fire; the bearer of the sacrifice.

3. yasydagnthotram adarsam apaurnamdsam acdturmdsyam

anagrayanam alithtvarjitan: cq
ahutam avarsvadevam avidhing hutam d-saptamdms tasya
lokan hinasts.

3. He whose agnihotra sacrifice is not followed by the
sacrifice of the new moon and of the full moon, by the four
months’ sacrifice, by the ritual {performed in the harvest
season) is without guests, without oblations, without the cere-
mony to all the gods or gives offerings contrary to rule, (such
conduct) destroys his worlds till the seventh.

The opposition of the Upanisads to the observance of rites is
greatly exaggerated. The performance of rites is unnecessary for
those who are already liberated while it is necessary for attaining
liberation. When performing rites we must be fully aware of what we
are doing. There is a vital difference between the routine performance
of rites and an understanding performance of them,

In Satapatha Brihmana (11. 2. 2. 8-20) it is said that the gods
and the ons were both the children of Praja-pati both devoid
of spiritual wisdom and so were subject to the law of change and
death. Only Agni was immortal. Both set up their sacrificial fires.
The demons performed their rites externally and the gods then set up
that fire in their inward self. cvam . . . antardtmas ddadhata and
having done so became immortal and invincible and overcame their
mortal and vincible foes. Again, ‘by knowledge (vidyayi) they
ascend to where desires have migrated (pardgatdh) it is not by
offerings (daksingbhik) nor by ignorant ardour (avidvdnisah
tapasvinah) . . . but only to knowers that that world belongs.”
Satapatha Brahmana X. 5. 4. 16. We must set up the sacrificial
fire within our self. We must feed the flame by truthful utterance,
for we quench it by speaking falsehood. The distinction between
external conformity and inward purity is ultimately resolved when
the whole of life is interpreted and lived sacrificially. See also
Satapatha Brikmana X. 4. 2. 31 and X111, 1. 3. 22.

4. Rdlt karali ca mano-java ca sulohita ya ca sudhiimravarnd,
Sphulingint visva-rapi ca devi lelayamand iti sapta-jihvah,
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4. The seven moving tongues of fire are the black, the terrific,
the swift as mind, the very red, the very smoky-coloured, the
spark blazing, the all-shaped goddess.
all-shaped: another reading visvaruce, all-tasting.

5. elesu yas carate bhrajamanesu yatha-kdalam cihutayo hy

adaddyan
tars nayanty efds s@ryasya rasmayo yalra devanam palsr
eke’ dhivasah.

5. Whosoever performs works, makes offerings when' these
(tongues) are shining and at the proper time, these (offerings)
in the form of the rays of the sun lead him to that (world)
where the one lord of the gods abides.

devandnm patih: the one lord of the gods. Indra according to S and
Hiranya-garbha according to R,

0. ehy ehiii tam dhutayas suvarcasah stryasya raSmibhiy
yajamanarn vahants

priyam vicam abhivadantyo’rcayaniya, esa vak punyas
sukrio brahma-lokah.

6. The radiant offerings invite him with the words, ‘come,
come,” and carry the sacnificer by the rays of the sun, honouring
him and saluting him with pleasing words: ‘This is your holy
world of Brahma won through good deeds.

7. plavd hy ele adrdha yajfia-riipa astadasoktam avaram yesu
karma.

elac chreyo vye'blsnandants midhih jara-mylyum le punar
evapryanti,

7. Unsteady, verily, are these boats of the eighteen sacnficial
forms, which are said to be inferior karma. The deluded whe
delight in this as leading to good, fall again into old age and
death.

asfadasokiam: eighteen in number consisting of the sixteen piviks,
the sacrificer and his wife.
avaram. inferior because it is devoid of knowledge. kevalams jiiana-

itual is by itself not enough, Vasistha tells Rima:—
kalam yaiia-tapo-dana-tiviha-devircana-bhramaih.
ciram ddhz, Satopetah ksapayanti mrgd fva.
Deluded by sacrifice, austerity, almsgiving, pilgrimage and
worship of gods men pass many years in misery, like unto beasts,
Again, Garuda Purana:—
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Sva-sva-varpdsramacara-niratih sarva-manauih
#na jananis paranmt dharmaw vrtha nasyants dambhikah.

All those who are intent on the performance of the duties of their
own caste and stage of life do not know the supreme virtue and go
to rum with their pride.

. Again in Garuda Purana, it is said: Deluded by my maya, the
lgnorant desire (to see me) who am hidden, by adopting the vows
of single meal, fasting and the like which tend to weaken the body.
akx_zbhsfkt;_ﬁ:vdsédqu niyamaik kiya-Scsanath
mudhah paroksam scchants mama maya-vimohita
See B.G, XVII. 5 and 6. yEimoRiidn
8. avidydy&m‘amre variamanah svayam dhirah panditam
_ manyamindh
Janghanyamanah pariyants miugdhih, andhenasva niyamind
8 yathandhih. 7 :
- Abiding in the midst of ignorance, wise in their own esteem
thinking themselves to be learned, fools, afflicted with troubles,
go about like blind men led by one who is himself blind.
See Katha I. 2. 5.; Maitri VI g.
9. avidydyam bahudhi vartamana vayar kyidriha sty abhi-
manyants balih:
yat karmino na pravedayanis rigat temdturdh ksinglohas
cyavanie. .

9. The Immature, living manifoldly in ignorance, think ‘we
have accomplished our aim.’ Since those who perform rituals
do not understand (the truth) because of attachment, therefore
they sink down, wretched, when their worlds (i.e. the fruits
of their merits) are exhausted. :
balah: immature, ignorant. ajiigninak. S.

10. isfapiriam manyamand varistham nanyac chreyo

W it ny eyo vedayanie

g n:a_akasya Prsthe i sukric nubhiitvemans lokaw hinatarav va
TIsanis.

10. These deluded men, regarding sacrifices and works of
merits as most important, do not know any other good. Having
enjoyed in the high place of heaven won by good deeds, they
enter again this world or a still lower one.
zs{&-pﬁrtamf see Prasna I. g.n.
ndkasya: of heaven or the place where sorrow is unknown. kaw
WAM bhavality akam dubkhkam lan navidyale yasminm asaw
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11, lapah sraddhe ye hy wpavasanly aranye santd vidvamso
bhaiksacaryar caraniak,
surya-dvarena fe virajah prayanti yatramyiah sa puruso hy
avyayaima,

11. But those who practise austerity and faith in the forest,
the tranquil knowers who live the life of a mendicant, depart
freed from sin, through the door of the sun to where dwells
the immortal, imperishable person.

arawye: in the forest; spiritual life in India has solitary meditation
as one of its essential stages. It has been the cherished ambition and
pursuit of the lonely ascetic. It is assumed that those who are dis-
tracted by the cares and encumbered by the possessions of the world
find it hard to secure their spiritual ends. Those emanicipated from
these are free to devote themselves to the highest aim. When once
the end is reached, the Indian sammyasin travels at pleasure and
has no fixed residence or occupation. The first Christians were
homeless wanderers. The mendicant rather than the resident
community of monks has been the Indian ideal. Monasteries are
more temporary rest-houses or centres of learning than permanent
habitations.

The Hindu system of gsramas according to which every one of
the twice-born towards the close of his life must renounce the world
and adopt the homeless life and the ascetic’'s garb has had great
inflyence on the Indian mind. Though in intention, certain classes
were not eligible to become monks, in practice monks were recruited
from all castes.

The Jain and the Buddhist orders though based on the ancient
Hindu custom have become more centralised and co-ordinated.
Mutts or monasteries have become more popular among the Hindus
also. To erect a monastery for the service of the wandering ascetics
has become recognised as an act of religious piety.

In these verses the Upanisad points out the superiority of the way
of knowledge to the empty and formal ritualism of the Brahmanas.
The latter lead to the world of Brahmi which lasts as long as this
world lasts while the former takes us te the world of [évara, ie.
oneness with the Supreme, where we obtain sarvatmabhdva.

BRAHMA-KNOWLEDGE TO BE SOCUGHT FROM A
TEACHER

12. partksya lokan karmacitan brahmano nirvedam gyan nasty
akriak kriena
tad wijtandrtham sa gurum evabhigacchel samit-panih
Srotriyam brahma-nistham.
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12. Having scrutinised the worlds won b

g ) works, let
Brahmana artive at non-attachment. The (wcild} that is noai:
made is not (won) by what is done. For the sake of this know-
ledge, let him only approach, with sacrificial fuel in hand, a

teacher who i i i i i
facher v 0 1s learned in the scriptures and established in

Karma is a means to what is transitory '
i ; and
et 2 dog nd not eternal. karma

$rotriyam: a teacher who is learned in the scri . _
He should also be a man of realisation, sriptures. $ruia vedantam.

%r.ahma-ﬂi_s;ham: established in Brahman. brahma-saksatkaravantam.

I3. tasmai sa vidvin upasannd inta-cittq
camdnoiton pasanniya samyak prasanta-cittiya
yendksaram purusam veda satyam Ica Lan
mehma—m’dydm. yam provica tam iattvato
. I3. Unto him who has approached in due form whose mind
is tra.nqml_ and who has attained peace, let the knovjving (teacher)
teach in its very truth that knowledge about Brahman by
which one knows the Imperishable person, the true.

Cp. the Buddha: ‘The Brihmana whose self has bee
. : : ] n cl
sins, who is free from conceit, whose nature is not stained tfyea:sss?it(imif
:}r]hotﬁ Hsgf-_(:ot}troued, who has studied the Vedanta andp lived a
Br:i ::;an & 15 indeed the man who can expound the doctrine of
yo brakmano bahita-papa-dkammo nihuhupko nikkasiva
- - i . -tatto
vedaniagi vusita-brabmacari 7] -
Gl - aryyo dhammena so brihmano brahma-
yass'ussadd w'atthi kuhifici loke'ts,

Udana 1. 4. Pali Text Society edition (1885) p. 3.

MUNDAKA 2
Section 1

THE DOCTRINE OF BRAHMAN—ATMAN

I. tad etal satyam:
yatha sudiptat pavakad visphulingih sahasrasah prabhavante
saricpdh '
lathaksarad vividha Tvd I vapi
ik :r vividhah, saumya, bhavah prajayante tatra catvapi
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1. This is the truth. As from a blazing fire, sparks of like

_form issue forth by the thousands, even so, O beloved, many

kinds of beings issue forth from the immutable and they return
thither too.

See B.UJ. I1. 1. 20.

2. divyo hy amiriah purusah sa bakyabhyaniaro ky ajah
aprano hy amanah Subhro aksarat paratah parah.
2. Divine and formless is the person. He is without and
within, unborn, without breath and without mind, pure and
higher than the highest immutable.,

aksara, the immutable: the unmanifested, praketi: the self is
beyond this,
3. elasmaj jayale prapo manah sarvendriyans ca,
Lharh vayur fyotir apah prihivi visvasya dharims.
3. From him are bom life, mind, all the sense-organs (also)
ether, air, light, water and earth, the supporter of all,

jayate: are born. It is not creation but emanation that is suggested.
S points out that the world which issues out of him is not real.
avidyd-visaya-vikira-bhiitah, namadheyah anrtatmakab. It is as real
as the person from whom it issues. So even the author is said to be
unreal, being the manifestation of the Supreme Brahmas through
maya.

caitanyam nirupadhikarh $uddham avikalpem brahma ialivajRanad
Jivand Akaivdyam tad cva mayd-pralibimbila-rapena Rarapam
bhavali. A.

The whole creation is traced to the personal Lord Ifvara who along
with the principle of objectivity is a manifestation of the Absolute
Brahman.

4. agwir mirdhd, caksust candra-siiryaw, disah Sroire, vag vivrtas
ca vedakh;
vayuh prano hydayars visvam, asys padbhyam prihivs ky esa
sarva-bhitanlaraima.

4. Fire is His head, His eyes are the sun and the moon, the

regions of space are His ears, His speech the revealed Vedas;
air is His life and His heart the world. Out of His feet the earth
(is born); indeed He is the self of all beings.

We have here a description of the vifvar@pa which in B.G. XI

receives enlargement. Tt is reported of St. Benedict that he beheld
a transfiguration in which he saw the whole world before him as in a
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sphere all collected together. Rudolf Otto: Mysiicism.: East and West
(r932), p- 6o.

'I:he suim_tmn,_wgrld—soul, is pictured as the world form or virdt.
g:_z o -makd-bhiiandm antar-atma sthila-patice-bhila-Sariro M virad
5. tasmad agnis samidho yasya stryah somdal ian:

osadhayah prihivyam, e portanye
puman relas sificati yositayim bahvik jak at
samprasitlik. Y P pragh pun
5. From him (proceeds) fire whose fuel is the sun; from the
moon, the rain; herbs on the earth. (nourished by them) the
male fire pours seed in the female, thus are creatures produced
from the person.

6. lasmad ycak sama yajirrss drksa yafRa$ ca sarve kratavo
daksinas ca, -
mynﬁ:ﬁuyajamﬁmﬁmlokﬁmydmﬁndcyﬂm
sa@ryah.

6. From him are born the rc (verses), the sdman (chants
the yajus (formulas), the rites of initiation, all the o ):
ceremonies and sacrificial gifts, the year too, and the sacrificer,
and the worlds where the moon purifies and where the sun
(shines). '

Here is a reference to the world of the fathers and the
gods. See C.U. V. 10. > o word of the

7. tasmac ca deva bahudhkda samprasitidh sidkyd manusyih
pasavo vayamss
prandpanau vrihi-yavau tapas ca $raddha satyam brahma-
caryam vidhi$ ca.
#. From him also the gods are born in manifold ways, the
c!:lest:ia.ls, men, cattle, birds, the in-breath and the out-breath,
rice and barley, austerity, faith, truth, chastity and the law.,

8. sapta-prandh prabhavants lasmdt sapldrcisas samsdhas
sapta-homak
sapt; t::m loka yesu caranti prand gwhasaya mihiids sapia
sapia.

8. From him come forth the seven hfe-breaths, the seven
flames, their fuel, the seven oblations, these seven worlds in
which move the life-breaths, seven and seven which dwell in
the secret place (of the beart}.

$ explains the seven prinas as the seven organs of sense in the
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head, i.e. two eyes, two ears, two mostrils and the mouth. These
are compared to the seven different sacrificial oblations. The per-
ceptions produced by their activities are the flames of the sacrifice.
The activities of the different senses are co-ordinated by the mind
which is located in the heart.

9. alas samudrd girayas ca sarve asmat syandanie stndhavas
sarva-rispah,

atas ca sarva osadhayo rasas ca yenaisa bhitais tisthate hy
antar-atma,

9. From him, all the seas and the mountains, from him flow
rivers of every kind; from him are all herbs and their juice
too; by which, together with the elements, the inner soul is
upheld.

While the inward way of contemplation takes us to the self, there
is the other side of union with the world, The knower penetrates
the whole world and becomes the All

10. purusa evedam visvam karma tapo brahma paramyiam,
etad yo veda nihitam guhayam so'vidya-granthim vikiratiha,
saumya.

10. The person himself is all this, work, austerity and Brahma
beyond death. He who knows that which is set in the secret
place {of the heart), he, here on earth, O beloved, cuts asunder
the knot of ignorance.

He gets rid of ignorance. 'The universe has no separate existence
aparts irom the person.’ ma visvam nama purusadd anyad kincid
asti. 5.

MUNDAKA 2z

Section 2

THE SUPREME BRAHMAN

1. avih sawmnikitary guhdcaram ndma mahal padam alraital
samarpitam,
ejat pranan mimisac ca yad etal janatha sad asad varenyam
param
vijfidnad yad varistham prajanam,
1. Manifest, well-fixed, moving, verily, in the secret place
(of the heart) such is the great support. In it is centred all this
which moves, breathes and winks. Know that as being, as

I1. z. 5. Mundaka Upanisad 683

non-being, as the supreme object to be desired, as the highest
beyond the reach of man’s understanding.

samnshilam: well-fixed. samyak-sthitam hydi, S. sarva-praning
hrdaye sthitam. A. -braninam

2. yad arcimad yad anubhyo'nu ca, yasmin lokd nihita lokinas
ca
tad etad aksaram brahma sa pranas tad u van manah, :
tad etat satyam, tad amyiam, tad veddhavyam, sawmya, viddhi.
2. What is luminous, what is subtlér than the subtle, in
whicl'_l are centred all the worlds and those that dwell in them,
that is the imperishable Brahman. That is life, that is speech
and mind, That is true, that is immortal, O beloved, that is
to be known, know (that}.

veddhavyam: that is to be known or penetrated, from the root vyadh,
to penetrate.

3. dhanur grhitva awpanisadam mahastram Savam hy upasa-
nilstam samdadhita:
ayamya tad-bhavagaiena celasd laksyam tad eviksaram,
saumya, viddhi,

3. Taking as the bow the great weapon of the Upanisads,
one should place in it the arrow sharpened by meditation.
Drawing it with a mind engaged in the contemplation of that
(Brahman), O beloved, know that Imperishable Brahman as
the target,

sashdadhita, v. samdkiyata. samdhanam kuryds. S.

4. pravavo dhanuh, Saro hy aima, brahma tal laksyam ucyale,

apramatiena veddhavyam, saraval ianmayo bhavel,

4. The syllable aum is the bow: one's self, indeed, is the
arrow. Bralman is spoken of as the target of that. It is to be
hit without making a mistake. Thus one becomes united with
it as the arrow (becomes one with the target).

apramaliena; without making a mistake, or becoming indifferent to
other objects and developing a one-pointed mind, visayaniara-
vimukhena ekigra-cillena. R.
tanmaya: united with it; becomes one with it, ekdtmatoa. S.
5. yasmin dyauh prihivi cantariksam- ofam manah saha
pranais ca sarvaikh,
lam evaskaws janatha dimdanam, anya vico vimusicatha,
amriasyaisa seluk.
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5. He in whom the sky, the earth and the interspace are
woven as also the mind along with all the vital breaths, know
him alone as the one self. Dismiss other utterances. This is the
bridge to immortality.
anyd vdcah: other utterances, relating to lower knowledge or not-
self. apara-vidyd-riapak. 5. anatma-visaya-vicah. R.

In the beginning, the two worlds of heaven and earth were one.
They came into separate being by the act of creation and what
separates them is the river or sez of time and space. From earth
we have to find our way to heaven by crossing the river of time.
See Epinomis 984 E.

6. ard iva ratha-nabhau sayirhaia yalyra nadyah sa eso’nlas cavate

bahudha jayamanah,
aum sty evary dhyayathalmanam, svasis vak paraya lamasah
parasiat.

6. Where the arteries of the body are brought together like
the spokes in the centre of a wheel, within it (this self, moves
about) becoming manifold. Meditate on aum as the self. May
you be successful in crossing over to the farther shore of
darkness,

graya. V. paraya,
t’:maia{;: dﬂno{;, the darkness of ignorance. avidya-famasab. S.

7. yah sarvajhah sarva-vid yasyassa mahima bhuvi

divye brakma-pure hy esa vyomny atma pralisihilah.

7. He who is all-knowing, all-wise, whose is this greatness
on the earth, in the divine city of Brahma, in the ether (of
the heart} is that self-established.

8. mano-mayak prana-Sariva-neld pratisthilo'nne hrdayam
sanmidhaya

tad vijfidnena paripasyanti dhirdl ananda-ripam amriam
yad vibhaty,

8. He consists of mind and is the leader of life and body
and is seated in food (i.e. the body) controlling the heart. The
wise perceive clearly by the knowledge {of Brahman) the
blissful immortal which shines forth,

amne: in food, anna-pariname sarire. R.
9. bhidyaic hrdaya-granthis chidyawie sarva-samsayih,
kstyanie cisya karmadni tasmin dyste paravare.
g. The knot of the heart is cut, all doubts are dispelled and
his deeds terminate, when He is seen—the higher and the lower.
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See Katha VI. 15.

When he sees the Real which comprehends himself, he asserts the
non-reality of all that is opposed to it. The evil in him through his
past bad acts falls away. With the change in his nature all that is
not his ceases to bind him.

THE SELF-LUMINQUS LIGHT OF THE WORLD

I0. hiranmaye pare kose virajams brahma niskalam
tac chubkrars jyolisan jyotih tad yad dtma-vido viduk.
T0. In the highest golden sheath is Brakman without stain,
without parts; Pure is it, the light of lights. That is what the
knowers of self know.,

ILI. #a talra suryo bhati, na candra-tarakam, nema vidysdo
bhants, kuto'yam agnih,
lam eva bhanlam anubhili sarvam, iasya bhasd sarvam
11. The sun shines not there, nor the moon and stars, these
lightnings shine not, where then could this fire be? Every thing
ﬁes ollaly after that shining light. His shining illumines all
world.

See Katha V. 15; S.U. VI. 14; B.G. IX. 15, 6.
Mis shining sllwmsmes all this world. The whole objective universe
is iHummed by Him for it cannot illumine itsel. rasyasva bhasa
sarvam anyad analma-jalam prakasayals, na tu tasya svalah prakasana-
samarthyam. S.

In the Udana 1. 10, the Buddha describes nirvina in similar

terms:
Yaitha @po ca pathavi iejo vayo na gadhati
na laltha sukka jotanti, adicco na safs,
na lattha candima bhats, tamo lattha na vijjati,
Pali Text Society edition (1885), p. g.

12. brahmasvedam amyiam purastid brahma, pascad brahma,

adhascordhvam ca prasrtam brakmasvedarm visvam idar
varistham.

12. Brahman, verily, is this immortal. In front is Brahman,

behind is Braksman, to the right and to the left. It spreads forth

below and above. Brahman, indeed, is this universe. It is the

greatest.
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MUNDAKA 3

Section 1

RECOGNITION OF THE LORD AS COMPASSION

1. dva suparnd sayujd sakhiya samdnmﬁ' vrksam pfzriga_sva}ftg

tayor anyah pippalam svadv ally anasnan anyo bhicakasiii.

1. Two birds, companions {who are) always united, cling to

the self-same tree. Of these two, the one eats the sweet fruit
and the other looks on without eating.

See R.V.I. 164. 20; S.U. IV. 6; Katha L. 3. T.

sayuja: always united. sarvada yuktau. S. )
.pé;;jalam: t});e sweet fruit. It eats or expenences _the pleasant or
painful fruits of its past deeds. karma-nispannar sukha-duhkha-

laksanam phalam. S. ) .
siréiiv atts':P eats. bhaksayati upabhunkic avivekalah. S. Cp. Agasinia
Suitanta where eating is said to be the cause of degradation to cruder

forms of existence. )
anasnan: without eating. Jsvara permits the processes of the world

as the witness and thus impels their activities. pasyaty eva kevalam,
darSana-mairena hi tasya prerayilrivam rajavat. >.

2. samdane vrkse puruso nimagno nisayd Socati mu{;y@mana{;,'
justam vada pasyaly anyam isam asya mahimanam ih,
vita-sSokah. )

2. On the self-same tree, a person immersed (in the sorrows
of the world) is deluded and grieves on account of his help-
lessness. When he sees the other, the Lord who is worshipped
and his greatness, he becomes freed from sorrow.

See S.U. IV. 7.

3. yada pasyak pasyate rukma-varnam kartdram iSam purusam
brakma-yonim

tadd vidvan punya-pape vidhiya nirafijanah paramarn

sanyam upails.
3. Whenya seer sees the creator of golden hue, the Lord, the
Person, the source of Brahma, then being a knower, shaking
off good and evil and free from stain, he attains supreme

equality with the lord.

See Maitri VI. 18 K.U. L. 4. _
bmk:m-ymi: the source of Brahma. Brahma, the world-soul has

Ivara for his home and birth-place.
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Etemnal life is said to consist in attaining an absolute likeness to
God and enjoying a life of personal immortality.

4. prano ky esa yakh sarva-bhittair vibhati vijdnan vidvan
bhavate nativads
dima-krida Gtma-ratih kriyavan esa brahma-vidars vavisthah,
4. Truly it is life that shines forth in all beings. Knowing
him, the wise man does not talk of anything else. Sporting
in the self, delighting in the self, performing works, such a
one is the greatest of the knowers of Brakman.

kriyavan: performing works. S, feeling the incompatibility of
performing works after attaining knowledge of Brahman, suggests
that it may mean only the previous performance of meditation
and other acts conducive to a knowledge of Brahman. The verse,
however, tells us that he who knows the dtman is also a performer
of works. The soul frees itself from all attachments, enters into
the stillness of the self, becomes composed and yet breaks forth into
temporal works without compulsion, without seeking for reward,
without selfish purpose. Its life is a free outpouring of a liberated
consciousness and it is incapable of resting even as the living God
Himself does not rest. Deep unmoved repose at the centre and per-
petual creativity are his features.

In the Tripurd-rahasya the prince who has become liberated
even in the present life (jivan-mukia) performs his royal duties like
an actor on the stage, nafavad rafiga-mandale, without being motivated
by any selfish passions. He is not infected by what he does on the
stage. He remains himself untroubled by the thought ‘Thus I did
right’ or ‘thus I did wrong.’ See B.U. IV. 4. 22, He will do his duty
impartially, regardless of gain and loss. B.G. tells us that our concern
is with action only, not with the result. ‘Batties are lost in the same
spirit in which they are won." The duty of a soldier is to fight and
not to hate. The well-known story of Ali points out how we should
not act in passion. Ali, engaged in single combat, was on the point
of victory, but when his opponent spat in his face, he withdrew
because he would not fight in anger. :

5. satyena labhyas lapasd hy esa atmd samyag-jiidnena
brahmacaryena nityam.
aniah-Sarire jyotir-mayo ki Subhro yam pasyanti yatayah
ksinadosah. :

5. This self within the body, of the nature of light and pure,
is attainable by truth, by austerity, by right knowledge, by
the constant (practice) of chastity. Him, the ascetics with their
imperfections done away, behold.
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tapasa: S quotes a line to the effect that tapas refers to the focusing
of the mind and the senses on one object, i.e. the eternal Self.
manasascendriyanam ca aikagryam paraman tapak.
6. salyam eva jayate nanytam, salyena pantha vitato deva-yanah
yendkramanty rsayo hy dpta-kama yaira ial salyasya
paramars nidhanam.
6. Truth alone conquers, not untruth. By truth is laid out
the path leading to the gods by which the sages who have their
desires fulfilled travel to where is that snpreme abode of truth.

safyam eva jayaie: truth alone conquers. This is the motto inscribed
on the seal of the Indian nation.
fayate v. jayals.
7. brhac ca tad dsvyam acindya-riapam siuksmac ca iai siks-
dirdt swdiive tad shantihe ca pasyaisv thaiva nihilaw

gwhdyam.

7. Vast, m, of unthinkable form, subtler than the subtle.
It shines forth, farther than the far, yet here near at hand,
set down in the secret place (of the heart) (as such) even here
it is seen by the intelligent.

B. na caksusd grhyate napi vicd nanyasr devarh lapasd

karmana va
jAdna-prasadena viswddha-sativas iatas iw tam pasyale
nsskalam dhydyamanak.

8. He is not-grasped by the eye nor even by speech nor by
other sense-organs, nor by austerity nor by work, but when
one’s (intellectual) nature is purified by the light of knowledge
then alone he, by meditation, sees Him who is without parts.

9. eso'nur aitma coasa veditavyo yasmin pramah paicadha

sassvivesa,
pranaid ciltaws sarvam olam prajanim, yasmin visuddhe
vibkavaly esa aima.

.g. The subtle self is to be known by thought in which the

senses in five different forms have centred. The whole of men’s
thought is pervaded by the senses. When it (thought) is purified,
the self shines forth.
10. yam yam lokam manasé samvibhativisuddha-sattvahkamay-
ale yams ca kaman
tarm tam lokam jayate tam$ ca kamams lasmdd dimajfiam
hy arcayed bhwti-Ramak.
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10. Whatever world a man of purified nature thinks of in
his mind and whatever desires he desires, all these worlds and
all these desires he attains. Therefore, let him who desires
prosperity worship the knower of the self,

See B.U. I. 4. 15.
‘The knower of the self has all his desires fulfilled and can obtain
any world he may seek.

MUNDAKA 3
Section 2
DESIRE THE CAUSE OF RE-BIRTH

1. sa vedasial paramam brahma dhama yalra visvass nihidam
bhati subkram
up:;'d:hpmmyc hy akamas te Sukram clad ativarianti
rak.

1. He knows that supreme abode of Brahmanm, wherein
founded, the world shines brightly, The wise men, who, free
ﬁM&sims, worship the Person, pass beyond the seed {(of
re . :

Sukram: the seed, the material cause of embodied existence, nrbijam
Sarivopddana-kirapam. S,

2. kaman yah hamayate manyamanak sa himabhir jiyate
tatra tatra
paryapia-kamasya kridimanas iuw shaiva sarve praviliyants
Lirnik

2. He who entertains desires, thinking of thém, is born
(again} here and there on account of his desires. But of him
who has his desire fully satisfied, who is a perfected soul, all -
his desires vanish even here (on earth), :

3. nayam dima pravacanema labhyo na medhayi, na bahwnd
Srutena:
yam evaisa vymule iena labhyas tasyaisa aima vivrpube

laniih svam.

3. This self cannot be attained by instruction nor by intel-
lectual power nor even through much hearing. He is to be.
attained by the one whom (the self} chooses. To such a one
the self reveals his own nature. :

See Katha 1. 2. 23,
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4. nayam atma bala-hinena labhyo na ca pramadat tapaso vapy
alingat
etair updyair yatale yas tu vidvarms tfasyaisa aimd wvisate
brahma-dhama.

4. This self cannot be attained by one without strength nor
through heedlessness nor through austerity without an aim.
But he who strives by these means, if he is a knower, this self
of his enters the abode of Brahkman.

bala-hintena: by one without strength, which is said to be derived
from concentration on the sel. alma-nistha-jantta-virya-hinena. S
Strength or energy is at the root of all great achievements.
alingal: without an aim. S equates Msiga with savinydsa. Lingam
sammydsah, etatr wpdyaih balipramdida-samnydsajianaih. S.
linga: outward badges of an ascetic, his robes, shaven head, etc.
Qutward signs are not enough for salvation. We require inward
realisation. alifiga. sarvnydsa. Cp. M.B. XII, 118¢8—9g.
kasaya-dharanam maungdyam trivistabdham kamandaluh
lngany wipathabhgitani na moksayeli me matih.
yadi saty apt linge'smin j7dnam evitra haranam.
uirmoksayeha duhkhasya linga-milram nirarthakam.
Cp. What harm has your hair done? Perform the tonsure on your
sins. What earthly good is a monk’s robe to a mind besmirched ?
kesah kim aparadhyanti klesandm mundanam kurv
sakasayasya citfasya kdsayaih kim prayojanam.

THE NATURE OF LIBERATION
5. samprapyainam rsayo jhdna-lyptah krlalmano vita-ragah
prasantih
te sarvagam sarvatah prapya dhira yuktdtmanas sarvam
evgvisants.

5. Having attained Him, the seers (who are) satisfied with
their knowledge (who are} perfected souls, free from passion,
tranquil, having attained the omnipresent (self) on all sides,
those wise, with concentrated minds, enter into the All itself.

They have found the self in all and therefore enter into everything,

6. vedania-vijiiana-suniscitirthah sathnydsa-yogad yatayah sud-
dhasaltvah

le brahma-lokesu parantakale paramyptah parimucyanti sarve.

6. The ascetics who have ascertained well the meaning of

the Vedanta knowledge, who have purified their natures
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through the path of renunciation, they (dwelling) in the worlds
of Brahma, at the end of time, being one with the immortal,
are all liberated.

veddnia-vijnana: the knowledge of the Vedinta. Cp. Tailtiriya
Arapyaka X. 12. 3; S.U. VI. 22.

parantakale: at theend of time. samsardvasane deha-paritydga-kalah. S.
paramyizh: being one with the highest imunortal. param amriam
amarana-dharmakam brahmatma-bhitam esam te paramytdh. S.

Companionship with the highest God Brahma is the end and the
soul will be liberated at the time of the great end along with Brahma.
g:}til then they can assume any form at their will (sveccha-pari-

[ pita).

In his commentary on this verse, $ quotes:—

Sakuninam ivakaie jale varicarasya ca
padam yathd na dysyeta lathd jRianavalinm galih.
7. gatah kalah pancadasa pratistha devas ca sarve prati-devatisu
karmani vijiianamaya$ ca aimd pare’vyaye sarva eki-bha-
vanis,

7. Gone are the fifteen parts to their (respective) supports
(the elements} and all the gods (the sense organs) into their
corresponding deities. One’s deeds and the self, consisting of
understanding, all become one in the Supreme Immutable Being.

eki-bhavanti: become one. Their separateness is dissolved. aviSesalim
gacchanti. S. See Pragna VI. 4.

8. yatha madyas syandamands samudre astam gacchanti
niama-ripe vihaya,
tathd vidvan nama-ripad vimuklah paral-param purusam
upaiti divyam.

8. Just as the flowing rivers disappear in the ocean casting
off name and shape, even so the knower, freed from name and
shape, attains to the divine person, higher than the high.

See Prasna VI. 5.

pardt-param.; higher thay the high, the unmanifested. The souls
attain universality of spirit. a-vises@ma-bhavam. S. Eckhart says,
‘And here one cannot speak about the soul any more, for she has
lost her name yonder in the oneness of divine essence. There she is
no more called soul; she is called immeasurable being.” R argues
that they attain to equality of nature and not identity of being.
parama-samya-maitram, sadrySam evokiam na tu tad-bhivah.

9. sa yo ha vai tal paramam brahma veda brahmaiva bhavali,
nasyabrakma-vit kule bhavati,
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tavati fokawk tarali papmanam guhd-granihibhyo vimukio’-
myto bhavati.

9. He, verily, who knows the Supreme Brahman becomes
Brahman himself, In his family, no one who does not know
Brahman, will be born. He crosses over sorrow. He crosses
over sins. Liberated from the knots of the secret place (of the
heart), he becomes immortal.

10. {ad clat ycabhyukiam: _ ]
kriydvanias Srolriyd brakmanisthas svayan juhvata ekarsim
$raddhayaniah

lesam evastam brakma-vidyam vadela Sivovratar vidhivad
yais iu cirnam.

10. This very (doctrine) is declared in the verse. Those who
perform the rites, who are learned in scriptures, who are well-
established in Brakman, who offer of themselves oblations
to the sole seer (a form of fire) with faith, to them alone one
may declare this knowledge of Brahman (to them alone), by
whom the rite (of carrying fire) on the head has been performed,
according to rule.

11. fad elat satyam rsir angirah purovdca, nailad a-cirna-vrato'-

dhite.
namah parama-rsibhyo namak parama-rsibhyah.

11. This is the truth. The seer Angiras declared it before.
Let none who has not performed the rite read this. Salutation
to the great seers. Salutation to the great seers.

MANDUKYA UPANISAD

The Mandikya Upanisad belongs to the Atharva Veda and
contains twelve verses. It is an exposition of the principle of
aum as consisting of three elements, 4, %, m, which refer to the
three states of waking, dream and dreamless sleep. The Supreme
Self is manifested in the universe in its gross, subtle and causal
aspects. Answering to the four states of consciousness, wake-
fulness, dream, dreamless sleep, transcendental ¢onsciousness:
there are aspects of the Godhead, the last alone being all-
inclusive and ultimately real. The Absolute of mystic con-
sciousness is the reality of the God of religion. The Upanisad
by itself, it is said, is enough to lead one to liberation.s

Gaudapada, Sarhkara’s teacher’s teacher wrote his famous
Karika on the Upanisad, which is the first systematic exposition
of Advaita Vedanta which has come down to us. Sarhkara has
commented on both the Upanisad and the Karika.

1 See Nrsimha-piarva-tapaniya U, IV, 1,

* mandikyam eckam cvdlam mumubstinim vimukiaye, Muktikd U.
I 27. :




SVETASVATARA UPANISAD

The Sveidsvatara Upanisad belongs to the Taittiriya school
of the Yajur Veda. Its name is derived from the sage who
taught it.? It is theistic in character and identifies the Supreme
Brahman with Rudra who is conceived as the material and the
efficient cause of the world, not only the author of the world
but its protector and guide. The elements associated with
theism, Personal God and devotion to Him, which are to be
met with undoubtedly in the other Upanisads, become
prominent in the SveldSvatara Upanisad. The emphasis is not
on Brahman the Absolute, whose complete perfection does not
admit of any change or evolution but on the personal Isvara,
omniscient and omnipotent who is the manifested Brahkman.
Terins which were used by the later Sémkhya philosophy occur
in the Upanisad, but the dualism of the Samkhya, purusa and
prakrti, is overcome. Nature or pradidana is not an independent
entity but belongs to the self of the Divine, devatma-sakii. God
is the mdyin, the maker of the world which is mdyd or made
by him.z The Upanisad teaches the unity of the souls and the
world in the one Supreme Reality. The Upanisad is an attempt
to reconcile the different philosophical and religious views
which prevailed at the time of its composition.

t jveta, pure, adva, indriyas, senses, Sarhkarinanda. See VI. z21:
literally, he who has a white mule, Cp. jarad-gavak, he who has an old
cow.

3 mayt syjate sarvam elat.
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CHAPTER 1
CONJECTURES CONCERNING THE FIRST CAUSE

I. brahmavadine vadanii:
kivhs Raranam brahma, kutah sma jatd, jivama kena, kva ca
sampralisthah,
adhisthitdh kena sukhetaresu vartamahe brahma-vido vyava-
sthim.

1. Those who discourse on Brakman say: What is the cause?
(Is it) Brahman? Whence are we born? By what do we live?
And on what are we established? O ye who know Brahman,
(tell us) presided over by whom do we live our different
conditions in pleasures and other than pleasures (pains).

2, kalah svabhdvo nyyatir yadrcchd bhitani yonih purusa it
cindya,
samyoga esam na tvalma-bhavad atmapy anisah sukha-duh-
kha-hetoh.

2. Time, inherent nature, necessity, chance, the elements,
the womb or the person (should they) be considered as the
cause? It cannot be a combination of these because of the
existence of the soul. Even the soul is powerless in respect
of the cause of pleasure and pain. :

cinlyd: v. cinfyam.

In Atharva Veda XI1X. 53. 1, we are told that ‘Time is a horse
with seven reins . . . him the knowing poets mount.’ kalo asvo vahati
sapta-rasmih . . . tam Grohanti kavayo vipaseitak. In the same verse
it is said that ‘all the worlds are his wheels.’ fasya cakrd bhuvanini
vifod.

The creative and destructive functions of Kdla or time are
brought out in the M.B.

kalah pacals bhilans, kalah samharate prajik

kalak suptesu jagarti, kalo ki duratikramah. :
It also asserts that there is a time-transcending element which
overcomes even time—

kalah pacati bhitini sarvany evéilmandatmany

yasmin iu pacyate kalas tam vedeha na kas cana.
atma: the soul, the living self, 7iva which is not an independent cause,
but is subject to the law of karma.
yonih: the womb. prakrti which is the mother of all possibilities in
the world. '
The different views are mentioned as they were suggested in the
previous history of Indian thought. The non-conscious cannot be
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the cause of the conscious. The conscious human being cannot be
the ultimate cause for he is not the determiner of his own destiny.

3. te dhyina-yogdnugald apasyan devdtma-Saklim sva-gunaiy
nigidham
yah karandni nikhildns tani kalatma-yukiany adhslisthaty
ekah.

3. Those who followed after (were devoted to)} meditation
and contemplation saw the self-power of the Divine hidden
in its own qualities. He 15 the one who rules over all these
causes from time to the soul.

dhyana-yoga: Cp. diydna. 1. 14; again, 1. 10-11.
tasydbhidhyandt. 1t seems to foreshadow the pranidhdina of the
Yoga Sdfra 1. 23. Bhakti or devotion is a natural development of
dhyana. VI. 22,
devitma-Sakti: the self-power of the Divine. It is not like the prakris
of the Sarhkhya, independent of God. The power, $akii of the Supreme,
is the cause of the world. It is of the nature of the Supreme and not
independent.
devasya dyolanddi-yukiasya mayinah paramesvarasya paramdtmanah
dtmabhitam  asvataniram, na  samhhya-parikalpita-pradhanadivat
Prihag-bhiatam svatantram Saktim, S,
See IV. 10; see B.G. IX. 10.
Cp. Brahma Pirana.

esd catur-vishiSati-bhedo-bhinnd mayd para-prakriis tal-samuitha.
There is no reason, as Plotinus says, why the spirit should remain
stationary in itself. It is not impotent as it is the source and poten-
tiality of all things. Enneads V. 6. 1. Nothing is lost by its creative
activity. In Plotinus, the power of Spirit penetrates the whole
spiritual world and the world of souls.
sva-gunatr nigidhdm: hidden in its own qualities. 1. The self-power
of the Divine is hidden by the qualities of the Lord, devatmand,
$vara-ripena avasthitam. S. The power of manifestation (mdya-sakti)
is in the form of [évara, the Supreme Lord. See also III. 2; IV. 1, ¢
and VI. 1,
2. The self-power of the Divine is hidden by the three qualities of
sattva, rajas and famas. 1t is the cause of the creation, maintenance
and dissolution of the world. devasya paramesvarasya aima-bhatam,
jagad-udaya-sihiti-laya-hetu-bhistam, brahma-visnu-Sivaimikam. S,
Cp. sarga-sthity-ania-kirinim brahma-vismu-Sivarmikam

sa samgiiam yati bhagavan cka eva janardanah.
3. The qualities may refer to the modifications of prakrti, purusa
and Isvara, brahmaparatantraih prakpiyadi-visesanash wupadhibhih
nigadham. S.
devd$ ca atma ca Saklis ca yasya para-brahmanak avastha-bheddh tam
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prakrts-purusesvarandm sva-rapa-bhatarm brakma-rapena avasthiti
Pardi-payataram saktim kiranam apasyan. S. e o
See 1. g and 12,
4. The power of the Lord to create, preserve and dissolve the world
is looked upon as the cause—
devatmanah dyotanalmanah prakasa-svarapasya prajiana-ghana-svari
pasya  param-dtmanah Jagad-udaya-sihiti-laya-niyamana-visaydm
Saktim samarthyam apasyan. S. -
Brahman, the unconditioned Absolute, cannot be regarded as the
cause of the world. It can only be described negatively. § says,
na karapars napy akdramam ma cobhaywn napy anubkayam na ca
nmimiliam na copadanam na cobhayam. éy

So it is that the causation of the world is traced to mayd or prakrii
which is the power of Brahman conceived as [§vara.

THE INDIVIDUAL SOQUL IN DISTRESS

4. lam cka-nemirs trortam sodasantam Satardhavam vimsati
pratyarabhsh
astakash sadbhih visva-riipaika-pasam iri-mdrga-bhedam dvi-
ni-mitiaika-moham.

4. (We understand) Him (as a wheel) with one felly, with
three tires, sixteen ends, fifty spokes, twenty counter-spokes
and six sets of eights, whose one rope is manifold, which has
three different paths, whose one delusion (arises) from two
causes. -

In this and the following verses, the world is compared to a rotating
wheel or a flowing stream. Its chief characteristic is movement
angd these images bring it cut.
eka-nemim: with one felly. Isvara is the one source of the manifested
world. The root cause of the whole world described in different ways
has its locus in T$vara.
ya ekah karanani nikhilany adhitisthati tam cha-memim, yonih
:lea_fagtam avydkrtam ckdsam parama-vyoma-mdydprakytsh Sakiis tamo
wdyft chayajfianam anglam avyakiam ity evam adi-Sabdasy abhilap-
yamanaika kdrandvasthd, memir iva nemih sarvadharo yasyddhs-
thatur adviliyasya param-dtmanas tam eka-nemim, S '
Isvara uses prakpti for creation.

It 15 usual to describe the world as a wheel, cham padam noksipati. .
Sanatsujitiya V1. 11. .
trvrtam. with three tires, threefold. Reference is to the three gunas,
saflva, rajas and tamas. '
sodasantam. sixteen f:nds. Reference is to the five elements, five
organs of perception (jignendriya), five organs of action (karmendriya)
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and the mind {manas). Prakrti and its twenty-three evolutes are some-
times divided into two groups of eight and sixteen. The group of
eight is called prakrii or mida-prakyti and consists of prakeits, buddhi,
ahawi-kara and the five elements. The group of sixteen called vikirg
consists of mind, the ten organs and the five objects of the senses.
See M.B. XII. 7670, 11394-6; 11552 ff. Buddha-carsia X1I. 18-14.
This view is accepted by Tatlva-samdsa 1 and 2; Garbha U. 4 and
Bhagavata Purina VIL. 7. 22.

Sawmkhya Karikd divides the 24 into three groups: 1. prakets;
2. 7 called prakpti-vikrti; and 3. 16 called wiksti. The last are called
sodasaka gana (22),

This expression may refer to the sixteen Kalas mentioned in
Pragna VI. 1. .

Satardharam: fifty spokes. They represent the forces which move
the wheel. § mentions the five viparyayas, tamas, moha, maha-mokas
tamisra and andhatdmisra (they may alsorefer to ignorance, self-lave,
love, hatred and fear. Yoga Sitra 1. 8; I1. 2. Samihya Satra 111. 37},
twenty-eight asaktis or disabilities. Sdmkhya Saira 111. 28; the nine
inversions of the fustss, satisfactions, Ibid I11. 39; the eight inversions
of the siddhis or perfections (III. 40). The various subdivisions of
viparyaya, asakty, tusty and siddki given in Samhkhya Kdrihad 46 ff.
form a set of fifty. See E. H. Johnston: Some Samkhya and Yoga
Conceptions of the Suvetisvatara Upanisad. Journal of the Royal
Astatic Society, October 1940, pp. 855 fi.
pratyarabhih: counter-spokes. These are the ten organs of perception
and action and their objects. Prasna IV. 8. It may also refer to the
five elements with the five objects of the senses and the ten organs.
See M.B. XII. 112. 38-41.
astakath sadbhih: six sets of eights. The six are 1. prakrfs: with its
eight causes of the five elements, mind (manas), intellect {buddhi},
and self-sense (ahas-kara), see B.G. VIL. 4; 2. dhdtu: with the eight
constituents of the body; 3. assvarya: lordship with its eight forms;
4. bhava: eight conditions; 5. deva; gods with their eight classes; and
6. atma-guna: virtues which are also eight.

antmd makimd caovva garimd laghima tathd

praptik prakamyam iSitvam vasitvam ca’stabhitayah.
viSva-rigpatka-pasam: whose one rope is manifold. It is desire or Karma
viSva-ripa, nand-ripa ckakh kamakhyak pisah. S. Visva-réipa is often
used for the soul which is subject to tebirth. I. 9; V. 7; Maitri I1. 5.
Visvakhya, V. 2, Visva and VIL 7, Visparipa. Cp. also M.B. XIII.
112. 33, fathaiva bahu-ritpatvad w;is'va-r?a it Srulah.
tri-marga-bhedam: which has three different paths to salvation
explained as dharma, religiousness, adharma, irreligiousness, and
Fitana or wisdom.
moha: delusion or ignorance of self which is produced by two causes.
good or bad works. Both of them commit us to the wheel of rebirth,
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5- pasica-sroto’mbum paticayowy ugra-vakram pasica-pranormim
pafica-buddhyadi-milam

panicavartam pasica-dubkhaugha-vegam pasica-sad-bhedim
pafica-parvam adhimak.

5. We meditate on him as a river of five streams, from five
sources, fierce and crooked, whose waves are the five vital
breaths, whose original source is the fivefold perception, with
five whirlpools, an impetuous flood of five pains, divided into
fifty kinds {of suffering) with five branches.

The reality of the world and its relation to the Supreme Ivara
are brought out here.
parica-sroto’mbum.: having for its water that which has five streams.
srolas is also nsed for sense organ.
indriya: the stream of perceptions which each sense organ receives
from the onter world. These streams flow from the senses to the mind
which is said to have five streams. Cp. pafica-srolasin M.B. XII.
7890-1, where Nilakantha identifies it with mind or manas.

Yoga Stitra 11. 2 mentions the five klzgas as avidyd, asmiid, asakti,
raga, abhinivesa.
Vacaspati Misra on Samkhya Karika (47) explains pafica-viparyaya-
bkedah by a quotation from Varsaganya Paﬁca¢aw€zawy5.psg a{so
Tattva-samasa 14. Buddha-carita X11. 33. -

6. sarvajive sarva-samsthe brhamte asmin hamso bhramyate
brahma-cakre. '
prthag aimanam preritavam ca maivi justas tatas iend-
mylatvam els.

6. In this vast brahma-wheel, which enlivens all things, in
which all rest, the soul flutters about thinking that the self
in him and the Mover (the Lord) are different. Then, when
blessed by him, he gains life eternal.

asmin v, fasmin,
Cp.B.U. L 4. 10. '
Katha IV. 10; T.U. IL. 7. 1; B.G. XVIIL. 61. Visnu Dharma has

the following verses:
p;gaty dimdanam anyam i yavad vai param-atmanak
tavad sambhramyate jantur mokilo nijakarmana: '
sarskstuasesakarma tw param brahma prapasyati
| abhedenaimanas Suddham Suddhatvad aksayo bhavel.
Both I$vara and the individual soul belong to the manifested world,
brahma-cakram: see also. VI. 1. Gaudapida gives Brahman as a
synonym for prakrti. See Gaudapida on Samkhya Karika 22. The
soul of man is a traveller wandering in this cycle of Brakmai which
Is huge, a totality of lives, a totality of states, thinking itself to be
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different from the Impeller of the journey. The soul reaches its goal
of immortality when 1t is accepted by the Supreme.

SAVING KNOWLEDGE OF BRAHMAN

7. udgitam elal paramam tu brakma lasmsrhs lrayam supra-
tisthaksaram ca.
atraniaram brahma-vido'viditvad lind brahmani ial-pard
yoni-mukiah,

7. This has been sung as the supreme Brahman and in it is
the triad. It is the firm support, the imperishable. The knowers
of Brahman by knowing what is therein become merged in
Brahman, intent thereon and freed from birth.

supralistha: v. sapratistha, svapralisiha.

brahma-vido: v. veda-vido, knowers of the Vedas.

paramam: Supreme. prapanica-dharma-rahslam. S. _
trayam:. the triad, the individual soul, the world and the cosmic lord.
bhokia, bhogyam, previtdram. S.

8. samyuktam ctat ksaram aksaram ca vyakidvyakiam bharale
visvam tsah.
anidas catma badhyate bhokir-bhivat jhatva devam mucyale
sarva-pasath. .

8. The Lord supports all this which is a combination of the
mutable and the immutable, the manifest and the unmanifest.
And the soul, not being the Lord, is bound because of his being
an enjoyer. By knowing God (the soul) is freed from all fetters.

See B.G. XV. 16-17. The later doctrine of Saiva-siddhanta with its
distinctions of pasw, pati, pasa, the creature, the lord and the bond,
is here suggested.

9. jAdjhan dviv ajav iSanisav aja hy ek bhokir-bhogyartha-yukia

ananias citma visva-riipo hy akaria trayam yada vindate
brahmam elat. )

9. There are twounborn ones, the knowing and the unknowing,
the one all-powerful, the other powerless. Indeed there is
(another) one who is unborn, connected with the enjoyer and
the objects of enjoyment. And there is the infinite self, of
universal form, non-active. When one finds out this triad, that
is Brahman.

The individual soul, the personal god and prakris or nature are all
contained in Brakman: jivesvara-prakris-ripa-irayam brahma. S. The
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doctrine of the triure unity elaborated later by Riminuja is sug-
gested here. For Ramanuja, God is the soul of nature as well as the
soul of souls. See I. 12.

The distinctions of enjoyer, enjoyment and enjoyed are contained
in Brahman: bhoktr-bhoga-bhogya-riipam. S.
akarly: non-active. kartrtvads-samsdra-dharma-rahitah. S.

In commenting on this verse, S makes out that the manifested
world is due to the power of mdyd which is not independent of
Brahman and so does not constitute a second to it. Asit is responsible
for the manifested world it is not a nonentity. Its nature is inde-
scribable,

maydyd anirvicyatvena vastuivayogat lathaha;
esd hs bhagavan-maya sad-asad-vyakti-varjita. S.
10. ksaram pradhinam amriaksaravs harah ksaratmanav iSale
deva ckak
tasyabhidhydnad yojanat tattva-bhivad bhviyas cante visva-
mayd-nsvrtish.

10. What is perishable is the pradhanae (primary matter).
What is immortal and imperishable is Hara (the Lord). Over
both the perishable and the soul the one God rules. By medi-
tating on Him, by uniting with Him, by reflecting on His being
more and more, there is complete cessation from the illusion
of the world.

hara: one of the names of Siva; S explains kara as one who removes
ignorance. qutdyader haranal.
Cp. Stva-makimna Stotra:
bahula-rajase visvotpattau bhavaya namo namah
prabala-tamase tal-samhare haraya namo namah
Jana-sukha-krie saftvodpskiau myddya namo namah
pramahasi pade nistraigunye Sivaya namo namak,
Salutations to}JBhava or Brahma in whom rajes preponderates for
the creation of the universe, salutation to Hara or Siva in whom
tamas preponderates for the destruction {of the universe). Salutation
te Mrda or Vignu in whom safiva preponderates for giving happiness
to people. Salutation to Siva who is effulgent and beyond the three
attributes. :

by meditating on him: The way by which the soul is awakened to
the divine core of his being is abkidhydna, an intense contemplation
of the Saviour God. It leads to contemplative union with the object
and identification with his essential reality. This contemplation is
introspection, an intimate worship, intuition of one’s own inner
being. IV. 5. devam svacittastham upasya. The embodied jira becomes
one with God. I1. 14. tad aima-tatlvam prasamiksya dehi eko bhavate.
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visva-maya: illusion of the world. swkha-duhkha-mohdimakasesa-
prapafica-rapa-maya. S. Cp. Vasubandhu's Abkidharmakosa: abodhim
dhyanantye VI. z4. When we reach kasvalya, there is a total
cessation of the world. The contemplator rises above the cosmic
structure and attains brahma-nirvana.

I1. Aidtva devar sarvapasipahanih ksinath kiesair janma-mriyu-
prahanih
tasyabhidhyanat trityam deha-bhede visvaiSvaryam kevala
apta-kamah.

11. By knowing God there is a falling off of all fetters; when
the sufferings are destroyed, there is cessation of birth and
death. By meditating on Him, there is the third state; on the
dissolution of the body, universal lordship; being alone, his
desire is fulfilled.

This verse describes the different sides and stages of liberation.
Negatively it is freedom from birth and death; positively it is
oneness with Jsvara, so long as there is the manifested world and
oneness with Brahman when the manifested world ceases to exist.
lasya paramesvarasya, abhidhyanad deha-bhede Sarirapaioitara-kalam
arcirading deva-ydna-pathd gatvd parameSvara-saywjyam gatasya
inttyas virad-riipapeksayavyakrta-parama-vyoma-karaneSvaravastham
visvaifvarya-laksanas phalam bhavati, sa lad anubkiiya tafratva
nirvisesam  Gtmanam  matvd  kevalo  nirvasta-samastatsSvarya-tad-
updadhisiddhir avyikria-paramavyoma-Raranesvaraimaka-iriiyavastham
vifpaivaryam hatod, apta-kima @ma-Ramah Spimdnand&dvitiya—brah-
ma-riipo "vatisthate. S. He also quotes from Siva-dharmotlara:

dhyanad at$varyam atulam, atSvaryad sukham uitamam,
jRAnena tat parityajya videho mukiim Gpmuydl,

A distinction is made here between dhyana or meditation which
leads to lordship and ffidna or wisdom which leads to liberation.
The former, which is the contemplation of the heart, the rapture of
devotion, is a stage to the latter, which is the contemplation of
intelligence, the blaze of discernment. So long as the cosmic process
continues, the Personal Lord presides over it and the freed individual
becomes a co-worker with Him. When the cosmic process terminates,
the Personal Lord lapses into the Absolute and so does the freed
individual. He knows as does the Lord that he is the manifestation
of the Absolute, even when he is functioning in the world.

12. clad jiieyar nityam eviatmasamstham natah param veds-
tavyar hi kificit
bhokta bhogyam previldram ca malvd sarvam prokiam

. tri-vidham brahmam elat.
12. That Eternal which rests in the self should be knowm.
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Truly there is nothing beyond this to be known. By knowing
the enjc_)yer, the object of enjoyment and the mover (of all),
everything has been said. This is the threefold Brakntan.

The individual soul, the object of enjoyment, prakyti and the
Supreme Lord [$vara are all forms of Brahman.
atma-samstham. which resfs in the self. '
Cp. Katha V, 12.
Stva-dharmotiara says: $ivam Gimans pasyanti protimasu na yoginah.
The Yogins see the Lord in the self and not in images.

13. vahner yathd yomi-galasya mirith na dr$yale natva ca
linga-nasah,

sa bhitya eve’ndhana-yoni-grivyah tad vo'bhayegn vai prana-

vena dehe, .

13. As the form of fire when latent in its source is not seen

and yet its seed 1s not destroyed, but may be seized again and

agam 1n its source by means of the drill, so it is in both cases.

The self has to be seized in the body by means of the syllable

aum,

Fire though not seen at first is there all the time; it becomes visible
by friction; even so the Self is there all the time though unperceived
by those in a state of ignorance. It is perceived when by meditation
on the syllable qum, we subdue the lower self. The vision of the Self
is achieved by means of the prapava, aum,
sndhana: the stick used for drilling.
yoni: the underwood in which the stick is drilled.

14. sva-deham aranim krtva pravavam co'ttardranim

dhyana-nirmathanabhydsat devam pasyen nigidhavat,

14. By making one’s body the lower friction stick and the
syllable aum the upper friction stick, by practising the drill
{or friction) of meditation one may see the God, hidden as it
were.

In overcoming the obstacles which prevent the realisation of
Brahman on the part of the individual, suffering is involved.

We are asked to meditate on Godhkead and bring Him out of the
recesses of our heart.
Cp. Katvalya U. 1. 11.

15. tilesu ftailam dadhiniva sarpiv apas srotassu  aranisu
cagnih.
evam atmatmant grhyale’sau  satyenainam tapasa yo'
nupasyats.
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15. As oil in sesamum seeds, as butter in cream, as water
in riverbeds, as fire in friction sticks, so 15 the Self seized in
one's own soul if one looks for Him with truthfuiness and

austerity.

srofas: river-bed. Usually a stream, here the dry bed of a stream
which, if dug into, will yield water. )
tapasa: by austerity. The divine in us becomes manifest only when
we subject ourselves to certain disciplines. The Divine operates in
us but it requires effort to make it shine forth. A later Upanisad
says that the Divine dwells in us as ghee in milk but even as ghee is
obtained after the process of churning, the churning of the mind is
necessary to reveal the inner splendour. o
ghrtam iva payass nigidham bhitle bhile ca vasals vijfianam,
satalarh manthelavyam manasd manthana-bhitena.

16. sarvavydpinam dimanam ksive sarpir tvarpilam
dtma-vidya-tapo-milam tad brahmopanisat param, tad brah-
mopanisal param. ]

16. The Self which pervades all things as butter is contained
in milk, which is the root of self-knowledge and austerity, that
is the Brahman, the highest mystic doctrine. That is the
highest mystic doctrine.

brahmopanisat: the mystic doctrine of Brahman. ]

Like butter hidden in milk does the eternal wisdom dwell in each
and every object; let there be constant churning by the churning
stick of the mind. Brakma-bindu U.

Cp. Bhagavata: ] o

“When men realise me as present in all beings, as latent fire is in
wood, from that moment they discard confusion.’

yadi tw sarva-bhitesu darusy agwim 1va sthilam
praticaksita mam loko jahyat tarkyaiva kasmalam. .
. 9. 32.
" As fragrance is in the flower, as butter in milk, as oil in sesamum
seeds, as gold in the reef of gold (so God dwells in all objects).
Dhyana-bindu U. 5. i
puspa-madhye yatha gandham payo-madhye yatha ghrtam
tila-madhye vath@ taslam pasanesv iva kavicanam.
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CHAPTER 1I
INVOCATION TO SAVITR

1. yufijanak prathamam manas lattvaya savild dhiyah
agner jyolir nicGyya prthivyd adhyabharat.
1. Savitr (the inspirer) first controlling mind and thought for
truth discerned the light of Agni (Fire) and brought it out of
the earth. .

The five introductory verses are taken from Tailtiriya Samhild
IV. 1. 1. 1-5; Vajasaneyi Samhiti X1. 1-5; Satapatha Brahmana
V. 3. 1. 12-17.

The Upanisads claim te continue the tradition of the Vedas.
It is an established convention in Indian thought to make out that
the greatest innovations are only the developments of the old. Even
the Buddha said that his teaching was only a restatement of the
(fiour ancient truths, calvdre drya-satyani. See Dhammapada, Intro-

uction. '

2. yukhiena manasa vayari devasya savstuh save
suvargeyaya Saktya,
2. With mind controlled we are under the command of the
divine Savitr that we may have strength for (obtaining) heaven.

suvargeyiya: for (obfainiug) heaven, svarga-prapis-hetu-bhilaya.

3. yukivaya manasa devin suvaryato dhiyd divam
brhaj jyotik karisyatas savita prasuvali tan.
3. May Savitr, having controlied through thought the gods
that rise up to the bright heaven, inspire them to make a great
light to shine.

4. yunijate mana wia yuijale dhiyo vipra viprasya brhato
vipascitah '
vi hotrd dadhe vayumavid cka in mahi devasya savituh
paristuish.
4. The sages of the great all-knowing control their mind and
control their thoughts. The one who knows the law has ordered
the ceremonial functions, Great is the praise of the divine Savitr.

5. yuje vam brahma pirvyam namobhir visloka etu pathy eva
stireh
S$rnvaniu viSve amriasya pulré @ ye dhaméani divyini
tasthulb.
5. I join your ancient prayer with adoration. Let my verse
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go forth like the path of the sun. May all the sons of the
Immortal listen, even those who have reached their heavenly

abodes.
am a putrah: sons of the immortal.

Cp. “Ye are all children of light and the children of the day.’

I Thessalonians V. 5; Hebrews III._ 6.
deho devalayak prokiah jrvah $ivo hi kevalah.

6. agnir yatrabhimathyate vayur yatradhirudhyale
somo yaitrativicyate talra samjayale manah.
6. Where the fire is kindled, where the wind is directed,
where the soma flows over, there the mind is born.
See B.G. X. 11

Mind is born where the routine or automatism is broken.

7. savilyd prasavena juseia brahma purvyam
tatra yonit krnavase na hi le plirtam aksipat.
7. With Savitr as the inspirer, one should delight in the
ancient prayer. Make your source (dwelling) there. Your work
will not affect you.

See C.U. V. 24. 3; BG. IV. 37.

THE PRACTICE OF YOGA

8. trirunnatam sthapya samam Sarirar hydindriyani manasa
sammsvesya. ) i
brahmodupena pratareta vidvan sroldwsi sarvani bhayava-
hani.

8. Holding the body steady with the three (upper parts,
chest, neck and head) erect, causing the senses and the mind
to enter into the heart, the wise man should cross by the boat
of Brahman all the streams which cause fear.

See B.G. VI. 13. Ik
savimtvesya v. samni 4q. .
trins: th?ee, urogﬁﬂﬁifdjf:':si, chest, neck and head. S. At the time
of meditation we must hold the trunk, the heac_l and the neck in a
straight line. The theory of &sanas or postures is a development of
this view. The control of the senses by means of mind answers to
the later prafyikara. ]

Body, mind and spirit form one whole and here what is mown

as bodily prayer is mentioned. ] .
Brahma: the syllable aum. brahma-Sabdam pranavam varnayants. S.
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9. pranan prapidycha saviyukla-cesiah ksine prane nasikayo’
cchvasita
dustasva-yukiam tva viham enam vidvin mano dharayetd
pramatiak.

9. Repressing his breathings here (in the body}, let him who
has controlled all movements, breathe through his nostrils, with
diminished breath; let the wise man restrain his mind vigilantly
as (he would) a chariot yoked with vicious horses.

See B.G. V. 27. The verse refers to prandyama or breath-control.

10. same Sucau Sarkard-vahni-valukda-vivarjite Sabda-jalasrayd-
dsbhih.

mano’ nukile na tu caksu- pidane guhd-nivatasrayane prayo-

jayet,

10. In a level clean place, free from pebbles, fire and gravel,
favourable to thought by the sound of water and other features,
not offensive to the eye, in a hidden retreat protected from the
wind, let him perform his exercises (let him practise Yoga).

See B.G. VI. 11; Maitri VI. 30.

The importance of physical surroundings is brought out here.
Kgrma Purana mentions janiuvydpta and sasabda as unfitting a
place for meditation. II. 11; M.B. says mirjane vane. XIV. 567;
also nadipulinaiayi, naditirarati§ ca. XIII. 6473. The place for
meditation should be noiseless and not noisy. $abda is said to be a
mistake for sada, a place green with young grass.

11. nihdra-dhimarkanilinalanam  khadyola-vidyut-sphatika-
Sasinam.
elant ripini purassarani brahmany abhivyaktikardni yoge.
11. Fog, smoke, sun, wind, fire, fireflies, lightning, crystal
moon, these are the preliminary forms which produce the
manifestation of Brahman in Yoga.

We read in the Laskdvaidra Sftra: ‘In his exercise, the Yogin

sees (imaginatively) the form of the sun or the moon or something
looking like a lotus, or the underworld or various forms such as
skyfire and the like. When all these are put aside and there is a state
of imagelessness, then a condition in conformity with suchness
(bhdita-tathatd) presents itself and the Buddhas will come together
from all their countries and with their shining hands will touch the
head of the benefactor.’

See also Mandala Brdhmana 7. 11. 1. N

adau tarakavad dréyate, talo vajradarpanam, tatah paripirnacandra-
mandalam, lalo navarainaprabhimandalam, latv madhydhndrka-

o+
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wmandalam lalo vahnisikhdmandalam. . . sphatika, dhiimra, bindu, nida,
kald, naksaira, khadyota, dipa, netra, suvarna nava-rainddi-prabha
driyante,

At first appears a sign like that of a star, then gradually appear
a diamond mirror, thereafter a full lunar circle, thereafter a circle
of the lustre of the nine germs, thereafter the midday sun, thereafter
a circle of flame, then a crystal, a black circle, a dot, sound, digit,
star, sun, lamp, eye, the lustre of gold and nine gems are seen.

Mystics speak ‘of visions and auditions, Truth is seen through the
mirror of human reflection. The mind of man is limited by the nature
of its possessor, by the kind of man he is, What thinks is the man,
not the mind. Qur senses make definite what is in its nature in-
definite. We reduce the invisible to our level. As we cannot for long
dwell on the heights without suffering from vertigo, we descend to
the sense world and use images belonging to it. Though God trans-
cends all forms He may still use them and convey His presence
through them. These images are sent to comfort and instruct us.

This verse makes out that the images are not the subjective
activities of the human self. Besides, many of these visions have a
symbolic character. The words and phrases we use to describe
impressions which external things make upon us are employed to
describe the events of our spiritual life. It is a process of spiritual
materialization. Truths of the spiritual life cannot be adequately
represented except through symbols. Saint Hildegrand (1098-1180)
had visions and she repeatedly assures us: ‘These visions which I
saw I bebeld neither in sleep nor in dream, nor in madness nor with
my carnal eyes, nor with the ears of the flesh, nor in hidden places;
but wakeful, alert, with the eyes of the spirit and with the inward
ears I perceived them in open view and according to the will of God.
And how this was compassed is hard indeed for human flesh to
search out.” Quoted in Studies in the History and Method of Science,
edited by Charles Singer (1917}, p. 53. Suso, Theresa, Muhammad
and many others had these visions.

12, prihvyapyatejo'nilakhe samuithite pancalmake yoga-gune
pravrtte.

na tasya rogo na jaré namriyuh priplasya yogagni-mayam
Sariram.

12. When the fivefold quality of Yoga is produced, as earth,
water, fire, air and ether arise, then there is no longer sickness,
no old age, no death to him who has obtained a body made
of the fire of Yoga.

This verse and the next emphasise the physical aspects of Yoga.
Through Yoga we try to build up a healthy and clean body. We
attempt to make the very substance of our body incorruptible.
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Four stages of yoga, drambha, ghata, paricaya and nispaiti are
described in verses 13, 14, 15, and 16 respectively. In securing
bodily health we have the commencement of the yoga, yoga-pravyils.
In attaining freedom from sorrow we reach the second stage. In
the third stage the traces of duality disappear, mahd-Sinyam talo
bhati sarva-siddhi-samdsrayam. In the fourth stage there is the
identity of the individual with the Supreme Self. The Yogin does
not become disembodied. The elements composing his body are
elevated to the level of their subtleness, siksmatva. He leaves his
gross body and attains an indefectible one. It is a consciousness-body
akin to that of the Supreme with whom the contemplator has
identified himself through meditation.

13 laghutPam arogyam alolupatvam varna-prasddar svara-sau-
. sthavam ca.
gandhas Subho miitra-purisam alpam yoga-pravyttim pratha-
_marn vadanii. :

13. Lightness, healthiness, steadiness, clearness of com-
plexion, pleasantness of voice, sweetness of odour, and slight
excretions, these, they say, are the first results of the progress
of yoga.

THE VISION OF GOD

14. yathaiva bimbam mydayo palipiaris tejomayam bhrajate tat
sudhantam.

tad vatmatattvam prasamiksya dehi ekah kriartho bhavate
vita-$okak.

_ 14. Even as a mirror stained by dust shines brightly when

it has been cleaned, so the embodied one when he has seen the

(real) nature of the Self becomes integrated, of fulfilled purpose

and freed from sorrow.

15. yaddima-tativena tu brahma-tattvam dipopamene ha yuktah
prapasyet |
ajam dhruvam sarva-tattvair visuddham jRgtva devam
mucyale sarva-pasaih.

15. When by means of the (real) nature of his self he sees
as by a lamp here the (real) nature of Brahman, by knowing
God who is unborn, steadfast, free from all natures, he is
released from all fetters,

THE IMMANENCE OF GOD

16. esa ha devah pradiso’nu sarvik phrvo hi jatah sa w garbhe
antah. .
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sa eva jitah sajanisyamanah pratyan janams tisthali sarvato-
mukhak. ) )
16. He, indeed, is the God who pervades all regions, He is
the first-born and he is within the womb. He has been born
and he will be born. He stands opposite all persons, having his
face in all directions.
Vdjasaneys Samhila, 32. 4.
ggemo }fz jéta?.,'iis the ﬁrstsbo:;n as Hiramwya-garbha.
17. yo devo’ pnan Yo' psu yo visvam bhuwvanam dvivesa,
7 ;(:z osad}% yﬁovfmas};batisu tasmat deviya namo namak.
17. The God who is in fire, who is in water, who has ent'ergd
into the whole world (the God), who is in plants, who is in
trees, to that God be adoration, yea, be adoration,
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CHAPTER 111
THE HIGHEST REALITY

1. ya eko jalavan iSaia isanibhih sarvan lokan Sata i$anibhih,
ya evaika udbhave sambhave ca, ya etad vidur amyids te
bhavants,

1. The one who spreads the net, who rules with his ruling
powers, who rules all the worlds with his ruling powers, who
remains one (identical), while (things or works) arise and
continue to exist, they who know that become immortal.

jalavan: who spreads the net. S identifies jala or net with mayd,

2. ¢ko hi rudro na dvitiyaya tasthur ya tmdin lokan isata
tSanibhih.
pralyan janan tisthaii saricukocinia-kale samsrjya visvd
bhuvanani gopah. -

2. Truly Rudra is one, there is no place for a second, who
rules ali these worlds with his ruling powers. He stands opposite
creatures. He, the protector, after creating all worlds, withdraws
them at the end of time.

The Highest Reality is identified with Rudra who is assigned
the three functions of creation, protection or maintenance and
dissolution.

In R.V. Rudra is the personification of the destructive powers
of nature, exemplified in storms and lightning. In the later portions
of the Veda he is described as Stva, the auspicious, as Mahadeva, the
great god. Even in the R.V. it is said that he dwells in mountains,
that he has braided hair, that he wears a hide,
pratyan: opposite. He lives as pralyag-diman.
sarvamé ca janan praty-antarah prati-purusam avasthitah. S who also
quotes ‘rizgpam rapam pratiripo babhiva.’

3. visvatas caksur uia visvalo mukho visvato bahur ula visvatas-

pit.
sam bahubhydm dhamati sampatatrarr dyiva-bhimi janayan
deva ekakh. :
3. That one God, who has an eye on every side, a face on
every side, an arm on every side, a foot on every side, creating
heaven and earth forges them together by his arms and his

wings. :

See R.V. X. 81. 3; Aéharva Veda XII1. 2. 26; Vajasaneyi Samhitd
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XVII. 1g; Taittiriya Samhitd IV. 6. 2. 4; Tastiiriya Aranyaka X. 1.3,
dhamati: forges. S means by it samyojayati, he joins men with
arms and birds with wings.

bahubkydm: with arms. As it is in the dual number, Sarmkarinanda

takes it for dharma and adharma.

patalraih: with wings. $ammkarananda means by it the five chief
elements patena-Stlath pasicikria-maha-bhitaih.

bahubkyam, vidya-karmabhyam, patatraih vasana-ripaih samdhamats
dipayati. Nardyana-dipika.

4. yo devanaw prabhavas codbhavas ca visvadhipo rudro
maharsih
hiranya-garbhaw janayimasa purvars sa #no buddhya
Subhayid samyunakiv.

4. He who is the source and origin of the gods, the ruler of
all, Rudra, the great seer, who of old gave birth to the golden
germ (Hiranya-garbha), may He endow us with clear under-
standing.

See IV, 12,

Hiranya-garbha is the person endowed with clear ideas. hstam
ati-ramaniyam aly-wjjvala fianam garbhah antas-sarak yasya iam. s.
In verse 3, the stress is on the cosmic form virdl svariipa; here on
the cosmic spirit, the world-soul, Hiranya-garbha.

PRAYERS TO RUDRA
5. ya le rudra Sivd lanir aghorapapakasing
tayd nas tanuvd Santamayd girsSantabhicakasihs.
5. Rudra, your body which is auspicious, unterrifying,
showing no evil—with that most benign body, O dweller in the
mountains, look upon (manifest yourself to) us.

Yor this and the following verse, see Vdjasaneyi Samhita XVI1. 2-3.
auspicious body: this is not identical with his absolute reality. It is
analogous to the Buddhist dharmakaya.

6. yam isur girisanta haste bibharsy astave

Svanm giritra tam kuru ma hirhsth purusanm jagat.

6. O Dweller among the mountains, make auspicious the
arrow which thou holdest in thy hand to throw. O Protector
of the mountain, injure not man or beast. )

rusam asmadiyars jagad aps krisnam. S. the human and the other
than human. '

IIL. 10. Svetasvatara Upanisad 22y

KNOWLEDGE OF THE SUPREME AS THE WAY TO
ETERNAL LIFE

7. talah param brahma param brhantam yathi-nikdayaw sar-
e L gosn par 1 m yalha-nikdyam sar
visvasy askam parsvestsiaram isam tam jRdloamyia 3

- pa jhdtvamria bhavanii.

. 7. Higher than this is Brakman, the supreme, the great hidden
in all creatures according to their bodies, the one who envelopes
the universe, knowing Him, the Lord, (men) become immortal.

tatak param: higher than this. This ma i

; ¢ - y refer to the Vedic God
Rudra or the manifested world. The reference here is to J$vara who
is higher than Hiranya-garbha and Virdj-ritpa, to the indwelling Lord,
anlarydmsn, to the Supreme Personal God, paramesvara.

8. veddham clam purusam mahintam ads {
prish stya-varnam lamasah
lam cva viditvd atimylyum eti nanyah panihd widyate

8. 1 kmow the S P :

. ow the Supreme Person of sunlike colour t
beyond the darkness. Only by knowing Him does one pa(slsuz\f:z
death. There is no other path for going there.

See VI 15; B.G. VIIL. 9. nanvah pantha: no other path. pantha
way, _the path; pathiket, the road-maker. Path. paniha, the
ayandya: for gomg (to salvation).
apavarga-gamanaya samsdrdbdheh para-gamaniya va.

The Svetaévatara says that he has seen the Supreme who
dwells beyond all darkness, that he has crossed the world of samiséra.

9. yasmat param niparam asti kificii yasman nani
Jyadyo’sti kificit, yomaR nawyo e
vrksa tsva siabdho dsvi tighaty ehkas tenc'dam P ;
purusena sarvam. pumam
9. Than whom there is naught else higher, than whom there
is naught smaller, naught greater, (the) one stands like a tree
Esut:ghshed in heaven, by Him, the Person, is this whole universe -

SeeKagha VI. 1.
divi: in heaven dyotandimans sve mahimns, S; established in his own
greatness.
10. tato yad witarataram tad aripam anamayam
ya c_tad viduy amplis te bhavanti, athetare dubkham
evapiyanis. .




o R T T T T AT LA TR e, s = = e

728 The Principal Upanisads II1. 14.

10. That which is beyond this world is without form and
without suffering, Those who know that become immortal, but

others go only to sorrow.

THE COSMIC PERSON

11. sarvanana-s$iro-grivah sarva-bhida-guhisayah
sarva-vyapt sa bhagavan lasmat sarva-gaias Sivakh.
11. He who is in the faces, heads and necks of all, who dwells
in the cave (of the heart) of all beings, who is all-pervading,
He is the Lord and therefore the omnipresent Siva.

See R.V. X. 81. 3; X. go. 1.
S explains Bhagava! by citing the verse:
aiSvaryasya samagrasya, dharmasya, yasasah $riyak
JRana-vairagyayos caiva sanpam bhaga itivand.
He who has the six qualities of complete lordship, righteousness,
fame, prosperity, wisdom and renunciation is Bhagavan.

12. mahan prabhur vai purusah sattvasyatsa pravariakah
sunirmalam imam praptim t$ano jyotir avyayah.
12. That person indeed is the great lord, the impeller of the
highest being. (He has the power of) reaching the purest
attainment, the ruler, the imperishable light,

sattva: highest being. For S the internal organ, antah-karana.

13. angustha-mairah puruso'niaraima sadd jandnam hrdaye
sannivisiah
hrda manviSo manasabhikipio ya elad vidur amgias te
bhavanii.

13. A person of the measure of a thumb is the inner self,
ever dwelling in the heart of men. He is the lord of the know-
ledge framed by the heart and the mind. They who know that
become immortal.

manviso: the lord of knowledge. jitanesah. S. v. manisd, by thought.
This reading ‘hrddmanisi manasabhikipto’ is adopted by Samka-
rananda, Nirdyana and Vijfiana-bhiksu.

14, sahasra-$irsd purusah sahasraksah sahasra-pat
sa bhitmisn visvato vriva aty atisthad dasangulam.
14. The person has a thousand heads, a thousand eves, a
thousand feet. He surrounds the earth on all sides and stands
ten fingers” breadth beyond,

II1. 19. Svelasvatara Upanisad 729

See;_R.V. X. 90. 1.
dasarigulam; ten fingers' breadth. amantam, aparam. §. endless

shoreless. Though the Supreme manifests Hi i
sho o pough P imself in the cosmos, He

15. purusa evedaw: sarvam yad bhittam yac ca bhavyam
}Iq:‘tﬁzmrtaiva@es'éno yad annendlirohats.
15. The person is truly this whole world, whatever has been
and whatever will be. He is also the lord of immortality, and
whatever grows up by food. ’

See R.V. X. go. 2.
Sayana explains that he is the lord of all the immortals. i.e

s the , 1.e. the gods
because they grew to their high estate by méans of food. 8o

16. sarvatah pani-pidam tat sarvato’ hsi-siro-mukham
sarvatah Srutimal loke sarvam qurtya tisthati,
16. On every side it has a hand and a foot, on every side an
eye, a hea::l and a face. It has an ear everywhere. It stands
encompassing all in the world.

See B.G. XIII. 13.

17. sarvendriya-gundbhisam sarvendriya-vivarjitam
sarvasya prabhum isanam sarvasya saranam brhat.
17. Reflecting the qualities of all the senses and yet devoid
oi :HH the senses, it is the lord and ruler, it is the great refuge
o .

See B.G. XIII. 14.

18. nava-dvare pure dehi harso lilayate bahih
vasi sarvasya lokasya sthavarasya camsyé ca.
18. The embodied soul in the city of nine gates sports
{moving to and fro} in the outside (world), the controller of
the whole world, of the stationary and the moving.

See Katha, V. 1; B.G. V. 13.
harisa: soul. It is the Universal Spirit.
hathsah paramatma hanty avidyatmakam karyam. S.

I1g. a-pd;i—_pd’f; javanogrhita pasyaty acaksubsa $rnoty akarnah,

So velts vedyam ma ca lasydsti veld, tam ahur agryar
purusam mahaniam. e caryem
_Ig. Without foot or hand, (yet) swift and grasping, he sees
without eye, he hears without ear. He knows whatever is to
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be known ; of him there is none who knows, They call him the
Primeval, the Supreme Person.
20. anor anlydn mahato makiydn aima guhayam nihtto'sya
Jantoh
tam akratum pasyali vita-soko dhatuh prasadin mahtmdinam
isam.

20. Subtler than the subtle, greater than the great is the
Self that is set in the cave of the (heart) of the creature. One
beholds Him as being actionless and becomes freed from sorrow,
when through the grace of the Creator he sees the Lord and
His majesty.

See Tasttiriva Aranyaka X. T0-1.

akratum: being actionless. visaya-bhoga-samkalpa-rahitam. S.

dhaiwh prasadat: through the grace of the Creator,

dhatu-prasadat: through the clarity bom of sense-control. Sense
organs are said to be dhdfu.

21. vedaham elam ajaram purdnam sarvatmanan sarva-gatans
vibhutvat.
janma-nirodham pravadanty yasya brahmavadinoe bhiva-
danii nityam,

21. I know this undecaying, ancient (primeval) Self of all,
present in everything on account of infinity. Of whom they
declare, there is stoppage of birth. The expounders of Brahman
proclaim Him to be etemal.

janma-nirodham: stoppage of birth.

For whom the foolish think there are birth and death.
yasya janma-nirodham miadhak pravadanti. Samkarananda.

Narayana Dipika suggests a reading, janma-nirodham na vadanis
yasya. For whom birth and death are not spoken.

Sometimes it is used for the creation and destruction of the world
yasya parameSvarasya karma jagatah janma-samharaw. Vijiana-
bhikss.

This chapter makes out that the Impersonal and the Personal,
Brahman and lévara are not two different entities but the same

in two aspects.

1V, 2. Svetasvatara Upanisad 231

CHAPTER 1V

THE ONE:GOD OF THE MANIFOLD WORLD

1. yg.; ekov-a:no bahudha sakti-yogad varnim anekan nihitdrtho
vicatls cd'nie visvam ddau sa devah sa no buddhyd Subhaya
samyunaklu.

1. He who is one, without any colour, b; i
] ) , withs , by the manifold
exercise of his power distributes many colours in his hidden
purpose and into whom in the beginning and at the end the
:ﬁ:ﬁ.m gathered, may He endow us with a clear under-

avarnah: devoid of determinations. ssirvidesak. §

nikitdrthah: in his hidden purpose. Without any moti

interest. agrhita-prayojanab, sviriha «nimpek;g?( motive or personal
anle: in the end. V. anie. The world was inactive, unmanifest
before creation. ’

2, tad evd'gnis tad adilyas tad vaywus tad w candramah
lad eva Sukrani tad brahma tad dpas tat pmjdpats’f:.
_ 2. That indeed is Agni (fire), that is Aditya (the sun), that
is Vay.}xh (t:'ng wllsnd) and %a: is the moon. That, indeed, is the
pure. That is Brahma. t is the waters. That i d-pati
(the lord of creation). waters. Thatls Prajd-pat

See Vajasaneys Samhstd, XXXII. 1. '
This verse occurs in Makdngrayana U. in the following way:
= . . Y'
yaga:ka? avyakiam ananig-riipam viSvam purdanam lamasak
tad eva rtarh tad 4 satyam dhus tad etad brahma paramarn. kaving
vy o BT Faa Elad Oy ; nam
;sta;:ﬁrtam bahudha jatar jayamananm visvam bsbharti bhuvanasya
ﬁwggzg&du&y;sammasmducaﬂdmm&
ad eva Suksam amriam ahma tad apas sa praji-palih
This verse indicates that the different V&ﬂk gogrs ':a.r;pno;‘. inde-
pendent but are forms of the One Supreme. '
taﬁi" that, self-nature. gima-tattvam. S.
am. pure, alternatively the starry firmament.
ﬁddhams ham anﬁar{i}:g dipivman naksalydds. '
> makes i, Hiranya-garbhalmd and Praja-pati virad-gima.
Vllne.nahhlksu makes out that the Supreme thrt]Ju'gph the péwermzf
maya created the manifestations and entered into them and is
called by their names: svamdyayd adhidaivikopadhin samasii-ripan
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srstvii tesv anupravidya agryddityddyikhylnm labdhva sthito "pisvara
evely dha.

3. tvath sirf tvam puman asi, tvari kumdra uta 03 kumars,

tvarm jirno dandena vaficasi, tvarh jato bhavasi visvato-
mukhah.

3. You are woman. You are man. You are the youth and
the maiden too. You, as an old man, totter along with a staff.
Being born you become facing in every direction.

See Atharva Veda, X. 8. 27.

4. wilah patango harito lohitaksas tadid-garbha riavas samudrah
anddimat tvash vibhuivena vartase yato jatani bhuvamani
vifvd.

4. You are the dark-blue bird, you are the green (parrot)
with red eyes. You are (the cloud) with the lightning in its
womb. You are the seasons and the seas. Having no beginning
you abide through omnipresence. {You) from whom all worlds
are born.

patangah: bird. biramarah, bee. [

THE UNIVERSAL SELF AND THE INDIVIDUAL SOUL

5. ajam ek lohita-Sukla-kysnam bahvik prajal syjamindi
saripah

ajo hy eko jusamdno'nusele jahaty emam dhukta-bhogam
ajo'nyakh.

5. The One unbom, red, white and black, who produces
manifold offspring similar in form (to herself), there lies the
one unborn {male) delighting. Another unborn gives her up,
having had his enjoyment,

See B.S. I. 4-8.

lohita-sukla-kysnam: Ted, white and black. Reference is either to fire
(tajas), water (ap), and earth (amna), or the three gunas, rajas,
sattva, and tamas of prakrii,

The one she-goat, red, white and black in time produces many

young like herself. For the red, white and black colours see C.U.
VL. 4, where everything in the universe is said to be conmected with
the three elements, the red of fire, the white of water, the black
of food or of earth. It is the order of creation when the Absolute first
produced heat, then water, then earth in the shape of food.

V. rohsta for lohita.

IV. 8. Svetasvatara Upanisad 733

The first unborn is he who is ignorant and f :
influence of prakyts. gnorant and therefore subject to the
The second unborn is he who has overcome his i .
therefore free from bondage to grakris. s ignorance and is

6. dvd suparna saywja sakhdya, samanars vrksam parisasvajate

tayor anyah pippalam svady atly anasnann anyo'bhicakasiti.

6. Two birds, companions (who are) always united, cling to

the self-same tree. Of these two the one eats the sweet fruit,
and the other looks on without eating.

See M.U. III. 1; R.V. I. 164. 20.

Our being in time is an encounter of empirical existence and
transcendent reality. The eternal in itself and the eternal in the
empirical flux are companions. The world is the meeting-point of
that which is eternal and that which is manifested in time. Man as
an object of necessity, a content of scientific knowledge, is different
from man as freedom,

7. samane vrkse puruso nimagno'nisaya Socati muhyamanak
justame yadd pasyaly anyam iSam asya mahimanam iti
vita-sokah.

7. On the self-same tree, a person immersed (in .the sorrows
of the world) is deluded and grieves on account of his helpless-
ness. When he sees the Other, the Lord who is worshipped and
His greatness, he becomes freed from sorrow.

M.U. IIL 1. 2. In verse 6, the cause of sorrow is traced to the sense
of helplessness induced in us when we are lost in the objective
universe: in verse 7 freedom from sorrow is traced to our getting
beyond object-thinking into contact with real being.

8. _rco’ksafe parame vyoman yasmin devd adht visve niseduh
yas ta na veda kim ycd karisyaii ya it tad vidus ta ime
samasale.

8. For him who does not know that indestructible being of
the Rg Veda, whereon in the highest heaven all the gods reside,
of what avail is the Rg Veda to him? They, indeed, who know
that rest fulfilled. :

R.V. 1. 164. 39; Taittiriya Aranyaka I1. 11, 6.
samasate: rest fulfilled. kridrthas Hsthanti. S,

The Vedas are intended to lead to the realisation of the Supreme.
For those who study them without undergoing the inward discipline
they are not of much use. ’




734 The Principal Upanisads IV. 10.

9. chandawmsi yaj#idh kratavo vratani, bhsitam bhavyam yac ca
veda vadants,
asman mayi stjate visvam elal tasmims canyo mayayd
samniruddhak.
6. The Vedas, the sacrifices, the rituals, the observances, the
past, the future and what the Vedas declare, all this the maker
sends forth out of this, in this the other is confined by miya.

the other: the individual soul.
The whole world proceeds from the imperishable Brahman. The
actual creator is [svara, the Personal God, who is acting through

his power of mayi, devatma-Sakti.

10. mdydm s prakriin viddhi, mayinam tu maheSvaram,
tasyavayava-bhitats tu vyaplam sarvam idam jagal.
10. Know then that praksii is maya and the wielder of maya
is the Great Lord. This whole world is pervaded by beings that
are parts of Him,

The Sémkhya prakris is identified with the maya of the Vedania.
The Upanisad attempts {o reconcile the views of the Samkhya and
the Vedanta,

Iévara and Sakti are regarded as the parents of the universe.
Cp. the following verses:—

‘Only when united with Sakés has Siva power to manifest; but
without her, the God cannot even stir.”

Sivah Saktyd ywkio yadi bhavaii Saktak prabhavitum:
na ced evam devo na khalu kusalah spanditum api.

Again, ‘O Father-Mother, this world of ours was created by the
compassion of your joint protectorship to the end that, by your
mutual help, your joint design may fulfil itself.’

ubhdbhyam ctabhydm ubhaya-vidhim uddisya dayayd
sanathabhyim jajhiec janaka-janani maj-jagad sdam.
Anandalahari 1. 1.

‘T think of the mother of all the worlds, who creates this universe
of real-unreal nature, protects the same by her own energy of the
three gunas, and withdraws it at the close of every aeon and remains
disporting herself in her oneness.’

spskvakhilam jagad idavi sad-asad svaripam
Saktyd svayd irgunayd (or irigunyd) paripdti visvam.
sathhrlya kalpa-samaye ramale tathaikd
Lavt sarva-viSva-jananim mandasd smarims.
Devi Bhagavata 1. 2. 5.

As the Supreme brings forth the whole universe by His own power

of miya, He is not in any way affected by it as others are.

IV. 15. Svetasvatara Upanisad 735
THE SAVING KNOWLEDGE OF GOD

11. Yo yomsm yowim adhitisthaty eko yasmin idavs saw ca
vicatlt sarvam, :
lam isanars varadam devam igyam nicdyyemam Santim
alyaniam ets.

_1r. The One who rules every single source, in whom all this
dissolves (at the end) and comes together (at the beginning
of creation), who 1s the lord, the bestower of blessing, the
adorable God, by discerning Himn one goes for ever to this peace,

12. yo devanam prabhavas co'dbhavas ca, visvidhi d;
- ey Svadhipo rudro
hiranya-garbham pasyaia Jayamanam, sa no buddhya
Subhaya samyunakiu.
1z. He who is the source and origin of the gods, the ruler
of all, Rudra, the great seer, who beheld the golden germ
(Hsranya-garbha) when he was born, may He endow us with
clear understanding.

See I1I. 4.
13. yo devanam adhipo yasmin loka adhisritih
ya #e¢'sya dvi-padas catus-padah, kasmas devaya havisa

13. He who is the overlord of the gods, in whom the worlds
rest, he who is the lord of two-footed and four-footed beings
to what God shall we offer our oblations? '

kasmai, to what: v. fasmai: to that God hall .
See R.V. X. 121. 3. we shall offer cur oblations.

14. stksmats-suksmam halilasya madhye, viSvasya sragiaram
_ancka-ripam
ms‘;qsymkam parivesistaranm jiiatva Sivam Santim atyaniam
1- .

14. More minute than the minute, in the midst of confusion,
the creator of all, o_f manifold forms, the one embracer of
everything, by knowing Him as the auspicious, one attains
peace for ever, '

See III. 7; V. 13,

15. sa& eva kale bhuvanasya gopla, visvadhipah sarva-bhistesu
gidhak
yasmin yukia brahmarsayo devataé ca, tam evam jhatva
mylyu-pasanms chinatls.

e
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15. He indeed is the protector of the world in time, the lord
of all, hidden in all things, in whom the seers of Brakman and
the deities are united; by knowing Him thus one cuts the cords

of death.

The knowers of Brahman as well as the deities know that their
reality is in Brahman.

16. ghriat param mandam tviatisiksmam jhidatva $ivam sarva-

bhiitesu gitdham,
viSvasyaikam parivestitaram jhatva devam mucyate sarva-
pasash.

16. By knowing Him, the auspicious, hidden in all beings
like the film exceedingly fine that rises out of clarified butter,
the one embracer of the universe, by knowing God cne is
released from all fetters,

17. esa deve viSva-karmd mahdaima, sada jananam hrdaye
sannivisiah,
hrda manisd manasablikipto, ya etad vidur amrtds te
bhavanii.
17. That god, the maker of all things, the great self, ever
seated in the heart of creatures is framed by the heart, by the
thought, by the mind, they who know that become immortal.

See III. 13.

18. yadd'tamas tan na divd na rdirir na san na casac chiva
eva kevalak,
tad aksaram tat savitur varenyam, prajha ca tasmat prasrid
purani.

18. When there is no darkness, then there is neither day nor
night, neither being nor non-being, only the auspicious one
alone. That is the imperishable, the adorable light of Sawity
and the ancient wisdom proceeded from that.

savitur varenyam: the adorable light of Sevsty. Literally the choicest

(splendour) of Savity.

See R.V. III. 62. 10.
The characterisation of the Supreme which transcends the duality

of subject and object can only be negative and cannot be a field of
clear definition and demonstration.

19. nainam Grdhvam na tiryaficam na madhye na parijagraha
na tasya pratima asti yasya nama mahad yasah.
19. Not above, not across, not in the middle, nor has any

IV. 22, Svetasvatara Upanisad 737

one grasped Him. There is no likeness of Him whose name is
great glory.

20. na samdrie listhati rapam asya, na caksusa pasyati kas
canainam.
hrda hrdistham manasa ya enam, evaws vidur amrids te
.bhavantt. o
20. His form is not to be seen; no one sees Him with the
eye. Those who through heart and mind know Him as abiding
in the heart become immortal.

‘God does not stand in finite form before the eyes or the mind.
Finite things serve as symbols enabling us to realise the presence of
the divine. These verses demand the recognition of the absolute
transcendence of God in relation to the world. The deus absconditus
recedes into the distance when we seek to describe him by empirical
forms; yet this Upanisad emphasises the personal aspect of the
transcendent God. He is $iva to whom we turn in prayer and praise.

21. ajata sty evaws kascid bhiruh prapadyate:
rudra yat te daksinam mukham tena mam pahi nityam.
21. ‘You are unborn’ with this thought someone in fear
approaches you. O Rudra, may your face which is gracious
protect me for ever,

The attitude of bkakéi is brought out here.

22, md nas toke tanaye ma na dyusi, ma no Zost ma no asvesy
ririsak.
viran ma no rudra bhamito'vadhir havismantah sadam it
tvd havamahe.

22. Rudra, hurt us not in my child or grandchild, hurt us
not in my life, hurt us not in my cattle, hurt us not in my
horses. Slay not our heroes in your wrath for we call on you
always with oblations.

See R.V. 1. 114. 8.




738 The Principal Upanisads V. 2.

CHAPTER V
THE ONE IMMANENT GOCD

1. dve aksare brahma-pare lv anante, vidyd'vidye nihite yaira
iidhe
kggréﬂ'z tv avidyd hy amriam tu vidya, vidydvidye tdate yas
tu so'nyah.

1. In the imperishable, infinite highest Brahman are the
two, knowledge and ignorance, placed hidden, Ignorance is
perishable while knowledge is immortal. And he who controls
knowledge and ignorance is another (distinct from either).

By way of preface to this chapter Sarnkarananda observes that
this chapter is devoted to the discussion of the nature of That in
the text That art Thou, though both of them were treated in Chapter
ITI, more specially the nature of Thou. tat-tvam-pidarthau irtiye
‘dhydye nir@pitaw yady aps tathips tvam-padartho ndtyantam nirk-
pitah; tad-artham ayam paficamo’dhyaya arabhyale.
brahmapare: hiranyagarbhil pare or parasmin brahmans. S.
gidhe: hidden. lokasr jAidtum asakye. Sathkarinanda.
ksaram: perishable. It is the cause of bondage, samsrti-kdranam,
while vidyd is the cause of moksa, moksa-hetub. S.
anyah: another, tat siksitvdt, being only the witness. S,

The one and the many are both contained in the Supreme. The
knowledge of the One is vidyZ; the knowledge of the many detached
from the One is avidyd.

2. ¥o yontm yomim adhitisthaly eko vifvani ripani yonis ca

sarvah
rsim  prasuiar kapilam yas tam agre jhanair bibhari
jayamanar ca pasyes.

2. He, who being one, rules over every single source, over
all forms and over all sources, He who bears in His thoughts
and beholds when born the fiery (red) seer who was engendered
in the beginning.,

Wisdom is prior to the world-soul.

kapilam: hiranya-garbham. See 1V. 12. VI. 1—2. The reference is
not to the sage Kapila, the founder of the Samkhya philosophy.
The Supreme is described as looking upon Hiranya-garbha while
he was being born, He was the first to be created by God and endowed
by Him with all powers. 111, 4. Héranya-garbha or Brahmi the
creator is the intermediary between the Supreme God and the
created world. He is the world-soul, See IV. 12; VI. 18.

j#anaih: by thoughts. See note IV, 18.
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3. ehatkam jalam bahudhd vikurvam, asmin ksetre sawharaty
esa devah

bhityah srstvd patayas tatheSas sarvadiipatyam kurute
mahaima,

3 That God, who, after spreading out one net after another

1n various ways draws it together in that field, the Lord, having

again aﬁ:reated the lords, the great self, exercises his lordship

over all,

ekaskam: pratyekam, for every creature, such as gods, men, beasts,
etc.

jalani: net, samsara.

asrm"! ksefre: in that field, in the world.

yasmin, another reading for asmin. yafayah, another reading for

patayah.

4. sarvd disah wrdhvam adha$ ca tiryak, prakisayan bhrdjate
yadv anadvan
evans sa devo bhagavan varenyo yons-svabhdvan adhittsthaty
ekak.
4. As the sun, illumining all regions, above, below and
across, shines, so that one God, glorious, adorable, rules over
whatever creatures are born from a womb.

See IV. 11, V. 2,
yoni-svabhavin: whatever creatures are born from a womb. $ means
by it the sources of world-existence like the elements of earth, etc.
yonih karanaw krisnasya jagatah svabhdvan svatmabhitam prthivyadin
bhavdn ot karana-svabhavan kirana-bhiian prthivyidin. S.

The so-called causes of the world are not in themselves causes,
They operate only because God works through them,

5. yac ca svabhavam pacaty visvayowih, pacyams$ ca sarvan
parinamayed yah
sarvam clad viSvam adhitisthaly eko gunmin ca sarvan
viniyojayed yah.
5. The source of all, who develops his own nature, who brings
to maturity whatever can be ripened, who distributes all
qualities, He the one, rules over this whole world.

6. tad veda-guhyopanisaisu ghdham, tad brahmi vedate
brahma-yonim
ye pirvam deva rsayas ca lad viduh, tz tanmayd amptd vai
babhivuh.
6. That which is hidden in the Upanisads which are hidden
in the Vedas, Brahma knows that as the source of the Vedas.
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The gods and seers of old who knew that, they came to be of
its nature and have, verily, become immortal.

veda-guhyopanisal: Veda is interpreted as referring to the sacrificial
part g::.rﬁjig teaches sacrifices and their rewards,_ karma-kanda;
guhya, the drapyaka part which teaches the worship of Brahman
under various aspects, yoga-kanda, and the Upanisad, the part which
teaches the knowledge of Brakman, the undifferenced. jana-kanda.
This is the view of Vijiidna-bhiksu. )
brahma-yoni. the source of the Vedas or the source of H'tragya—garbha.
pirve devdl is another reading for péirvam devah, ancient gods.
tanmaya, of its nature. fad Gtma-bhiitah. S.

THE INDIVIDUAL SOUL

7. gunanvayo yah phala-karma-kartc krtasya lasyai va sa

copabhokia _ ' )

sa visva-riipas tri-gunas tri-varima pranadhipas samcarals
sva-karmabhih.

7. But he who has qualities and is the doer of deeds that
are to bear fruit (i.e. bring recompense), he is the enjoyer,
surely, of the consequence of whatever he has done. Assuming
all forms, characterised by the three qualities, treading the
three paths he, the ruler of the vital breaths (the individual
soul), wanders about according to his deeds.

tri-gunah: saltva, rajas ang tamas. -
fri-vartma: see 1. 4 the paths of dharma, adharma and jhana or
deva-yana, pity-yana and manusya-yina. S.

Wgﬂe thf;J ﬁrvgt six verses speak of That {tat) or the Supreme the
account of Thou (fvam), the individual soul begins here.

8. angustha-matro ravi-tulya-ripas sarnkalpahamkdra-samanvito

yah , o

buddher gunenatma-gunena catva daragra-matro hy aparo’ps
drstah. )

8. He is of the measure of a thumb, of appearance like the
sun, endowed with thought and selfsense, but with only the
qualities of understanding and the self he seems to be of the
size of the point of a goad.

apara, another reading avara. )
atma-gunena: of the qualities of the body like old age, ete. S.

9. valdgra-Sata-bhagasya Satadhd kalpitasya ca
bhago itvas sa vijieyas sa canantydya kalpale.
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9. This living self is to be known as a part of the hundredth
part of the point of a hair divided a hundredfold, yet it is
capable of infinity.

The individual soul is potentially infinite.

10. naiva siri na puman esa na caivayam napumsakah
yad yac charivam ddatie tena tena sa raksyate.
T0. It is not female, nor is it male; nor yet is this neuter
Whatever body it takes to itself, by that it is held.

raksyale: samraksyate, tat tad dharmin &tmany adhyasyabhimanyate. S.
Another reading is yujyate or joined. sambadyate.
The living self, jiva is vijianaiman. S.
I1. samkalpana-sparsana-dysti-mohaty grasambu-vysty-atma
vivrddhi-janma
karmanugany anukramena dehi sthinesu ripany abhi
samprapadyate,

11. By means of thought, touch, sight and passions and by
the abundance of food and drink there are the birth and
development of the (embodied) self. According to his deeds,
the embodied self assumes successively various forms in various
conditions,

mohaih: v. komaih, by the sacrifices.

12. sthildni suksmani bahini caiva, ripans dehi sva-gunair
vrnols

kriya-gunaiy atma-gunai$ ca tesam samyoga-hetur aparo’pi
drstah.

12. The embodied self, according to his own qualities, chooses
(assumes) many shapes, gross and subtle. Having himself
caused his union with them, through the qualities of his acts
and through the qualities of his body, he is seen as another.

LIBERATION THROUGH THE KNOWLEDGE OF
THE ONE GOD

13. anddy anantam kalilasya madhye viSvasya srastaram
aneka-rispam

visvasyaikam  parsvestildrarm  jiiatva  devam mucyate
sqrva-pasath.

13. Him who is without beginning and without end, in the

midst of chaos, the creator of all, of manifold form, who alone
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embraces the universe, he who knows God is freed from all
fetters.

See IV. 14.
kalilasya: gahana-gabhira-samsirasya. S. The wonder and mystery

of the cosmic process are emphasised. )
devam: jyoti-rgpam paramatmanam. S. of the nature of light, the

Supreme Self, ) )
sarva-pasaih: avidya-hama-karmabhik. S. The bonds of ignorance and
its resultants of desire and deed.

14. bhava-grahyam aniddkhyam, bhavabhava-karan Stvam.

kali-sarga-karaw devam, ye vidus te jahus tanum.

14. Him who is to be grasped by the mind, who 1s called
incorporeal, who makes existence and non-existence, the kindly
(the auspicious), the maker of creation and its parts, the Divine,
they who know Him have left the body behind.

anidakhyam: Sarkarananda reads amildkhyam, who is called air
as being the breath of the breath, pranasya pranam.
nida: body; anida: bodiless. ) o ) i
kalz: S. explains it to mean the sixteen kalis beginning with prana
or life and ending with ndma, name. Prasna VI. 4

Vijiidna-bhiksu means by it ‘inherent power,’ he who creates by
his inherent power,

The Vedasp;nd the other sciences are called kalas.
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CHAPTER VI

THE ONE GOD IMMANENT IN AND TRANSCENDEN
TO THE COSMIC PROCESS :

I. svabhdvam eke Ravayo vadanii, kalam tathdnye parimuhya-
mandh,
devasyaisa mahimi tu loke yenedam bhrémyate brahma-ca-
kram,

1. Some wise men speak of inherent nature, others likewise,
of time (as the first cause), being deluded. But it is the greatness
of God in the world, by which this Brahma-wheel is made
to turn.

See L. 2.

The cosmic process is generally represented by a rotating wheel,
It is ever moving, thanks to the greatness of God. It is the ‘moving
image of eternity.’ In the national flag of India, the wheel is placed
against the background of white. The wheel is represented in blue
gagana-sadrsam, megha-varnam, and is placed against the background
of white which is above all colours, the pure radiance of eternity.

2. yendvrlam mityam idawm ki sarvam, jAab kalakdro guni
sarvavid yah
teneSilarh karma vivariale ha, prthvyapya-tejo'nila-khani
cinlyam,

2. He by whom this whole world is always enveloped, the
knower, the author of time, the possessor of qualities and all
knowledge. Controlled by Him (this) work (of creation) unfolds
itself, that which is regarded as earth, water, fire, air and ether,

kalakaro: author of time; kdlasydps kartd: v. is kala-kdlo, the des-
troyer of time. kdlasya niyanid, wpakartd. hilah sarvavinalakari,
tasydpy vinasakarak,

See also VI. 16, '

(knower of) all knowledge: sarvavid yah or sarva-vidyah.

3. tat karma kytva vinivartya bhityak, tattvasya taltvena sametya
yogam
ekena dvabhyam tribhir asiabhir va, kilena caivitma-gunais
ca suksmash. .
3. Having created this work and rested again, having entered
into union with the essence of the self, by one, two, three or
eight, or by time too and the subtle qualities of the self.
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one: purtsa of the Sarkhya,
fwo: purusa and prakrii.
three: the three gunas, satfva, rajas and tamas.
eight: the five cosmic elements and manas (mind), buddhs (under-
standing), and akani-kara or self-sense. See B.G. VII. 4.
dtma-gunaih: the affections of the mind, love, anger, etc. anfah-
karana-gunaih kamadibhih. s,

4. drabhya karmans gunanvitani, bhdvan ca sarvin viniyojayed

ah
tegzzim abhave kria-karma-nasah karma-ksaye yali sa lativato’
nyak.

4. Who, having begun with works associated with the {three}
qualities, distributes all existents. In the absence of these
{qualities), there is the destruction of the work that has been
done and in the destruction of the work he continues, in truth,
other (different from what he has produced).

According to S, this verse tells us that if we dedicate all our works
to Isvara, we will not be subject to the law of karma, ‘That person,
his works being destroyed and his nature purified, moves on, different
from all things, from all the results of ignorance, knowing himself to
be Brahman.'
vintyojayed: isvare samarpayet lesim fvare samarpifattvad aitma-
sambandhabhivas tad-abhave plirva-kria-karmanam ndsah karma-ksaye
visuddha-saitvo yati. S.
anyah v. anyat. He goes to that Brahman which is different from all
things, tattvebhyo yad anyad brahma tad yati. S.

This verse is capable of different interpretations: (1) The Lord
passes through different states, yet knows Himself to be above
them all; (2) If we do works not out of selfish interest, but to please
the Lord, our work ceases to bind us and we become free. Samkara-
nanda and Vijiidna-bhiksu adopt the latter view.

5. adts sa samyoga-nimitta-hetuh paras trikalad akalo’pi drstah -

tam visva-rupam bhava-bhitam tdyam devam sva-citta-stham
updsya purvam.

5. He is the beginning, the source of the causes which unite
(the soul with the body). He is to be seen as beyond the three
kinds of time (past, present and future), and as without parts
after having worshipped first that adorable God who has many
forms, the origin of all being, who abides in one's own thoughts.

source of the causes which unite: cp. samyoga-lingodbhavam traslokyam.
M.B. X1I. 810.
akalah: without parts, trans-empirical, #is-prapasicak. S.
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upasya pirvam: worshi first, Worship is the prelimi

o ' pped orship is preliminary to
viSva-riipam.; who has many forms. God assumes the form which the
WO‘K_ShlPPeIS attribute to Him. .
updsakash yad yal rpam vwpdsyate tal-tad-riapa-dharinam.

6. sa orksa-kalakrtibhih paro’myo yasmat prapaficah pari-

variaie' yam
dharmdvaham  papanudam  bhagesarh  jRatvatmastham
amytam visva-dhama,

6. Higher and other than the forms of the world-tree and
time is he from whom this world revolves, who brings good
and removes evil, the lord of prosperity, having known Him
as in one’s own self, the immortal, the support of all (he attains
Brahman),

vrksa: tree. See Katha VI. 1.

dharmavakam: dharma is the enlightening power of the Saviour God
manifested in the human soul. See R.V. 1. 164.

Siva is the bringer of dharma, dharmavaha.

7. tam  iSvardnam paramam maghesvaram, tam devatinam
paramam ca daivaiam
paf:i;u patinam paramam parastat, vidama devam bhuvanesam
idyam.

7. He in whom is the Supreme Lord of lords, who is the
highest deity of deities, the supreme master of masters, trans-
czndell)llt, him let us know as God, the lord of the world, the
adorable,

8. na tasya Raryam karananm ca vidyale, na tat samas cipy
admkas ca dr§yate

parasya Saktsr vividhaiva Sriyate svabhivikijfiana-bala-kriyd

ca. ,

8. There is no action and no organ of his to be found. There

is not seen his equal or his better.. His high power is revealed

to be various, indeed. The working of his intelligence and
strength is inherent (in him).

9. na tasya kascit pattr astiloke, na cesild naiva ca tasya lingam,

na karanam haranddhipadhipo na casya kascij janild na
cadhipah. '

9. Of Him there is no master in the world, no ruler, nor is

there any mark of Him. He is the ¢ause, the lord of the lords

of the sense organs; of Him there is neither progenitor nor lord.
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divigam. mark, any sign from which we could infer the existence of
God, as fire from smoke, dh@ima-sthaniyam yendnumiyela. S.
jamitd: progenitor, janaystd. S.

10. yas tantunabha tva tantubkih pradhanajash )

svabhavatah deva ekah svam dvrmot, sa no dadhdd
brahmapyayam.

10. The one God who, according to his own nature, covers
himself like a spider with threads produced from pradhina
(unmanifested matter), may He grant us entrance into Brahman.

brahma am: entrance into Brakman, eki-bhavam. S. )
yathomm%hir dima-prabhavais tantubhsy Gimanam eva samavrnols,
tathi pradhanajair avyahia-prabhavatr nama-rapa-karmabhis tantus-
thaniyaik svam atmanam Gurnot. S. .

As the spider covers itself with threads produced from itself, so
does the one God cover Himself with the products of prakys.

11. ¢ko devas sarva-biiitesu gidhas sarva-vyapi sarva-bhiddan-
tar-atma
karmddhyaksas sarva-bhutidhivdsas sdkst cetd kevalo
nirgunas ca. -

11, The one God hidden in all beings, all-pervading, the
inner self of all beings, the ordainer of all deeds, who dwells
in all beings, the witness, the knower, the only one, devoid
of qualities,

12, eko vasi niskriyanam bahinim ckam bijam bahudhd yah

karots
tam dmastharh ye'nupa$yanti dhiras lesam sukham
$asvaiam netaresim.

12. The one controller of the many, inactive, who makes the
one seed manifold. The wise who perceive Him as abiding in
their self, to them belongs eternal happiness, not to others.

See Katha II. 2. 12. - )
niskriyanim: inactive. S makes out that the acts of living beings are
due to their organs and the Higher Self remains untouched by them.
sarvd Bt kriya nadimani samaveldh Rim tu dehendriyesu, @imd tu
nis-kriyo nirgunah. S.

See B.G. III. z0.
13. #slyo milyanarh cetanas celanandm cko bahtandv: yo vida-
dhais kaman . L
tat karamam samkhya-yogadhigamyam jidivd  devam
mucyate sarva-pasash. -
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13. He is the eternal among the eternals, the inteligent
among the intelligences, the one among many, who grants
desires. That canse which is to be apprehended by discrimination
(of sankhya) and discipline (yoga)—by knowing God, one is
freed from all fetters.

See Katha II. 2. 13.
nilyo nityanam. the eternal among the eternals. The living souls are
eternal and He is the eternal ameng them or the eternal may be
meant for the elements of earth, water, etc. Jivanam madhye . . .
adhavi prthivyadinam madhye. S.
I4. na talra stiryo bhaii na candra-tarakem, nema vidysto
bhants kuto’yam agnih
tam cva bhantam anubkiti sarvam, lasya bhisd sarvam
sdam vibhats.
14. The sun does not shine there nor the moon and the stars,
nor these lightnings, much less this fire, After Him, when He
shines, everything shines, by His light all this is illumined.

See Katha II. 2. 15; M.U. IL. 2. 10; B.G. XV. 6.

15. cko hawso bhuvanasyisya madhye, sa evagnis salile san-
nivistah

lam eva wviditvalimptyum eti, nanyah panthd vidyate
yanaya.

15. The one bird in the midst of this world. This indeed is

the fire that has entered into the ocean. Only by knowing Him

does one pass over death. There is no other path for going there,

harisa: bird, the highest self which destroys the source of bondage,
ignorance, etc. hantt avidyddi-bandha-karapam ti hamsah.

16. sa viSva-krd viSva-vid atma-yonir jhah kala-haro. guni
sarvavidyah -
pradhana-kseirajhia-patih gunesah samsira-moksa-sthiti-
bandha-hetuh.

16. He is the maker of all, the knower of all, the self-caused,
the knower, the author of time, the possessor of qualities, the
knower of everything, the ruler of nature and of the spirit, the
lord of qualities, the cause of worldly existence, and of libera-
tion, of continuance and of bondage.

atma-yonih: self-caused. atma casau yonss cet Gtma-yonsh. 5.
atmanam yonih, dima-yonsh: the source of all selves.
kdla-karo: the anthor of time. See VI, 2, 21,
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pradhina: avyaktam, nature.

kselrajiia: vijianalmd, spirit- ) )
The Supreme binds, sustains and dissolves worldly existence.

17. sa tanmayo hy amyia #$a-samstho fhias sarvago bhuvana-
syasya goptd _ i . o

ya iS¢ asya jagato nityam eva-nanyo hetuy vidyate iSanaya.

17. Becoming that, immortal, existing as the lord, the

knower, the omnipresent, the guardian of this world is He who

rules this world for ever, for no other cause is found for the

ruling.
$a-savhsthah: existing as the lord. iSe su@mini samyah sthitih yasyasau

f$a-samsthakh. )
No other is able to rule the world. ndnyo hetuh samartho vidyate. S

18. yo brahmanar vidadhati pirvam, yo vaivedams ca prahinoti
lasmas
ta, ha devam dtma-buddhi-prakdsam muwmuksur vai
Saranam akam prapadye. _
18. To Him who, of old, creates Brahmi and who, venl}_r,
delivers to him the Vedas, to that God who is lighted by His
own intelligence, do I, eager for liberation, resort for refuge.

aima-buddhi-prakasam: Sakarinanda explains as sva-buddhi-
sakstnam, who is the light or witness of self-knowledge. )
Tt can be derived in two ways: (1) @tmaiva buddhir atma-buddhik
saiva prakaso’syety dima-buddhi-prakasam. (2) dima-buddhim praka-
$ayatity atma-buddhi-prakasam. S. ) ) )
V. Gima-buddhi-prasadam. atmani ya buddhis tasyah prasidakaram.
§, he who through his own grace manifests himself.

19. niskalam niskriyarh Santars niravadyam nirafijanam,
amrtasya param setwh dagdhendhanam ivinalam. )
19. To him who is without parts, without activity, tranquil,
irreproachable, without blemish, the highest bridge to tmmor-
tality like a fire with its fuel burnt.
sirafijanam,; niriepam, without blemish.

20. yada carmavad akisam vestayisyanti manavah
tadi devam avijhidya duhkhasyanio bhavisyats. )
20. When men shall Toll up space as if it were a piece of
leather, then will there be an end of sorrow, apart from knowing
God.

To roll up space like a piece of leather is an impossibility but when
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that impossible becomes possible, only then will sorrow cease,
without knowing God. There is no other way for ending sorrow
than the knowledge of God.

devam: v. stvam,

21. lapah-prabhavad deva-prasaddc ca, brahmad ha $veld$vataro
‘tha vidvin
atyasramibhyah paramam paviiram, provaca samyag-
rsi-samgha-justam.

21. By the power of austerity and the grace of God, the
wise Svetasvatara in proper manner spoke about Brahman, the
Supreme, the pure, fo the advanced ascetics, what is pleasing
to the company of seers.

by the power of austerily and the grace of God: the grace of God does
not suspend the powers of the soul but raises them to their highest
activity. The super-natural intensifies the natural, There is nothing
magical which interferes with the life of man. We are persons, not
things. Cur freedom cannot be obliterated by divine grace. By his
own free action man makes his own the ideal which he seeks. Baron
Von Hugel quotes from St. Bernard’s Tractaius de Gratia et Libero
Arbstrio, cap. XIV. 47. ‘That which was begun by Grace gets
accomplished alike by both Grace and Freewill so that they operate
mixedly not separately, simultaneously not successively, in each and
all of their processes. The acts are not in part Grace, in part free
will; but the whole of each act is effected by both in an undivided
operation.” The Mystical Element of Religion, Vol. I, pp. 69 ff.

advanced ascetics: paramahamsa-sarhnydsinas ta evatyasraminah. S,
the highest of the four orders of ascetics. '

Cp. caturvidhd bhikgava$ ca bahiidakau kuficakau

havisak paramahamsas ca yo yah pascat sa uttamah.

22. vedante paramam guhyam purdkalpe pracoditam

ndprasanidya datavyam ndpulrayasisyaya va punakh.

22, This highest mystery in the Vedinta which has been
declared in a former age should not be given to one whose
passions are not subdued nor again to one who is not a son
or a pupil.

See B.U. VL. 3. 12; Maitri VI. 29.
prasantdya, prakarsena Santaw: sakala-ragadi-mala-rahitars ciltam yasya
tasmai puirdya tadrsa Sisydva va datavyam, lad viparitdya puiraya
$isyaya va snehading brahmavidyd na vakiavyd. S.

It should not be taught to a son or a pupil, if his passions are not
subdued.
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23. yasya deve pard bhakiir yatha deve tatha gurau,
tasyaile kathita by arthah, prakdéanie mahaimanah, pra-
kasante mahatmanah.

23. These subjects which have been declared shine forth to
the high-souled one who has the highest devotion for Ged and
for his spiritual teacher as for God. Yea they shine forth to
the high-souled one.

KAUSITAKI-BRAHMANA UPANISAD

Kausttaki-Brahmana Upanssad, also called Kaustaks Upani-
sad* does not form a part of the Kaustlaki Brahmana of thirty
chapters which has come down to us and the name can be
accounted for by treating the Aranyaka of which it forms a
part as itself included in the Brahmana literature of the
Rg Veda Sathkara refers to it in several places in his com-
mentary on the Brakma Silra and Sarmkarananda has com-
mented on it. There are various rescensions of the text and
the version adopted in Samkarinanda's Dipikd is followed in
this work. The Upanisad has four chapters.

Dr. S. K. Belvalkar has edited the text and given an English
translation of the first chapter of this Upanisad.3

* Barhkarinanda explains the name thus: kv kuisilam nindyanms heyam
iy arthak, $ilam SHalam samsarikawm suhham yasya sa kusitah eva
kusttakah tasyapatyan: hausitakip, 11, 1,

: Brahmanas also deal with Vedinta and 5o sometimes include the
Upanisads: brakmanam api trividkam, vidki-ripam, arthavdda-ripam,
tad-ubhkaya-vilaksanam ca, vidhy-arthavadobhaya-vilaksanam tu vediznia-
vakyam. Madhusidana: Prasthana-bheda.

3 Four Unpublished Upanisadic Texis and The Paryanka Vidya (1925).
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CHAFPTER 1
REBIRTH AND RELEASE THROUGH KNOWLEDGE

I. citro ha vai gangydyanir yaksyamana Grupim vavre, sa ha
putram Svelahetum  prajighaya yajayeli; tam  habhyagatam
papraccha, gawlamasya putristi samuvriam loke yasmin ma
dhdsyast, anyatamo vidhva tasya, ma loke dhasyastli; sa hovica,
naham ciad veda, hanticaryam prechaniti: sa ha pitaram asidya
papraccha itits ma praksit katham pratibravaniti; sa hovdca, aham
apy etan na veda, sadasy eva vayam svidhydyam adhitya havamahe
yan nah pare dadati, ehy ubhau gamisyava iti, sa ha samit-panis
cilrams  gangydyanim pralicakrama updayaniti: tam hovica,
brahmarho’ss, gautama, yo ma manam wpdgdh, ehi vyeva ivd
Fhapayisyamils,

1. Citra Gangyayani, verily, wishing to perform a sacrifice
chose Aruni. He, then, sent his son Svetaketu saying, ‘you
perform the sacrifice.” When he had arrived, he asked of him,
O son of Gautama, is there a hidden place in the world in
which you will place me? Or is there another way and will you
place me in its world? Then he said, ‘I know not this. However,
let me ask the teacher.” Having approached his father, he asked,
‘thus has he asked me, how shall 1 answer? Then he said,
‘I, too, know not this. Let us learn the study of the Veda at
his residence and obtain what others give to us. Come, let us
both go, “Then with fuel in hand, he returned to Citra Gang-
yayani and said, ‘May I come near to you (as a pupil). To
him, then, he said, ‘you are worthy of the knowledge ot
Brahman, O Gautama, for you have not gone into conceit.
Come, I will make you understand’ (clearly).

See BU. VL 1;CU. V. 2.
gangydyani: v. gargyayani.,
vavre: chose, varanam cakre.
abhyagatam: has arrived, v. dsinam, when he was seated.
pulrdsti: v. putro’si, you are the son of Gautama.
saryriam: hidden place, samyag avriam gupitam sthanam.
anyatamo: v. anyam aho.
dcaryam: teacher, sarva-jAam, sarva-sdstrarthasya jRataram anustha-
taram.
Worthy of the knowledge of Brahman: V. brahmdrgho'si. brahma-
grakyasi:
* See Belvalkar: The Paryanka Vidya, p. 32.
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You are to be honoured like Brahman, brahmavat mananiyah.
you have not gone into concest. you do not affect pride.

ehi: come, dgaccha.

JRdpayisyami: will make you understand clearly.

vijidpayisyami, spastam bodhayisyami, na iu. sandehadikaw jana-

SYams.

.%he reference is to the two ways deva-yana and pifr-yana. Those
who travel by the former do not return to a new life on earth but
attain liberation by gaining a true knowledge of Brahman,; those
who travel by the latter to the world of the fathers return to earth
to be bom again and again.

In the notes on this Upanisad references are to Sarhkarananda’s
Dipika.

2. sa hovaca, ye var Re casmal lokal prayanti candramasam
eva le sarve gacchantt, tesam pranaih purva-paksa apydyate tan
apara-paksena prajanayati, etad vai svargasya lokasya dvaram,
yac candramds tam yah pratly aha tam aiisrjale: atha yo na praly
ahd tam tha vrstir bhiskvd varsais sa tha kifo vd, patange vd,
matsyo vd, Sakumir vd, simho vd, vardho vd, parasvin vd, sardulo
vd, puruse vd, anyo va lesu tesw sthanesu pratydjdyate, yatha-
karma yatha-vidyam, tam Ggalam prcchats ko'sits, tam pratibrisyal:

vicaksandd ylavo reta abhriam pavicadasat praswiat pitrya-
vatah.
tam ma pumsi karlaryerayadhvam purmsa hartrd matars ma
nisifica.
sa jaya upajayamano dvadasa-trayodasopamaso dvadasa-trayo-
dasena pitrisam tad-vide'ham pratitad-vide'ham, tan ma
rtavo'martya va abharadhvars lema salyena lena tapasi riur
asmy drtavo’smi, ko'st, tvam asmiti, iam atisyjale.

2. Then he said, those who, verily, depart from this world,
they all, in truth, go to the moon. In the earlier (bright} half,
it {the moon) thrives on their breathing spirits, in the latter
(dark) half, it causes them to be born (again). The moon,
verily, is the door of the world of heaven. Whoever answers
it (properly), him it sets free (to go to the higher worlds). But
whoever answers it not, him having become rain, it rains down
here. Either as a worm, or as an insect or as a fish or as a bird,
or as a lion, or as a boar, or as a snake, or as a tiger, or as
a person or as some other in this or that condition he is born
again according to his deeds, according-to his knowledge ; when
he comes thither, he asks him; who are you? He should answer.
From the far-shining, O ye Seasons, the seed was gathered,
produced from the fifteenfold from the home of the fathers
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{the ancestors) sent me in a man as an agent and with a man
as an agent, placed me in a mother.® So was I born, being
born in the twelfth or thirteenth month united to a father of
twelve or thirteen months; for the knowledge of this was I,
for the knowledge of the opposite of this. Therefore, O ye
seasons, bring me on to immortality by this truth, by this
austerity I am (like) a season. I am connected with the seasons.
Who are you? (the sage asks again) ‘I am you,” he replies.
Then he sets him free.

apara-paksena: with the latter half, v. apara pakse nain the latter half,
catises them o be born again: the moon sends those who do not
proceed by deva-yina (the path of the gods) to brakma-ioka, back to
life on earth. _

We are born in accordance with our conduct and knowledge.
karma-vidyanusirena subham asubhami vyamiSram ca Sarivam bhavati.

The question ‘Who are you?’ is asked by the teacher, according
to Satmkarinanda: karung-rase-parna-hydayo vedantartha-yathatmya-
vit guru-laksana-sampanno guruh pra$nam karoli.
upajdyamdnah: born or perhaps reborn.
fwelve or thirteen months. a year.

There are two kinds of knowledge, unto birth, and unto ignorance.
The former takes us to the path of the gods, the latter to the path
of the fathers. Heaven and hell are stages on the journey and belong
to the world of time, to a succession of births. Knowledge of Brahman
takes us beyond both. '

THE COURSE TO THE BRAHMA-WORLD

3. sa etams deva-yanam panthanam apadyagni-lokam dgacchati,
sa vayu-lokam, sa varuna-lokam,sa indra-lokam, sa praja-pati-lok-
am, sa brahma-lokam. tasya ha va etasya lokasydro hrado muhtiria
yestiha vijard nadilyo vrksah salajyam samsthanam, apardjitam
ayatanam, indra-prajapati dvara-gopau, vibhu-pramitam, vicak-
sandsandy amitaujah paryankah, priyd ca mdnasi, pratiripd
ca caksusi, puspany addyavayalo vai ca jaginy ambas’ cam-
bayavis capsaraso’ mbaya nadyah, tam itthari-vid dgacchati, tam
brahmi habhidhavaiah, mama yasasd vijaram vi ayam nadim
prapan na va ayasm jarayssyaliti. :

3. Having entered on this path of the gods, he comes to the

t Dr. Belvalkar’s rendering of an amended text is this: ‘From the

illustrious one (the moon), the fifteenfold, the (new) borm lord of the.

world of the manes, O ye seasons, the seed was gathered. :
‘Do ye then, send me on into a male progenitor, and with the half of
the male agent deposit me into the mother.’
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world of Agni, then to the world of Vayu, then to the world
of Varuna, then to the world of Indra, then to the world of
Praja-pati, then to the world of Brahma. This brahma world,
verily, has the lake Ara, the moments yesfikae, the river Vijari,
the tree Ilya, the city Salajya, the abode Aparijita, the two
door-keepers Indra and Prajd-pati, the hall Vibhu, the throne
Vicaksana, the couch Amitaujas, the beloved Manasi and her
counterpart Caksusi, both of whom taking flowers, verily,
weave the worlds, the mothers, the nurses, the nymphs, and
the rivers. To it (to such a world) he who knows this comes.
To him Brahma runs {advances towards), and says, ‘It is on
account of my glory, verily, he has reached the river, Ageless,
He, verily, will not grow old.’ .

After Vayu-loka, some texts have aditya-loka.

Brahma-loka is hiranya-garbha-loka of which an account is given,
The lake &ra is the first impediment to entrance into brahma-loka. It
is said to be composed of the enemies.

art; desire, wrath, etc.

muhfirtdh: moments which produce desire, wrath, etc., and destroy
the sacrifice.

yestihah: kama-krodhadi-pravriyutpadanena ghnanitli yestthah: the
morments spent in subduing desires.

the viver Vijara: ageless, vigata jard.

the tree Iya: ila prihivi lad-ripatvena ilya-iti-nimd taruk.

the city Salajya: the city is so called because on the bank are bow-
strings as large as a sil tree, a place abounding with water in many
forms of rivers, lakes, wells, tanks, etc., and gardens inhabited Ly
many heroes.:

samsthanam: city, aneka-jana-nivdsa-rapam patlanam.

apardjitam: unconquerable (city), kiranya-garbhasya rdja-mandiram.
pramitam: hall, sabhasthalam. ahamkara-svardpam aham ity eva
samanyena pramitam vibhu-pramitam.

the throne Vicaksand: reason, vicaksand husala buddhir mahat-tattvam
ity adi Sabdabhidheya.

dsandi sabhd-madhye vedih. o

amitaujah: of unmeasured splendour. amitam aparimitam prana-sani-
vidadau prasiddham ojo balam yasya so’yam amtiaujak.

amba: the mothers, jagad-jananyah Srutayah.

4. tam paficasalany apsarasam pratiyanti, Satam phala-hastah,
Satam afijana-hastah, Satave malya-hasidh, Satamh vaso-hastdh,
Satams cirna-hastak; tam brahmalankarendlamburvanti, sa brah-

: Dr. Belvalkar adopts the variant sa//afa and renders it as the source
of existence saf, mergence la and emergence ja.
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milankarendlankrio brahma-vidvan brahmdbhipraiti; sa agacchaty
drari hradam, tawi manasatyets, tam ilva samprativido majjanis;
sa dgacchati wmuhiirtan vyestthan te'smdd apadravants, sa
agacchats, vijarasn nadim tdm manasaivatyets, tat-sukrta-duskrie
dhunute va, lasya priya jhdlayah sukriam upayanly apriyi
duskrtam; tad yathd rathena dhivayan ratha-cakre paryavek-
selasvam aho-ratre paryaveksetaivam sukria-duskrie sarvini ca
dvandvani, sa esa visukrlo viduskrio brahma-vidvan brahmatvi-
bhiprails.

4. Five hundred apsarasas (nymphs) go towards him, one
hundred with fruits in their hands, one hundred with ointments
in their hands, one hundred with garlands in their hands, one
hondred with garments in their hands, one hundred with
powdered perfumes in their hands. They adorn him with the
adornment (worthy) of Brahma. He, having been adorned with
the adornment of Brahma, goes into (advances towards}
Brahma. He comes to the lake Ara and he crosses it with his
mind. On coming to it those who know only the immediate
present! sink. He comes to the moments yestiha and they flee
from him. He comes to the river Vijari (Ageless); this he
crosses with his mind alone. There he shakes off his good deeds
and his evil deeds. 'His dear relatives succeed to his good deeds
and those not dear, to the evil deeds. Then just as one driving
a chariot looks at the two wheels (without being touched by
them), even so he will look at day and night, at good deeds
and evil deeds and on all the pairs of opposites. Thus one,
freed from good and freed from evil, the knower of Brahman,
goes on to Brahman.

phala; {ruits, another reading phana: ormaments. gbharana.

pairs of opposites: like light and darkness, heat and cold, pleasure
and pain, chdyatapa-sttosna-sukha-duhkhddini, He transcends the
limitations of the empirical world.

5. sa agacchatilyam vrksam, tam brahma-gandhah pravisali, sa
agacchali salajyam samsthanam, tam brahma-rasak pravisati, sa
dgacchaty apardjitam ayatanam, tam brahma-tejah pravisati, sa
agacchati indra-praja-pato dvara-gopaw tdv asmad apadravatah,
sa dgacchall vibhu-pramitam, tam brahma-yasah pravisati, sa
dgacchati vicaksandm dsandim brhad-rathantare samant pirvan
padau, syaitanaudhase caparaw padau, vairiipa-vairdje anicye,

* sasmvidah, pratividah, accordant and discordant theughts. Dr.
Belvalkar. .




758 The Principal Upanisads L 6.

Sakvara-ratvate tira$c, sa prajhia prajhayd i vipasyah, sa
agacchaty amslaujasam paryasikam, s¢ prénas tasya bhiiah ca
bhavisyac ca pirvau padau, $ris-cerd caparav, bhadrayaghayarivye
Sirsanye byhad-rathaniare andicye, rcas ca samans ca pracinaia-
nani, yajimsi tirascindani somamsava upastaranam udgitho' para$
ca yah $ir upabarhanam, tasmin brahm@ste, tam sttham-oil
padenaivagra arohats, ltam brakma prechati ko'siti, tam prahi-
brivydi.

53., He comes to the tree Ilya and the fragrance of Brahma
enters into him. He comes to the city Salajya; the flavour of
Brahma enters into him. He comes to the abode Apardjita;
the radiance of Brahmi enters into him. He comes to the two
door-keepers, Indra and Praji-pats and they run away from
him. He comes to the hall Vibhu and the glory of Brahma
enters into him. He comes to the throne of Vicaksapa, the
Saman verses, Briad and Rathantara, are its two fore f_eet, the
Syaita and the Naudhasa the two hind feet, the Vasrispa and
the Vairdja, the two lengthwise sides (pieces) the Sakvara and
the Raivata are the two cross ones. It is wisdom for by wisdom
one sees clearly. He comes to the couch Amitaujas. That is
the breathing spirit, the past and the future are its two fore
feet, prosperity and the earth are the two hind feet, the Bhadra
and the Yajfidyajfitya the two head pieces, the Brhad and
the Rathamiara the two lengthwise pieces; the Rg verses and
the Sdman chants, the cords stretched lengthwise, the yajss
formulas the cross ones; the moonbee:.]xlns t(];?] cﬁo{n, tci]:;):
udgitha the coverlet, prosperit the pillow. is {cou
Brahma3 sits. He who kl:lowm ascends it just with one foot
only. Brahmz asks him, “Who are you?’ and he should answer:

sa: He, the devotee, updsakah.

the abode Aparajita: aparajita-namakam brakma-griham.

they rum away from him: prapta-brakma- andha-rasa-iejasah brahmana
iva daréana-malrena baddhaijalo akiasanau dvara-pradesat
sarabhasam jayajaycti-Sabdam wccarayaniaw apadravatah apasaraiah.
the throme of Vicaksana: see Atharva Veda XV. 3. 39 for a description
of Vritya's seat and Ailareya Brahmana VIII. 12 for a description
of Indra’s throne.

prosperity and the earth: $yi§ ca ird: laksmik dharapi ca.

IDENTITY WITH THE SUPREME SELF
6. rtur asmy artavo’smy akasad yomeh sambhito bharyayai
yetah, savivaisarasya lejo, bhutasys Ohutasyaima, bhutasya
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bhitasya tvam almdst, yas tvam asi so’ham asmi, tam dha ko'ham
asmiti, satyam iti, briiydt, kim tad yai satyam ili, yad anyad
devebhyas ca pranebhyas ca tat sad, atha yad devas ca prinas
ca tat lyam, lad elaya vacabhivyahriyate salyam iti, etavad idari
sarvam idam sarvam asity evatnam tad dha, tad etac chioke-
nabhyuwhtam.

6. I am season, I am connected with the seasons. From space
as the source I am produced as the seed for a wife, as the light
of the year, as the self of every single being. You are the self
of every single being. What you are that am I. He says to him,
‘“Who am [?° He should say, ‘The Real.” What is that called
the Real? Whatever is different from the gods (sense organs)
and the vital breaths that is sat, but the gods and the vital
breaths are the fyam. Therefore this is expressed by the word
satyam, all this, whatever there is. All this you are. Thus he
speaks to him then. This is declared by a Rg verse.

yoni: source, upadina-karana.
bhiryayai: for a wife, v. bhayd. produced from light.
devebhyah: from the gods, indriyebhyab.

7. yajudarah samasird asdvrimiriir avyayah
sa brahmeti vijfieya rsir brahma-mayo mahin

iti, tam dha kena me paumsyani nimdny dpnotiti, prinencls
brityat, kéna napumsakaniti, manasets, kena stri-namanits, vicels,
kena gandhaniti, pranenets, kena ripanits, caksusels, kena sabdin
tlt, Srotveneli, hendnnarasin iti, jihvayeli, kema karmanili,
hastabhyam ils, kena sukha-duhkhe ili, sarireneti, kendanandam
ratim prajatim iti; upasthenels, kemelyd ili, padabhyam iti kena
dhiyo vijhialavyam kaman itt, prajfiayaivels, brisyat, tam dha dpo
vai khalu me loko'yam ie’'sav i, 5@ ya brahmano jsiir yd vyasiis
lam jittm jayati, lam vyastios vyasnute, ya evam veda, ya evam veda.

7. The great seer consisting of the sacred word, whose belly
is Yajus, whose head is the Saman, whose form is the Rg, the
imperishable is to be known as Brahma. He says to him, ‘By
what do you acquire my masculine names?’ He should answer,
‘by the vital breath.” ‘By what, my neuter ones?’ ‘By mind.’
‘By what, my feminine names?’ ‘By speech.,” ‘By what, smells?’
‘By the breath.’ ‘By what, forms?’ ‘By the eye.” ‘By what,
sounds?’ ‘By the ear.’ ‘By what, the flavours of food?’ ‘By
the tongue.” ‘By what, actions?’ By the two hands.” ‘By what,
Pleasure and pain?’ ‘By the body.” By what, joy, delight and
procreation?’ ‘By the generative organ.’ ‘By what, movement ?’
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‘By the two feet.” ‘By what, thoughts, what is to be known,
and desires?’” ‘By intelligence,” he should say. To him he says,
‘The waters, verily, are my world. It is {they are) yours.’
Whatever victory is Brahma's, whatever belongs to him, that
victory he wins, that belonging he gets who knows this, yea
who knows this.

ilyd: movements, galih.

prajiiayd: by intelligence, svayam-prakasendtma-bodhena.

In Brahma-loka, whatever belongs to the presiding deity Brahmai
belongs also to the aspirant who reaches it.

yavat madiyvam tavat tvadiyam,

Cp. with this account Satapatha Brahmana XI. VI. 1; Jaiminiya
Upanisad Brahmana 1, 17-18; 4244, 49-50.

II. 1. Kausttaki-Brakmana Upanisad 261

CHAPTER 11

THE DOCTRINE OF PRANA (LIFE-BREATH)
IDENTITY WITH BRAHMA

1. prano brakmeli ha smaha kaustlakih: tasya ha va elasya
pranasya brahmano mang didam, caksur gopty, Srotram sam-
Sravayity, vak parivestri; sa yo ha va elasya pranasya brahmano
mano ditam veda dutavan bhavati, yas caksur goply goplrman
bhavali, yah Srofram samsSravayity saméravayitrman bhavati, yo
vicam parivesirim parivestrimdan bhavali, tasmat vad elasmai
prandya brahmana etah sarva devatd aydcamanaya balim harants,
evam hatvdsmai sarvani bhitany ayicamandyaiva baltw haranti,

ya evam veda tasyopanisan na yaced ili, tad yathd gramam

bhiksitva'labdhvopavisen naham ato daftawm asniydm iti, ta
evainam upamanirayante ye purastdt pratydcaksivan, esa
dharmo’ydcato bhavali, amnadds tv evainam wupamantrayante,
dadama ta iti.

1. The breathing (living) spirit is Brahma, thus, indeed,
Kausitaki used to say. Of this same breathing spirit which is
Brahma, the mind, verily, is the messenger; the eye the
protector, the ear the announcer, speech the housekeeper. He
who, verily, knows the mind as the messenger of this breathing
spirit of Brahma becomes possessed of a messenger. He who
knows the eye as the protector becomes possessed of a pro-
tector., He who knows the ear as the announcer becomes
possessed of an announcer, he who knows speech as the house-
keeper becomes possessed of a housekeeper. To this same
breathing spirit as Brahma3, these divinities {mind, eye, ear,
speech) bring offering though he does not beg for it; even so,
t¢ this same breathing spirit all beings bring offering even
though he does not beg for it. For him who knows this, the
doctrinal instruction is ‘De not beg.” As a man who has begged
through a village and received nothing sits down saying, ‘I
shall not eat anything given from here,’ and then those who
formerly refused him invite him (to accept their offerings),
which is the nature of him who does not beg. Charitable people,
however, invite him and say, ‘let us give to you.’

In Chapter I the devotee, updsaka, approaches the couch Amitanjas
which is prama, breath, spirit, life. The nature of prana as the source
of everything, as Brahma is explained in this chapter. Brahmai with
which prana is identified is the creator, jagat-kdranam.- :
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To the life principle as the divine all divinities bring tribute
unasked.
Food is the aliment which nourishes body or mind.

2. prano brahmeli ha smaha pasngyas tasya v etasya pranasya
brahmano vak parastac caksur drundhate, caksuh parasidc
chrotram drundhate, Srotram parastit mana drundhate, manah
parastat prana arundhale, tasmas va iasmai pranaya brahmana
elah sarva devaltd ayicamandya baliry haranti, evars haivasmas
sarvani bhiitany aydcamanayaiva balimy haranii ya evam veda
lasyopanisan na ydiced sii, tad yathd gramam bhiksitvd'labdhvo-
pavisen ndham ato datlam as$niyam ili, la evasnam supaman-
trayante ye purastat pratyacaksiran, esa dharmo’yicato bhavais,
annadas tv evainam upamanirayante, dadima ta sis.

2. The breathing spirit is Brahma, thus indeed Paingya used
to say. Of this same breathing spirit as Brahmi behind the
speech the eye is enclosed, behind the eye the ear is enclosed,
behind the ear the mind is enclosed, behind the mind the
breathing spirit is enclosed. To this same breathing spirit as
Brahma, all these divinities bring offering though he does not
beg for it; even so to this same breathing spirit all beings bring
offering even though he does not beg for it. For him who knows
this, the doctrinal instruction is ‘Do not beg.” As a man who
has begged through a village and received nothing sits down
saying, ‘I shall not eat anything given from here,” and then
those who formerly refused him invite him (to accept their
offerings), such is the nature of him who does not beg. Charitable
people, however, invite him and say, ‘let us give to you.’

Grundhate: is enclosed, surrounded, enveloped. V. drundhe, arudhyate
samantat avrlya tsthali.

. 3. athdla cka-dhandvarodhanam. yad eka-dhanam abhidyayat,
paurnamdsydmvamavdasydyamva suddha-pakse va punye naksaira
elesd@m chasmin parvany agnim wpasamadhiya parisamihya pari-
stirya paryuksya daksinam janvicya sruvemdjyahulir juhots: van
nama devatdvarodhani si me'musmad idam avarundhydt lasyas
svahd: prano nama devatavarodhani sa me'musmdd idam avaru-
ndhydt tasyai svaha: caksur nama devatavarodhant sa me' musmad
idam avarundhyat tasyai svaha: Srotram nama devativarodhani sa
me'musmad idam avarundhyat tasyas svahd. mano nima deva-
lavarodhani s& me'musmad idam avarundhyat lasyas svahad:
prajiia nama devativarodhani sa me 'musmad sdam avarundhydit
tasyai svihé iti: atha dhiima-gandham prajighriyijyalepenanginy
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anwvimriya vicamyamo'bhipravrajydrtham briyid ditem va,
prakipuyal labhate haiva.

3. Now next the attainment of the highest treasure. If a
man covets the highest treasure, either on the night of a full
moon or on the night of a new moon or on the bright half
of the moon under an auspicious constellation, at one of these
periods, having built up a fire, having swept the ground and
having strewn the sacred grass, having sprinkled (water)
around, having bent the right knee, with a spoon he offers
oblations of melted butter. ‘The divinity named speech is the
attainer. May it obtain this for me from him. Hail to it.” “The
divinity named breath is the attainer. May it attain this for
me from him. Hail to it.” ‘The divinity named eye is the attainer,
May it attain this for me from him. Hail to it.’ ‘The divinity
named ear is the attainer. May it attain this for me from him.
Hail to it.” 'The divinity named mind is the attainer. May it
attain this-for me from him. Hail to it.’ “The divinity named
wisdom is the attainer. May it attain this for me from him,
Hail to it.” Then having inhaled the smell of the smoke, having
smeared his limbs with the ointment of melted butter, in
silence he should go forth, declare his wish or send a messenger.
He will, indeed, obtain his wish.

eka-dhana: highest treasure, single treasure, pranasya namadheyam,
1agaly asmunn cka eva dhana-ripa eha dhanah.

paristirya: having strewn sacred grass, samantad darbhin avakirya.
sruvena: with a spoon; v. camasena vd kamsena va: with a wooden
bowl or with a metal cup.

4. athato daivah smaro yasya priyo bubhised yasyai vd
yesam vavlesam evaikasmin parvany elayasvivriaild ajyahutir
juhols, vdcawm te mayi juhomy asau svaha; pranam te mayi
Juhomy asau svahd, caksus le mayi juhomy asau svihd; srotratm
te mayr juhomy asau svihd, manas te may: juhomy asau svihd;
prajiam te mayi juhomy asau svahd iti, atha dhuma-gandham
pragighrdyijyalepenanginy  anuwvimyjya vacamyamo’bhiprav-
rajya samsparsam jigamised api vatad va tisthet sambhasamanah
Priyo haiva bhavati smaranti haivdsya.

4. Now, next, the longing to be realised by the divine powers,
If one desires to become dear to any man or woman or to any
men or women, then at one of these same periods (of time
mentioned before) he offers, in exactly the same manner,
oblations of melted butter, saying, ‘your speech I sacrifice in
me, hail to you.’ ‘Your breath I sacrifice in me, hail to you.’
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‘“Your eye I sacrifice in me, hail to you.” ‘Your ear I sacrifice
in me, hail to you.” ‘Your mind I sacrifice in me, hail to you.’
“Your wisdom I sacrifice in me, hail to you.’” Then having
inhaled the smell of the smoke, having smeared his limbs with
the ointment of melted butter, in silence he should go forth,
and seek to come to contact or stand speaking from windward
(so that the wind may carry his words to the person). He
becomes dear indeed and they think of him indeed.

stara! longing, abhildsak. ‘1 am the fire in which the fuel of your
dislike or indifference is burnt.’

SACRIFICE OF SELF

5. athatah samyamanaw pritardanam antaram agni-hofram
tdy dcaksate, ydvad vai puriso bhdsate na taval praniturh Saknolt,
pranar tada vdci juhoti, yavad vai purusah prinitt na idvad
bhasttus Saknoti, vacam tadd prane juhoti, ele ananie amrie
dhuti jagrac ca svapan ca saniatawm juhoft. atha yd anyd
dhutavo'ntavatyas tak karmamayyo hi bhavanti laddhasmailal
piirve vidvamso’gniholrarh na juhavasicakruh.

5. Now next self-restraint according to Pratardana or the
inner fire sacrifice as they call it. As long, vernily, as a man
is speaking, so long he is not able to breathe. Then he is
sacrificing breath in speech. As long, verily, as a person is
breathing, so long he is not able to speak. Then he is sacrificing
speech in breath, These two unending immertal oblations, one
is offering continuously, whether waking or sleeping. Now
whatever other oblations there are, they have an end for they
consist of works. Knowing this very thing, verily, the ancients
did not offer the agni-hotra sacrifice.

anlaram: inner because it is independent of outer aids’
bahya-sadhana-nirapeksam.

PRAISE OF THE UKTHA

6. ukiham brahmeti ha smaha Suska-bhrigarah, tad rg ity
wpasita, sarvani hasmai bhitani Sraisthydydbhyarcyante, tad
yajur sty wpdsita, sarvani hdsmai bhatani $raisthydya yujyanie,
tat samely wupdsita, savvani hdsmai bhitlani Sraisthyaya sanna-
mante, tac chrir ity upasita, tad yasa iy updsita, lat feja ity
wpdasita, tad yathaitac chrimattamam yasasvitaman {ejasvitamam
1t Sastresu bhavali, ecvam haiva sa sarvesw bhiilesu Srimatiamo
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yasasvitamas tejasvitamo bhavati ya evars veda, iad etad aistikam
karma-mayam aimanam adhvaryuh sariskarofi, tasmin yajur-
mayam pravayalt yajur-mayam yr-mayarh hotd rh-maye sima-
mayam wudgdid, sa esa trayyei vidyayik atmaisa w cvaitad
ndrasydtma bhavati, ya evam veda.

6. The uktha (recitation) is Brahman, so Suska-bhrigdira used
to say, let him meditate on it as'the Rg (hymn of praise)
unto such a one, indeed, all beings offer praise for his greatness,
Let him meditate on it as the Yajus (sacrificial formula), unto
such a one indeed, all beings get united for his greatness, Let
him meditate on it as the Saman. Unto such a one indeed all
beings bow down for his greatness. Let him meditate on it as
beauty. Let him meditate on it as glory. Let him meditate on
it as splendour. As this (the #ktha) is the most beautiful, the
most glorious, the most splendid among the invocations of
praise, even so is he who knows this, the most beautiful, the
most glorious, the most splendid among all beings. So the
adhvaryu priest prepares this self which is related to the sacrifice,
and which consists of works. In it he weaves what consists of
the Yajus. In what consists of the Yajus, the koir priest weaves
what consists of the Rg. In what consists of the Rg the Udgaly
priest weaves what consists of the Saman. This is the self of all
the threefold knowledge. And thus he who knows this becomes
the self of Indra.

DAILY WORSHIP OF THE SUN FOR THE REMOVAL
OF SIN

7. athatah, sarva-jitah kausitakes triny updsanani bhavanti,
sarva-jiddha sma kRausitakir udyantam adityam upalisthate
yajRopavilam krivedakam dniya irih prasicyodapatram vargo'si
papmanam me vradhitt, elayarvdvrid madhye santam udvargo'si
papmanim ma udvridhits, elayaivavridstam yantam samvargo’si
papmanam me samvrndhiti, tad yad ahoratrabhyam papam akarot
sam lad vrikte, tatho evaivam vidvan elayaivavriadityam upa-
tisthate yad ahoratyibhyam papam karoti, sam tad vrikle,

7. Now next are the three meditations of the all-conquering
Kausitaki. The all-conquering Kausitaki, indeed, used to worship
the rising sun, having performed the investiture with the sacred
thread, having fetched water, having thrice sprinkled the water
vessel saying, “You are a deliverer; deliver me from my “sin.””’
In the same manner he (used to worship the sun) when it was in
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the middle of the sky saying, ‘you are the high deliverer, deliver
me highly from sin.” In the same manner he {used to worship the
sun) when it was setting saying, ‘you are the full deliverer;
deliver me fully fromn sin.” Thus whatever sin he committed by
day or by night that he removes fully. And likewise he who knows
this worships the sun in the same manner and whatever sin
one commmits by day or by night, that he removes fully.

yajfiopavitam: the sacred thread worn over the left shoulder, for
performing sacrifices. i

aniya: having fetched, v. deamya: having sipped.

vargah: deliverer: sarvam idam: jagal aima-bodhena tmavad vrikie
parityajati.

vridhi: deliver, varjayva, vinasayet.

ADORATION OF THE NEW MOON FOR PROSPERITY

8. atha masi mdsy amadavdsydyim vrltdyam pascac candra-
masars  drSyamanam  spatisthetailayaivivrid  harita-trne  va
prafyasyati, yan me susimah hrdayam divi candramass Srilam
manye ham mam lad vidvamsam maham pulryam agham rudam
if, na hy asmat pvrvah prajak prastits nu jéta-pulrasya-
thajata-putrasydpyayasva sametu te sam le payamss sam u yaniu
vaja vam adilyd awmsSumapydyayaniiti, elds tisra yrco japitvd
masmakam pranena prajayd pasubhir apyayayisthah yo'smin
dvesti ya ca vayam dvismas lasya pranema prajayd pasubhir
dpyayaya sva aindrim Guriam dvarta adityasyavriam anvdvarta
it1 daksinam bahum anvdvartate.

8. Then, month by month at the time of the new moon,
when it comes around one should in the same manner worship
the moon as it appears in the west or he throws two blades
of green grass toward it saying, "That fair proportioned heart

of mine which rests in the moon in the sky, T deem myself

the knower thereof. May I not weep for evil concerning my
children. Indeed his pregeny do not die before him, Thus is
it with one to whom a son is already born. Now in the case
of one to whom no son is born as yet, ‘Increase. May vigour
come to thee. May milk and food gather in thee, that ray
which the Adityas gladden.” Having (repeatedly) uttered these
three Rg verses, he says, ‘Do not increase by our vital breath,
by our offspring, by our cattle. He who hates us and him whom
we hate, increase by his breath, his offspring, his cattle.
Thereupon I turn myself with Indra’s turn, I turn myself along
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with the turn of the sun.’ Thereupon he turns himself toward
the right arm.

harita-tyne va pratyasyati: he throws two blades of grass toward it:
v. harsta-lynabhyam vak pratyasyats: with two blades of grass speech
goes toward it.

The three Rg verses are Rg Veda 1. 91. 16; IX. 31; 4; L. 91. 18,
Atharva Veda VII. 81. 6.

There is throughout an allusion to an implied comparison between
the husband as sun or fire and the wife as the moon.

aham somdimikg siri agnydtmakah puman.

9. atha paurpamdsyam purasiic candramasam dysyamanam
upatisthela elayad vavrti, somo rajasi vicaksanah, pafica-mukho’si
praja-patir brahmanas ta ckam mukham, tena mukhena rajio'tse,
lena mukhena mam anndadany kuru, rajd ta ckam mukham, tena
mukhena visho'lsi, tena mukhena mam annddars kure, $yenas ta
ckam mukham, iena mukhena paksino'isi, tena mukhena mam
annddam kuru agnisia eham mukham, tenemanm lokamalsi, tena
mukhena mim annddam kuru, tvays paicamam mukham, tena
mukhena sarvani bhillany alsi, tena mkhena mam annidarm
kuru, masmakam pravena prajaya pasubhir avaksesthd, yo'sman
dvesti yac ca vayam dvismas tasya prinena prajayid pasubhir
avahksiyasveti, dasvim avrtam dvarta adityasydvriaim anvdvaria
ils daksipam bahum anvdvariate.

9. Then, on the night of the full moon one should in the
same manner worship the moon as it appears in the east,
‘You are King Soma, the wise, the five-mouthed, the lord of

creation. The Brahimana is one mouth of you. With that mouth

you eat the Kings. With that mouth make me an eater of food.
The King is one mouth of you. With that mouth you eat the
peopie. With that mouth make me an eater of food. The hawk
is one mouth of you. With that mouth you eat the birds. With
that mouth make me an eater of food. Fire is one mouth of
you. With that mouth you eat this world. With that mouth
make me an eater of food. In you is a fifth mouth. With
that mouth you eat all beings. With that mouth make me
an eater of food. Do not waste away with our vital breath,
with our offspring, with our cattle. He who hates us and him
whom we hate, you waste away with his vital breath, his
offspring, his cattle. Thus I turm myself with the turn of the

gods. I turn myself along with the turn of the sun. After (these _

words) he turns himself toward the right arm.,
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soma: moon: umayd visva-prakytyd saha variamanah priya-darianakh,
vicaksapah: the wise, sarva-laukika-vatdika-karya-husalah.

Here the reference is only to the three classes, the Braihmana, the
Ksatriya and the common people.

10. atha sarmwesyan jayivai hrdayam abhimyiet, yat te susime
hydaye Sritam antah prajipatan tendmyiatvasyeéane ma tvam
puiryam agham niga iti, na hy asyah pirvah prajah prattits.

10. Now when about to lie down with his wife he should stroke
her heart and say, O fair one who has attained immortal joy
by that which is placed in your heart by Praji-pati, may you
never fall into sorrow about your children. Her children then
do not die before her,

See ASvalgyvana Grhya Shtra 1. 13. 7.
susime: O fair one: sobhana-gaire.

11. atha prosyayan putrasya mirdhinam abhijighret, angad
angdl sambhavast hrdayid adhijdyase, aima vai puira namdss
sa jiva $aradah Satam asaviti namasya dadhaty asma bhava, parasur
dbhava, hirawyam asirtam bhava, lejo vai puira namdsi sa jiva
Saradakh Satam asav it namasyagrimdty athasnam parigrindti, yena
prajapatih prajah paryagrinat tad aristyai tena tva parigrhnamy
asaviti, athasya daksine harne japaty asmai prayandhi maghavan
riisin itindra Sresthani dravinani dehiti savye, ma chetthd, ma
vyathisthah, Satam $arada ayuso jivasva, puira le namnd mird-
hanam abhijighramiti, trivasya murdhanam abhijighret gavam
lva hinkarendabhihinkaromiti triv asya miardhanam abhihivkuryat.

11. Now, when one has been away, on returning back he
should smell (kiss) his head, saying, ‘you are born from every
limb of mine, you are born from the heart, you, my son, are
my self indeed, may you live a hundred autumns {years)." He
gives him his name saying, ‘Be you a stone, be you an axe,
be you everywhere desired gold, you, my son are light indeed,
may you live a hundred autumns (years}.” He takes his name,
Then he embraces him saying, "Even as Praji-pati embraced his
creatures for their welfare so do I embrace you (pronouncing
his name).” Then he mutters in his right ear saying, ‘Confer on
him, O Maghavan, O onrusher,’ and whispers in his left ear,
‘O Indra, bestow the most excellent possessions. Do not cut
off (the line of our race), Be not afraid, live a hundred autumns
of life. I smell (kiss) your head, O son, with your name.’ Thrice
he should smell (kiss his head). ‘I make a lowing over you with
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the lowing (sound) of cows.” He should make a lowing over his

head thrice,

See Asvalgyana Grhya Satra 1. 15. 3. 9; Paraskara L. 16, 18; Khadira
I1. 3. 13; Gobhila 11. 8. 21-22; Apastamba V1. 15. 12.

abhiighret: smell; v. abhimyréad: touch, karena samsprset.

pulra nama: v. pulra mavitha. You have saved me, son: ke putra tvam
punnamno. niraydl ma mam awitha mama raksanam kyiavin., See
Manu I1X, 38.

asmi bhava: be a stone, pdsano bhava. Be healthy and strong: rogair
anupadrutah vajra-sara-$arive bhava, _
hiranyam astriam: everywhere desired gold. astrtam dstriam sarvalah
parsstriam kanakavat sarva-prajapriyo bhava.

tejas: light. sathsdra-vrksa-bijam.

confer on him: see R.V. II1. 36. 10; I1. 21. 6,

ma vyathisthah: be not afraid, Sarirendriya-manobhir vyatham ma
gah. See B.G. XI. 34.

MANIFESTATION OF BRAHMAN

12. ath@to datvah parimara, etad vas brahma dipyate yad agniy
Jvalati, alhaitan mriyate yan na jvalati, tasyidilyam eva iejo
gacchals vayum prana; etad vai brahma dipyate yad adityo dy$yate
‘thaitan mriyate yan na drSyate, tasya candrgmasam eva lejo
gacchati vayum prava; etad vai brahma dipyate yac candrami
drsyate’thattan mriyate yan na drSyate, tasya vidyutam eva tejo
gacchali vayum prana; etad vai brakma dipyale yad vidyud
vidyotale’thastan mriyate yan na vidyolate, lasya disa eva tejo
gacchals vayum pranas ti va etak sarva devatd vdyum eva pravisya
vayau mrlvd na mycchante: tasmad eva punar udirata ity adhidai-
valam, athadhydtmam.

12. Now next the dying around of the gods. This Brakman
shines forth, indeed, when the fire burns; likewise this dies when
it burns not. Its light goes to the sun alone and its vital breath
to the wind; this Brahman shines forth, indeed, when the sun
is seen; likewise this dies when (the sun) is not seen. Its light
goes to the moon; its vital breath to the wind; this Brahman
shines forth, indeed, when the moon is seen; likewise this dies
when it is not seen; its light goes to the lightning and its vital
breath to the wind; this Brahman shines forth, indeed, when
the lightning lightens; likewise this dies when it lightens not,
its light goes to the regions of space and its vital breath to
the wind. All these divinities, verily, having entered into wind,
though they die in the wind do not perish (altogether). There-
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from, indeed, they come forth again, This, with reference to
the divinities: now with reference to the self.

Cp. Ailareya Brahmana VIII. 28.

13. ¢tad vat brahma dipyale yad vicd vadati, athaitan mrivate
yan na vadati, tasya caksur eva lejo gacchati pranam prana,etad
vai brahma dipyate yac caksusd pasyati, athaitan mriyate yan
na pasyati. lasya Srolram eva lejo gacchati pranam prana, elad
vai brahma dipyale yacchroirena Srnoli, athastan mriyaie yan na
Srnofi; tasya mana eva tejo gacchali pranam prana, elad vai
brahma dipyate yan manasa dhyayali, athattan mriyate yan na
dhydyati; tasya pranam eva lejo gacchati prinam pranas td va
etah sarvd devaldh pranam eva pravisya prane mrivd na
mycchanle, tasmad eva punar udirale, fad yadi ha va evam vid-
vdmsam ubhau parvaidv abhipravarieyatam dahsinas collara$ ca
lustursamanaw na hainam sirpviyvatam atha ya enaws dvisanti
yan ca svayam dveslt ta evatnam parimriyante,

13. This Brahman shines forth, indeed, when one speaks
with speech; likewise it dies when one speaks not, its light goes
to the eye; its vital breath to the vital breath. This Brahman
shines forth indeed when one sees with the eye; likewise this
dies when one sees not; its light goes to the ear, its vital breath
to the vital brelth. This Brahman shines forth, indeed, when
one hears with the ear; likewise this dies when one hears not,
its light goes to the mind, its vital breath to the vital breath.
This Brahman shines forth, indeed, when one thinks with the
mind; likewise this dies when one thinks not; its light goes to
the vital breath, its vital breath to the vital breath. All these
deities, verily, having entered into the vital breath, though
they die in the vital breath, do not perish (altogether). There-
from, indeed, they come forth again, So indeed on one who
knows this, both the mountains, the southern and the northemn,
should roll themselves forth wishing to crush him, they would
not crush him, But those who hate him and those whom he
himself hates, these all die around him.

The Southern and the Northern mountains are the Vindhyas and
the Himilayas respectively.

14. athdlo nih$reyasadinam, efd ha vai devatd aham-$reyase
vivadaméand asmdc charirad uccakramup tadd hapranai Suskam
darubhilam Sisye'thainad vak pravivesa tad vded vadac chisya
eva, athainac caksuh pravivesa tad vicd vadac caksusd pasyac
chisya eva, athainac chrolram pravivesa tad vici vadac, caksuss
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pasyac chroirena Srnvac chisya eva, athainan manak pravivesa
tad vica vadac caksusd pasyac chrotrena Srnvan manasd dhydyac
chisya eva, athatnat pranah pravivesa lat tata eva samutiasthau
ld va elah sarvd devatah prane nihs$reyasam viditvd prinam eva
prajiigimanam abhisambhilya sahatv ailaih sarvair asmdc
charirdd uccakramuh le vayu-pravistd akasatmanak svariyuh,
tatho evaivam vidvin prane nihsreyasam vidilvd prinam eva
prajiidimanam abhisambhitya sahaiv attash sarvair asmdc charirdd
utkramali, sa vayu-pravista akdsiatma svareti, sa tad gacchati
yairaite devds tat prapya yad amria devds tad amyto bhavali ya
evam vadant, :

I4. Now next the attainment of the highest excellence. All
these divinities, verily, disputing among themselves in regard
to self excelience went forth from this body. It (the body) lay,
not breathing, withered, like a log of wood. Then speech
entered into it. It just lay speaking with speech. Then the eye
entered into it. It just lay speaking with speech and seeing with
the eye. Then the ear entered into it. It just lay, speaking with
speech, seeing with the eye and hearing with the ear. Then
the mind entered into it. It just lay, speaking with the speech,
seeing with the eye, hearing with the ear, thinking with the
mind. Then the vital breath entered into it and then, indeed, it
arose at once. All these divinities, verily, having recognised
the superior excellence of the vital breath, having compre-
hended the vital breath alone as the self of intelligence, went
forth from this body, all these together. They, having entered
into the air, having the nature of space went to the heavenly
world. Likewise also, he who knows this, having recognised
the superior excellence of the vital breath, having compre-
hended the vital breath alone as the self of intelligence goes
ouf of this body with all these. He, having entered into the air,
having the nature of space, goes to the heavenly world. He
goes to the place where these gods are. Having reached that,
he who knows this becomes immortal as the gods are immortal.

See BU. VI. 1. 1-14; CU. V. 1.

nikireyasam: highest excellence, sarvasmad wutkarsa-ripo guno
moksa-visesah.

aham-freyase: in regard to self-excellence, in regard to one who was
the most important among them.

uccakramuh: went forth, utkramanam cakruh.

sisye: lay, Sayanam kriaval.

tata eva: at once, prana-pravesdd eva.
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15. athatah pita-putriyvam sampradanam it cicaksate, pita
puiram presyanndhvayati navais lynasr agdrvam samsiirya agnim
upasamadhayodakumbham sapatram . wpanidhdyahalena vasasa
sampracchannah pitd Sela elya puira uparistad abhinipadyata
indriyasy indriyani samspr$ydpi vasma dsindyibhimukhdyatva
sampradadhyid, athismai samprayacchati vdcam me fvays
dadhanili pita, vicam te mayi dadha it pulrak, pranam me
tvayi dadhantts pila, pranam te mayi dadha i puirah, caksur me
tvayi dadhaniti pita, caksus te mayi dadha 1ft pulrah, srotram me
tvayi dadhinits pitd, Srotrari te mayi dadha iti putrah, anna-rasin
me tvay: dadhaniii pila, anna-rasin e mayi dadha it putrah,
karmant me tvayi dadhaniti pitd, karmani te mayi dadha sit
pulrah, sukha-duhkhe me lyayi dadhaniti pitd, sukha-duhkhe te
mayt dadha iti pulvah, anandam ralim prajatim me tvays
dadhaniti pita, anandam ratim prajatim te mayi dadha it putrah,
ttyam me tvayi dadhaniti pita, ityam le mayi dadha iti pulrah,
mano me tvays dadhanili pitd, manas le mays dadha il putrah,
prajiiam me tvayi dadhaniti pita, prajhiam te mayi dadha its
putrah, yady w v apibhigadah syal samdsenatva britydt, pranan
me tvays dadhaniti pitd, pranan te mayi dadha iti putrah, atha
daksindvrd upaniskyimati, tarh pitinumanirayate, yaso brahma-
varcasam kirti§ tvd@ jusafdm i, athetarak savyam amsam

nvaveksate paninantardhiva vasanantena vd pracchidya,

svargan lokan kimdn dpnuhiti, sa yady agadak sydl puiras-

yaisvarye pila vaset pari vd vrajet yady u vat preyal yadevainarm

samapayeyul, yvathd samapayitavyo bhavati, yatha samapayitavyo
havali.

15. Now next the father and son ceremony or the trans-
mission (of tradition) as they call it. The father, when about to
depart, calls his son. Having strewn the house with new (fresh)
grass, having built up the fire, having placed near it a vessel
of water with a jug (full of rice), himself covered with a fresh
garment the father remains lying. The son, baving come,
approaches him from above, touching his organs with his
organs or the father may transmit the tradition to him while he
sits before him. Then he delivers over to him (thus): The father:
‘Let me place my speech in you.” The son: 'I take your speech
in me.” The father: ‘Let me place my vital breath in you.
The son: ‘I take your vital breath in me.” The father: Let me
place my eye in you.” The son: ‘I take your eye in me.” The
father: ‘Let me place my ear in you,” The son: ‘I take your
ear in me.’ The father: ‘Let me place my tastes of food in you.’
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The son: ‘I take your tastes of food in me.” The father: ‘Let
me place my deeds in you.” The son: ‘I take your deeds in me.’
The father: ‘Let me place my pleasure and pain in you.” The
son: ‘I take your pleasure and pain in me.’ The father: ‘Let me
place my bliss, enjoyment and procreation in you.” The son:
‘I take your bliss, enjoyment and procreation in me.” The father:
‘Let me place my movernent in you.” The son: ‘T take your
movement in me.’ The father: ‘Let me place my mind in you.’
The son: ‘I take your mind in me.’ The father: ‘Let me place
my wisdom in you.” The son: I take your wisdom in me.’ If,
however, he should be unable to speak much, let the father say
comprehensively, ‘I place my vital breaths in you,’” and the
son, ‘I take your vital breaths in me.' Then turning to the
right he goes forth towards the east. The father calls out
after him. ‘May fame, spiritual lustre and honour delight in
you.” Then the other looks over his left shoulder. Having
hidden his face with his hand or having covered it with the
hem of his garment, he says, ‘May you obtain heavenly worlds
and all desires.” If he (father) becomes well (recovers) he
should dwell under the authority of his son or wander about
{as an ascetic). If, however, he departs, let them furnish him
{with obsequies) as he ought to be furnished, as he ought to be
furnished.

a vessel of water: wirena parnam kalaSam vrihi-piarna-patra-sahitam.
covered with a fresh garment: navinena vastrena savwriah,

piid sete:-father remains lying; v. svayaws Syetak; himself in white,
Svelak, stta-malyambara-dharah.

dadhani: dhdrayint. _

After ‘deeds,’ in some versions we read, ‘Sariram me tvayi dadhanili
pitd, Sariram le mayi dadha i putrah.’ The Father: ‘Let me place
my body in yon.” The son, ‘I take your body in me.’

prajiia: wisdom; another reading, 'dhiyo wijidlayyam kaman me
{vays. May I place my thoughts, my understanding and my desires
in you, etc.

upabhigadah: unable to speak much, pratyekasis vakium asamarthah.
honour: some versions have also annddyam: food to eat.
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CHAPTER III
THE DOCTRINE OF LIFE BREATH
THE GREATEST GIFT IS THE KNOWLEDGE OF INDRA

1. pratardanc ha vai daivoddsih indrasya priyam dhamo-
pajagama yuddhena ca pawrusena ca, lam hendra wvdca, pratar-
dana, varam uvrnisveli, sa hovaca pratardanah, tvam eva me
vrnisva yam fvam manusydya hitatamam manyasa ili, lam hendra
wvica, na vai varo' varvasmai vrnile, tvam eva vrkisveli, avaro
vat kila meti, hovdca pratardanah, atho khalv indrah satyad eva
neyaya satyam hindrah, tam hendra uvdca, mam eva vijanihy
etad evdham manusydya kifatamam manye yan mam vijaniyan
Iristrsanam lvasiram ahanam, arunmukhdn yatin sildvrkebhyah
prayaccham, bahvih sandha attkramya divi prahladiyan alrpam
aham antarikse paulomén, prihivyam kalakanjan, tasya me latra
na loma canamiyate; sa yo mam veda na ha vai tasya kena cana
kaymand loko miyate, na steyena, na bruna-hatyayid, na mdtr-vad-
hena, na pitr-vadhena nasya papam cakrso mukhdn nilam,
velits, '

I. Pratardana, the son of Divodasa, verily, by means of
fighting and effort, arrived at the beloved abode of Indra. To
him then Indra said, ‘Pratardana, choose a boon,” Then
Pratardana said, Do you yourself choose that boon for me
which you deem the most beneficial for mankind.” Indra said
to him: ‘A superior verily, chooses not for an inferior. Do you
yourself choose.” ‘No boon, verily, is that to me,” said Pratar-
dana. Then, however, Indra did not swerve from the truth for
Indra, verily, is truth. To him then Indra said, ‘Understand
me only, That is what I deem most beneficial for mankind,
namely that one should understand me. I slew the three-
headed son of Tvastri. I delivered the arunmukhas, the ascetics,
to the wolves. Transgressing many agreements, I killed the
people of Prahldda in the sky, the Paulomas in the atmosphere,
the Kalakafijas on earth. Of me, such as 1 was then, not a
single hair was injured. So he who knows me thus, by no deed
whatsoever of his is his world injured, not by stealing, not by
killing an embryo, not by the killing of his mother, not by the
killing of his father, If he wishes to commit a sin the dark
colour does not depart from his face.

Indra, in this passage, speaks in the name of the Supreme Being.
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Vamadeva does it according to the R.V. IV. 26. 1. The individual
self is really one with the Universal Self though unenlightened
people are not aware of this unity. Those who know and feel it
sometimes speak in the name of the Universal Spirit.

the son of Divoddsa: diveddsasya kasi-rajasya pulro daivoddsih.
‘A superior chooses not for an inferior’ or *no one who chooses, chooses
for another,’ na vai varah parasmat vynite anyirthar na vrnite'nyo
na prarthayate yata evam atah svdrtham: varam: fvam eva vrnisveti.

As he is bound by the vow of truth, Indra grants Pratardana his
desire, satya-pasabhibaddhah. '

For Indra's exploits referred to here, see R.V. X. 8. 8g; X. g9. 6;
Satapatha Brahmana 1. 2. 3. 2; X1L. 7. 1. 1; Tasttiriya Samhitd
2. 5. L. I fi.; Astareya Brahmana VII. 28,
wolves: wild dogs. aranya-Svabhyah.
atrnam: killed, kirsitavan.
miyate: injured, himsyate,
nilam: dark colour; bloom: mukha-kanti-svarapam. He does not
become pale.

When we attain supreme wisdom and are delivered from the
delusion of egotism, our good and evil deeds do not touch us. We
have died to the possibility of doing anything evil.

INDRA’S IDENTITY WITH LIFE AND IMMORTALITY

2. sa hovdca, prano’'smi, prajadima lam mdim dyur amriam ity
wpdsva, dyuk pranah, prano vd dyuh, yivadd hy asmin Sarire
prano vasalr idvad dyuh, pranena hu evasmin loke'mriatvam
apnots, prajiaya satyam samkalpam, sa yo mam dyur amriam
sty updsie sarvam dyur asmin loka ely apnoti amrtatvam aksitim
svarge loke; tadd haika dhur ekabhivyam vai prand gacchaniiti, na
hi kascana Saknuyat sakyd vaci nama prajrapayitum, caksusa
riupam, Srotrena Sabdam, manasd dhyanam, ekabhiyam vas
prand bhitvaikatkam etani sarvini prajfiapayaniili, vicam
vadaniim sarve prand amuvadanti, caksuh pasyat sarve prana
anupasyants, Srotrash Srmval sarve prand anuwsrnvanii, mano
dhydyat sarve prand anudhydyanti, prinarm pranantam sarve
prand anuprananis, evam w haitad 141 hendra uvicdsti fv eva
prandandm niksreyasam sis.

2. Indra then said: ‘1 am the breathing spirit, meditate on
me as the intelligent self, as life, as immortality. Life is breath
and breath is life. For as long as breath remains in the body
s0 long is there life. For indeed with the breathing spirit one
obtains immortality in this world, by intelligence true con-
ception. So he who meditates on me as life, as immortality he
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reaches his full {term of) life in this world and obtains immor-
tality and indestructibility in the heavenly world. Now on this
point some say the vital breaths, verily, go into a oneness,
(otherwise) no one would be able, at once, to make known a
name by speech, a form by the eye, a sound by the ear, a
thought by the mind. The vital breaths, after having become
one, make known all these one by one. While speech speaks, all
the vital breaths speak after it. While the eye sees all, the
vital breaths see after it. While the ear hears, all the vital
breaths hear after it. When the breath breathes, all the vital
breaths breathe after it. Thus is it indeed,” said Indra. “There
is, however (he continued), a superior excellence amongst the
vital breaths.’

prajiatma: the intelligence self, buddhi-vriti-pratiphalita-prajis-
naika-svabhavah.
Indra is life or the source of life of all creatures, sarva-praninam
fivana-hiranam.

3. jivatl vag-apelo mikan hi pasyamah, jivati caksur-apeto’
ndhan hi pasvamah, jivalt Srotrdipelo badhiran hi pasyamah,
Jivati mano'peto balaw hi pasyamah, jivati bahuchinno jivaly
wru-chinna ity evam hi pasyamah iti, atha khalu prana eva prajiat-
medar  Sariram parigriyotthipayats, tasmad etad evokiham
upasitels, saisa prame sarvaptir yo vasi pranah sa prajid, ya va
Prajia sa pramah, lasyaisaiva dystir clad vijfdnam, yatraital
prurusal suplah svapnar na havicana pasyaly athismin prana
evaikadhd bhavali, tad enam vik sarvaih namabhsh sahdpyels,
caksuhsarvashriapaih sahapyeti, Srotvari sarvash Sabdaih sahdapyeti,
manah sarvaih dhyanaih sahapyeti, sa yada pratibudhyate yathag-
ner jvalatahsarvadiso visphulingd vipratistherann evam evastasmad
atmanah prand yathdyalanam vipratisthante pranebhyo devdh,
devebhyo lokdh, sa esa prana eva prajiigimedam Sariram pari-
grhyotihipayati, tasmdd elad evokiham wupasitels, saisa prame
sarvaptih, yo vai pranak si prajfia ya vd prajia sa prapah,
tasyatsaiva siddhir elad vijfianam, yairaitat purusa drio maris-
yangbalyam etya sammoham eli, tam dhur wdakramil ciftam, na
Srnoli, na pasyati, na vica vadati, na dhydyali, athismin prana
evaikadha bhavati, tad enam vik sarvaik namabhih sahdpryeti,
caksuh sarvaih ripaih sahapyeli, Srofrasn sarvath Sabdaih
sahapyets, manah sarvaih dhyanaih sahdpyelt, sa yadismac
chayirdd uthramati sahasvaitaih sarvaih utkramats.

3. One lives deprived of speech for we see the dumb; one
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lives deprived of eye for we see the blind; one lives deprived
of ear for we see the deaf; one lives deprived of mind for we
see the childish; one lives deprived of arms; one lives deprived
of legs for thus we see. But now it is the breathing spirit alone,
the intelligence self that seizes hold of this body and makes
it rise up. This, therefore, one should meditate on as the ukika,
it is said. This is the all-obtaining in the breathing spirit. What
is the breathing spirit, that is the intelligence-self. What is the
intelligence-self, that is the breathing spirit, This is the view
thereof, this is the understanding thereof. When a person is so
asleep that he sees no dream whatever, he becomes one with that
breathing spirit alone. Then speech together with all the names
goes to him; the eye together with all forms goes to him; the ear
together with all sounds goes to him, the mind together with all
thoughts goes to him. When he awakes, even as sparks proceed in
all directions from a blazing fire, even so from this self the vital
breaths proceed to their respective stations, from the vital powers
the gods (the sense powers) and from the gods the worlds. This
same breathing spirit, the intelligence self seizes hold of the
body and makes it rise up. This, therefore, one should meditate
on as the uktha, it is said. This is the all-obtaining in the breathing
spirit. What is the breathing spint, that is the intelligence
self, what is the intelligence self, that is the breathing spirit.
This is the proof thereof, this is the understanding. When a
sick person about to die gets to such weakness as to fall into
a stupor they say of him, his thought has departed, he does
not hear, he does not see, he does not speak with speech, he
does not think. He becomes one in that breathing spirit alone.

Then speech together with all thoughts goes to it. And when
he departs from this body, he departs together with all these.

‘What is the breathing spirit that is the intelligence self; what is
the intelligence self that is the breathing spirit.’ In some texts we
find also, “for together they live in this body and together they go
out of it.” saha hy efdv asmin Sarire vasaiah sahotkramatah.

The intelligence self grasps the breath and erects the flesh. Cp. St.
Thomas Aquinas: “The power of the soul which is in the semen
through the spirit enclosed therein fashions the body Summa
Theo. 111. 32. 1.
vipratisthante: proceed in different directions, vividhaw: nirgacchanti.
marisyan: about to die, maranam karisyan, asanna-marana sis.
abalyam: weakness, abalasya durbalasya bhava abalyam, hasta-padady
avasatvam.
udakramii: has departed, wlkramanam akarot.
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LIFE-BREATH THE ALL-OBTAINING

4. vdg evdspun sarvani ndmany abhivisrjyanie, vacd sarvimi
namany dpnoli. prana evdsmin sarve gandha abhivisyjyante,
pranena sarvan gandhan apnols, caksur evdsmin sarvans ricpany
abhivisrjyanie, caksusd sarvani rapany apnoli. srolram evasmin
sarve $abda abhivisrjyante, Srolrena sarvan Sabdan dpmoli,
mana evismin sarvani dhydndny abhivisrjyante, manasa sarvani
dhyanany apnoli. saha hy eldvasmin Sarire vasaiah sahol-
kramatak, atha yathasyai prajiayar sarvint bhidany cham
bhavanti, tad eyakhyisyamah.

4. Speech gives up to him (who is absorbed in life-breath)
all names; by speech he obtains all names. Breath-gives up to
him all odours; by breath he obtains all odours. The eye gives
up to him allforms; by the eye he obtains all forms. The ear gives
up to him all sounds, by the ear he obtains all sounds, The mind
gives up to him all thoughts; by the mind he obtains all thoughts.
Verily, these two together dwell in the body and together they
depart. Now we will explain how all beings become one with
this intelligence.

abhsvisyjyanie: v. abhivisrjate: gives up, sarvateh parityajati.
prana: life; v. ghrana: nose,

After the account about mind there is the following passage in
some texts: saisd prame sarviplir yo val pramah sa praghd yd va
prajiid sa pramah. This is the all-obtaining in the breathing spirit.
And what is the breathing spirit, that is intelligence and what is
intelligence, that is the breathing spirit.

The two, the vital and the intellectual, live together and depart
together.

CORRELATION OF INDIVIDUAL FUNCTIONS AND
OBJECTS OF EXISTENCE

5. vdg evdsyd ckam angam udulham, tasyai nama parastit
prativiksid bhida-maird, prana evdsyd ckam angam udilham,
tasya gandhah, parastit prativihila bhista-maird, caksur evasyd
ekam avgam udialham, tasya raparm parasiai prativihiia bhiita-
matrd, Srolram evdasyd ckam angam udilham, tasya Sabdahk
parastat prativihita bhita-malrd, jihvaivasyd ekam angamudilham
lasyd anna-rasah parastat prativihild bhiula-maird, hastdv evasyd
ckam avigam udulham, tayoh karma parastai prativikia bhiita-
matra, ariram evisyd ckam angam uditham, tasya sukha-duhkhe
parastat prativihité bhiita-matri, upastha evdsyd ekam ahgam
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udalham, tasyanando raish prajatih parvastat prativihita bhita-
matrd, padiv evdsyd ekam angam udilham, tayor styak parastiat
prativihiia bhitla-malrd, mana evasyd ekam angam udulham, lasya
dhih kamah parastat prativihitc bhita-maird.

5. Speech is one portion taken out of it. Name is its exter-
nally correlated object element. Breath is cne portion taken
out of it. Order is its externally correlated object element.
The eye is one portion taken out of it. Form is its externally
correlated object element. The ear is one portion taken out of
it. Sound is its extermally correlated object element. The
tongue is one portion taken out of it. Taste of food is its
externally correlated object element. The two hands are one
portion taken out of it. Work is their externally correlated
object element. The body is one portion taken out of it.
Pleasure and pain are its externally correlated object element.
The generative organ is one portion taken out of it. Bliss,
delight and procreation are its externally correlated object
element. The two feet are one portion taken out of it. Move-
ments are their externally correlated object element. The
mind is one portion taken out of it. Thoughts and desires are
its externally correlated object element.

Speech, etc., are parts of intelligence, prajidya vibhigam, with
objects corresponding to them in the outside world. The objects are
described as the external existential elements. ' _
sdialham.: taken out, lifted up. Commentator reads adfidham adi-
duhat. milked.

THE SUPREMACY OF INTELLIGENCE

- 6. praghayd vicam samdruhya vdcd sarvini mamany apnoli
prajiiayd pranam samdruhya pranema sarvin gandhan apnoti
prajfiayd caksuh samdruhya caksusd sarvans ripany apnoii,
prajraya Srolram samdruhya Srolrema sarvan Sabdan apnoli,
prajhaya jihvam samdruhya jihvayd sarvin anna-rasin dapnot,
prajhayad hastau samaruhya hastabhyam sarvini karmany dpnoti,
prajriayd Sariram samarukya Sartrena sukha-duhkhe apmots,
prajiiayopasthars  samaruwhyopasthenanandam ratim  prajatim
dpnoti, prajiiayd padaw samdruya padibhyim sarva stya
apnoti, prajhiayd manak samdaruhya manasa sarvans dhyaniny
apmots.

6. Having obtained control of speech by intelligence, by
speech one obtains all names. Having obtained control of
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breath by intelligence, by breath one obtains all odours.
Having obtained control of the eye by intelligence, by the eye
one obtains all forms, Having obtained control of the ear by
intelligence, by the ear one obtains all sounds. Having obtained
control of the tongue by intelligence, by the tongue one obtains
all tastes of food. Having obtained control of the hands by
intelligence, by the hands are obtained all actions. Having
obtained control of the body by intelligence, by the body one
attains pleasure and pain. Having attained control over the
generative organ by intelligence, by the generative organ one
obtains bliss, delight and procreatjon. Having attained control
of the two feet by intelligence, by the two feet one obtains all
movements, Having obtained control of the mind by intelli-
gence, by the mind one obtains all thoughts.

samdruhkya: having attained control. Literally, having mounted on,
samyak arohanam krivd.

7. na ki prajhapetd van nama Rificana prajidpayet, anyaira
me mano'bhud ity aha naham elan nama prajidasisam sti, na hi
prajhdpetah prano gandham kRaficana prajiiapayet, anyatra me
mano'bhitd ity dha niham elars gandham prajfiasisam its, na hi
- prajfiapelam cakstrupam kificana prajiapayet, anyatra me
mano’bhiid ity dha naham elad ripam prajhasisam iti, na hi
prajiapetam Srotram $abdarh kaficana prajhapayet anyaira me
mano'bhitd ity dha nakam etam Sabdam prajndsisam iti; na hs
prajhdpetd jrhvanna-rasam Raficana prajnapayet anyatra me
mano'bhitd ity dha naham elam anna-rasam prdjidsisam its,
na hi prajiapetaw hastaw karma Fkificana prajhdpayetam
anyatra me mano'bhid ity dha nahdm etat karma prajfidsisam
i1, na hi prajiidpela Sarivam sukhai na dubkham kificana
prajfiapayet anyatra me mano'bhid ily dha niaham elal sukham
na dubkham prajfiasisam iti, na ki prajiidpeta upastha anandam
na ratih na prajatim kificana prajiapayet anyaira me mano
bhitd ity dha ndham eclam dnandam na ratim na prajitim
prajrasisam ti, na hi prajhapetau paday stydm kificana prajia-
paveldm anyatra me mano’bhid ily agha naham elam ilyam
praghdsisam iti na hi prajriapetd dhtk kacana sidhyen na prajia-
tavyam prajfidyeta.

7. For verly, without intelligence, speech does not make
known {to the self) any name whatsoever. ‘My mind was
elsewhere,” he says, ‘I did not cognise that name.” For, verily,
without intelligence breath does not make known any odour
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whatsoever. ‘My mind was elsewhere,’ he says. ‘I did not
cognise that odour.” For verily, without intelligence the eye
does not make known any form whatsoever. ‘My mind was
elsewhere,” he says, ‘I did not cognise that form.” For, verily,
without intelligence the ear does not make known any sound
whatsoever. ‘My mind was elsewhere,” he says, ‘I did not
cognise that sound.’ For verily, without intelligence the tongué
does not make known any taste of food whatsoever. ‘My mind
was elsewhere,” he says, ‘I did not cognise that taste of food.’
For, verily, without intelligence, the two hands do not make
known any action whatsoever. ‘Our mind was elsewhere,’
they say, ‘we did not cognise any act.’ For, verily, without
intelligence, the body does not make known pleasure or pain
whatsoever, ‘my mind was elsewhere,” he says, ‘I did not cognise
that pleasure or pain.’ For, verily, without intelligence, the
generative organ does not make known bliss, delight and
procreation whatsoever. ‘My mind was elsewhere,” he says,
‘I did not cognise bliss, delight or procreation.” For, verily,
without intelligence the two feet do not make known any
movement whatsoever. ‘Our mind was elsewhere,” they say,
‘we did not cognise that movement.” Without intelligence no
thought whatsoever would be effective. Nothing that can be
cognised would be cognised.

THE SUBJECT OF ALL KNOWLEDGE AND ITS CHIEF
OBJECT

8. ma vacam vijijhasita vakidram vidyat, na gandham vijij-
Rdsita ghrataram vidydl, na riapam vijijidsita drastaram vidyat,
na Sabdam vijijiidstta Srotaram vidyal, ndnna-rasam vijijfiasi-
tannara-sasya vijfiataram vidydt, na Rarma vijijhdsita kartdrars
vidydi; na sukha-duhkhe vijisfiasita sukha-duhkhayor vijhatiram
vidydl, ndnandam na ralim na prajatin vijijndsiianandasya raleh
Prajater vijidtaram vidyal, nelyam vifijhasttaitiram vidyatl, na
mano vijiidsita maniaram vidyat, {dvd etd dasatva bhiita-malrd
adhiprajfiam, dasa prajfia-matra adhibhitan yadd hi bhiita-malys
na syur na prajfid-matrik sywr, yad vi prajni-matrd na syur na
bhuta-mairah syuh, na hy anyaiarato rispam kiticana sidhyen no
elan nind tad yathd rathasydresu nemiy arpito nabhav ard arpitd
evam evarld bhita-matrah prajid-mairisv arpitah, prajia-matrah
prane’rpitah, sa esa prana eva prajfidiminando’jaro’mytah, na
sadhuna karmand bhuydn bhavals no evisidhund kaniyan, esa hy
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eva sadhu karma karayati tam yam ebhyo lokebhya unninisala
esa w evasddhu karma Rarayali tam yam adho ninisale, esa
lokapala esa lokadhipatih, esa lokesah, sa ma atmets vidyat, sa ma
atmeti vidyat.

8. Speech is not what one should desire to understand, one
should know the speaker. Odour is not what one should desire
to understand, one should know him who smells (the odour).
Form is not what one should desire to understand, cne should
know the seer {of form}., Sound is not what one should desire
to understand, one should know the hearer. Taste of food is
not what one should desire to understand, one should know the
discerner of the taste of food. The deed is not what one should
desire to understand, one should know the doer. Pleasure and
pain are not what one should desire to understand, onte should
know the discerner of pleasure and pain. Bliss, delight and
procreation are not what one should desire to understand,
one should know the discerner of bliss, delight and procreation.
Movement is not what one should desire to understand, one
should know the mover. Mind is not what one should desire
to understand, one should know the minder (the thinker).
These ten existential elements are with reference to intelligence.
The ten intelligence elements are with reference to existence.
Fer, truly, if there were no elements of existence, there would
be no elements of intelligence. Verily, if there were no elements
of intelligence, there would be no elements of existence, For
from either alone no form whatsoever would be possible. And
this (the self of intelligence) is not many. For as in a chariot
the felly is fixed on the spokes and the spokes are fixed on the
hub, even so these elements of existence are fixed on the ele-
ments of intelligence and the elements of intelligence are fixed
in the breathing spirit. This same breathing spirit is, truly, the
intelligent self, bliss, ageless, inmortal. He does not become
great by good action nor small by evil action. This one, truly,
indeed causes him whom he wishes to lead up from these worlds
to perform good actions. This one, indeed, also causes him whom
he wishes to lead downward, to perform bad action. He is the
protector of the world, he is the sovereign of the world, he
1s the lord of all. He is my self, this one should know; he is
my self, this one should know.

We should know the subject as also the object. Knowing and
being are correlated. The correlativity of the subjective (prajia-
matra) and the objective (bh#ita-matra) factors is recognised. Inter-
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action between the two gives us the knowledge of the external
world. Cp. Digha Nikdya: 'There must be the organ of sense, the
appropriate object and the sense cognition. In the coming together
of the three in a single mental operation lies the possibility of
sensation.’ I, p. 42.

The true subject is the Universal Self. The activity of the indi-
vidual self is derived from the Supreme. It is not independent of
Ivara: jivasya kariytvams parad eva bhavati, na tu lal iSvara-nira-
peksam. SB. 11, 3. 41.
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CHAPTER IV :
A PROGRESSIVE DEFINITION OF BRAHMAN

I. atha ha vai gargyo balakir anucanah samspasia asa, so’
vasad uSinaresu savasan maisyesu kurupaiicalesu kasividehesv
i, sa hajatasatrum kdasyam abrajyovica: brahma te bravanits,
tam hovdca ajatasatrul sahasram dadwma iti, etasyam vici janako
janaka iti vd u jand dhavaniiti.

1. Now then, verily, there was Gargya Balaki, famous as
learned in the scriptures, for it was said of him that he dwelt
among the Us$inaras, among the Matsyas, among the Kuru-
paficalas, among the Kadividehas. He, having come to Ajata-
satru of Kasi, said, Let me declare Brahman to you. To him
Ajatasatru, then, said: ‘A thousand (cows} we give to you.’
At such a speech as this, verily, indeed, people would run about
saying, Janaka, Janaka.

See B.U.IL 1.

The breathing spirit associated with prajfia or intelligence was
explained in the preceding chapter. Even this, it is now said, is not
the highest self.
samspastak: tamous, sarvalra prathita-kirtih.
savasan malsyesu: v. salvanmatsyesu: among the safvalmatsyas.
janaka: father, the name of the king of Mithila, who was famous
for his knowledge of Brahman: brahma-vidyayah sopayayah dita
vakid ca pilety evam . . . mithilesvaram eva gacchanti. )

2. aditye brhac, candramasy annam, vidyuli satyam, stanay-
itnaw Sabdo, vayav indro vaikuntha, akase purnam, agnau
visasahir iti, apsu leja ity adhidaivatam, athidhydatmam: adarse
prativiipaschayayam dvitiyah, pratisruthiayam asur i Sabde
mriyuh, svapne yamah, Sarive prajipalih, daksine aksini vicah,
savye' ksini satyasya.

2. In the sun the great, in the moon food, in lightning truth,
in thunder sound, in wind Indra Vaikuntha, in space fullness,
in fire the vanquisher, in water light, thus with reference to
the divinities, Now with reference to the self: in the mirror
the reflection, in the shadow the double, in the echo life, in
sound death, in sleep Yama (the lord of death), in the body
Praja-pati, in the right eye speech, in the left eye truth.

This passage provides a kind of table of conteats for the discussions
which follow.

IV. 6. Kausitaki-Bréhmana Upanisad 785
BRAHMAN IN VARIOUS COSMIC PHENOMENA

3. sa hovaca baldkik, ya evaisa aditye purusas lam eviham
upasa ity, taw hovaca ajitasatrub, ma maitasmin sasmvadayistha
brhat-pandura-vasa atisthih sarvesam bhiutanam mirdkets vq
aham ctam updsa ils, sa yo haitam evam upaste’tisthih sarvesam
bhitanam mirdha bhavats. ’

3. Then Baliki said, *The person who is in the sun, on him
indeed do I meditate.” To him, then Ajatasatru said, ‘Do not
make me to converse on him. I meditate on him who is the
great, clad in white raiment, the supreme, the head of all beings.
He who meditates on him thus becomes indeed supreme, the
head of all beings.’

4. sa hovaca balakih, ya evaisa candramasi purusas fam
evaham upasa iti, tam hovica ajatadatruk, ma maitasmin samvi-
dayisiha annasyatmeti va aham etam wpdsa iti. sa yo haitam
evam updsic "nnasydima bhavats,

4. Then Balaki said: ‘The person who is in the moon, on him
indeed do I meditate.’ To him, then, Ajitasatru said, ‘Do not
make me to converse on him. I meditate on him as the self of
fr;ofdo.oé-[e who meditates on him thus becomes, indeed, the self
o R

Under whatever qualities we meditate on the Supreme we ourselves
become possessed of those qualities.

5. sa hovaca balakih, ya evaisa vidyuti purusas tam eviham
updsa sti, lam hovdca ajitasatrub, ma maitasmin samvddayisthah
satyasydimets va aham etam upasa iti, sa yo hasiam cvam updste,
satyasydimd bhavati,

5. Then Baliki said, ‘The person who is in the lightning
on him, indeed, do I meditate.” To him then Ajatasatru said,
‘Do not make me to converse on him. I meditate on him as
the self of truth. He who meditates on him thus becomes,
indeed, the self of truth.’

The self of truth; v. tejasyaima: the self of light.

6. sa hovica balakih, va evaisa stanayitnau purusas tam
evaham updsa iti, tawm hovaca ajatasatrub, ma maitasmin samvd-
dayisthah, sabdasyaimets va aham elam updsa ifi, sa yo hastam
evam upaste Sabdasyaima bhavais. :

6. Then Balaki said, ‘The person who is in the thunder, on
him, indeed, do I meditate.” To him then Ajitasatru said, ‘Do
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not make me to converse on him. I meditate on him as the
self of sound. He who meditates on him thus becomes, indeed,
the self of sound.’

7. sa hovdca bdlakih, ya evaisa vayau purusas lam cviham
updsa tti, tam hovaca ajatasatruh, ma maitasmin samvadayisthih,
tndro vathuntho'parajitié seneli va aham elam upasa i, sa yo
hatlam evam updste jisnur ha va apardjayisnpur anyatastyajiyi
bhavaii.

7. Then Biliki said, ‘The person who is in the air, on him,
indeed, do I meditate.” To him then Ajatadatru said, ‘Do not
make me to converse on him. I meditate on him as Indra
Vaikuntha, the unconquered army. He who meditates on him
thus becomes indeed the triumphant, the unconquerable, a
conqueror of others.’

Jisnuh: triumphant, jayana-Silah.
apardjayisnuh; unconquerable, paratr jetum asakya-silah.

)

8. sa hovdca balakik, ya evaisa akise purusas tam eviham
updsa tti, tam hovdca ajatasatruh, ma mastasmin savvadayisthah,
parnam apravriti brahmets va aham etam upasa iti sa yo hastam
evam upaste piryale prajayd pasubkir yasasi brahma-var-
casena svargena lokena sarvam ayur eli,

8. Then Balaki said, ‘The person who is in space on him,
indeed, do I meditate.” To him then Ajatasatru said, ‘Do not
make me to converse on him, I meditate on him as the full
nonactive Brahman. He who meditates on him thus becomes
filled with offspring, cattle, fame, the radiance of Brahma-
knowledge and the heavenly world. He reaches the full term of
life.’

a-pravrtli: nonactive, Rriyd-sdanyam.

9. sa hovdca balikih, ya evaiso'gnau purusas tam eviham
updsa 1ti tam hovdca ajdtasatrul, ma maitasmin samvadayisthak,
visasahir i va aham elam updsa iti sa ho haitam evam
updste visasahir ha va anyesu bhavati,

9. Then Balaki said, ‘The person who is in fire on him,
indeed, do I meditate.’ To him then Ajatadatru said, ‘Do not
make me to converse on him. I meditate on him as the irre-
sistible. He then who meditates on himn thus, verily, becomes
irresistible among others.”

visdsahih. irresistible, vividha-sakana-silah or dubsahak.
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10. sa. hovaca balakih, ya evasso'psu purusas tam eviham
updsa iti, lam hovica ajatasalrub, ma mailasmin samvdda-
yisthah, tejasa aimels va aham etam updsa iti, sa yo hailam evam
updsie iejasa atma bhavati, il adhidatvalam, athadhydtmam.

1o. Then Balaki said, “The person who is in water on him
indeed do I meditate.” To him then Ajatasatru said, ‘Do not
make me to converse on him. I meditate on him as the self of
light. He then who meditates on him thus verily becomes the
self of light.” Thus with reference to the divinities. Now with
reference to the self.

the self of light: v. namnasya Gima, the self of name, its source,
kiaranam.

11. sa hovdca baldkih, ya evaisa adarse purusas ltam evaham
upasa sis, lam hovdca ajatasatruk, mad maitasmin samvida-
yisthah, pratiripa iti va aham etam updsa iti, sa yo haitam
evam upaste pratiripo hatvasya prajiyam ajayate nipratiripah.

11. Then Baliki said, *The person who is in the mirror on
him indeed do I meditate.” To him then Ajitadatru said, ‘Do not
make me to converse on him. I meditate on him as the (reflected)
likeness. He then who meditates on him thus a very likeness
of him is born in his offspring, not an unlikeness.’

pratirdpal:; likeness, sadrsak.

12, sa hovdca balikih, va evaisa chaydyim purusas tam
evaham wpdsa sti, tam hovdca ajitasatruh, ma matiasmin samva-
dayisthah, dvitiyo’ napaga iti va aham etam updsa ili. sa yo haitam
evam updaste vindate dvitiyat, dvitiyavan hi bhavati.

12. Then Balaki said, ‘The person who is in the shadow on
him indeed do 1 meditate.” To him then Ajitasatru said, ‘Do
not make me to converse on him. I meditate on him as the in-
separable second. He then who meditates on him thus obtains
from his second and becomes possessed of his second.’

anapagak. inseparable, apagamana-sanyak.

from his second: his wife,

possessed of his second: possessed of offspring. putra-pauirddibhir
bhavati.

13. sa hovdca baldkih, ya evaisa pratisrutkdyam purusas tam
evaham wupdsa iti, tam hovdca ajitasairuh, ma maslasmin
sarwadayisthh, asur iti vd aham elam updsa iti, sa yo haitam
evam wupdste na purd kalat sammohan eli: '
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r3. Then Balaki said, ‘The person who is in the echo on him
indeed do I meditate.” To him then Ajatasatru said, ‘Do not
make me to converse on him. I meditate on him as life. He
then who meditates on him thus, he does not pass into un-
consciousness before his time,’

echo, v. chaya: shadow,
He does not pass into unconsciousness, does not die before his

time: sammoham maranam.

14. sa hovica balakik, ya evaisa $abde purusas lam eviham
updasa 14, tam hovdca ajatasatruh, ma maitasmin samvadayisthah
mylyur tii vd aham etam updsa iti, sa yo hatlam evam updsie na
pura kalat prastiti,

14. Then Balaki said, “The person who is in sound on him
indeed do I meditate.” To him then Ajitasatru said, ‘Do not
make me to converse on him. I meditate on him as death. He
then who meditates on him thus, does not die before his time.’

15. sa hovdaca balakih, ya evaital purusak supiah svapnayd
caratt tam evaham wupdsa i, tam hovdca ajitasairub, ma
maitasmin savvadayisthah, yamo vijeti va aham elam wpdsa ik,
sa yo haitam evam updsie sarvam hasma idam Sraisthydya
yamyale,

15. Then Balaki said, ‘The person, who, while asleep,
moves about in a dream on him indeed do I meditate.’ To him
then Ajitasatru said, ‘Do not make me to converse on him.
I meditate onr him as King Yama. He then who meditates on
him thus, all here is subdued for his excellence (welfare).’

§raisthyaya: for his excellence, adhikatvaya.

16. sa hovaca balakih, ya evaisa Sarire purusas tam eviham
updsa iti, tarm hovica ajatasatruh, ma maitasmin samvadayssthih,
prajapatir ils vd aham elam wpdsa 14, sa yo haitam evam updste
prajayate prajayd pasubhir yasasa brahma-varcasena svargena
lokena sarvam dyur eli. :

16. Then Balaki said, “The person who is in the body on

“him, indeed, do I meditate.’ To him then Ajatasatru said, ‘Do
not make me to converse on him. I meditate on him as Praji-
pats (the lord of creation). He then who meditates on him thus,
becomes increased with offspring, cattle, fame, the radiance
of sanctity, the heavenly world, he reaches the full term of life.’

prajayate: becomes increased, vrddhir bhavals.
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17. sa hovdca baldkik, ya cvaisa daksine’ksini purusas tam
cvdham upasa iti, lam hovica ajatasatruh, ma maitasmin sawmvi-
dayisthah, vaca dimagner atma jyotisa aimets vd aham efam
updsa i, sa yo hailam evam updsta etesiw sarvesam dtma
bhavats.

17. Then Bildki said, ‘The person who is in the right eye
on him, indeed, do I meditate.” To him then Ajatasatru said,
‘Do not make me to converse on him. I meditate on him as
the self of speech, the self of fire, the self of light. He then
who meditates on him thus becomes the self of all these.’

18. sa hovdca balakih, ya evaisa savye'ksini purusas tam
evaham wupdsa its, e hovica ajatasatrul, ma mattasmin
samvadayisthah, salyasydtma, vidyuta dima, lejasa atmeti va
aham elam upasa iti, sa yo haitam evam upasia sesam sarvesam
atma bhavati, . '

18. Then Balaki said, ‘The person who is in the left eye on
him, indeed, do I meditate.” To him then-Ajatasatru said, ‘Do
not make me to converse on him, I meditate on him as the
self of truth, the self of lightning, the self of light. He then
who meditates on him thus becomes the self of all these.

THE UNIVERSAL SELF IN THE HEART

19. tata u ha balakis tasnim dsa, fam hovdca ajitalatruk,
eldvann u balaka 1ti, eldvad it hovaca balakik, tawm hovica
ajatasalruk, mrsa vai khalu ma sawvadayistha brahma e
bravanilt, yo vai balaka elesam purusanam kartd, yasya vai tad
karma, sa vai vedilavya ili: tata w ha balaksh samit panih praki-
cakrama wpdyanili, lam hovaca ajatasatruh, pratiloma rizpam eva
tan manye yai hsairiyo brahmanam upansyeiathi vyeva, tva
Jjhapayisyamils, tam ha pandv abhipadya pravavraja taw ha
suptam purusam ajagmaiub, tem hdjatasalrub amantrayam-
cakre, brhai pandara-vasah soma-rajann i, sa u ha Sisya eva,
lala u hainam yastyaviciksepa sa tata eva samutlasthau tam
hovdca ajatasatruk, kvaisa elad balake puruso’Sayista, kvastad
abhiit, kuta etad dgad iti, lata w ha balakir va vijajfie, taw:
hovica ajitasatruh, yatraisa etad balake puruso’sayista, yatraitad
pabhist, yata etad agad ili, kta nama purusasya nadyo hrdayai
uritatam abhipratanvants, iad yatha sahasradha keso vipdlstas -
livad anvyah pingalasyanimnd listhanti, Suklasya krsnasya
pitasya lohitasya ca, tdsw tadd bhavati yadd suptah svapnam
na raficana pasyals.
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19. After this Balaki became silent. Then Ajatasatru said
to him, ‘Thus far only {(do you know), O Biliki?’ ‘Thus far
only,” replied Balaki. To him then Ajatasatru said, ‘In vain
indeed did you make me to converse saying, “Let me declare
Brahman to you,” He, verily, O Balaki, who is the maker of
these persons (whom you have mentioned in succession), he of
whom all this is the work, he alone is to be known.” Thereupon
Balaki, with fuel in his hand, approached, saying, ‘Receive me
as a pupil” To him then Ajitasatru said, ‘This I deem a form
{of conduct) contrary to nature that a Ksatriya should receive
a Brahmana as a pupil. Come, I shall make you understand.’
Then taking him by the hand he went forth. The two then
came upon a person asleep. Then Ajatasatru called him (saying},
‘“You great one, clad in white raiment, King Soma.’” But he
just lay silent. Thereupon he pushed him with a stick, He got
up at once. To him, then, Ajitasatru said: “Where, in this case,
O Balaki, has this person lain, what has become of him here,
from where has he returned here?’ Thereupon (of this) Balaki
did not know. To him, then, Ajatasatru said: Where, in this
case, O Baliki, this person has lain, what has become of him
here, from where has he returmed here, as I asked, is the
channels of a person called Aifé extending from heart to the
surrounding body {pericardium). As minute as a hair divided
a thousandfold, they consist of a thin essence {fluid) white,
black, yellow and red, In these, one remains, while asleep he
sees no dream whatsoever.

See B.U. II. 1. 16,

myrsa: in vain, mifatham.

veditavyah: is to be known, directly apprehended, séksatkdraniyah.
When the Brihmana became humbled in his pride, the king

accepted him as his pupil, apagata-garvam brahmanam dinatamdm

avastham praptam.

sisye: lay silent, sayanam cakre; v. Sigya: pupil,

aviciksepa: pushed, 4 samaniat taditavan.

ULTIMATE UNITY IN THE SELF

20, athasmin prana evaikadha bhavati, lad enam vak sarvasy
namabhik sahapyeti, caksub sarvaih riapash sahapyels, srotram
sarvaih Sabdath sahapyeti, manah sarvasr dhyanath sahdpyels,
sa yada pratibudhyate yathagner jvalatah sarva diso visphulinga
vipratistherann evam evaitasmdd dtmanak prand yathiayalanam
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vipratisthante, pranebhyo deva devebhyo lokik, sa esa prana eva
prajiatmedarm sariram atminam anupravisia dlomabhya inakhe-
bhyah, tad yatha hksurah ksura-dhine’vopahito visvambharo
vd visvambharakuliya evam cevaisa prajhidimedam  Sarivam
almdanam anupravisia alomabhya anakhebhyak, tam ciam atmanam
ela ditmano nvavasyanic: yatha Sresthinam svds tad yathd srestho
svasr bhunkie yathd va svih Sresthinam bhufijanly evam evaisa
prajidtmaiiasir aimabhir bhusnkiam evam evasta dimana elam
atmanam bhwiijanii sa ydvad ha vi indra clam almanam na
vijajhe, tavad emam asurd abhibabhivuh, sa yadid vijajfie'tha
hatvisuran vijitya, sarvesam ca devanam, sarvesaws ca bhaiinim
Sraisthyam svarajyam, adhipatyam paryait tatho evaivam vidvin
sarvan pdpmano’pahatya sarvesim ca bhatanam Sraisthyam,
svardjyam, adhkipatyam paryets ya evam veda, ya evam veda.

20. Then in this life-breath alone he becomes one. Then
speech together with all names goes to it. The eye together with
all forms goes to it. The ear together with all sounds goes to
it. The mind together with all thoughts goes to it. And when he
awakes, then, as from a blazing fire sparks proceed in all
directions, even so from this self the vital breaths proceed to
their respective stations; from vital breaths, the sense powers;
from the sense powers the worlds. This very life-spirit, even
the self of intelligence has entered this bodily self to the very
hairs and nails. Just as a razor might be hidden in a razor-case
or as fire in the fireplace, even so this self of intelligence has
entered this bedily self up to the very hairs and nails. On that
self these other selves depend as upon a chief his own (men).
Just as a chief enjoys his own (men) or as his own (men) are
of service to a chief, even so this sense of intelligence enjoys these
(other) selves, even so the (other) selves are of service to that
self (of intelligence). Verily, as long as Indra did not understand
this self, so long did the demons overcome him. When he
understood, then (the self) having struck down and overcome
the demons, he attained pre-eminence among all gods and all
beings, sovereignty and overlordship. So also he who knows
this, striking off all ewvils, attains pre-eminence, sovereignty
and overlordship over all beings—he who knows this, yea, he
who knows this.

visvambharak: fire, agnik.
bhunkie: enjoys or feeds, annam atii.
abhibabhivuk: overcame, humiliated, abkibhavam parabhavam cakruh.




SUBALA UPANISAD

This Upanisad belongs to the Sukla Yajur Veda and is in
the form of a dialogue between the sage Subala and Brahma,
the creator God. It discusses the nature of the universe and
the character of the Absolute,
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I .

THE ORIGIN OF THE WORLD AND OF THE FOUR
CASTES

X. lad dhub, kivs tad asit, tasmai sa hovdca, na san nasan na
sad asad iti, tasmail tamah sawijayate, tamaso bhutadih, bhiitddeh
akasam, akasad vayuh, vayor agnih, agner apah, adbhyah prihsvi;
tad andam samabhavai, lat samvaisara-mairam usitvd dvidhakarot,
adhastad bhiumim, uparistad akdsam, madhye puruso divyah,
sahasra-sirsd purusah, sahasraksah, sahasra-pat, sahasra-bahur
5. so’gre bhidamam mytyum aspjat, tryaksarvam, trisiraskam,
irspadem Rhandaparasum, tasya brahmabhidheti, sa brahmdnam
eva vivesa, sa manasan sapla-putran asriat, te ha virijah salya
manasdn asrjan, te ha praji-patayo brahmano’sya mukham dsid,
bahs rajanyak hriah, tirii lad asya yad vai$yah, padbhyam $idro
ajayata. '

candrama manaso jatas caksoh siryo ayiyala,
$rotrad vayus ca pranas ca, hydayat sarvam idam jayaie, :

1. {He) discoursed on that: What was there then? To him
{Subila) he (Brahma) said: It was not existent, not non- -
existent, neither existent and non-existent. From that emerged
darkness, from darkness the subtle elements, from the subtle
elements ether, from ether air, from air fire, from fire water,
from water earth; then there came into being the egg; that
{(egg) after incubation for a year split in two, the lower one
being the earth and the upper one being the sky; in the middle -
(between the two parts) there came into being the divine person,
the person with a thousand heads, a thousand eyes, a thousand
feet and a thousand arms. This (person) created death the
foremost of all beings, the three-eyed, three-headed and three-
footed Khandaparaéu. Of him Brahmi became afraid, He got
hold of Brahma alone. He (Brahma) created seven sons out of
his mind. These (seven) created in their turn, out of their minds,
seven sons filled with truth. These are, verily, the Prajd-patis.
Out of his (the divine person’s) mouth came forth the Brih-
manas, out of his arms were made the Rajanyas (the Ksatriyas),
out of his (two) thighs the Vaidyas were produced and from his
feet came forth the Sidras.

From his mind came the moon, and from his eyes came the
sun and from his ear came forth air and the vital principle.
From his heart sprang forth all this.

In the beginning was the formless state which cannot be described
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as either existent or non-existent or as both. Cp. R.V. Nasadiya

Sakia X. 129.-
The first existent was darkness, the principle of objectivity, the

void which has to be illumined.
The egg is the world-form and the person is the world-spirit.

Earth and heaven are generally represented as the two forces whose
interaction produces the manifold universe.
Subjection to death, the principle of unceasing change is the

characteristic of the cosmic process.

II
CREATION OF OTHER BEINGS

I. apanan nisida-yaksa-raksasa-gandharvas casthibhyah par-
vata lomabhya osadki-vanaspatayo laldiat krodhajo rudro jayate,
tasyaitasya mahato bhitasya nihsvasilam evaiiad yad rgvedo
yajurvedah samavedo'tharvavedah Siksd kalpo wvydkaranam,
niruktam chando jyotisdm ayanam nydyo mimamsd dharma-
dastrami vyakhyanany wpavyikhyinani ca sarvini ca bhitani
hiranya-jyolir yasminn ayam aimadhikstyants bhuvanant visva.
atmanam dvidhakarot, ardhena stri ardhena purusah, devo bhutva
devan asrjal, ysir bhitvd rsin yaksa-vaksasa-gandharvan gramany
aranyams ca pasin asyjal, itara gaur itaro’nadvan ilaro vadave
taro'Sva dlard gardabhitaro gardabha ilard visvambharitaro vis-
vambharah. so'nie vaisvanaro bhiitvd samdagdhva sarvani bhutani
prihivy apsu praliyata dpas tejasi praliyante, tejo viyau viltyate,
viyur akise viliyata akasam indriyesv indriydni tanmalyesu
tanmatrini bhitadaw viliyante, bhitddir mahati viliyale, mahan
avyakte uviliyate, avyahiam aksare viliyale, aksaram tamast
viliyate, tamah pare deva ekibhavali parasiin na san, masan,
nisadasad ity etan nirvAndnusisanam iti veddnusSisanam ity
vedanusasanam.

1. From the apana of the Person (sprang forth) the Nisadas
(forest tribes) as also the Yaksas, the Raksasas and the Gand-
harvas: from the bones the mountains; from the hairs herbs
and trees of the forest, from the forehead Rudra, the embedi-
ment of anger. Of this great person’s outbreathing are the
Rg Veda, the Yajur Veda, the Sama Veda, the Atharva Veda,
Siksa (pronunciation), Kalpa Swuiras, grammar, lexicography,
prosody, the science of the movements of the heavenly bodies,
the Nyaya logic, investigation of the rules of conduct and
nature of reality, the codes of conduct, commentaries and
sub-commentaries and all other things relating to all beings.
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That light of gold (the world-spirit) in whom are reflected the
self and all the worlds, (he) split his own form into two, half
femalge and half male. Becoming a celestial he created the
celestials, becoming a seer he created seers and similarly the
Yaksas, the Raksasas, the Gandharvas, village folk, and
forest dwellers and animals he created, the one a cow, the other
a bull, the one a mare, the other a stallion, the one a she-ass,
the other a he-ass, the one the earth goddess, the other the
lord of the world (Visnu). At the end he, (the same world
spirit) becoming Vaiévinara, completely burns all existing
things {dissolves the world), earth dissolves in water, water
c_:hssolva; in fire, fire dissolves in air, air dissolves in ether, ether
in the senses, the senses in the subtle elements, the subtle
el_ements dissolve in their subtile sources, the subtile sources
dissolve in the principle of mahat, the principle.of mahat
dissolves in the principle of the Unmanifested and the principle
of the Unmanifested dissolves in the Imperishable. The
Imperishable dissolves in the darkness. The darkness becomes
one with the transcendent {Brahman). Beyond the transcendent
there is no {other) existence nor non-existence nor both existence
anc;l non-existence. This is the doctrine relating to liberation.
This is the doctrine of the Veda; this is the doctrine of the Veda.

Jrom tke hairs, herbs and trees of the forest: see BU. 1. 1, 1.

the one a cow and the other a bull: see BU. 1. 4. 4.

mimamsa: Investigation; it is taken as referring to both Pgrva and
Utlara Mimamsas, the first relates to the nature of duty, dharma
and the second to the nature of Brahman. The order of dissolution
is the reverse of the order of evolution and the account is based on
the Sarbkhya theory.

Ii1
LIBERATION AND THE WAY TO IT

1. asad vd sdamagra dsit. ajatam, abhiitam, apratisthitam, adabdam,
asparsam, ariipam, arasam, agandham, avyayam, amahaniam,
abrhaniam, ajam, dimanam matvd dhiro na Socati. apranam
amukham, asrolram, avdg, amano'tejaskam, acaksuskam, andma-
gotram, asiraskam, apani-padam, asnigdham, alohitam, apra-
meyam, ahrasvam, adirgham, asthilam, anany analpam, aparam,
ansrdesyam, anapdavriam, apratarkyam, aprakasyam, asarmuvriam,
anantaram, abakyam, na tad asnali kin cana, na tad asnati kas
canaitad vai satyena danena tapasdinisakena brahmacaryena
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nirvedanenanasakena sadavgenasva sadhaye, elal trayark viksela
damam dandm dayim i, na tasya prand utkramanty atraiva
samavaliyanie, brahmasva san brahmapyeti ya evam veda.

1. In the beginning this was non-existent. He who knows
(the Brahman) as unborn, uncaused, unestablished (in any-
thing else), devoid of sound, devoid of touch, devoid of form,
devoid of taste, devoid of smell, imperishable, not dense, not
prodigious, originless, as one’s own self (he), sorrows not. That
which is lifeless, mouthless, earless, speechless, mindless, splen-
dourless, devoid of name and clan, headless, devoid of hands
and feet, devoid of attachment, devoid of glowing redness (like
fire), immeasurable, not short, not long, not gross, not minute
(like a speck), not small, not great, not definable, not obscure,
not demonstrable, not manifest, not shrouded, without an
interior, without an exterior. It does not feed on anything,
nor does anything feed on it. One should attain this {Brakman)
by recourse to the six means of truthfulness, charity, austerity,
fasting, chastity (of mind and body) and complete indifference
to worldly objects (renunciation of all objects which do not
help the attainment of the knowledge of the self). One should
also attend to the following three, self-control, charity and
compassion. The prinas (vital airs) of this (knower of Brahman)
do not go out; even where he is they get merged. He who knows
thus, becoming Brahman remains as Brahman alone.

See B.U.III. 8. 8.
RBrahman is described in negative terms and the means for its

attainment are mentioned. While this is the ultimate reality, the
world can be accounted for by the concepts of the Supreme Person
and the world-spirit.

v

THE THREE STATES OF WAKING, DREAM AND
DREAMLESS SLEEP

1. hrdayasya madhye lohitam marsapindam, yasmiths tad
daharam pundarikam kumudam ivanckadhd vikasitam, hydayasya
dasa chidrani bhavanti; yesu pranah pratisthilah, sa yada pranena
saha samywjyale tadd pasyanti nadyo nagarami bahins nmdhans
ca, yada vyanena saha samyujyate tadd pasyati devams ca rsims
ca, yadd apanena saha samyujyate tadd pasyals yaksa-raksasa-
gandharvin, yada udanena saha samyujyate tada pasyati deva-lo-
kan devin skandam jayantam ceti, yadd samdnena saha sam-
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yujyale tada pasyats deva-lokan dhanani ca, yada vairambhyena
saha samyujyale tadid paSyals dysiam ca Srutam ca bhukian
cabhukiam ca sac cdsac ca sarvam pasyats. athema dasa dasa
nddyo bhavanis. tasim ckatkasya dvdsaplatiy dvisaplaish Sakhg
nads sahasrani bhavanti. yasminn ayam atma svapsti Sabdandrm
ca kafott. atha yad dvitiye sarkoSe svapiti tademars ca lokars
parari ca lokam pasyati, sarvan Sabdan vijanaty, sa samprasida
ity dcaksale, pranak sarivam parivaksali, harstasya nilasya pitasya
Ioh;tasy_a. Svetasya nddyo rudhirasya pirna athdirastad daharam
}}utu_ifznk._am kumudam ivanckadha vikasitam. yathd kesah sahas-
fat?ha cf:hm’ﬂas tathd hita-nima nidyo bhavants. hydy ahase pare
Rose divyo'yam aima svapili. yalra supto na kaws cana Raman
kamayaie, na kam cana svapnam pasyaii, na taira devi ma
de:vaJoka yajfid nayajfid vd, na matd na pitd na bandhur na
bandhavo na steno na brahmaha tejaskayam amytar salia evedarh
salilamh vanam bhisyas lenaiva margena jagraya dhavait samrad
ti hovaca.

I. In the centre of the heart is a lump of flesh of red colour.
In it the dahara of the white lotus blooms with its petals spread
in different directions like the red lotus. There are ten hollows
in the heart. In them are established the {chief) vital airs.
When the individual soul is yoked with the prana breath, then
he sees rivers and cities, many and varied. When yoked with
the vydna breath, then he sees gods and seers. When yoked
with the apdna breath then he sees the Yaksas, the Raksasas
and the Gandharvas. When yoked with the #dana breath, then
he sees the heavenly world and the gods, Skanda, Jayanta and
others. When yoked with the samdna breath, then he sees the
heavenly world and wealth (of all kinds). When yoked with
the vasrambha, then he sees what he has (formerly} seen, what
he has (formerly) heard, what he has (formerly) enjoyed or not
enjoyed, whatever is existent or non-existent. In fact he sees
all (in the waking state). (In the subtle sheath)} these branch
into ten branches of ten each. Qut of each of these branch out
seventy-two thousands of #adrs. In these (ramifications) the
soul expeniences the state of dream and causes sounds to be
apprehended. Then in the subtle second sheath the soul
experiences dreams, sees this world and the other world and
knows all sounds. (The soul) declares it to be the state of serene
perception. (In this state) the vital air protects the {gross} body.
The branched nddis are filled with fluids of greenish yellow,
blue, yellow and white colours. Then in that in which the
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dahara is enclosed in the white lotus-like sheath which has
bloomed like the red lotus, with its petals spread in different
directions, are manifest nddis called the Hita, of the size of
a thousandth section of the hair. In the ether of the heart
situated in the interior of the sheath, the divine soul attains
the state of sleep. When in the state of sleep (the soul) does
not desire any desires, does not see any dreams. In it there are
no gods or worlds of gods, no sacrifices or absence of sacrifices,
neither mother nor father, nor kinsmen nor relations, neither
a thief nor a killer of a Brahmana. His form is one of radiance,
of immortality. He is only water and remains submerged. Then
by resorting to the same course he Jeaps into the waking state.
He rules on all sides, said (Brahmi to the sage Subala).

dahara: see CU. VIII. 1. 1.
pundarika: white lotus.

Pumuda: red lotus.
pari-raksati: protects. Life is devoted to its functions and keeps

guard over the body.
We have here a tepetition of the description of Aita which extends

from the heart of the person towards the surrounding body. Small
as a hair divided a thousand times, these arteries are full of a thin
fluid of various colours, white, black, yellow, red. In these the
person dwells. When sleeping he sees no dreams. He becomes then

one with the life principle alone.
When we wake up from the state of sleep we get back to the
experience of dreams in the dream state and experiences of the

world in the waking state, See Ma. U.

A

THE INDIVIDUAL SELF'S FUNCTIONS AND THE
SUPREME SPIRIT

1. sthandni sthanibhyo yacchati. nadi tesarm mibandhanam,
caksur adhyatmam, drastavyam adhibhitlam, adityas tatradhs-
daivatam, nddi tesanm nibandhanam, yas caksusi yo drasiavye va
dditye yo nadydm yah prane yo vijiidne ya dnande yo hrdy akase
ya elasmin sarvasminn awiare Samcaraii so’yam dtma, tam
Gimanam upasitdjaram, amylam, abhayam, asckam, ananiam.

1. (The supreme self) bestows on the different local func-
tionaries their (respective) spheres of action. The nagdis are the
links establishing connection with them (the different organs).
The eye is the sphere of the self; what is seen is the sphere
of the objective; the sun is the divine principle (exercising its
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influence in aid of the self). The connecting link (between the
self and the organ of the eye) is the (concerned) #ddi. He who
moves in t!le eye, in what is seen, in the sun, in the #4dz, in
the life principle, in the (resultant) knowledge, in the bliss
(derived from such knowledge), in the ether of the heart, in
the interior of all these is this self. One should meditate on
this self which is devoid of old age, which is free from death
which is fearless, sorrowless, endless. ’

2. Srolram adhydimam, Srotavyam adhibhittam, diSas tairdd-
htdafvatam, nadi tesam nibandhanam, yah Srotre yah $rolavye
yo diksu yo nddydm yah prane yo vijidne ya anande yo hydy akase
ya etasmin sarvasminn antare samcarali so'yem atma, lam
atmanam upé,_sitéjamm, amzriam, abhayam, aSokam, ananiam.

2. The ear is the sphere of the self, what is heard is the sphere
of the objective; the (guardians of the) quarters are the divine
principles. The connecting link is the nads. He who moves in
the ear, in what is heard, in the quarters, in the #4dis, in the
life-principle, in the knowledge, in the bliss, in the ether of
the heart, in the interior of all those is this self. One should
meditate on this self which is devoid of cld age, which is free
from death, which is fearless, sorrowless, endless,

3. nasadhydtmam, ghratavyam adhibhiitam, prikivi latra-
dhidaivatam, nadi tesam nibandhanam, yo misdyam'yo ghratavye
yah prikivyam yo nadyam yah prine yo vijhidne yo anande yo
hrdy akase ya etasmin sarvasminn antare sarmcarali so’yam dimd,
tam almanam wpdsitajaram, amytam, abhayam, asokam, anantam,

3. The nose is the sphere of the self: what is smelt is the
sphere of the objective. Earth is the divine principle. The
gonnecting link is the nads. He who moves in the nose, in what
is smelt, in earth, in the #ddz, in the life-principle; in the
knowledge, i_n the bliss, in the ether of the keart, in the interior
9f all these, is this self. One should meditate on this self which
is devoid of old age, which is free from death, which is fearless
sorrowless, endless. ’

4. jihvadhyaimam, rasaytiavyam adhibhittem, varunas lalrd-
dhidaivatam, nadi tesanm nibandhanam, yo fihvayam, yo rasa-
yitavye, yo varune, yo nadyam, yah prane yo vijiidne ya anande
yo krdy akase ya elasmin sarvasminn antare samcarati so’yam
aima, tam almanam updsitajaram, amriam, abhayam, asokam,
ananiam.




870 The Principal Upanisads s

4. The tongue is the sphere of the self, what is tasted is the
sphere of the objective. Varuna is the divine principle, The
connecting link is the ndds. He who moves in the tongue, in
what is tasted, in Varuna, in the n4ds, in the life-principie, in
the knowledge, in the bliss, in the ether of the heart, in the
interior of all these is this self. One should meditate on this
self which is devoid of old age, which is free from death, which
is fearless, sorrowless, endless.

5. tvag adhydtmam, spariayitavyam adhibhistam, viyus teira-
dhidaivatam, nadi tesim nibandhanam, yas fvaci, yah spar$ayi-
lavye, yo vayau, yo nddyim, yah prane yo vijhdne, ya dnande,
y0 hrdy dkase ya etasmin sarvasminn aniare savcarals, so’yam
atma, tam dtmanam updsitiéjaram, amyiam, abhayam, asokam,
anantam.

5. The skin is the sphere of the self; what is touched is the
sphere of the objective. Air is the divine principle. The con-
necting link is the #4df. He who moves in the skin, in what is
touched, in the air, in the ndds, in the life-principle, in the
knowledge, in the bliss, in the ether of the heart, in the interior
of all these is this self. One should meditate on this self which
is devoid of old age, which is free from death, which is fearless,
sorrowless, endless,

6. mano'dhyatmam, maniavyam adhibhilam, candras iatrd-
dhidaivatam, nads lesim nibandhanam, yo manasi, yo maniavye,
yas candre, yo nadyam, yah prane, yo vijidne, ya anande, yo
hydy akase ya etasmin sarvasminn anfare samcarats so’yam atmd,
tam aimanam upasitajaram, amriam, abhayam, aSokam, ananiam.

6. The mind is the sphere of the self, what is minded is the
sphere of the objective. The moon is the divine principle. The
connecting link is the nddf. He who moves in the mind, in
what is minded, in the moon, in the nddi, in the life-principle,
in the knowledge, in the bliss, in the ether of the heart, in the
interior of all these is this self. One should meditate on this
self which is devoid of old age, which is free from death, which
is fearless, sorrowless, endless.

7. buddhir adhydtmam, boddhavyam adhibhiitam, brahma
tatradhidatvatam, nadi tesan nibandhanam, yo buddhau, yo
boddhavye, yo brahmani, yo nadyam, yah prane, yo vijfidne, ya
dnande, yo hrdy akase ya elasmin sarvasminn antare savmcarats
so’yam atmd, tam aimanam updsitajaram, amyiam, abhayam,
asokam, ananiam.
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7- Understanding is the sphere of the self, what is understood
is the sphere of the objective. Brahma is the divine principle.
The connecting link is the nddi. He who moves in the under-
standing, in what is understood, in Brahma3, in the nddi, in
the life-principle, in the knowledge, in the bliss, in the ether
of the heart, in the interior of all these is this self. One should
meditate on this self, which is devoid of old age, which is free
from death, which is fearless, sorrowless, endless.

8. akamkaro’dhyatmam, - aharmkartavyam adhibhitam, rudras
tatradhidatvaiam, nadi tesim nibandhanam, yo'hamkare, yo
"hambartavye, yo rudré, yo nidyam, yah prine, yo vijidne, ya
dnande, yo hydy akase, ya elasmin sarvasminn antare samcarati
so’yam alma, lam dmdnam - wpdsitajaram, ampiam, abhayam
asokam, ananiam.

8. The self-sense is the sphere of the self. The contents of
self-sense are the sphere of the objective. Rudra is the divine
principle. The connecting link is the #ddr. He who mowves in the
self-sense and in the contents of self-sense, in Rudra, in the
nddt, in the life-principle, in the knowledge, in the bliss, in the
ether of the heart, in the interior of all these is this self. Qne
should meditate on this self which is devoid of old age, which
is free from death, which is fearless, sorrowless, endless.

9. cttam adhydtmam, cetayitavyam adhibhitam, ksetrajhas

talradhidaivatam, nadi tesam nibandhanam, yas cilte, yas cela-
yitavye, yak kselrajiie, yo nadyam, yah prane, yo vijhdne, ya
dnande,.yo hrdy akdse, ya etasmin sarvasminn antare sarmcarati
so'yam alma, lam atmanam upasitajaram, amylam, abhayam,

- a$okam, anantam.

9. The thinking mind is the sphere of the self; what is thought
is the sphere of the objective. Ksetrajfia (the knower of the
field) is the divine principle. The connecting link is the naddr.
He who moves in the thinking mind, in what is thought, in the
Ksgetrajiia, in the mddr, in the life-principle, in the knowledge,
in the bliss, in the ether of the heart, in the intédor of all
these is this self. One should meditate on this self which is
devoid of old age, which is free from death, which is fearless;
sorrowless, endless,

10. vdgadhkydimam,vakiavyam adhibkitam, vahnih tatradhidai-
valam, nadi lesim nibandhanam, yo vaci, yo vakiavye, yo agnau,
yo nadydwm, yak prane yo vijiane, ya anande, yo hrdy akase ya
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etasmin sarvasminn antare sarmcarals so'yam atma, tam dimanam
wpdsitajaram, amrtam, abhayam, asokam, anantam.

10. Voice is the sphere of the self. What is spoken is the
sphere of the objective. Fire is the divine principle. The con-
necting link is the nédi. He who moves in the voice, in what
is spoken, in fire, in the #agds, in the life principle, in the know-
ledge, in the bliss, in the ether of the heart, in the interior of
all these is this self. One should meditate on this self which
is devoid of old age, which is free from death, which is fearless,

sorrowless, endless.

11. hastay adhyatmam, addtavyam adhibhitam, indras tatra-
dhidaivatam, nadt tesam nibandhanam, yo haste, ya adatavye, ya
indre, yo nadyam, yah prane, yo vijiidne, ya anande, yo hydy dkase,
Y& elasmin sarvasminn antare samcarati, so'yam aima, lam
atmanam upasitajaram, amrlam, abhayam, asokam, ananiam.

11. The hands are the sphere of the self, what is handled
is the sphere of the objective. Indra is the divine principle.
The connecting link is the #ddf. He who moves in the hands,
in what is handled, in Indra, in the ndd#, in the hife-principle,
in the knowledge, in the bliss, in the ether of the heart, in
the interior of all these is this self. One should meditate on this
self which is devoid of old age, which is free from death, which

is fearless, sorrowless, endless,

12, padav adhydimam, gantavyam adhibhittam, visnus ialrd-
dhidaivatam, nadi tesarh nibandhanam, yah pade, yo ganiavye, yo
visnaw, yo nadydm, yah prane, yo vijfidne, yadnande, yo hydy akase
ya etasmin sarvasminn aniare samcarats, so'yam dima, tam
atmanam wpasitijaram, amriam, abhayam, asokam, ananiam.

12, The feet are the sphere of the self. What is traversed
by feet is the sphere of the objective. Visnu is the divine
principle. The connecting link is the ndds. He who moves on
the feet, in what is traversed, in Visnu, in the ndd?, in the life-
principle, in the knowledge, in the bliss, in the ether of the
heart, in the interior of all these is this self. One should meditate
on this self which is devoid of old age which is free from death,
which is fearless, sorrowless, endless.

13. payur adhyatmam, visarjayitavyam adhsbhitam, mriyus
tatradhidaivatam, nddi tlesam: nibandhanam, yah payau, yo
visarjiyitavye, yo mriyau, yo nadyam, yah prane, yo vijhane,
ya anande, yo hrdy akase ya etasmin sarvasminn antare samcarals,

V. 15. Subdla Upanisad 873

so'yam atmd, tam dtmanam upisitajaram, amriam, abhayam
asokam, ananiam. ' '

13. The excretory organ is the sphere of the self. What is
excreted is the sphere of the objective. Death is the divine
principle. The connecting link is the #ddi. He who moves in
_the excretory organ, in what is excreted, in Death, in the ndds,
in the life-principle, in the knowledge, in the bliss, in the ether
of tl}e heart, in the interior of all these is this self. One should
meditate on this self which is devoid of old age, which is free
from death, which is fearless, sorrowless, endless.

14. upastho'dhyatmam, dnandaystavyam adhibhitam, praja-
paks tatridhidasvalam, nagdi tesar nibandhanam, ya upasthe, ya
as_'t_tiftdaystavya, yah praji-paiau, yo madyam, yak prame, yo
viyhane, ya anande, yo hrdy akise, ya etasmin sarvasminn anlare
samcaral, so’yam aimd, lam dimianam updastidjaram, amriam,
abhayam, asokam, anantam. ‘

14. The generative organ is the sphere of the self. What is
enjoyed (z_l.s. sexual satisfaction) is the sphere of the objective.
Pfaj_!a-pat: is the divine principle. The connecting link is the
nads. He who moves in the generative organ, in what is enjoyed,
in Pm;:i—_;?at;’, in the néds, in the life-principle, in the knowledge,
in the bliss, in the ether of the heart, in the interior of all
these is this self. One should meditate on this self which is
devoid of old age, which is free from death, which is fearless,
sorrowless, endless.

15. £5a sarvajiia, esa sarvesvara, esa sarvadhipatih, eso
‘ntaryams, esa yowih sarvasya sarva-saukhyair updsyamano na
ca sarva-saukhydny supdsyals, veda-$dstrair updsyamino na ca
veda-$astrany upasyali, yasyinnam idam sarve na ca yo'nnam
b}ufvat:, atah param sarva-nayanah pra$istanna-mayo bhiidima,
prana-maya sndriyiimd, mano-mayah samkalpiimd, vijfiina-
mayah kalatmd, ananda-mayo laydimaikatvam nasti dvaitam
kuto martyam ndsty amyiam kuto nantah prajio na bahih prajsio
nobhayatah prajio na prajiana-ghano na prajio naprajio’ps no
viditam vedyam nasiity etan nirvananusasanam iti, vedanusisanam
ti1, vedanusasanam.

15. This {self) is all-knowing. This is the lord of all. This is
the ruler of all. This is the indwelling spirit, This is the source

of all. This, that is resorted to by all forms of happiness, does

not stand in need of happiness of any kind. This, that is adored

by all the Vedic texts and scriptures does not stand in need
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of Vedic texts and scriptures. Whose food is all this but whe
(himself) does not become the food of any. For that very reason
(it is) the most excellent, the supreme director of all. Consisting
of food (it is) the self of (all} gross objects; consisting of life
(it is) the self of (all) sense organs; consisting of mind (it is} the
self of (all) mental determination; consisting of intelligence (it
is) the self of time; consisting of bliss, (it is) the_ self of _rhs—
solution. When there is not oneness whence (can arise) duality?
When there is not mortality, whence {can arise} immortality?
(It is) not (endowed) with internal knowledge : nor with external
knowledge; nor with both these kinds of knowledge, not a mass
of knowledge, not knowledge, nor not-knowl‘ec!ge, not (p}“e-
viously) known nor capable of being known. This is the doctrine
relating to liberation. This is the doctrine of the Veda. This is
the doctrine of the Veda.

See Ma. U. 7. . ) o
haldtmd. the self of time. The witness self facing kdla or the principie
of temporal bappenings. The highest cannot be spoken of as non-
dual or dual, mortal or immortal.

V1

NARAYANA, THE BASIS AND SUPPORT OF THE
WORLD

1. naiveha kit canagra dsid amilam, anddhiram, imah
prajah prajayante, divyo deva eko narayanas caksus ca drasiavyanm
ca, nardyanah $rotram ca Srotavyaw ca, nardyano ghraf_iaf-i;
ca ghratavyam ca, nardyano jihva ca rasayitavyars ca, nard-
yanas tvak ca sparsayitavyar ca, ndrgyano manas ca maniavyan
ca, narayano buddhis ca boddhavyam ca, nardyano ham{eard
ca ahamkartavyam ca, nardyanas ciltam ca celayilavyarm ca,
narayano vik ca vakiavyam ca, nardyano hastau a_zdatavyanf ca,
narayanah pidav ca ganiavyar ca, ndrdyanah payus ca visar-
jayiavyam ca, narayana wpasthal cinandayitavyam ca, nara-
yapo dhatd, vidhdld, karid, vikarid, dsvyo deva _eifo.natayfmg
adityd, rudrd, marulo vasavo'Svindv rco yajimsi simans,
mantro'gnir &jydhutir ndrayana uwdbhavah, sambhavo divyo deva
eho ndrayano mata, pitd, bhratd, nivasah, Saranam, suhﬂ_i_l, _gai:t
narayano viraja sudarSand piid saumydmoghd qum_a_tam{ta.
satyd madhyamd ndsird Sisurdsurd swryd bhasvahi vijfieyans
nadi-namans divyani garjati, gayati, vats, varsats, varuno’ryamd
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candramaih kala kalir dhatd brakma praja-patir maghava divasas
cardha-divasa ca halsh kalpas cordhvam ca disas ca sarvawm
narayanah

purusa evedam sarvam yad bhiitam yac ca bhavyam

wtamrtatvasy esino yad annenatirohats

tad visnoh paramam padam sadd pasyanti sirayah

diviva caksur atatam

tad viprdso vipanyavo Jdgrvamsah samindhate

visnor yat paramam padam
tad elan nirvananusasanam iti, vedanusisanam tts, veddnusa-
sanam.

1. Whatever (we see in this world) did not, verily, exist at
the beginning (of creation). So all these creatures became root-
less, supportiess, The one divine N arayana alone (is the mainstay
of all creation), the eye and what is seen. The ear and what is
heard are Nariyana, the nose and what is smelt are Nardyana,
the tongue and what is tasted are Nariyana. The skin and what
is touched are Niriyana. The mind and what is minded are
Nardyapa. The understanding and what is understood are
Nardyana. The self-sense and its contents are Nirayana. The
thinking mind and what is thought are Nariyana. The voice
and what is spoken are Nariyana. The two hands and what is
handled are Niriyana. The two feet and what is traversed
are Nariyana. The excretory organ and what is excreted are
Nirdyana. The generative organ and what is enjoyed (as
sexual satisfaction) are Narayana. The sustainer, ordainer,
the doer, the non-doer, the celestial radiance are the one
Niriyana. The Adityas, the Rudras, the Maruts, the Aévins,
the Rk, the Yajur, the Sama Vedas, the hymns (employed in
sacrifices), the sacrificial fires, the offerings and the acts of
offering, what arises (out of the sacrificial rites) are the celestial
radiance, the one Niriyana. Mother, father, brother, abode,
shelter, friend and the path (leading to life eternal) are
Niriyana, the Viraja, the Sudaréani, the Jita, the Saumys,
the Amoghi, the Amrta, the Satyd, the Madhyama, the Nasira,
the Sisurd, the Asuri, the Siirya, the Bhasvati are to be known
as the names of the divine channels. {The self that has to course
through the chammels) roars (like thunder), sings (like a faery
spirit), blows (like wind), rains. He is Varuna, the Aryamain,
the moon, (he is the) divisions of time, the devourer of time,
the creator, Praja-pati, Indra, the days and the half days, the
divisions of time, acons and great acons. He is up and in all
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the directions. All this is Narayana. All this, what has been and
what is yet to be is only the person and symbol of immortality
which continues (as Soma) by food (which contains life-sus-
taining Soma). Sages see constantly that most exalted state of
Visnu as the eye sees the sky. These learned (knowers of
Brahman), with their passions cast away, with their inner senses
alert, declare clearly (to ignorant people) that most exalted
state of Visnu. This is the doctrine leading to liberation. This
is the doctrine of the Veda. This is the doctrine of the Veda.

sages see constanily: see Mukbika U. 1. 83.

VII
NARAYANA, THE INDWELLING SPIRIT OF ALL

1. aniah Sarire nihilo guhdyam aja eko mityo yasya prikivi
Sarivam yah prihivim aniare samcaran yam prihsvi na veda,
yasyapah Sarivam yo'po'niare samcaran yam apo na viduh,
yasya tejah Sariram yas lejo’niare samcaran yam iejo ma veda,
yasya vayuh Sariram yo v3yum anlare samcaran yam vayuwr na
veda; yasyakisah Sariram ya akdsam aniare samcaran yam
dkaso na veda, yasya manah Sartram yo mano'niare saricaran
yam mano na veda, yasya buddhih Sariram yo buddhim aniare
sarcaran yam buddhir na veda; yasydharikarah Sariram yo'ham-
kdrvam aniare sashcavan yam ahamkaro na veda yasya cittam
Sarivam yas citlam antare samcaran yam cillari na veda; yasyd-
vyakiam Sarirami yo'vyaktam antare samcaran yam avyakiars na
veda; yasyaksaram Sarsram yo'ksaram aniare samcaran yam
aksaram na veda, yasya mriyuk Sariram yo mriyum aniare
samcaran yam mylyur ng veda; sa eva sarva-bhitantaritmapaha-
tapapma divyo deva eko nardyanah. elam vidyam apiniarata-
maya dadav apamiaratamo brahmane dadau, brahma ghordn-
gtrase dadau, ghordngird raikvaya dadau, raskvo ramaya dadau,
rdmak sarvebhyo bhistebhyo dadav sty evam nirvananusisanam
i1, veddnusasanam tti, vedinusasanam.

1. There abides for ever the one unborn in the secret place
within the body. The earth is his body; he moves through the
earth but the earth knows him not. The waters are his body;
he moves through the waters but the waters know him not.
Light is his body, he moves through the light but the light
knows him not. Air is his body, he moves through the air
but the air knows him not. Ether is his body, he moves through
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the ether but the ether knows him not. Mind is his body, he
moves through the mind but the mind knows him not. Under-
standing is his body, he moves through the understanding but
understanding knows him not. Self-sense is his body, he moves
through the self-sense but the self-sense knows him not.
Thinking mind is his body, he moves through the thinking
mind but the thinking mind knows him not. The Unmanifest
1s his body, he moves through the Unmanifest but the Unmani-
fest knows him not. The Imperishable is his body, he moves
through the Imperishable but the Imperishable knows him not.
Death is his body, he moves through death but death knows
him not. He alone is the indwelling spirit of all beings, free
from all evil, the one divine, radiant Nariyana. This vidyd
(wisdom) was imparted to Apantaratamas. Apantaratamas
imparted it to Brahma. Brahma imparted it to Ghora Angiras
Ghora Angiras imparted it to Raikva. Raikva imparted it to
Rama and Rama imparted it to all beings. This is the doctrine
leading to liberation. This is the doctrine of the Veda. This is
the doctrine of the Veda.

See B.U. III. 7. 3.

VIII
SELF AND THE BODY

L aniah Sarire nihito guhdydam Suddhak so'yam atma sarvasya
medo-manmsa-kledavakirne Sariramadhye’ tyantopahate citra-bhitli-
pralikase gandharva-nagaropame kadali-garbhavan niksare jala-
budbudavac cancale wiksriam atmanam, acindyaripam, divyam,
devam, asangam, Suddham, tejaskiyam, ariapam, sarvesvaram,
acinlyam, asariram, nihitavh guhayam, amylam, vibhrajamanam,
anandam, tam pasyanti vidvaimsas tena laye na pasyaniz.

1. This self abiding within the secret place in the body of
all beings is pure. Though intimately connected with the
interior of the body, which is full of stinking fluid oozing out
of the fat and the flesh, resembling (for its durability) the
wall painted in a picture (for its invilnerability) the city of
the Gandharvas (a castle in the air), as substanceless as the
pith of a plantain tree, as fickle as a bubble of water, the self
is pure. The learned perceive the self, of inconceivable form,
radiant, divine, non-attached, pure, with a body of radiance,
formless, lord of all, inconceivable, incorporeal, abiding in
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the secret place, immortal, shining (of the form of) bliss. When
it subsides they do not perceive.

The similes used here indicate the fragility of the human body.
The inner self remains unaffected by the changes of the body.

IX
THE DISSOLUTION OF THE UNIVERSE

1. atha hainaw raikvah papraccha, bhagavan, kasmin sarve
'stam gacchantits. lasmai sa hovaca, caksur evapyeli yac caksur
evastam elidrastavyam evapyeli yo drastavyam evastam eti, adityam
evapyets ya ddilyam evastam eli, virdjam evapyeti, yo virdjam
evastam eii, pranam evdpyeli yah pranam evastam eti, vijfianam
evapyeti yo vijiianam evasiam eti, anandam evapyeis ya anandam
evdastam eti, turiyam evdpyeli yas turiyam evaslam eti, lad
amytam, abhayam, asokam, anania-nsrbijam evapyeliti hovdca.

1. Then Raikva asked thus: Venerable Sir, in what do
all things reach their extinction? To him he replied: He
(the selfy who absorbs the eye alone, in his own self does
the eye reach its extinction (or disappearance). He who
absorbs (forms) that are seen, in his own self do the (forms)
that are seen reach extinction. He who absorbs the sun, in his
own self does the sun reach extinction. He who absorbs the
Virdja, in him does Virija reach extinction. He who absorbs
life, in him does life reach extinction. He who absorbs knowledge,
in him does knowledge reach extinction. He who absorbs bliss,
in him does bliss reach extinction. He who absorbs the turiya,
in him does furiya reach extinction. (The individual self)
merges in the immortal, fearless, sorrowless, endless, seedless
Brahman. This he said.

absorbs: responds to.

adtiya: the sun. Different deities exercise beneficent influence over
different organs.

seedless: the individual self has the basis or seed of individuality
while the supreme Brakman has not this seed.

vijfigna; knowledge. Tt is repeated because the knowledge of tastes
is different from the knowledge of smells and so on.

z. Srolram evapyeli yah $rotram evastam efs, srotavyam evapyeti
yah Srotavyam evastam eti, disam evapyeii yo disam evastam eti,
sudar$anam evapyeti yah sudarsanam evdstam ets, apanam evapyels
NO'panam evastam ets, vijhanam evdpyeti yo vijiidnam evastam eli,
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tad ampiam, abhayam, alokam, ananta-wirbijam evapyetiti

2. He who absorbs the ear, in him does the ear reach extinc-
tion. He who absorbs (sounds) that are heard, in him do (the
sounds) that are heard reach extinction. He who absorbs the
directions, in him do the directions reach extinction. He who
absorbs the Sudarsana, in him does the Sudarsana reach ex-
tinction, He who absorbs the downward breath, in him does
the downward breath reach extinction. He who absorbs know-
ledge, in him does knowledge reach extinction. (The individual
self) merges in the immortal, fearless, sorrowless, endless,
seedless Brahman, Thus he said.

3. ndsdm evapyets yo nasam evdsiam efi, ghratavyam evapyeti
yo ghratavyam evistam ei;, prihivim evapyeti yah prihivim
evdstam ets, jetam evapyeti yo jilam evistam eli, vyanam evapyels
Yo vyanam cvdstam ets, vijidnam evapyets yo vijianam evastam eli,
tad amyrtam, abhayam, asokam, anania-nirbijam evipyeti hovica.

3. He who absorbs the nose, in him does the nose reach
extinction. He who absorbs (the smells) that are experienced
by the nose, in him do the smells reach extinction. He who
absorbs the earth, in him does the earth reach extinction, He
who absorbs the jitd ndd? in him does the jéa reach extinction.
He who absorbs the vydna breath, in him does the vydna
breath reach extinction. He who absorbs knowledge, in him
does knowledge reach extinction. (The individual self) merges
in the immortal, fearless, sorrowless, endless, seedless Brahman,
Thus he said.

4. jthvam cvapyeli yo jihvam evdstam efi, rasayitavyam evip-
yets yo rasaytlavyam evdstam eti, varunam evipyeti yo varunam
evastam els, saumyam evapyeti yak saumyam evastam elt, udinam
evapyeti ya wdanam evdstam eti, vijfianam evapyeli yo vijhanam
evistam elt, tad ampiam, abhayam, asokam, anania-nirbijam
evipyets hovica.

4. He who absorbs the tongue, in him does the tongue reach
extinction, He who absorbs the tastes, in him do the tastes
reach extinction. He who absorbs Varupa, in him does Varuna
reach extinction. He who absorbs the Saumya (nadi), in him
does the Saumya reach extinction. He who absorbs the udina
(breath), in him does the wddma (breath) reach extinction.
He who absorbs knowledge, in him does knowledge reach
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extinction. (The individual self) merges in the immortal,
sorrowless, endless, seedless Brahman, Thus he said.

Varuna is the lord of the waters.

5. tvacam evdpyels yas lvacam evistam eti, sparSayitavyam
evapyelt yah sparsaystavyam evdstam. eti, vaywm evipyeti yo
vayum evdstam eii, mogham evapyeli yo mogham evastam eti,
samanam evdpyeli yah samdanam evdsiam eli, vinanam evapyeli
yo vigiidnam evdstam ey, tad amyiam, abhayam asokam, anan-
ta-nirbijam evapyelt hovica.

5. He who absorbs the skin, in him does the skin reach
extinction. He who absorbs the touch, in him does the touch
reach extinction. He who absorbs air, in him does air reach
extinction. He who absorbs the mogha (nddf), in him does
mogha reach extinction. He who absorbs the samdna breath,
in him does the samdna breath reach extinction. He who
absorbs knowledge, in him does knowledge reach extinction.
(The individual self) merges in the immortal, sorrowless,
endless, seedless Brahman, Thus he said.

6. vdcam cvapyets yo vacam evastam eti, vaklavyam evapyeti yo
vakiguyam evdstam eli, agnim evdpyeti yo'gnim evdstam el
kumadram evapyeti yah kumdram evastam eii, vairambham evap-
yelt yo vairambham evastam eli, vijianam evapyeli yo vijhianam
evastam eti, tad amptam, abhayam, aSokam, anania-nirbijam
evapyetiti hovdca.

6. He who absorbs the vocal organ, in him does the vocal
organ reach extinction. He who absorbs spoken expressions,
in him do the spoken expressions reach extinction. He who
absorbs fire, in him does the fire reach extinction, Hewho absorbs
the kumdra (nadi), in him does the kumdara reach extinction.
He who absorbs the Vasrambha (vital air), in him does Vairambha
reach extinction. He who absorbs knowledge, in him does that
- knowledge reach extinction. (The individual self) merges in
the immortal, sorrowless, endless, seedless Brahman, Thus he
said.

7. hastam evapyeti yo hastam evistam eti, ddatavyam evapyets
ya ddatavyam evastam eti, indram evapyeti ya indram evastam i,
amptam evapyels yo amylam evastam eti, mukhyam evipyeti yo
mukhyam evdastam eti, vijfianam evapyets yo vijfianam evdstam eli,
tad amptam, abhayam, aSokam, ananta-nirbijam evapyelits
hovica.
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7. He who absorbs the two hands, in him do the two hands
reach extinction. He who absorbs what is handled, in him does
what is handled reach extinction. He who absorbs Indra, in
him does Indra reach extinction. He who absorbs the amyia
(nagt), in him does the amsta (nadi) reach extinction. He who
absorbs the mukhya mukhya prana, chief vital air), in him does
the mukhya reach extinction. He who absorbs the knowledge,
in him does the knowledge reach extinction, (The individual
self) merges in the immortal, sorrowless, endless, seedless
Brahman, Thus he said.

8. padam evapyets yah padam evistam elt, ganlavyam evipyeti
y0 gantavyam evdstam elt, visnum evapyels yo visnum evdastam eis,
satyam evapyets yah salyam evistam elt, antaryimam evapyeli
yo'niarydmam evdstam ¢li, vijfianam evapyeti yo vijRanam
evistam els, lad amrtam, abhayam, aSokam, ananta-nirbijam
evapyeliit, hovica.

8. He who absorbs the (two feet), in him do the feet reach
extinction. He who absorbs what is traversed, in him does
what is traversed reach extinction, He who absorbs Vispu, in
him does Visnu reach extinction. He whe absorbs the saiya
(nads), in him does salya reach extinction. He who absorbs the
antaryimam, in him does the antaryimam reach extinction,
He who absorbs the knowledge, in him does knowledge reach
extinction. (The individual selfy merges in the immortal,
fearless, sorrowless, endless, seedless Brakman. Thus he said,

Q. payum ecvapyei yah payum evdsiam eli, visarjayitavyam
evapyeli yo visarjayilavyam evdstam eti, mylyum evapyeli yo
mrylyum evastam eli, madhyamam evapyeli yo madhyamam
evdsiam eti jmzbhan_;anam evapyets yak prabhanjanam evastamets,
vijfidnam evapyeli yo vijfianam evistam eis, iad amytam, abkayam
asokam, ananta-nirbijam evapyetiti hovica.

9. He who absorbs the excretory organ, in him does the
excretory organ reach extinction. He who absorbs what is
excreted, in him does what is excreted reach extinction. He
who absorbs death, in him does death reach its extinction.
He who absorbs the madhyama (nads), in him does the madhyama
reach its extinction. He who absorbs the prabhasijana, in him
does the prabhasijana reach its extinction. He who absorbs
the knowledge, in him does the knowledge reach its extinction.
(The individual self) merges in the immortal, fearless, sorrowless,
endless, seedless Brahman. Thus he said,
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10. upastham evdpyeli ya wpastham evastam ett, anandayita-
vyam evapyeti ya anandayilavyam evasiam ebi, prajapatim
evapyeli yah prajapatim evastam eti, nasiram evapyett yo nasiram
evdstam eti, kumdram evapyeti yah kumaram evastam eit, vijfidnam
evapyeli yo vijiianam evastam eli, tad amylam, abhayam, asokam,
ananta-nirbijam evapyels hovica.

10. He who absorbs the generating organ, in him does the
generating organ reach extinction. He who absorbs the (sexual)
delight, in him does the delight reach extinction. He who
absorbs Praji-pati, in him does Praji-pati reach extinction.
He who absorbs the ndsird (nadi), in him does the ndstrd reach
extinction. He who absorbs kumara, in him does kumdra reach
extinction. He who absorbs the knowledge, in him does the
knowledge reach extinction. (The individual self) merges in
the immortal, fearless, sorrowless, endless, seedless Brahman,
Thus he said.

II. mana evipyeli yo mana evdstam eli, mantavyam evipyeti
yo mantavyam evdstam eti. candram evapyeii ya$ candram
evastam ett, $iSum evapyeli yah Sisum evastam eli, Syenam
evapyeti yah Syenam evastam eli, vijfidnam evapyeii yo vijfidnam
cvastam eti, tad amytam, abhayam, asokam, ananta-nirbijam
evapyetiti hovdca.

11. He who absorbs the mind, in him does the mind reach
extinction. He who absorbs what is minded, in him does what
is minded reach extinction. He who absorbs the moon, in him
does the moon reach extinction, He who absorbs the $isurg
(nddi), in him does the $fSura reach extinction. He who absorbs
the $yena (ndd), in him does the syena reach extinction. He
who absorbs the knowledge, in him does the knowledge reach
extinction, {The individual self) merges in the immortal, fearless,
sorrowless, endless, seedless Brakman. Thus he said,

12. buddhim evipyeti yo buddhim evdstam eti, boddhavyam
evapveti yo boddhavyam evistam eli, brahmanam evipyeti yo
brakmdnam evasiam eii, siiryam evapyeli yah suryam evastam eis,
krsnam cvapyets yak kysmam evistam eti, vijidanam evapyeli yo
vigfianam evastam eti tad ampiam, abhayam, asokam, anan-
la-nirbijam evapyelits hovaca.

12, He who absorbs understanding, in him does understanding
reach extinction, He who absorbs what is understood, in him
does what is understood reach extinction. He who absorbs

Brahma (the creator), in him does Brahm3 reach extinction.
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He who absorbs the sfirya (nadf), in him does the s#rya reach
its extinction. He who absorbs krsna, in him does krsna reach
its extinction. He who absorbs the knowledge, in him does the
knowledge reach extinction. {The individual self) merges in the
immortal, fearless, sorrowless, endless, seedless Brahman, Thus
he said.

13. aham-kidramevapyels yo’ haw-karamevistam els, aham-haria-
vyam evdpyets yo'ham-kartavyam evdstam eis, rudram evapyets yo
rudram evistam eis, aswrdm evapyels yo'suram evdstam eti, Sveiam
evapyels yah Svelam evdstam els, vijfidnam evapyets yo vijianam
evistam eis, tad amriam, abhayam, asokam, anania-nirbijam
evapyelitt hovaca.

13. He who absorbs the self-sense, in him does the self-sense
reach extinction. He who absorbs the contents of self-sense, in
him do the contents of self-sense reach extinction. He who
absorbs Rudra, in him does Rudra reach extinction. He who
absorbs the asurd (nadt), in him does the asura reach extinction.
He who absorbs the Svefa (vital air), in him does the $vela
reach extinction. He who absorbs the knowledge, in him does
the knowledge reach extinction. {The individual self} merges
in the immortal, fearless, sorrowless, endless, seedless Brahman,
Thus he said.

14. cittam evapyets yas citlam evastam eli, cetayitavyam evapyeit
yas cetayitavyam evdstam eli, kselrajhiam evapyets yah ksetrajiiam
evastam eli, bhasvatim evapyets yo bhasvatim evdsiam eti, ndgam
evapyeli yo nagam evdstam eli, vijidnam evapyeli yo vijfidnam
evastam eli, anandam evapyett ya dnandam evastam eli, turiyam
evdapyeli yas turiyam evdstam eli, tad amytam, abhayam, asokam,
anantam, nirbijam evdpyeti, tad amriam, abhayam asokam,
ananta-nirbijam evastameti hovdca.

14. He who absorbs the thinking mind, in him does the
thinking mind reach extinction. He who absorbs the thoughts,
in him do the thoughts reach extinction. He who absorbs the
ksetrajfia (the knower of the field), in hinr does the Zsefrajfia
reach extinction. He who absorbs the bkdsvati (nddf), in him
does the bhasvati reach extinction. He who absorbs the Ndga
(vital air), in him does the Ndga reach extinction. He who
absorbs the knowledge, in him does the knowledge reach
extinction. He who abserbs bliss, in him does bliss reach
extinction. He who absorbs the fwriya, in him does the furiya
reach extinction. He who absorbs that immortal, fearless,
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sorrowless, endless, seedless Brakmas, in him does the immortal,
fearless, sorrowless, endless, seedless Brahman reach extinction.
Thus he said.

15. ya evam nirbijam veda nirbija eva sa bhavais, na jayale,
na mriyate, na muhyale, na bhidyate, na dahyate, na chidyate,
na_kampale, na kupyale, sarva-dahano’yam atmety dcaksale
naivam datma pravacana-Satenipi laksyate, na bahu-Srutena, na
buddhijhanasritena, na medhayd, na vedaiv na tapobhir ugrair
na simkhyair na yogair nisramair nanyasr aimanam upala-
bhante, pravacanena prasamsaya vysithinena iam etam brihmana
Susruvdsnso'niicand upalabhante 3amto dinta wparatas titihswh
samahsto bhitvitmany evatmanam pasyati sarvasyatma bhavati ya
evam veda.

15. He who knows this as seedless, he verily becomes seed-
less. He is not born (again). He does not die. He is not bewil-
dered. He is not broken. He is not burnt. He is not cut asunder.
He does not tremble. He is not angry. (Knowers of Brahman)
declare him to be the all-consuming self. The self is not attain-
able even by a hundred expositions (of the Vedas), not by the
study of countless scriptures, not through the means of intel-
lectual knowledge, not through brain power, not through the
{(study of the) Vedas, not through severe austerities, not
through the Samkhya (knowledge), not through Yoga (dis-
cipline), nor through the (observance of the four) stages of
life nor through any other means do people attain the self.
Only through a rigorous study and through discipline and
devoted service to the knowers of Brakman, do they attain
(the self). Having become tranquil, self-controlled, withdrawn
from the world and indifferent to it and forbearing, he sees
?ﬁf Self in the self. He becomes the Self of all, he who knows

s.

He becomes the Universal Self. What he does is expressive, not
of his individual but of the Universal Self.

‘T do nothing of myself,’ said Jesus. Bochme says, "Thou shalt
do nothing but forsake thy own will, viz. that which thou callest
“I"” or thyself by which means all thy evil properties will grow
weak, faint and ready to die; and then thou wilt sink down again
into that one thing, from which thou art originally sprung.’
Signatura Rerum. '
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X
THE SELF, THE ULTIMATE BASIS OF ALL WORLDS

1. atha hasnam raikvah papraccha, bhagavan, kasmin sarve
sampratisthita bhavaniiti, rasitala-lokesv iti hovdca, kasmin
rasatala-lokd otaé ca proias cets; bhiir-lokesv 1ttt hovdca. kasmin
bhicr-lokd otaé ca protas ceti; bhuvar-lokesv ili hovdca. kasmin
bhuvar-loka otds ca protas ceti; suvar-lokesv its hovaca. kasmin
suvar-lokd olds ca protas ceti; mahar lokesv sis hovaca. kasmin
mahar-lokd oids ca protas ceti; jamo-lokesv ils hovdca. kasmin
jano-loka otds ca protas cets; tapo-lokesv iti hovdca. kasmims
tapo-lokd otas ca proids cels; satya-lokesv i hovica. kasmin
satya-lokd otas ca protas cels; prajapati-lokesv iti hovica. kasmin
praja-pati-loka ota$ ca protas cets; brahma-lokesv ili hovdca.
kasmin brahma-loka otds ca protas ceti; sarva-lokda dimant brahmans
manaya svautis ca prolds ceti: sa hovdcasvam etin lokan atmans
pratisthitan veda, aimasva sa bhavati iti, elan nirvananusasanam
iti vedanusdsanam its vedanusasanam.

1. Then Raikva asked, ‘Venerable Sir, in what are all
{these worlds) become firmly established?’ In the rasdisle
worlds, said he. In what are the rasdtala worlds (established)
as warp and woof? In the terrestrial (bh#r) world, said he.
In what are the terrestrial worlds (established) as warp
and woof? In the worlds of atmosphere (bhuvar), said be. In
what are the worlds of atmosphere (established} as warp and
woof? In the heavenly (suvar} worlds, said he. In what are
the heavenly worlds (established) as warp and woof? In the
mahay worlds, said he. In what are the smahar worlds (estab-
lished) as warp and woof? In the janas worlds, said he. In what
are the jamas worlds (established) as warp and woof? In the
tapas worlds, said he. In what are the tapas worlds (established)
as warp and woof? In the satya worlds, said he. In what are

the satya worlds (established) as warp and woof? In the

Prajé-pati worlds, said he. In what are the Praji-pati worlds
(established) as warp and woof? In the Brahmi worlds, said
he. In what are the Brahma worlds (established) as warp and
woof? All the worlds, like so many beads are established in
the self, in Brahman as warp and woof, thus said he. He who
knows thus that these worlds are established in the self, he
becomes the self alone. This is the doctrine leading to libera-
tion. This is the doctrine of the Veda. This is the doctrine of

the Veda.
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like s0 many beads: see B.G. VIL. 7.

evam sarvani bhiitani manih séilram fvaimani: even as the beads are
strung into a thread are all objects strung in the self: Dhydna-bindu
U. 6.

XI
THE COURSE AFTER DEATH

1. atha hainar raikvah papraccha, bhagavan, yo'yam vijha-
na-ghana utkraman sa kena katavad vd va sthanam uisyjyapak-
ramatits; tasmas sa hovdca, hyrdayasya madhye lohilam mam-
sa-pindam yasmims tad dakaram pundarikars kumudam svine-
kadhi vikasitam,; tasya madhye samudrah, samudrasya madhye
koSah, tasmin nadyas catasro bhavanti, ramdaramecchipunar-
bhaveti. tatra rama punyena punyam lokan nayats; aramd papena
papam, icchaya yat smarati tad abhisampadyate, apunarbhavaya
kosans bhinaiti, kosSam bhitvd Sirsakapdalam bhinaits, Sirsakapalam
bhitvd prihivim bhinaiti. prthivim bhitvapo bhinatts. apo bhitva
tejo bhinaili. iejo bhitvd vayum bhinatis. vayum bhitvakasam
bhinatt, dkasam bhitvd mano bhinatli. mano bhitva bhitddim
bhinatti, bhiiidim bhitva mahantam bhinatti, mahantam bhil-
vdvyakiam bhinatti, avyaktam bhitvaksaram bhinatli, aksaram
bhitvd mriyum bhinatii. mriyur vas pare deva eki-bhavalily,
parastan na san ndsan sad asad ity elan wirvandnuSdsanam iti
veddnusdsanam it vedanuidsanam,

1. Then Raikva asked thus: Venerable Sir, How and by
what means does this self which is a mass of intelligence
after leaving its seat and moving upwards have its exit?
To him he replied. In the centre of the heart is a red mass
of flesh. In it is the white lotus called the dahara which has
bloomed like a red lotus with its petals spread in different
directions. In the middle of it is an ocean. In the middle of
the ocean is a sheath. In it are four #ddis called Rama, Arama,
Iccha and Apunarbhava, Of these, Rama leads {the practitioner
of righteousness) through righteousness to the world of right-
eousness, Arama leads (the practitioner of unrighteousness)
through unrighteousness to the world of the unrighteous.
Through Iccha one attains whatever object of desire one recalls.
Through Apunarbhava one breaks through the sheath. Having
broken through the sheath one breaks through the shell of the
crest (skull). Having broken through the skull, he breaks
through the earth element. Having broken through the earth
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element he breaks through water. Having broken through
water, he breaks through light. Having broken through light,
he breaks through air. Having broken through air, he breaks
through ether. Having broken through ether, he breaks through
mind. Having broken through mird, he breaks through the
subtle elements. Having broken through the subtle elements,
he breaks through the mahat fativa. Having broken through
the mahat fattva he breaks through the Unmanifested. Having
broken through the Unmanifested, he breaks through the
Imperishable. Having broken through the Imperishable, he.
breaks through Death. Then Death becomes one with the -
Supreme. In the Supreme there is neither existence nor non-
existence nor existence and non-existence. This is the doctrine
leading to liberation. This is the doctrine of the Veda. This is
the doctrine of the Veda.

apunarbhavd: non-rebirth. '
mahat: the great, the first product of praketi, the principle of buddhi
or intelligence in the individual. ¥or the Sdmkhya doctrine of
evolution which is adopted here see I.P. Vol. II, pp. 266-277.
myiyu: death. The principle of all-devouring time is not different
from the Eternal Supreme.

X1
PURITY OF FCOD

1. nardyandd v annam agatam, pakvam brahmaloke maha-sanm-
vartake, punah pakvam dditye, punah pakvarh kratryads, punah
pakvari jalakilaklinnam paryusitam, pitam annam aydcitam
asamkiptam asniyin, na kam cana yaceta.

1. From Nariyapa came into being food (in a raw state).
In the Maha-samvartaka (the great dissolution) in the world
of Brahma it becomes ripe {cooked). It is again cooked in the
world of the sun. It is again cooked in the sacrifices. Food with |
water oozing out of it or rendered stale (should not be eaten}.
Food which is clean {devoid of the defects mentioned) which
is not acquired by begging or not got according to a previously
arranged plan should one eat. He should not beg for food of
any one whatsoever.

Purity of food makes for purity of disposition.
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XIII
THE CHILD-LIKE INNOCENCE OF THE SAGE

I. balyena tisthasel, bala-svabhdvo asango nivavadyo maunena
pandstyena niravadhikaratayopalabhyeta, kasvalyam ukiam niga-
manam praji-patiyr wodca,; mahat-padar jhidtva vrhsamide vaseta,
kucelo’sahdya ekaki samadhistha Gima-kama apta-kamo nig-kimo
jirna-kamo hastini simhe damse masake nakule sarpa-aksasa-
gandharve myiyo rispant viditvd na bibheli kutas canets vrksam
tva listhésel, chidyamano'pi, na kupyela, na kampetotpalam tva
tisthaset, chidyamaino’pi na kupyeta, na kampela, akisam iva
Issthaset, chidyamano' pi na kupyeta na kampeta, satyena tisthaset
satyo'yam atmd, sarvesam eva gandhanam prikivi hrdayam,
sarvesam eva rasandm dapo krdayam, sarvesam eva ripanam tejo
hydayam, sarvesam eva sparsanam vayur hydayam, sarvesam eva
Sabdanam akdsarm hrdayam, sarvesam eva galinam avyakiam
hydayam, sarvesam eva sattvandm mrtyur krdayam, mriyur vai
pare deva eRi-bhavaliti, parastin na san nisan na sad asad sty
elan mirvananusasanam $i5 vedanusdsanam ilf vedinusisanam.

13. One should cultivate the characteristics of a child. The
characteristics of a child are non-attacliment and innocence
{freedom from notions of right and wrong)}. By abstinence from
speech, by leaning, by non-observance of conventions relating
to the classes and stages of life one acquires the state of alone-
ness proclaimed by the Vedas. Prajd-paif said thus: After
knowing the highest state (the sage) should reside at the foot
of a tree. With a rag as his loin cloth, with no one to help him,
all alone, remaining in concentration, with his desire for the
self, with all desires fulfilled, with no desires, with desires con-
sumed, recognising in the elephant, in the lion, in the tiger,
in the mosquito, In the mungoose, in the snake, the demon
and the faery spirit so many forms of death, he is not afraid
of them on any account. He should be (unmoved) like a tree.
Even if cut asunder, he should not get angry, he should not
quake. He should be like a rock and even if cut asunder should
not get angry, should not quake. He should be like the sky
and should not get angry, should not quake. He should stand
by the truth, for verily, this truth is the self. Of all smells,
earth is the heart, of all tastes water is the heart; of all forms
light is the heart; of all touches, air is the heart. Of all sounds
ether is the heart; of all states of being the unmanifested is the
heart; of all beings, death is the heart. Death, verily, becomes
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one with the Radiant Supreme. In the Supreme there is neither
existence nor non-existence nor existence and non-existence.
This is the doctrine leading to liberation. This is the doctrine
of the Veda. This is the doctrine of the Veda.

See B.U. III. 5. =. )
Superiority to emotions and indifference to worldly objects and

desires are stressed.

X1V
GRADUAL DISSOLUTION IN THE SUPREME

1. prihivi vannam dpo anndda, dpovannam jyottr annddam,
Fyotir vannark vayur annddo vayur vannam dkaso'nndda, akaso
vannam indrviyainy annddinindriyani vannam manonnddam,
mano vannam buddhir anndda, buddhir vannam avyakiam anna-
dam, avyaktam vinmam aksaram annadam, ak_sz_zmm VARNRAM
mylyur annddo mytyur vai pare deva eki-bhavaliti parastin na
san nasan na sad asad ity elan nirvandnusisanam tis vedanusa-
sanam ils veddnulasanam,

1. Earth is the food, (in relation to it) water is the eater of
the food. Water is the food, (in relation to it} light is the eater
of the food. Light is the food, {in relation to it} air i5 the eater
of the food. Air is the food, (in relation to it) ether is the eater
of the food. Ether is the food, {in relation to it} the organs of
perception and of action are the eater of the food, the organs
of perception and of action are the food, in relation 'to the;n,
mind is the eater of the food. Mind is the food, {in relation to it).
Understanding is the eater of the food. Understanding is the
food, (in relation to it) the Unmanifested is the eater of the
food, the Unmanifested is the food, (in relation to it) the
Imperishable is the eater of the food. The Imperishable is the
food, (in relation to it) Death is the eater of the food. Venly,
Death becomes one with the Radiant Supreme. In the Supreme,
there is neither existence nor non-existence, nor existence and
non-existence. This is the docirine leading to liberation. This
is the doctrine of the Veda. This is the doctrine of the Veda.

annada: the eater of the food, the cause in which it is dissolved in

involution. ' ‘
Only the Transcendent Self remains when all things are negated.

The very principle of negation, death is absorbed in the Supreme.
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XV
DISSOLUTION OF INDIVIDUALITY

1. atha hainam raikvah papraccha, bhagavan, yo'yam vij-
Aana-ghana utkriman sa kema katarad va va sthanam dahaliis.
tasmai sa hovica, yo' yam vijidna-ghana uthraman pranam dahaii;
apanam, vyanam, udanam, samanam, vatrambham, mukhyam,
antaryamam, prabhafijanam, kumdiram, Syenam, Svetam, kysnam,
nagam dakati, prihivy-apas-tejo-viyv-akasim dahats; jagaritam,
svapnam, susuplam, uriyem ca mahatam ca lokam param ca
lokawi dahati; lokdlokaw dahati; dharmadharmam dahats; abhas-
karam, amaryidam, nirdlokam, atah param dahais, mahaniam
dahats; avyakiam dahati; aksaram dahali; mytywis dakati,; mrtyur
vai pare deve eki-bhavatiti parastin na san nisan na sad asad siy
elan nirvananusisanam, s vedanusdsanam iti vedanusasanam.

1. Then (the sage) Raikva asked: Venerable Sir, how and
by what means does this (self} which is a mass of intelligence,
after moving upwards (from this seat) burn away its seat?
To him he replied thus: This self, after moving upwards,
burns the prana, the apana, the vydna, the udana, the samana,
the vairambka, the mukhya, the antaryama, the prabhatijana,
the kumdara, the Syema, the sveta, the krsma and the maga
(vital airs). It burns (the elements) earth, Wwater, fire, air and
ether. It bums the waking, dreaming and sleeping states as
also the Turiya, this mighty world and the other world. It

burns the visible and the invisible worlds. It burns virtucus.

and vicious conduct. Thereafter it bums the world, devoid of
lustre, devoid of limit, devoid of appearance. It burns the
mahat tattva: it burns the Unmanifested. It burns the Imperish-
able. It burmns Death. Death becomes one with the radiant
Supreme. In the Supreme there is neither existence nor non-
existence nor existence and non-existence. This is the doctrine
leading to liberation. This is the doctrine of the Veda. This is
the doctrine of the Veda.

vijfidna: intelligence, a form of knowledge superior to the action of
the mind. In T.U. IT and I1I; K.U. III. g; it is identified with buddhi
and is ranked above mind. It is assumed that the moral qualities
and power of remembrance of the self accompany the soul in the
journey after death.
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XVI
CONCLUSION

1. saubalabija brahmopanisan naprasintiya datavyd wa-
putraya nasisyiya nasamvatsarardtrosiiaya naparijhatakulasi-
laya datavyd naive ca pravaktavyd.

yasya deve pard bhaktir yatha deve tathd gurau,
tasyaite kathita hy arthah prakasante mahdatmanah

ity etan nirvananuSdsanam iti vedanuSasanam itt vedanusa-
sanam,

1. This secret doctrine of the seedless Brahman owing its -
origin to Subala should not be imparted to anyone who has
not attained composure of spirit, not to one who has no sons,
not to one who has no disciples, nor to one who has not taken
residence for one year at nights, nor to one whose family and
character are not known. This should not be imparted nor even
mentioned to any such person. The subject-matter of this shines
to advantage if imparted to the high-souled one whose devotion
to the Supreme Being is profound and whose devotion to the
teacher is as (profound as it is) to the Supreme. This is the
doctrine leading to liberation. This is the doctrine of the Veda.
This is the doctrine of the Veda.



JABALA UPANISAD

The Jabala Upanisad belongs to the Aiharva Veda and
discusses a few important questions regarding renunciation,
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JABALA UPANISAD

1. brhaspatir uvdca yidjfiavalkyam yad anu kurukseira
devanam deva-yajanam sarvesam bhiulandm brahma-sadanam.
avimukiam vai kurukselram devindm deva-yajanam sarvesam
bhitanam brahma-sadanam. tasmad yatra kvacana gacchati tad eva
manyela tad avimukiam eva, idam vai kuruksetram devind
deva-yajanam sarvesam bhitandm brahma-sadandm. atra hi jantoh
pranesitkramamanesu rudrah tdrakam brahma vydcasie, yendsdv
amzii bhutvd mokst bhavali, tasmad avimukiam eva nisevela
avimukiam na vimudiced evam evastad yajfiavalkya.

1. Brhaspati said to Yajhavalkya, Kuruksetra is for the
gods, the resort of the gods and for all creatures it is the abode
of Brahma, Auvimukia® is the kuruksetra which is for the gods
the resort of the gods and for all creatures the abode of Brahma.
Therefore, wherever one may go, one should think of it as such.
It is only avimukta, 1t is kuruksetra which is for the gods, the
resort of the gods, and for all creatures the abode of Brahma.
There when the lives of living creatures go upwards, Rudra
teaches the {draka manira. By it they become immortal and
are liberated. Therefore meditate on avimukia. Do not give
up avimukia, Yajnavalkya.

2. atha hainam airih papraccha yajhiavalkyam, ya eso'nanto’
vyakia @tma tam katham ahams vijaniydm sti. sa hovaca yajna-
valkyah so'vimukia updsyo ya eso'nanto’vyakia atma so'vimukic
pratisthita sti. so’vimukiah kasmin pratisthita sti. varandydam
nasyam ca madhye pratisthita iti. ka vat varand ki ca nasiti,
sarvan indriya-krtan dosin varayaiiti lema verand bhavafili,
sarvan indriya-krian papannasayaliti tena nast bhavatits. katamam
cisya sthanam bhavatits bhruvor ghranasya ca yah sandhih sa
esa dyawur lokasya parasya ca sandhir bhavatiti, etad vas sandhim
sandhyam brahma-vida wupdsata iit, so'vimukia wpdsya i,
so' vimukiam ffianam dcasieyo vai tad evam vedels,

2. Thereafter Atri inquired of Yajfiavalkya, ‘How can I
know that self which is infinite and unmanifested?* Yajhiavalkya
said (in reply), meditate on avimukia (for) the self which is
infinite and unmanifested is established in avimukia. (Atri
then inquired) In what is avimukia established? (Yajiavalkya
answered) It is established in the middle of Varans and Nasi.
(Atri inquired) What is Varana and what is Na$7? (Yajiavalkya
answered) As it overcomes all the faults done by the sense
orgams it is called Varana; as it destroys all the evils done by

* guimukiam sopadhikam.
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the sense organs it 1s called Nasz., (Atri asked) What is their
abcede? (Yajiiavalkya answered) It is the mceting-place of
the eyebrows and the nose. It is the meceting-place of the
world of gods and (the world) beyond. The same meeting-place,
the knowers of Brahman worship as sandhyd. So avimukia is
to be meditated on. He who knows it gains the knowledge
which makes for liberation,

3. atha hatnam brahmacirina dcuh, kit japyend myriatvam
brithiti, sa hovdca yajhiavalkyah, Satarudriyenety etany eva ha va
amyiasya mamdni, elair ha va amyio bhavatiti, evam evailad
yajiiavalkyah. :

3. Once students of sacred kncwledge asked (Yajhavalkya):
Can we gain life eternal by the repetition of formulas (manéras) ?
Yajhavalkya said (in reply) By {meditation on) Safarudriya
which are the names of eternal life, one becomes immortal.

4. atha hainan janako wvaideho yajhavalkyam upasamelyo-
vdca, bhagavan, samnydsam (anu} brithiti. sa hovdca ydjnaval-
kyah, brahmacaryam parisamapya grhi bhavel, grii bhiitva vant
bhavet, vani bhiitva pravrajet, yadi vetaratha brahmacaryad eva
pravrajel, grhad vd vanad vd. atha punar avrali vd vralt vd
smwatako va asndlako volsannagniko vd yad ahar eva wvirajel iad
ahar eva pravrajet, laddhatke prijapatyam evestim kurvanii, lad
wu fatha na kuryad dgneyim eva hurydl. agnir ha vai pranah
pranam eva latha karots. (raidhdtaviyam eva kurydt, elayasva
trayo dhalavo yad uta satlvav vajas tama ifi. ayam te yonir
rivijo yato jatak prawad arocathak, tam pranam janan agna
archathano vardhaya rayim, iy anena manirendgmim ajighret,
esa ha va agner yonir yah pranah pranam gaccha svahely evam
evaitad aha. gramad agnim ahrtya pirvavad agnim aghrapayet.
vad agnim na vindel apsu jubuyat, apo vai sarva devatah sarva-
bhyo devatabhyo juhomi svahets, juhvoddhriya prasniyat sajyam
havir andamayam mohsamanivah itrayyaivam vadet, etad brahma,
etad upasitavyam, evam evattad bhagavann iti vas yijfavalkyah.

4. Once Janaka (King) of Videha approached Yijfiavalkya
and said, ‘Venerable 5ir, teach me about renunciation.’
Yajiiavalkya said: After completing the life of a student, let
one become a householder; after completing the life of a house-

holder let one become a forest dweller; after completing the -

life of a forest dweller, let one renounce, otherwise (if a suitable
occasion arises} let one renounce even from the state of a
student or from the state of a householder or from that of a
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forest dweller. Whether one has not completed the injunctions
or completed the injunctions, whether he is a student or not,
even if he has not completed the sacrificial rites, on whatever
day he has the spirit of renunciation, that very day let him
renounce (and become a recluse). Sorne, indeed, perform the
prajapatya sacrifice. One need not do this but should only
perform the fire sacrifice. Fire is life and one performs the life
sacrifice thus: (He makes the fire take the form of life, or
merge into its original source, life). Then he should also perform
the {raidhataviyd sacrifice. The three elements represent the
three qualities saffva, rajas and famas (which are to be burnt).
He should inhale the fire (smoke) by uttering the following
manira (verse}, ‘O Fire, this life who is the source of your
birth and from whom, having sprung forth you shone. Knowing
this you climb up to life and then make my wealth {spiritual
wealth) increase.” He who is life is the source (material cause)
of fire. O Fire, you assume the form of life, your source. (As
for one who has not performed the fire sacrifice: having taken
the fire from the village (i.e. any house in the village), he should
inhale the fire as mentioned before, If he is not able to get the
fire, he should perform the sacrifice in the water, For water
represents all the gods. So uttering this mantra: '1 offer unto
all the gods,” he should perform the sacrifice, he should take
the sacrificial remnant with ghee, which cures all diseases.
He should utter the pranava (which leads to release), which
represents {the substance of) the three Vedas}. This is Brahkman.
It should be meditated upon. ‘Even so is it, Revered Yijfia-
valkya,’ said Janaka.

avralin: one who has not performed the prescribed rites even as
vralin is one who has performed the rites.
snataka: one who has completed the ceremonies relating to Vedic
studies even as asndfaka is one who has not completed the ceremonies.
that very day he may renoumce: Maha-nirvana Tantra says: One
should not enter the stage of a recluse giving up an old father and
mothermor a devoted wife or an infant son.

malaram pitaram vrddham bhiryam caiva pativratim

$isums$ ca tanayaw hitod navadhitasraman vrajet. VIL. 7.
He who becomes a monk, giving up father, mother, child, wife,
kinsmen and relatives becomes a great sinner.

matfn pilfn §isun daran svajandn bandhavan api

yah pravrajeta hitvaitan sa mahapatakt bhavet. VIII. 18,

Cp. also:



8g8 The Principal Upanisads 5.

adhitya vidhivad vedan puirawms cotpadya dharmatah
istvd ca $aktito yajriatr mano mokse nivesayel.

‘Having studied the Vedas according to rule, having produced
sons, in conformity with dharma, having performed sacrifices to

- the best of one’s ability, let one set one's mind on release.’
anadhilya dvijo vedan, anulpddya lathatmajan,
anisted catva yajfais'ca moksam icchan vrajaly adhah.

‘Any twice-born individual who desires release without having
studied the Vedas, without having produced sons and without having
offered sacrifices, goes down below.’

These verses are quoted in Vacaspati’s Bhdmaitt, 1. 1. 1.

prana. lite. Here it is not individual breath. It is the satrdiman, the
soul or the material cause of the world.

tridhdiaviya: in this sacrifice three sacrificial cakes puroddsa, are
used, representing the three gunas.

5. atha hainam atrih papraccha yajhavalkyam precchami tva
yajhavalkya ayajfiopaviti katham brahmana i, sa hovaca
yajhavalkyah, tdam evdsya lad wyajfiopaviiam ya abmapah
prasydcamyayanm vidhih parivrajakdnam, viradhkvdne vd andsake
vd apam pravese va agni pravese va mahd-prasthane vd, atha
parivrdd vivarnavdsd mundo parigrahalk Sucir adrohi bhaiksano
bralma-bhiiyvaya bhavatiti, yady dturah syin manasd vdcd sam-
wyasel, esa pantha brahmand Adwwvillas stematli  samnydsi
brahmavid ity evam evaisa bhagavan yajiavalkyah.

5. Then Atri enquired of Yajfiavalkya. On being asked how
one who does not wear the sacred thread can be (treated as)
a Brahmana, Yajfiavalkya answered, this alone is the sacred
thread of him that purifies himself by the offering and sipping
water. This is the procedure for becoming a recluse. (For one
who is weary of the world but not yet fit to become a recluse
the following are prescribed), he may choose a hero’s death
{by following the path of the warrior in the battlefield), he may
fast unto death, throw himself into water or enter fire (burn
himself to death) or perform the last journey (walk on unto
death). Then the wandering ascetic who (puts on)qorange
robes, who is shaven, who has non-possession, purity, non-
enmity, lives on alms, obtains the state of Brahman. If he is
diseased he can renounce by mind and speech. This is not to
be done by one who is healthy. Such a renouncer becomes the
knower of Brahman, so said the venerable Yajfiavalkya.

upavita: the sacred thread is a cotton thread of three strands
running from the left shoulder across the body to the right hip.
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It is first placed on the youth by the teacher at the ceremony of
initiation. It is the outward and visible symbol of the si#ratman,
the thread-spirit on which all the individual existences are strung
like beads and by which all are inseparably linked to their source.

Among the ancient Iranians as among- the Parsees to this day,
at the age of 15, a boy or a girl is admitted to the community of
the Zoroastrians by being girt with the sacred thread.

aturah: diseased. When one is about to die he may renounce by
mind or speech. It is unnecessary to go through the ceremonies.
This passage seems to justify suicide, in certain conditions.

6. tatra parama-hamsa nama savivartakarunt svetaketu durvdsa
rbhu nidagha jada-bharata daitdtreya raivataka prabhriayak,
avyaktalivgdh avyaktdcirah anunmatld unmatiavad dcaranias
tridandam kamandalum Sikyarms patram jalapavitram Sikham
yajnopavitam ca ity elat sarvam bhisvikely apsu parityajy
almanam anvicchet. yathd jataripadharo nirgrantho nisparigrahas
tat-tad-brahma-marge samyak sampannah suddha-manasah prana-
samdharanartham yathokta-hdle vimukto bhaiksam dcaran udara-
patrena labhalabhayoh samo bhtitva sunydgara-devagrha irna-
kida-valmika-vrksamila-kulalasalapnthotra-grha-nadipulina -giri
kuhara-kandara-kotara-nivihara-sthandilesu lesv aniketa vasya-
prayatno mirmamah sukladhvanapardyano’ dhyatma-ristho’ Subha-
karma-mirmilanaparah samnydsena deha-tyagam karoti, sapara-
ma-hamso-nama parama-hamso nameli.

6. Sariivartaka, Aruni, Svetaketu, Durvasa, Rbhu, Nidagha,
Jada-bharata, Dattatreya, Raivataka and other rare para-
mahamsas. They aré of unmanifested natures, of unmanifested
ways of life, seen (to others} to behave like mad men though
they are in no way mad. They renounce éridanda, kamandalu,
tuft of hair and sacred thread and all that in water with the
words bku svahd and seek to know the Self. Assuming the form
they had at birth, without any bonds, without any possessions,
they must tread well the path of Brahman. With a clean mind
{or a pure heart}, for the sake of maintaining life, they must fill
at fixed times the vessel of their stomach with the alms obtained,
treating gain and loss as equal. They must live in places like
a deserted house or a temple or a shrub or an anthill, the root
of a tree, a potter’s house, fireplace, a sandbank in a river,
hill, cave, hollow of a tree, stream in a deserted place. Without
effort, without self-sense, intent on meditation established in
the higher self, keen on removing the (effects of) evil deeds,
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they give up their bodies by the method of renunciation. Such
is a parama-hamsa. Such is a parama-hamsa.

tri-danda: monks carry three staves tied together. It is the sign of
triple control of thoughts, words and deeds.
Eamandain: a water-jar used by ascetics.

The knower of dharma who wears no signs should practise its

principles. M.B. XIV. 46. 51.
Vasistha Smyti says: 'His signs are not manifest nor his behavionr,”

tasmad alingo dharmajfio vyaktalingo'vyaktacara 1ts.

PAINGALA UPANISAD

This Upanisad belongs to the Sukla Yajur Veda and is in
the form of a dialogue between Yajhavalkya and his pupil
Pairigala. Some of the important questions such as meditation
on the Supreme, the nature of release, are discussed in it.
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CHAPTER I |
THE QUESTION

1. athe ha paingalo yajiavalkyam upasametya dvadasavarsa-
Susriisapiirvakam paramarahasyam kaivalyam anubrithiti pap-
raccha.

1. Then Paiiigala approaching Yajhavalkya, after duly
serving him for twelve years, asked, ‘Do tell us about the great
secret of aloneness.’

then: after the required ethical preparation.
patnigala: the son of Pingala.

BRAHMAN

2. sa hovaca yajhavalkyah: sad eva saumyedam agra asit. tan
nitya-mukiam, avikriyvam, salyajiidnanandam, paripirnam, sand-
tanam, ekam evadvitiyam brahma.

2, Yajilavalkya replied to him: ‘At the beginning, all this,
my dear, was being alone. That is Brakman, the ever free,
indeterminate, of the nature of truth, knowledge and bliss,
ever full, ancient (or eternal) one without a second,

sad: being, with the names and forms unmanifest.

WITNESS SELF

3. tasmin maru-Suktihi-sthanu-sphatikidau jala-raupya-puru-
sa-rekhadival lohita-Sukla-kysna-guna-mayi guna-samydanirvacyd
mitlaprakriir dsit, tat pratibimbitam yat tat saksi-caitanyam dsit,

3. Even as in the mirage, the pearl-oyster, a log of wood, a
piece of crystal and the like there is (respectively) the mani-
festation of water, silver, the figure of a human being, streaks .
of light and the like, in that (pure being} is the root-principle
of all objectivity, possessed of the qualities of red, white and
black, with the qualities in equipoise and incapable of being
adequately expressed. When this is reflected in Brakman, it
becomes the witness self.

The Pure Brahman becomes the witnessing consciousness, the
eternal subject faced by the principle of all objectivity. The Pure
Spirit develops into the subject-object relationship.

The similes employed suggest the apparent character of the
reflection. The point stressed is that this development does not
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affect the character of Brahman. The development is based on
Brahman but does not injure his integrity.

mila-prakyti: the root principle of matter. It cannot of its own
develop. Matter by itself cannot give rise to life, mind, etc. So the
principle of casitanya or conscicusness is posited. Owing to the
influence of caitanya the root principle evolves into detailed forms.

ISVARA

4. sa punar vikplim prapya sattvo-drikidvyakiakhyavarana-
Saktir dsil, lal pratibimbilam vyat fad isvara-caitanyam asii.
sa svddhinamdayah sarvajiak srsti-sthiti-laydnam ddikarta jagad-
ankura-riipo bhavali. svasmin vilinam sakalam jagad avir-
bhavayati, prani-karma-vasid esa pato yadvat prasaritah, prani-
karma-hsayal punas tirobhdvayati. tasminn evakhilam visvam
samkocita-patavad vartate.

4. When that (mila-prakrti) undergoes change, due to the
preponderance of the saffva {quality} it becomes known as
the unmanifested and has the power of veiling (the nature of
Brahman). What is reflected in it becomes the [$vara con-
sciousness. That (principle of Isvara) has miyd under his
control, he is all-knowing, the first cause of creation, sustenance
and dissolution of the world, he takes the form of the sprout
of the world (the seed from which the world grows). That
causes the entire world resting in it to become manifest. On
account of the previous deeds of the souls this unfurls like
a piece of cloth; with the destruction of the deeds of the souls,
this again causes the world to disappear. In that alone remains
the entire universe like a rolled up piece of cloth.

HIRANYA-GARBHA

5. iSadhisthitavarana-sakiito rajo-drikia-mahad-akhya vikse-
pa-saklir asit, tat pratibimbitam yat tad hiranya-garbha-caitanyam
astt, sa mahaitattvabhimant spastaspasia-vapur bhavats.

5. From the power of veiling dwelling in {§vara there comes
into being the power of projection, known as the mahat due
to the preponderance of rajas. What is reflected in it becomes
the Hiranya-garbha consciousness. That (consciousness) con-
ceiving the mahat tatlva as its own has its form manifested both
distinctly and indistinctly,

17 Pasngala Upanisad go5
VIRAT

6. hiranya-garbhadhisthita-viksepa-Saktitas tamo-drikiahamka-
rabhidha sthila-saktiy dsit, tat-pratibimbitam yat tad virat caitan-
yam asit. sa tad-abhimani spasta-vapuh sarva-sthula-palako
visnuh pradhana—puruso bhavats. tasmad dtmana Gkasah sambhi-
tak, Gkasid vayuh, vayor agnih, agner apak, adbkyah prihivt,
tint pafica-tanmatrani trigunani bhavanis.

6. From the power of projection dwelling in Héiranya-garbha
there comes into being the power of making gross bodies,
known as the self-sense. What is reflected in it becomes the
Virit consciousness. That (Virit consciousness), conceiving
the self-sense as its own, with its form manifested distinctly
becomes the chief person Visnu, the sustainer of all gross
creation. From that (Virit) self ether originates; from ether
air, from air fire, from fire water, from water earth; these
five subtile elements become the three qualities (sativa rajas
and famas).

See T.U. 1L 1. 3.
In these passages the nature of the Supreme Reality is mentioned,

Brahman which transcends the distinction of subject and object,
Others are conceived on the subject-object pattern. Witness self
has confronting it mala-praksts, flvam avyakia; Hiranya-garbha,
mahat; Virat, ahamkara. All these are necessary for one another.
Witness Self and I$vara are sometimes combined. See Ma. U.

CREATION

7. srastu-kamo jagad-yonis tamo-gunam adhisthdya sihsma-
tanmdtrans bhilani sthalikartum so’kamayata. srsteh parimiigns
bhatany eckam ckam dvidha vidhaya punas caturdhd krtva
svasvelaradvitiy@msash pasicadhd samyojya panicikyia-bhidasr
anania-kois - brahmandani - tat-tad - andocita - calur-dasa-bhwvanant
tat~tad-bluwanocita—golaka-sthﬁla-§aﬁrdtsy asrjat. :

7. He (the creator of the world) desirous of creating,
embracing the quality of Jamas (inertia) desired to change the
subtile elements into gross ones. Dividing each of the elements
measured at the time of creation into two and again sub-
dividing each (first equal part) into four equal parts each and
mixing each of the four subdivided equal parts with each of the
four (second) equal parts of the other four elements and thus
forming five heaps {of-five sorts each); out of the elements
thus quintuplicated he created many crores of brahmandas
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(macrocosms), fourteen worlds appropriate to each (of these
macrocosms) and globular gross bodies appropriate to each {of
these worlds).

The process of quintuplication, pasicikarana, is mentioned here.

8. sa pasica-bhitanam rajony’ Sdm caturdhd krtva bhdga-trayat
pafica-vritydtmakam pranam asrjat. sa tlesimh turya-bhdgena
karmendriyany asrjat,

8. Dividing the mobile property of the five elements with
four parts, he created out of the three parts thereof, the principle
of life with its fivefold functions. Out of the fourth part he
created the organs of action.

As inertia is the character of famas, mobility is the character of
rajas.

Q. sa tesam sattvamsam caturdhd kriva bhaga-lraya-samastitah
parica-kyiya-vritydtmakam antah-karanam asrjal. sa lesam sattva-
turtya-bhagena yhanendriyany asyjai.

9. Dividing the rhythmic property {of the five elements) into
four parts, out of the totality of the three parts thereof he
created the inner sense with its fivefold functions. Out of the
fourth part of the thythmic property he created the organs of
perception.

10. sattva-samasiita indriyapalakan asrjai. tani srslany ande
praciksipat. tad-djiiayd samastyandam vyapya tany aissthan.
tad djiiaydhamkdra-samanvito wrdd sthuliny araksal, hiranya-
garbhas lad-ajRayd saksmany apalayat,

10. Out of the totality of the rhythm he created the organs
of the sense organs. He then cast them into the macrocosm.
Under his orders they stood pervading the entire macrocosm.
Under his orders the Virdt possessed of self-sense protected
the gross elements, Under his orders Hiranya-garbha ruled over
the subtile elements,

I1. andasthani idni tena vind spanditum cesilum vd na
Sekuh. tani celanikartur so'kamayaia, brahmdnda brahmaran-
dhrani samasta-vyasti-mastakan vidarya tad evanupravisal.
tada jadany api tini cetanavat svakarmadni cakrire.

11. They {the gross and the subtile elements and the products
of the macrocosm) were not capable of moving or functioning
without him. He desired to make them all conscious. (sentient).
Piercing through the macrocosm and the caverns of the cranium
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of the individual souls, situated in their crests, he entered them
all. Then they, though nonconscious by nature, were engaged

in their respective functions, as if they were endowed with
consciousness.

12. sarvajiieso mayd-lesa-samanvito vyasti-deham pravisya taya
mohilo jtvatvam agamat. Sartra-traya-tadatmyat kartrtva-bhokty-
tvatam agamal; jagrat-svapna-susupti-murchi-marana-dharma-
yuklo ghati-yantravad udvigno jito mrta iva kulila-cakra-nydyena
paribhramaliti,

1z. The Omniscient lord possessed of a particle of maya,
on entering the several bodies and getting deluded by it attained
the state of the individual soul. By identification with the
three bodies (gross, subtle and causal} he attained the state
of the doer and the enjoyer, ever performing the functions of
waking, dreaming, sleeping, fainting and dying, he twirls
round and round, like a potter's wheel, as if dead though alive,
in keeping with the adage relating to the potter’s wheel,

mdyd-lesa: particle of maya. Cp. Bhdgavata: holding on his own
person maya as a garland of flowers:
svamdyam vanamdlakhydm nand-guna-mayim dadhat.

The potter’s wheel seems to be still while whirling aud whirling
while still. Subjection to the world is only seeming, due to false
identification of the spirit with the body and its adjuncts. This is
Advaita Vedinta.
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CHAPTER Il1
ISV4ARA AND THE INDIVIDUAL SOUL

1. atha paingalo yajhavalkyam wvica, sarvalokanam systi-sthi-
ty-anta-kyd vibhur isah katham jivatvam agamad iii,

1. Then Paingala asked Yijhavalkya thus: ‘How does the
Lord, the all-pervading, the cause of the creation, maintenance
and dissolution of all the worlds, attain the state of the indi-
vidual soul?’

THE GROSS BODY

2. sa hovdca yajhavalkyah, sthila-siksma-kirana-dehodbhava-
parvakam jrvesvara-svarupam vivicya kathayamiti sivadhdnen- |
askagratayd Sviiyatam. iah pasicikyla-maha-bhita-lesin ddaya 3
vyasti-sama_s_tyézmaka—sthﬁla-s’an'rdni yathakramam akarot. kapd-
lacarmantrasthi-mamsa-nakhani prehivy-amsah, rakia-mitra-laia-
Svedadikam ab-amsah, ksul-lysposna-moha-matidhunddyd agny- 3
amsah, praciranoitdrana-Svasadika vdyv—amtééﬁ, ké-ma-kr_odh&dayo ¥
vyomamsah etat samghdiam, karmawt saficitam, tvagadi-yukiam, 3
balyidy avasthabhimandspadam,bahu-dosdsrayam, sihila-sariram 3
bhavati. _ ;

2. Yajhavalkya replied to him thus: I shall relate the character §
of the individual soul and the Divine in distinction from each 3
other preceded by an account of the origin of the gross, subtle 3
and caunsal bodies. Let it be listened to by you with attention 3
and one-pointed mind. The Lord, after getting together the 3
minute parts of the quintuplicated great elements, created in -
order, gross bodies in their individual and collective aspects.
The skull, the skin, the intestines, the bones, the flesh and 'the ¢
nails are parts {of the character) of the earth. Blood, urine, 3
saliva, sweat and the like are of the character of water. Hunger, ¥
thirst, (bodily) heat, swooning, sex impulse and the like are of §
the character of fire. Movement, lifting, breathing and the like .
are of the character of air. Lust, anger and the like are of the 3
character of ether. The combination of these becomes the 3
gross body, organised by (under the influence ofj previous
karma, provided with the skin and the like, affording the basis 3
for the notion that the stages of infancy and the like belong to %
it and forming the haunt of various ailments. B

dosa: evil. Evils of the gross body are ailments.

II. 4. Patrgala Upantsad " gog
THE SUBTLE BODY '

3. athapancikyta-mahd-bhita-rajo’vsa- bhaga-traya- samastitah
pranam asrjal; prandpana-vyinodina-samanah pranavritayah.
naga-kiirma-krkara-devadatta- dhanamjayd- upapranih, hyddsa-
na-nibhi-kantha-sarvingani sthandni, dkasadi-rajo-guna-turiya-
bhagena karmendriyam asyjat; vik-piani-pada-payupasthas tad
vrttayah; vacanddana-gamana-visarganandas tad-visayah.

3. Then out of the three parts (of four) of the great elements
in their mobile character and nonquintuplicated state he
created the life principle. Prana, apana, vyana, udana and
samanag are the (varied) functions of the life principle. The
minor functions of these are Ndga, Karma, Krkara, Devadatta
and Dhanamjaya. The heart, the anus, the navel, the throat
and all the limbs form the seats (of the vital airs). Out of the
(remaining) fourth part of the ether and cther elements in their
mobile character he created the organs of action. Its variants

are the vocal organ, the hands, the feet, the excretory and the

generative organs. Their functions are articulate expression,
grasping, movement, excretion and (sex) enjoyment.

4. evam bhita-sattvimsa-bhiga-traya-samastito’ niah-haranam
asrjal; antah-karapa-mano-buddhi-citidhamkards tad-vritayah,
samkalpa-niscaya- smarandabhimananusamdhands  tad-visayah;
gala-vadana-nabhi-hrdaya-bhris-madhyam sthanam,; bhita-sattva-
turiya-bhagena jiianendriyamasrjal, $rotra-tvak-caksur-jihva-ghra-.
nds tad-vrttayah, Sabda-sparsa-ripa-rasa-gandhds lad-visayah;
dig-vatarka- pracelo’svi-vahnindropendra-mriyukah; candro-vig-
nus-caturvakivah Sambhus ca karanadhipah.

4. In the same manner out of the totality of the three parts
of the great elements in their thythmic character, he created
the inner sense, Its various forms (or modifications) are the
inner sense, the mind, understanding, thought and self-sense,
Determination, conviction, memory, love and dedication are
its functions. The throat, the face, the navel, the heart and
the middle of the eyebrows are the seats. OQut of the fourth part
of the great elements in their rhythmical character, he created
the organs of perception. Its varied forms are the ears, the
skin, the eyes, the tongue and the nose. {Perceptions of) sound,
touch, shape, taste, smell are its functions. Direction, Air, the
Sun. Varuna, the Asvins, Fire, Indra, Upendra, Death, the
Moon, Visnu, the fourfaced Brahma and Siva are the deities
presiding over the inner senses. -
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THE FIVE SHEATHS

5. athannamaya pfdt:a-mayaemano-maya-m}'ﬁdm-maydnamia-
mayah paiicakosih, annarasenaiva bhitvannarasenabhivrddhim
prapydinna-rasa-maya-pythivyim yad viliyate so'nna-maya-kosah;
tad eva sthila-Sariram. karmendriyaih saha pranadi-pasicakam
prana-maya-kosah; jhanendriyaih saha mano mano-maya-kosah;
jhanendriyaih saha buddhir vijhana-maya-kosah, etat kosa-trayarm
liniga-$ariram, svardpa-jranant ananda-maya-kosas tal karana-
Sarwram.

5. Then the five sheaths made of food, vital air, mind,
understanding and bliss. What is brought into being only by
the essence of food, what grows only by the essence of food,
that which finds rest in earth full of the essence of food, that
is the sheath made of food. That alone is the gross body. The
five vital airs, along with the organ of action constitute the
sheath made of the vital principle. Mind along with the organs
of perception is the sheath made of mind. The understanding
along with the organs of perception is the sheath made of
intelligence. These three sheaths (of life, mind and intelligence)
form the subtle body. The knowledge of one’s own form is of
the sheath made of bliss. That is also the causal body.

See T.U. IT and I1I.

6. atha jranendriya-pancakam, karmendriya-panicakam, prana-
di-pasicakam, viyadidi-paficakam, antah-karana-calustayam
kama-karma-lamamsy asglapuram.

6. Then the five organs of perception, the five organs of
action, the five vital airs, breath and others, the five elements,
ether and others, desire, action and darkness (ignorance),
they constitute asfapura (the totality of the subtle body}.

7. idajhaya virdjo wyastideham pravisya buddhim adhisthaya
visvatvam agamat. wjidnaimd cidabhaso visvo vyavahdariko
jagrat sthila-dehabhimani karmabhitr i ca viSvasya ndma
bhavati, iSajhayd sulyitma vyasii-saksma-sarivam pravisya mana
adhisthdya taijasatvam agamat. tayjasah pratibhasikah svap-
nakalpita iti taijasasya ndma bhavati. ¥ajfiayd mayopadhir
avyakia-samanvito vyasti-karana-Sariram pravisya prajiatvam
agamat. prajho’vacchinnah paramarthikah susupty abhimanits
prajiasya mama bhavati. avyakta-lesdjfidnacchadita paramar-
thika-jivasya tatlvamasyadi vakyani brahmanaskaian Jaguh nela-
rayor vyavaharika-pratibhasthayoh, antah-karana-pratibimbita

II. 8. Pasngala Upanisad 911

castanyam yal lad evavasthatrayabhag bhavati. sa jagrat-sva
susuply-avasthidh prapya ghati-yaniravad udvigno};g:o mrtap’z":z;
sthito bhavati. atha jagrat-svapna-susupti-miychi-marandvasthak
pasica bhavanis. ' ’
7. By the command of the Supreme Lord, after entering
each individual gross body and abiding in the intellect, he
(Vzrdd:dtman) attained the Viva state. The intellectual self
reflecting consciousness is the V:sva that has pragmatic relations
with and conceives of the waking state and the gross body as its
own. The field of action is the name of the Visva state. At the
command of the Supreme Lord, the subtle self, after entering
each individual subtle body and abiding in the mind attained the
Taijasa state. The Taijasa state is what manifests itself in
the world of appearances. The product of dreams is the name
of the Tadjasa state. By the command of the Supreme Lord,
the self conditioned by maya and along with the (principle of)
unmanifested, after entering each separate body attained
the Prajiia state. The Prajita state is non-differentiated from -
and {in quest of) the highest truth. That which conceives of
the sleeping state as its own is the name of the Prdjiia state.
The Vedic texts "That thou art’ and the like sing about the
identity with the Supreme of the individual soul that is (in
quest of) the highest end and shrouded by ignorance and traces
of the (principle of) unmanifested, which is unrelated to the
empirical and the apparent worlds. It is only the consciousness
reflected in the inner sense that is capable of attaining the
three states (of waking, dream and sleep). After attaining these
states of waking, dream and sleep, becoming distracted like a
potter's wheel, he becomes, though alive, dead as it were.
Then there are the states of waking, dreaming, sleeping
fainting and dying, five in number, ’

This passage assumes the Advaita Vedinta view of the three
grades of reality, paramarthika, vyavahirika and pratibhdsika,
metaphysical or ultimate, empirical and illusory respectively.

WAKING AND DREAM STATES
8. tat-tad-devatagrahanvitaih  Srotradi-jranendriyaih  sabda-
dy-artha-visaya-grahana-jfianam jagrad avastha bhavati. tatra
bhﬂf-mdfxyfzm gato jiva a-pada-mastakam vyapya krsi-Sravanady
akhila-kriyd-kartd bhavati. lat-tad-phalabhuk ca bhavati. lokin-
taragatah karmarjita-phalam sa eva bhunkte. sa sarvabhawmavad
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vyavahdracchranta antar-bhavanam pravestum margam asritya
tisthats. karanoparame jagrai-samskarottha-prabodhavad grahya-
grahaka-riapa-sphuranam svapnavastha bhavati; iatra visva eva
jagrad vyavahdra-lopan madi-madhyams carams tasjasatvam
avapya vasand-ripakam jagad-vaiciiryam svabhdasd bhasayan
yathepsitam svayam bhunkie.

8. The state of waking consists in the knowledge acquired
through the perception of sound and other objects by means
of the organs of perception like the ear and others accompanied
by the blessings of the respective deities (presiding over the
different forms of perception). Therein the individual soul
who has established himself in the middle of the eyebrows,
after pervading (the entire body) from head to foot, becomes
the doer of all actions like husbandry, study of the sacred books,
He becomes the enjoyer of their respective fruits. On reaching
another world he alone enjoys the fruit. He then stands like an
emperor overcome with fatigue, on account of his activities
having taken the path leading to the entry into (another) body.
When the sense organ has come to rest (ceased to function)
the knowledge of the percepts and perceptions arising out of
impressions (left by) of the waking state is the dream state.
Therein, owing to the cessation of active functioning such as
we have in the waking state, Vidva alone, after attaining the
Tasjasa state, moves through the middie of the nddis, mani-
festing through his own power the variety of the world in the
form of impressions, and himself enjoys as he desires.

THE STATE OF SLEEP

9. cittatkakarand susupty-avasthd bhavati. bhrama-visranta-
Sakunth paksau samhrtya nidabhimukham yathd gacchals, tathd
Jivo’'Pi jagrai-svapna-prapaicevyavahstya sranto’jranam praviiya
svanandam bhunkie.

g. The sleeping state is that in which only thought (functions).
" Even as a bird tired of flying about turns towards its nest,
restraining its wings, even so the individual soul tired of
functioning in the worlds of waking and dream, entering on the
state of ignorance, enjoys his own bliss.

He retires from-his outward and inward activities and enters into
his own nature. The principle of ignorance, of objectivity 1s present
in the state of sleep though it is not manifest.
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_ 10. akasman mudgaradandadyais taditavad bhayajhianabhyam
sndriya-samghataih kampann iva myia-tulyd misrchd bhavati,

10. As if struck unawares by a hammer or a club, mani-
festing itself as tremor due to fright or loss of consciousness,
caused by the fusing together of the several organs of percep-
tion 1s the state of fainting which resembles the state of a dead
man.

DEATH

. IL. jagral-svapna-susupti-marchavasthanam anyd brahmaid-
istamba-paryantam sarva-jiva-bhaya-prada sthila-dehavisarjans
marandvastha bhavati. karmendriyini jridnendriyant tat-tad-vis-
ayan pranan samhrtya kima-karmanviid avidya-bhitavestito jivo
dehantaram prapya lokantaraw gacchali, prak karma-phala-
Pakendvartantara-kitavad visrantivy naiva gacchati. satharma-
paripakato bakiinim janmandm ante nynim mokseccha Jayate.
11. What is different from the waking, dreaming, sleeping
and fainting states, what instils fear into (the hearts of) all living
creatures from Brahma (the creator) to a tuft of grass, what
causes the giving up of the gross body, that is the state of
dying. After drawing together the organs of action and the
organs of perception, their respective functions and the vital
airs, the soul attended with desire and conduct {in the form
of impressions left by conduct) and wrapped up in elements
of ignorance goes to another world after attaining another body.
Through the ripening of the fruits of his past actions he does
not attain any rest, like a worm caught within a whirlpool,
The desire for liberation arises in human beings at the end of
many births through the ripening of their past virtuous conduct.

See B.G. VII. 19,

BONDAGE AND RELEASE

12. tada sad-gurum dsritya cira-kala-sevaya bandham moksam
kascit praydti. avicarakrio bandho vicaran mokso bhavati; tasmai
sadé vicarayet. adhyaropipavidatah svaripam  niscayikartum
Sakyate. tasmat sada vicirayej jagaj-jiva-paramdtmano jtva-bhava-
jagad-bhdva-badhe pratyag abhinnam brahmaivivasisyata iti.

12. Then, after resorting to a good teacher and serving him
for a long time he questions him as to the nature of bondage
and release. Bondage produced by the lack of investigation
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becomes release by (proper) investigation. Therefore one should
always inquire. It is possible to determine the nature of the
self through the way of super-imposition {of qualities that do
not belong to it) and denial. Therefore one should always inquire
into the nature of the world, the individual and the supreme
self. With the denial of the (ultimate) reality of the soul and
the world, the innermost self non-differentiated from Brahman

alone remains,

The way of superposition and denial is developed by S in his
Introduction to 5.B.

IIL 2. Paingala Upanisad 915
CHAPTER 1II

MEDITATION AND HIGHEST ENLIGHTENMENT

1. athahainampaingalahpapracchayijiiavalkyam, mahd-vakya-
vivaranam anubrithits.

I. Then Paingala asked Yaijiavalkya, please relate to me a
detailed account of the great texts.

2. sa hovdca yajhavalkyas tal team asi, tvam tad asi, tvam
brahmaspadam brahmasmity anusandhanam kuryat; tatra parok-
sya-Sabalahsarvajiiatvadi-laksano mayopadhihsac-cid-ananda-lak-
sano jagad-yonis tad-pada-vdcvo bhavati, sa evintah-karana-
sambhinnabodho’smdt  pratyaydvalambanas  tvam-pada-vacyo
bhavalt, parajivopadhimayividye vikiya tal-tvam-pada-laksyam
pratyagabhinnam brahma, tattvamasity aham brahmasmitt vak-
yartha-vicarah $ravanam bhavali; ekantena Sravandrthanusand-
hanam mananam bhavali; Sravana-manana-wirvicikitse'rthe
vastuny ekatdnavatiayd cetah sthipanam nididhyisanam bhavats;
dhyatrdhydne vihdya nivdlasihita dipaved dhyeyaikagocaram
cittam samadhir bhavati, tadantm dtma-gocaravritayah samutthita
ajiiald bhavanty, tak smarandd anumiyanie; ihanddisamsare
samcilah karma-kofayo' nenaiva vilayam yanii,; talo'bhydsapatavat
sahasrasah sada amytadhdrd varsati; tato yoga-vittamdah samadhim
dharma-megham prahuh; vasand-jale nikSesam amund pravilapite
karma-samcaye punya-pape samilonmitlite prak paroksam aps
kara-talamalakavad vakyaom apratibaddhaparoksa-saksat-kiram
prasiyate; lada jrvan-mukto bhavati.

2. Yajiavalkya replied to him: One should engage in medi-
tation of the kind 'That thou art,” ‘Thou art the seat of
Brahman.’ ‘1 am Brahman.' Therein the imperceptible per-
sonal Lord with the gualities of omniscience and others, endowed
with the power of maya, of the character of being, consciousness
and bliss, the source of the world is (what is connoted by) the
word ‘that’ (of the text), That alone, being influenced by the
inner sense, supported by the conception of self {I-conception)
is {(what is connoted by) the word ‘thou’ {of the text). Giving
up the power of maya and ignorance which envelop (the two),
the supreme and the individual soul, what is meant by the
terms ‘that” and ‘thou” beeomes Brahman which is non-
distinct from the self. The investigation inte the import of the
texts ‘That thou art,” I am Brahman is hearing. Exclusive
attention to the meaning of what is heard is reflection. The
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fixing of thought with one-pointed attention solely on the
object attained through hearing and reflection 1s meditation.
The thought absorbed only in the object meditated upon, giving
up the distinction of the meditator and the act of meditation
resembling a lamp in a windless spot attains the highest
enlightenment. In that state, when the functionings directed
towards the cognition of the self are roused (the intuitions of
the self), are not cognised but only inferred from memory.
Through this the numberless previous karmas a.ccun_lulatefi
during this beginningless cycle of births and deaths attain their
dissolution. Thence, through the power of practice, a stream
of nectar showers always from a thousand directions. Therefore
the adepts in yoga call this highest enlightenment ‘the cloud
of virtue.” When the nets of dispositions (good and bad) are
dissolved without any residue, when the accumulated deeds,
virtuous and vicious, are completely destroyed, to the very roots,
the past and the future alike, owing to the removal of all ir-
pediments bring about the direct and immediate perception (of
Brahman) as of the dmalaka fruit, on the palm of the hand. Then
(the knower of Brahman) becomes one liberated while in life.

&abalah: mixed. The Absolute is viewed as the personal lord with

maya or the power of manifestation. Though sac-cid-dnanda, he is -

the source of the world, jagad-yon. ] o
{ravana: the four stages of hearing, refiection, meditation and

direct intuition, atma-daysana, here called samadhi are explained.
The fruths of the sacred texts are endorsed by personal effort and
experience. See Introduction XIX.

& lamp in a windless spot: see B.G. VL 19. )
tnferred from memory: when the intuition 1s no more felt, when it
lapses from consciousness, we have only a memory ofit.
dharma-megha: the cloud of virtue. The realised soul is virtuous by

nature.

3. #$ak panici-kria-bhidanam apaiici-karanam kartum__so’kdma-
yata; brahmanda tadgaia-lokan karya-rapams ca szm_g:fzfvam
prapayitvd, tatah, suksmangen kafmev_sdfzyém pranams ca
jfanendyiyany aniah-karana-catusiayamcarkiketya, sarvant bhawuti-
hani karane bhiita-paficake samyojya bhaminm jale, jalar vahnav,
vahnith viyau, vayum akase, cakasam ahamkare, caham_kfzmm
mahati, mahad avyakte, avyaklam puruse kramena mﬂhyate;
viraddhiranyagarbhesvara upadhi-vilayal param-aiman: liyante;
paﬁci—krta-mhd-bkﬂta-sambham-karma—sanicsta-sthula—de}_;ab kar-
maksayat sai-karma-paripakato’ panci-karanam pripya stiksmen-
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atkibhitvd karana-ripatvam asadya tat-karanam kilasthe pratyag-
dtmans viliyate; visva-laijasa-prajhiah svasvopadhi-layat pratyag-
almant liyante; andam jhandgnind dagdham kRaranaih saha
param-atmant Inam bhavall, lalo brahmanah samdhito bhitva
lal-tvam-padatkyam eva sada huryat, tato meghipayai msuman
walmdvirbhavati; dhyatvd madhyastham atmanam kalasantara-di-
pavad, angustha-matram dtmanam adhima-jyoti-ripakam.

3. {$vara developed the desire to disquintuplicate the quin-
tuplicated elements. After causing the macrocosms, the worlds
comprised in them and other effects to recede into their (ante-
cedent) causal form, after making into one the subtle body,
the organs of actions, the life principles, the organs of per-
ception and the fourfold inner sense, and after merging all
elements in the fivefold causal elements, he causes earth to
dissolve in water, water in fire, fire in air, air in ether, ether
in the self-sense, the self-sense in the great, the great in the

unmanifested and the unmanifested in the self in due order. -

The Virat, the Hiranya-garbha and the Supreme Lord, owing
to the dissolutions of their respective adjuncts, lapse into the
Supreme Self. The gross body composed of the quintuplicated
great elements, organised through the accumulated (past)
karma, owing to the destruction of karma and the ripening
of the fruits of good karma, becoming one with the subtle body,
attaining the form of the causal body, causes the causal body
to merge in the unchanging inner self, The three states of Visva,
Taijasa, Prajfia, on account of the dissolution of their adjuncts
merge in the inner self. The microcosm being bumnt (and purified)
by the fire of knowledge becomes merged along with its causes
in the Supreme Self. Therefore let the Brahmana, after becoming
possessed of self-control engage in meditation incessantly on
the identity of That and Thou. Thereafter, even as the sun
shines with all his splendour on the dissipation of the clouds,
the self manifests himself. After meditating on the self seated
in the middle (of the heart) like a lamp placed inside a vessel,
of the size of a thumb and of the form of smokeless flame (the
self manifests himself).

The order of invalution is the reverse of the order of evolution.
The subordination of the world, world-soul and the Supreme Lord
to the Uldmate Reality is suggested here. The logical priority of
Brahman to these three is to be understood.

4. prakasayantam anmiahstham dhyayet kifastham avyayam

dhydayan naste munis catva casupler amytes tu yah.
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4. One should meditate on the unchanging, imperishable that
is inside, manifesting (the diverse functions). The sage who is
continuously engaged in meditation till he goes to sleep or is
overtaken by death.

5. jivanmuklas sa vijfieyah sa dhanyah krta-kriyavan
jivanmuktapadam tyakivd svadehe kalasatkrite
vidatya deha-mukiatvam pavano'spandalim iva.

5. He should be knewn as one liberated while alive (in this
body). He is blessed and is of fulfiled duties. After giving up
the state of being liberated while alive, when the time arrives
for his quitting the body, he enters on the state of disembodied
liberation even as the air attains the state of non-movement.

6. asabdam, asparsam, aripam, avyayam, tatha rasam nityam,
agandhavac ca yat.
anddy anantarm, mahatah param, dhruvam, tad eva Sisyaty
amalam, niramayam.

6. {He attains the state) that is devoid of sound, devoid of
touch, devoid of forms, devoid of wasting, likewise devoid of
taste, that is eternal, and devoid of smell, having neither
beginning nor end, that transcends the Great, constant, that
alone remains, which is flawless and free from ailing.

It is the supreme state which is negatively described ; it is oneness
with the transcendent Brahmas.

IV. 4. Paingala Upanisad 919
CHAPTER IV

X atha hainam paingalak papraccha yijhiavalkyam, jianinah
kim karma ki ca sthitir iti. sa hovdca yajfiavalkyah; amanitvads
sampanno mumuksur eka-vimsati-kulam tdrayati,; brahma-vin-
mdalrena kulam ekotiara-salam tarayati.

aimanam rathinam viddhi Sariram ratham eva ca
buddhish tu sarathim viddhi manak pragraham eva ca.
1. Then the sage Paingala asked Yajiavalkya: What is the
(l‘l?..t}lre of} action of a knower? What is his condition?
Yajhavalkya replied unto him: The seeker after liberation
endowed with humility and other good qualities carries (safely)
across {the ocean of worldly existence) twenty-one generations
of his (}lass. The moment he becomes a knower of Brahman
he carries across one hundred and one generations of his class,
Know the self as the lord of the chariot and the body as verily,
the chariot. Know the intellect as the charioteer and the mind
as, verily, the reins. '

See Xatha L. 111, 2 ff,

2, {ndriyég:i haydn ahur visayams lesu gocaran.
jangamdni vimandni hrdayini manisinah.
2. The senses, they say, are the horses and the objects (of
the senses) the paths (they range over). The hearts of the
knowers (of Brahman) are so many air chariots.

3. dimendriya-mano-yuklam bhokicly ahur maharsayah

talo nardyanah saksat hrdaye supratisthitah. '

3- (The self) associated with the body, the senses and the
mind, the great sages declare, is the enjoyer. Therefore
Narayana is actually established (as the self) in the hearts (01:
all beings). The seeker after God, after becoming oné with God
becomes the self of all beings. '

4. prarabdha-karma-paryariam  ahinsrmokavad vyavaharati

candravac carale deht sa mukias canskelanah. '

4. As long as his previously commenced karma remains
unspent, he functions (very much) like the snake with the slough
on. He who has attained liberation, though possessed of the
body, wanders about homeless like the moon (on the sky).

His body does not fall off until the karmas which have started
working eut reach their culmination.
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5. tirthe Svapaca-grhe va tanurm vihaya yiti kaivalyam
pranin avakirya ydts Raivalyam
tam pascad dig-baliv kurydd athavé khananam carel.
pumsah pravrajanam prokiaw netariya kadc.:cm_:a. )
5. Casting off his body either in a place of pilgrimage or in
the house of an eater of dog's flesh (the knower) attains alone-
ness. After scattering the vital airs he attains aloneness. After
(the knower has run the appointed course of life and dies) his
body should be cast away as an offering to the cardinal points;
or else it may be buried. Only in the case of a male who is
eligible for the order of monkhood is (burial} prescribed, never

for others.
dig-bali: food for appeasing the hunger of birds and the like.

6. nasaucarm nagni-karyam ca na pindam nodakakriyd

na huryat parvanadint brahma-bhildya bhiksave.

6. No pollution (is to be observed by blood relations), no
rituals connected with the funeral fire, no cblations (m_the form
of balls of cooked rice) nor offerings of water nor ritnals on
new moon and other days should be adopted for the (departed)
mendicant who has become Brahman,

7. dagdhasya dahanam ndsti pakvasya pacanam yatha

jhandgni-dagdha-dehasya na ca sraddham na ca kriyd.

7. Even as there is no cooking of food that has already been
cooked, there is no cremation of the body (of a knower) which
has already been burnt {in the fire of austerity). For one whose
body has already been consumed by the fire of knowlgdge, there
is no need for the performance of sraddha ceremonies or any

other obsequies.

8. ydvaccopddhi-paryaniam dvac chusriisayed gurum,

guruvad guru-bharydyds tat puiresu ca vartanam.

8. So long as there is the limitation (leading to differentiation
between the teacher and the pupil) so long the pupil should
serve the teacher. He should behave with the teacher's wife
and his sons as he would with the teacher (himself).

g. $uddha-manasak Suddha-cid-ripah sahisnuh so’ham asmi
sahisnuk, so'hamasmiti prapte jidnena vijfiane jhieye param-at-
mani hedi samsthite dehe labdha-Santi-padam gate tadi pra-
bhd-mano-buddhi-Sinyam bhavaii, amrtena irptasya payasd km
prayojanam; evam svdtmanam jhiatva vedash prayojanam ksm
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bhavals,; jhdnamyta-typla-yogino na kir cit kartavyam asti, tad asts
cen na,satativa-vidbhavats. dirastho’ ps na dirasthah pindavarjitah
Pindavastho’'pi pralyagaima sarvavyapi bhavati, hrdayam nir-
malam kytva cintayitvapy anamayam aham eva sarvam il pasyet
param sukham.

9. With a purified mind, with a purified consciousness, full of
forbearance, andin the attitude ‘I am he’ full of forbearance, and
when he gains the attitude 'I am he,” when the supreme self, the
basis of all knowledge gets firmly fixed in the heart, when the
body attains the state of quiescence then does the mind scin-
tillating with the intellect become void of its functionings, What
is the use of milk to one satiated with nectar? Even so what
is the use of the study of the Vedas for one who has perceived
the Self? For the Yogin who is satisfied with the nectar of
knowledge {(of Brahman) there is nothing whatsoever that has
yet to be achieved. If there is anything (still to be achieved), he
is not a knower of the truth. Remaining aloof, yet not aloof,
remaining in the body, yet not of the body, the innermost self,
becomes the all-pervading (Brahman). After purifying the
heart, thinking of Brahman the perfect (free from ailment),
the Yogin should perceive that he is the all, the transcendent,
the blissful. '

I0. yathq jale jalam ksiptam, Rsive ksiram, ghyle ghriam,
aviseso bhavet tadvaj jrvatma paramatmanoh.
10. As water poured into water, milk poured into milk, ghee
into ghee becomes one without differentiation, even so the
individual soul and the Supreme Self (become one).

The state of liberation is here suggested to be.oneness with the
Absolute Self.

11. dehe jhianena dipste buddhiy akhandikira-rapa yada
bhavats, tada vidvin brahma-jfidndgina sarva-bandhawm nirdahet,
lalah pavitram paramesvarakhyam, advaita-ripam, vimalam-
barabham yathodake toyam anupravistam lathdtma-riipo miru-
padhi-samsthitah,

11. When the body is lit.(with the flame of) knowledge, when
the understanding becomes indivisible in form, then the knower
should burn all the bonds with the fire of the knowledge of

- Brakman. Then he who has attained the form of the self, firmly

established in the state without limitations should enter on the
state hallowed, that is known as the supremse lord, that is of
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non-dual form, that resembles ether devoid of impurities, like
water that has flown into water.

The state of liberation is described not as that of a fish in water
but as that of a dewdrop in the sea. Complete identity is maintained.

12. dkasavat sihsmasarira dtmd na drsyate viywvad antaraimd
sa bihydm abhyantara wiscalitma jhdnolkayd pasyats
cantaratma.

12. The self that has a subtle body like the ether, that self
immanent in all beings is not seen like the air. (That) self is
motionless both outside and inside, The self immanent in ail
beings perceives with the torch of knowledge.

13. yatra yatra myio jidni yena vd kena mriyund

yathd sarva-gatam vyoma taira tatra layarm gatah.

13. Wheresoever the knower may die, whatever may be the
manner of death, at that very place he becomes merged {in
Brahman) even as the all-pervading ether.

14. ghatikasam fvdtmanam vilayan veili laitvalah

sa gacchati niralambam jhandlokan samantatah.

14. The knower who knows the self to be indissoluble, like
the ether of the pot, reaches independence with the range of
his knowledge (spreading) on all sides.

As the ether in the pot gets dissolved in the all-pervading ether
when the limitations are broken, even so the liberated individual
is lost in the universal self.

15. taped varsa-sahasrani cka-pdda-sthito narah

etasya dhyana-yogasya kaldm narhati sodasim.

15. A man may perform penance standing on one leg for
a thousand years {yet his austerities) do not deserve a sixteenth
part of the merit of concentrated meditation.

The verse brings out the superiority of dhydna-yoga to tapas.

16. idarm jhanam, idaw jiieyam, lat sarvam jhdtum icchati,

aps varsa-sahasrdywh Sastrantam nadhigacchats.

16. One desires to know all about what constitutes know-
ledge and what has to be known, but even if he should live
for a thousand years he does not get to the end of the (study
of the) scriptures.

17. vijiieyo'ksara tanmatro jivitam vapi caficalam,

vihaya $asira—jalani yat salyam tad updsyatam.
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17. Wh,at is to be known is the subtle imperishable existence
while one’s life is unsteady. (Therefore) giving up the network
of scriptures (which are many and endless), let the truth be
meditated on.

18. anania-karma Saucam ca japo yajhas tathaiva ca

tirtha-ydirabhigamanam ydval taltvam na vindaii.

18. (It is only) so long as the seeker does not attain know-
ledge of the real that endless ceremonies, observances of purity
prayers, likewise performance of sacrifices, visits to places of
pilgrimage (are prescribed by the scriptures).

All these i
rentisai ofatrl::e r;?; n(::fs in themselves. They are means to the

19. aham brahmeti niyatam moksa hetur mahatmanam

dve pade bandha-moksaya na mameti mameti ca.

19. Eor the great souled, the surest way to liberation is the
conviction that I am Brahman. The two terms, what leads to
bondage and what leads to liberation, are the sense of mineness
and the absence of the sense of mineness.

Selﬁ§hness or lPokh}g upon the body and the world as one's own,
as means to one’s enjoyment causes bondage. The realisation that
the body and the world are external to the true self and the con-
sequent universality of spirit lead to liberation.

20. mameti badhyale jantur nirmameli vimucyale,

manaso hy unmanibhive dvaitam nasvopalabhyate.

20. With the sense of mineness the soul is bound; with the
absence of the sense of mineness it is liberated. When the mind
rltstes_ todthe state of illumination, the sense of duality is never
attained,

21. yadd yaty unmanibhavas tada tat paramam padam
yaira yatra mano yati tatra tatra param padam.
2x. When the seeker attains the state of illumination then
he (attains) the highest state. Wheresoever his mind goes there
is the highest state.

22, lalrg tatra param brahma sarvalva samavasthitam

hanyan mustibhir akasam ksudartah khandayet tusam.

22, There is the transcendent Brakman well established
everywhere. However much one tormented by hunger strikes
with his fisticuffs the ether round him or chews (any amount
of) chaff (his hunger is not appeased).
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THE REWARD FOR THE STUDY OF THIS UPANISAD

23. naham brahmels jandts ta.sya mukiir na jayate. ya etad
upanisadari wmilyam adhite so'gni-pilo bhavati, sa vayu-pulo
bhavati, sa aditya-pilo bhavali, sa brahma-puto bhavati, sa vis-
nu-pito bhavalt, sa rudra-pito bhavats, sa sarvesu t:‘rthc_su sndto
bhavati, sa sarvesu vedesv adhilo bhavati, sa sarva-veda-vraia-car-
yasucarstobhavati, tenets hdsa-purananamrudranamsaia-sahasrani
japtani phalani bhavanti, pranavanam ayulam japtars bhavati,
dasa-parvindasotiaranpunats, sa paikti-pavano bhavats,sa mahan
bhavati, brahmahatyd-surapana-svarnasteya-gurutalpagamana-iat
samyogipatakebhyah puto bhavalt.

tad visnok paramam padam sadd pasyanti stirayah

diviva caksur dtatam.

23. For him who does not know ‘I am Brakman,” liberation
does not arise, He who studies this Upanisad every day becomes
hallowed as by fire; he becomes hallowed by air; he becomes
hallowed by the sun; he becomes hallowed by Brahma; he
becomes hallowed by Visnu; he becomes hallowed by Rudra.
He attains the merit of bathing in all the sacred waters. He
becomes accomplished in the study of all the Vedas. He becomes
disciplined in the performance of all the vows prescribed in
the Vedas. By him are attained the fruits resulting from a
hundred thousand recitals of the fithdsas, the Purdnas and the
Rudras. By him has been repeated the syllable pranava (aum)
myriads of times. He sanctifies ten previous and ten future
generations. He sanctifies the rows of people with whom he
dines. He becomes a great-souled one. He becomes freed from
the sins of killing a Brahmana, drinking liquor, stealing gold,
sharing the bed with the teacher’s wife and associating with
those who have committed these sins.

That is the highest state of Visnu (the all-pervader) which
the sages see constantly as the eye spreads towards the heaven.

24. tad viprdso vipanyavo jagrvamsah samindhate
visnor yal paramam padam. satyam ity upanisat.
24. These knowers of Brahman, with their passions cast away,
their inner senses alert, expound clearly that highest state of
Visnu. This is the truth, (this is) the Upanisad.

KAIVALYA UPANISAD

The Upanisad belongs to the Atharva Veda and is called
Kaivalya Upanisad as its study and practice lead to the state
of Kaivalya or aloneness,

+ T
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KAIVALYA UPANISAD

I. athdsvalayano bhagavaniam paramesthinam parisametyo-
vaca.
adhihi bhagavan brahma-vidyawm varistham sadd sadbhih
sevyamandm migidhim,
yaydcirdl sarva-papam vyapohya pardlparam  purusam
wupaiti vidvan.

1. Then Asdvalayana approached the Venerable Lord Brahma
and said: Teach (me}, Venerable Sir, the knowledge of Brahman,
supreme, sought constantly by the wise, hidden, that by which
the knower is soon freed from impurities and attains the person
greater than the great.

atha: then, after having prepared himself for the acquisition of
wisdom.
yaya: yathd, as.

2. lasmai sa hovdca pitamahas ca sraddha-bhakti-dhyana-yogad
avehi,
na karmand na prajayd dhanena tyagemaike amylatvam
anasuh.

2. Brahma the grandsire said to' him (Asvaliyana): Seek
to know (Brahman) by faith, devotion, meditation and con-
centration. Not by work, not by offspring, or wealth; only by
renunciation does one reach life eternal.

3. parena nakim wihilam guhayam bibhrijad etad yatayo
visanti,

3. It is higher than heaven, shines in the cave of the heart.
Those who strive {for it) enter into it.

4. vedanta-vijhana-suniscitarthah samnydisa-yogad yatayahsud-
dha-sattvah.
te brahma-lokesu paraniakdle paramyich parimucyants
sarve,

4- The ascetics who have ascertained well the meaning of the
Vedanta knowledge, who have purified their natures through
the path of renunciation, they (dwelling) in the worlds of
Brahma, at the end of time, being one with the immortal, are
all liberated.

See M.U. III. 2. 6.
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- - - r - - - r - h.
. vivtkla-dese ca sukhdsanasthah Sucth _samagnvas:mlz_sanm_
> anlyds$ramasthah sakalendriyani nirudhya bhaklyd svagu-
rum pranamya, )

5 In a soﬁtary place, seating oneself in an easy posture,
with a pure heart, with the head, neck and body strgnght,_m
the last order of life, controlling all the senses, bowing with
devotion to the teacher.

in the last order of life: atyisramasthah is another reading, ‘having
passed beyond all orders of life.”

6. kri pundartkam virajar visuddham vicinlya madhye
 visadath visokam R ]
acintyam, avyakiam, anania-ripam, Sivam, prasanmiam,

amyiam, brahma-yonim. ’ )

6. Meditating on the lotus of the heart, devoid of passion
and pure, in the centre of which is the pure, the sorrowles.s, the
inconceivable, the unmanifest, of infinite form,_ the blissful,
the tranquil, the immortal, the source of Brahma.

Brahma is the creator, the world-spil_-it. _
viraja: devoid of passion or the quality of rajas.

7. tam adimadhyanta-vihinam ekam vibhu cid-dnandam ari-

pam adbhutam o )
umdsahiyam paramesvaram prabhum irilocanam nila-
kantham prasiniam N e
dhyatva munir gacchats bhita-yonirh samasta-siksim tama-
h parastat. ]

7. HiIfla-W{lO is without beginning, middle or end, who is
one, all-pervading, who is wisdom and bliss, who is formless,
wor;derful, who has Uma as his companion, the highest lord,
the ruler, who is the three-eyed, who has a dark throat, who
is tranquil; by meditating on him the sage reaches the source
of beings, the witness of all, who is beyond (all) darkness. .

i dark throat. Siva is said to have taken the poison whicl
gﬁm 1he t}:np when. the ocean was churned, and kept it in his
throat,

8. sa brahma sa Sivak sendrah so’ksarah paramah szfaragﬁ,

sa eva visnuh sa pranah sa kﬂo’gmg: sa .candfamqb.

8. He is Brahma (the creator); he is Siva (the judge), he
is Indra, he is the imperishable, supreme, the lord of himself.
He is Visnu (the preserver), he is life, he is time, he is fire, he
is the moon.

14. Kavvalya Upanisad 929

9- $4 eva sarvam yad bhistam yac ca bhavyam sandtanam,
Jhatvd tam mytyum abyeti nanyah panthd vimuktaye.
9. He is all, what has been and what shall be. He jo eternal,
By knowing him one conquers death. There is no other way to
liberation. :

10. sarva-bhitastham dtmanam sarva-bhitins catmani
sampasyan brahma paramam yali nanyena hetung.-
10. By seeing the self in all beings and all beings in the self
one goes to Brakman, not by any other cause.

not by any other cause: there is no other way to liberation,

I1. almanam araniv krlvd pranavam coltardgranim,
JAana-nirmathanabhyisat pasan dahati panditah,
11. Making one’s body the lower firestick and the syllable
aum the upper firestick, by the effort of kindling {the flame of)
knowledge, the knower burns the bond (of ignorance).

SeeS.U. I, 14.
pasam: bond of ajfigna. V. papam. He burns away the evil or the
impurity. .
12. sa eva mayd-parimohitatma Sariram asthdya karots sarvam.
stry-anna-panads vicitra-bhogass sa eva jagrat paritrptim ets.
12. The same self veiled by maya attains a body and performs
all work. In the waking state he attains satisfaction by the
varted enjoyments of women, food and drnk.

13. svapne u jivas sukha-dubkha-bhokts Svamayaya halpila-
visva-loke
susupli-kale sakale viline tamo bhibhitas sukha-ripam eti,
13. In the state of dream the self experiences happiness or
sorrow in the worlds created by his own miya. In the state of
dreamless sleep in which all things disappear, overcome by
darkness, he experiences happiness.

See Ma. U.
viSva-loke: v. jiva-loke.

14. punas ca janméntam-karma-yogdt sa eva jivah svapis
prabuddhah,
pura-traye kridati yas ca jivas tatas iu jatam sakalaws
vicilram.
adhdram anandam akhanda-bodham yasmin layam yat
pura-trayam ca.
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14. Again, he (the individual jiva) on account of his con-
nection with the deeds of his past life wakes up and sleeps.
He revels in the three states of consciousness (waking, dream
and dreamless sleep) and from him all this varied world is
born. In him who is the support, who is the bliss, who 1s indi-
visible wisdom are merged the three states of consciousness,

The three bodies ate the gross, the subtle and the causal ones.

15. elasmdj jayale prano manas sarvendriyani ca,
kham vayur jyotir apah prihivi visvasya dharing.
15. From him are born life, mind and all the senses; sky,
air, light, water and earth which is the support of all existence.

16. yatparam brahma sarvatma visvasyayatanam mahat

sihsmat siksmataram: nityarm lat tvam eva tvam eva tal.

16. He is the supreme Brakman, the self of all, the chief
foundation of this world, subtler than the subtle, eternal,
That thou art; Thou art That.

17. jagrat-svapna-susuply adi prapanicam yat prakisate

¢ Jzaagrbmhmdham iti?ﬁdtvd gmﬁ-bandhai{: pramucyate.

17. The world which shines in the states of waking, dream
and dreamless sleep, knowing that it is Brahman who I am,
one is freed from all fetters.

Cp. ayam atmd brahma.

18. irisw dhamasw yad bhogyam bhokia bhogas ca yad bhavet

tebhyo vilaksanah saksi cinmalro’ham saddsivah.

.18. In the three states of consciousness whatever appears
as the object of enjoyment, or the enjoyer or the enjoyment,
I am different from them, the witness (thereof), pure conscious-
ness, the eternal Siva.

19. mayy eva sakalam jatam, mayt sarvam pratisthilam,

mayi sarvaw layam yiti, tad brahmadvayam asmy aham.
1g. From me all proceed, in me all exist, and to me all
return. That Brakman without a second am I.

See T.U. IIL
20. anor aniyan aham eva tadvan mahan aham visvam idavs
viciiram. o )
purdtano’ham, puruso’ ham,iso hiran-mayo’ham, Siva-ripam
asms.
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20. T am subtler than the subtle, greater than the great. I
am this manifold universe. I am the ancient, the person. I am
the lord of golden hue. I am Siva.

21. apani-pado’ham acintya-sakiih pasyamy acaksuh sa Synomy
ahary vijandmi vivikia-riipo na cdsti vettd, mama cit
sadaham.
21. I am without hands and feet, of inconceivable powers.
I see without eyes. I hear without ears. I know (all). I am of
one form. None knows me. I am always pure consciousness.

22. vedair anekatr aham eva vedyah, vedinta-kyd veda-vid eva
caham:
na punyapdpe mama nasti nisah, na janma dehendyiya-
buddhir astz,
22. I am the One to be known through the many Vedas.
I am the maker of the Vedinta and the knower of the Vedas.
Merit or demerit I have none (do not affect me). There is no
destruction for me, no birth or body, senses or intellect.

23. na bhiimir apo mama vahnir asti, na canilo me'sti na
" cambaraw ca,
evam vidilvd  paramatma-ripars guhisayaws niskalam
advitiyam _
samasta-saksim, sad-asad-vihinam prayiti Suddham para-
matma-rapam. .

23. I have not earth, water, fire, air, ether. Knowing the
nature of the Supreme Self, dwelling in the cave of the heart,
stainless without a second; the witness of all, free from (the
duality of) existent and non-existent, he obtains the pure
nature of the Supreme Self.

24. yah Satarudriyam adhite sogni-puto bhavati, sa vayu-pito
bhavats, sa atma-puto bhavati, sa swrapanat pito bhavats, sa
brahkma-hatyayah pito bhavali, sa suvarna-steyat pito bhavati, sa
kriyakrtyat puto bhavati, lasmdd avimublam asrito bhavaii,
atyasrami sarvadd sakrd va japet. '

24. Whoever reads s$afarudriya (this Upanisad connected
with it) becomes pure as fire, he becomes pure as air, he becomes
purified from (the fault of) stealing gold; he becomes purified
from (the fault of) drinking liquor, he becomes purified from
(the fault of) murdering a Brihmana, he becomes purified from
(the faults of) commission and omission. Therefore one should
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strive to become freed (from these faults). He who has freed
himself from the different orders of life should meditate (on
this upanisad) constantly or occasionally.

25. anena jRanam dpnots samsardrpava-nasanam,
lasmad cvam vidittvainam katvalyam padam asnule
katvalyam padam asnule.

25. He obtains this wisdom which destroys the ocean of
births and deaths. By knowing this he obtains the state of
kaivalya, he obtains the state of katvalya.

Anyone who by faith, devetion and meditation realises the Self

and becomes one with the Supreme Brahman is released from the
wheel of time and change, from sorrow, birth and death.

VAJRASUCIKA UPANISAD

The Upanisad belongs to the Sdma Veda and describes the
true character of a Brahmana and incidentally offers comments
on the nature of the Supreme Reality. The Upanisad is valuable
in that it undermines caste distinctions based on birth.



VAJRASUCIKA UPANISAD

L. vafrasicim pravaksyimi jfidnam ajfiana-bhedanam
dusanam jRana-hinandm bhisanam jhana-caksusam,
I. I shall describe the Vajrasiici doctrine which blasts
ignorance, condemns those who are devoid of the knowledge (of
Brahman) and exalts those endowed with the eye of knowledge

fAanam. doctrine. V. ‘$§dstra’: scripture. :

2. brahmana-ksalriya-vaisya-sudrd 1ti catviro varnah; tesam
varnanam brihmana eva pradhana il veda-vacananurispar
smpisbhir apy ukiam. tatra codyam asti. ko vi brahkmano nama?
Rith jivah? kith dehah? kith jatih? kim jhianam? kit karma? ki
dharmika iti.

2. The Brahmana the Ksatriya, the Vaidya and the Sidra
are the four classes (castes). That the Brahmana is the chief
among these classes is in accord with the Vedic texts and is
affirmed by the Smy#is. In this connection there is a point
worthy of investigation. Who is, verily, the Brahmana? Is he
the individual soul? Is he the body? Is he the class based on
birth? Is he the knowledge? Is he the deeds (previous, present
or prospective)? Is he the performer of the rites?

3. taira prathamo jivo brahmana 4 cel tan na, atitindga-
tancka-dehanam jivasyaskaripatvat. ekasydps karma-vasid aneka-
deha-sambhavat sarva-Sariranar: jivasyaskariipatvic ca, tasman
na jivo brakmana iti.

3. Of these, if the first (position) that the Jiva or the
individual soul is Brahmana (1s to be assumed), it is not so; for
the individual’s form is one and the same in the large number
of previous and prospective bodies. Even though the jiva (the
individual soul) is one, there is scope for (the assumption of)
many bodies due to the stress of (past) karma, and in all these
bodies the form of the jiva is one and the same. Therefore
the jiva is not the Brahmana. :

4. tarhi deho brahmana iti cel tan na. dcandalddi paryanidndm
manusyanap panica-bhauishatvenadehasyaikarispatvat, jard-mara-
na-dharmadharmads-samyadarsanat, brihmanas s‘vetq—vma..!l,-
ksatriyo vakta-varnah, vaisyah pita-varnah, $idrah krsna-varna sts
niyamabhavat. pitradi-dahane putradinam brahma-hatyadi-dosa-
sambhavac ca, tasman na deho brahmana 4. L

4. Then if (it is said) that the body is the Brihmana, it is



936 The Principal Upanisads 7.

not so, because of the oneness of the nature of the body which
is composed of the five elements, in all classes of human beings
down to the canddalds (outcastes), etc.; on account of the per-
ception of the common features of old age and death, virtue
and vice, on account of the absence of any regularity (in the
complexion of the four classes) that the Braihmana 1s of the
white complexion, that the Ksatriya is of the red complexion,
that the Vaiéya is of the tawny complexion, that the Stdra
is of the dark complexion and because of the liability of the
sons and others (kinsmen) to becoming tainted with the murder
of a Brahmana and other (sins) on eremating the bodies of their
fathers and other kinsmen, Therefore the body is not the
Brahmana.

5. tarhi jatir brahmana tti cet tan na; tatra jatyantarajaniusv
ancka-jali-sambhava maharsayo bahavas santi, rsyasyngo mrgvik,
kausikah kusat, jambuko jambukél, valmiko valmikdt, vydsah
kaivarta-kanyayim, Sasaprsthat gautamah, vasistha firvasyam,
agastyah halase jata iti Srutatval, elesdm jityd vindpy agre
fRana-pratipaditd ysayo bahavas santi; tasman na jatr brahmana
i,

5. Then (if it is said) that birth (makes) the Brihmana, it is
not so, for there are many species among creatures, other than
human, many sages arc of diverse origin. We hear from the
sacred books that Rsyasrnga was born of a deer, Kausika of
Kusa grass, Jambuka from a jackal, Vaimiki from an ant-hill,
Vyasa from a fisher girl, Gautama from the back of a hare,
Vasistha from Urvasi (the celestial nymph), Agastya from an
earthen jar. Among these, despite their birth, there are many
sages, who have taken the highest rank, having given proof
of their wisdom. Therefore birth does not (make) 2 Brahmana.

6. tarhi jianam brahmana iti cet ltan na; ksatriyadayo'hi
paramarthadarsano’bhijiia bakavas santi, tasman na jhanam
brahmana i,

6. Then (if it is said) that knowledge (makes a) Brahmana, it
is not so because among Ksatriyas and others there are many
who have seen the Highest Reality and attained wisdom. There-
fore knowledge does not (make) a Brahmana.

5. tarki karma bralmana iti cet tan na; sarvesim praninam
prarabdha-sadicitigami-karma-sadharmya-darsandt. karmdabhi-
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preriidh. sanlo janah kriydh hkurvaniiis, 2
brahmana iti. 7 - fomin na harma
7. Then (if it is said) that work (makes a) Brahmana, it is
not so, for we see that the work commenced in the 'present
embodiment or accumulated during the previous or to com-
mence on a future embodiment is common to all living creatures
and that good men perform works impelled by their past
karma. Therefore work does not {make) a Brahmana.

8. tarhi dharmiko brahmana it cet lan na; ksairivadayo
hz‘r.:.:?ya-détdro bahavas santi, tasman na dharmiko brahmana
148

8. Then (if it is said) that the performer of religious duties
is a Brihmana, it is not so; for there have been many Ksatriyas
and others who have given away gold. Therefore the pei'formar
of religious rites is not the Brihmarna.

Giving away gold is an act of religious duty.

9. tarki ko va brakmano nama? yak kascid atmanam, advitiyam,
;at:-gupa—knyd-hinam, sadurmi-sadbhavetyadi-sarva-dosarahitam,
satya-jiiananandananta-svaripam, svayam, nirvikalpam, asesa-
k{zlpddha’?am, asesa-bhataniaryamitvena vartamanam, antar-ba-
hisc-akasavad anusyitam, akhandananda-svabhdvam, aprameyam
anubhavatkavedyam, aparoksalaydbhasamanam, karatalimala:
!fava.t saksat aparoksikrtya kridrthataya kama-ragadi-dosa-rahitah
Samddi-guna sampanno Q}uiva-mdtsarya-t_rsz;és’d-mokddi-mhdaj:
dambhahamkdradibhiy asamsprstaceta vartale, evam uhia-laksanv
yah sa eva brahmana iti Sruti-smrti-puranetihisanam abhiprayah;
anyathabrahmanatva-siddhir nasty eva. sac-cid-dnandamatmanam,
advitiyam, brahma bhavayet, dtmanam, advitiyam, brahma
bhavayed ity upanisad.

9. Then, who, verily is the Brahmana? He who, after directly
perceiving, like the amalaka fruit in the palm of one’s hand,
the Self, without a second, devoid of distinctions of birth,
attribute and action, devoid of all faults such as the six
infirmities, and the six states, of the form of truth, wisdom,
bliss and eternity, that is by itself, devoid of determinations,
?he basis of endless determinations, who functions as the
indwelling spirit of all beings, who pervades the interior and
_the exterior of all like ether, of the nature of bliss, indivisible,
immeasurable, realisable only through one’s experience and
who manifests himself directly (as one’s self), and through the
fulfilment of his nature, becomes rid of the faults of desire,
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attachment, etc., and endowed with qualities of tranquillity,
etc., rid of the states of being, spite, greed, expectation, bewil-
derment, etc., with his mind unaffected by ostentation, self-
sense and the like, he lives. He alone who is possessed of these
qualities is the Brahmana. This is the view of the Vedic texts
and tradition, ancient lore and history. The accomplishment
of the state of the Brihmana is otherwise impossible. Meditate
on Brahman, the Self who is being, consciousness and bliss,
without a second; meditate on Brahman, the Self who is being,
consciousness and bliss without a second. This is the Upanisad.

six snfirmities: old age, death, sortow, delusion, hunger and thirst.
six states: birth, being, growth, change, waning and perishing,

Many texts declare that the determining factor of caste is char-
acter and conduct and not birth,

Srnw yaksa kulam tdta na svadhydyo na ca Srulam
kdranam va dvijalve ca vritam eva na samiayah.

Listen about caste, Yaksa dear, not study, not leamning is the
canse of rebornness. Conduct 15 the basis, there is no doubt about it,
M.B. Aranya-parva 3i2. 100.

salyam, danam, ksama, Silam anpSamsyam tapo ghrna
drsyante yatra nagendra sa brahmana its smytih.

O King of serpents, he in whom are manifest truthfulness, charity,
forbearance, good conduct, non-injury, austerity and compassion is
a Brihmana according to the sacred tradition,

yalraital laksyate sarpa vritam sa brahmanas smylak,
yaitratian na bhavel sarvam tam $idram iii nirdisel.

O serpent, he in whom this conduct is manifest is a Brihmana, he
in whom this is absent, treat all such as Siidra. M.B. Aranya-parva
180. 20, 27. The gods consider him a Brahmana (a knower of Brakman
who has no desires, who undertakes no work, who does not salute
or praise anybody, whose work has been exhausted but who himself
is unchanged.

nirgstsam anarambham nirnamaskiram astutim
aksinar: ksinakarmdanam tam devd brahmanam viduh.

M.B. XII. 269. 34.
See Dhammapada, Chapter XXVI,
Sanatsujita defines a Brahmana as one who is devoted to truth:
sa cva salyannapails sa jreyo brahmanas tvayd.
It is valuable to recall the teaching of this Upanisad which
repudiates the systern that consecrates inequalities and hardens
contingent differences into inviolable divisions.
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APPENDIX A

FOREWORD
By RABINDRANATH TAGORE
to The Philosophy of the Upanisads

Not being a scholar or a student of philosophy, I do not feel
justified in writing a critical appreciation of a book dealing
with the philosophy of the Upanisads. What I venture to do
1s to express my satisfaction at the fact that my friend, Professor
Radhakrishnan, has undertaken to explain the spirit of the
Upanisads to English readers.

It is not enough that one should know the meaning of the
words and the grammar of the Sanskrit texts in order to realize
the deeper significance of the utterances that have come to us
across centuries of vast changes, both of the inner as well as
the external conditions of life. Once the language in which
th-ese were written was living, and therefore the words con-
tained in them had their full context in the life of the people
of that period, who spoke them. Divested of that vital atmo-
sphere, a large part of the language of these great texts offers to
us merely its philological structure and not life’s subtle gesture
which can express through suggestion all that is ineffable.

Suggestion can neither have fixed rules of grammar nor
the rigid definition of the lexicon so easily available to the
scholar. Suggestion has its unanalysable code which finds its
depth of explanation in the living hearts of the people who
use it. Code words philologically treated appear childish, and
one must know that all those experiences which are not realized
through the path of reason, but immediately through an inner
vision, must use some kind of code word for their expression.
All poetry is full of such words, and therefore poems of one
language can never be properly translated into other languages,
nay, not even re-spoken in the same language.

For an illustration_let me refer to that stanza of Keats’
‘Ode to a Nightingale,” which ends with the following lines:—

The same that oft-times hath
Charmed magic casements, opening on. the foam
Of perilous seas, in faery lands forlorn.

All these words have their synonyms in our Bengali lan-
guage. But if through their help I try to understand these
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THE SIGNIFICANCE OF AUM

1. aum ity etad aksaram idam sarvam, tasyopavydkhyanam,
bhistam bhavad bhavigyad ifi sarvam awmkara eva, yac canyai
trikalatitam tad apy aumkira eva.

1. Aum, this syllable is all this. An explanation of that (is
the following). All that is the past, the present and the future,
all this is only the syllable eum. And whatever else there is
beyond the threefold time, that too is only the syllable aum.

The syllable aum, which is the symbol of Brakman, stands for
the manifested world, the past, the present and the future, as well
as the unmanifested Absolute.

2, sarvans hy etad brahma, ayam aima brahma, so'yam dtma
calus-pat.

2. All this is, verily, Brahman. This self is Brahman. This
same self has four quarters.

Jour gquarters: which are visva, the waking state, faijasa, the dream
state, prdffia, the state of dreamless sleep and #furiva which is the
state of spiritual consciousness. ‘The knowledge of the fourth is
attained by merging the (previous) three such as visva, etc., in the
order of the previous one in the succeeding one.’ frayamam visvd-
dinam parva-plirva-pravilipanena turiyasya pratipatiih. S.

3. jagariia sthano bahis-prajfiah saptanga ekonavimsati-mukhah

sthila-bhug vaisvanarah prathamah padah.

3. The first quarter is Vaidvanara, whose sphere (of activity)
is the waking state, who cognises external objects, who has
seven limbs and nineteen mouths and who enjoys (experiences)
gross (material) objects.

who has seven limbs: refers to the list mentioned in C.U. V. 18. 2.
nincleen mouths are the five organs of sense (hearing, touch, sight,
taste and smell}, the five organs of action (speech, handling, loco-
motion, generation and excretion), the five vital breaths, the mind
(tmanas), and the intellect (buddhi), the self-sense (@ham-kire) and
thought (citta).

Vaisvanara: He is called Vaisvdnara because he leads all creatures
of the universe in diverse ways to the enjoyment of various objects,
or because he comprises all beings. S. vidvesim naranam anckadhi
nayanad vaisvanarah; yad vd viSva$ ciseu mara$ celi vidvanarah;
visvinara eva varSvanarah.

The waking state is the normal condition of the natural man, who
without reflection accepts the universe as he finds it. The same
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physical universe bound by uniform laws presents itseif to all such
men.

4. svapna-sthano'niah-prajiak sapianga ehonavimiati-mukhak
pravivikia-bhuk laijaso duvitiyak padak.

4. The second quarter is tziasa, whose sphere (of activity)
is the dream state, who cognises internal ob]ects who has
seven limbs and nineteen mouths, and who enjoys {experiences)
the subtle objects.

The laijasa is conscious of the internal, i.e. mental states. While
the vifva, whlchlsthemb}ectofthewakmgstate,oognissmaterial
ob]ectsmthewahng experience, the tasjasa experiences mental
states dependent on the predispositions left by the waking experi-
ences. In this state the soul fashions its own world in the imagining
of the dreams. ‘The spirit serves as light for itself.” B.U. IV. 3. q.
Here also the basis of duality operates, the one that knows and the
object that is known. Though from the standpoint of the dream, the
dream objects are experienced as external, they are said to be subtle
because they are different from the objects of the waking state which
are external.

TheUpanisadmakesacleardnstmctmbetweenwahngand
dream experiences,

5. yaira suplo na kam cana kamas kimayaic na kam cana

wapuam pasyals lal susupiam, susudla-sthana eki-bhiiak prajhd-
hana coananda-mayo hy dnanda-bhuk cco-mukhak prijhas
‘!ﬁyﬂb padak,

5. Where one, being fast asleep, does not desire any desire
whatsoever and does not see any dream whatsoever, that is
deep sleep. The third quarter is prasia, whose sphere (of
activity) is the state of deep sleep, who has become one, who

is verily, a mass of cognition, who is full of bliss and who

enjoys (experiences) bliss, whose face is thought.

While the first condition is the waking life of outward-moving
consciousness, and the second is the dream life of inward-moving
consciousness, the third is the state of deep sleep where the con-
sciousness entjoys peace and has no perception of either external or
internal objects. Cp. the Psalmist who says: ‘God gives truth to
his beloved in sleep’ (CXXVIL. 2}. The transitory character of sleep
shows that it is not the ultimate state. The name given to this state s
prdjAa. It is a state of knowledge, though the external and internal
states are held in abeyance. It is the conceptual self, while the two
previous selves are the imaginative and the perceptual ones.
oki-bhdiiak: the manifold object series, external and internal, lapses
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even ‘as at night, owing to the indiscrimination produced by
darkness, all percepts become a mass of darkness, as it were, so also
in the state of deep sleep, all (ob ects) of consciousness, verily
become a mass (of consciousness).’ % In deep sleep no desire, no
thought is left, all immpressions have become one; only knowledge '
and bliss remain.

The apparent absence of duality has led to the view that it is the
final state of union with Brahman. See B.U. IV, 3; C.U. VIII,
ILT.
celo-mukhak: because it is the doorway to the cognition of the two
other states of consciousness known as dream and waking.
prapiak: It is called prajfia consciousness or knower as it is not
aware of any vanety as in the two other states,

: full of bliss.
ananda-bik: who enjoys bliss. It is not bliss but the enjoyer of bliss,
ananda-prayah ninanda eva. S.

In the waking state we are bound by the fetters of sense-perception
and desire; in the dream state we have a greater freedom as the self
makes a world of its own, out of the materials of the waking world.
Though, in the dream state, we take the dream images of delight
and oppression as real, we produce them out of ourselves. In dream-
less sleep the self is liberated from the empirical world, indeed from
the person as a self-contained umit.

6. esa sarvesSvarah, esa sarvajfiah, eso'nidryami, esa yonih
sarvasya prabhavapyayaw hs bhitanam.

6. This is the lord of all, this is the knower of all, this is the
inner controller; this is the source of all; this is the beginning
and the end of beings.

Gauda says that ‘it js the one alone who is known in the three °

states e mmdkasmmk

urges that ‘that which is designated as prajia (when it is
wewed as the cause of the world) will be described as ¢urfya separately
when it is not viewed as the cause, and when it is free from all
phenomenal relationship, ie. in its absolute real aspect.’ fam
abijavastham lasyaiva prdjfa-Sabda-vacyasya turiyatvena dehddi-sam-
bandha-jagradadi-rahitam paramdarthikim prihag vaksyati. S on
Gaudapada s Karika 1. 2.

It is the first time in the history of thought that the distinction
between Absolute and God, Brakman and Iévara, turiya and prajia
is elaborated. Cp. with this the Christian view of the Son as ‘the
image of the invisible God, the first born of all creation; for in him
all things were created, in heaven and on earth, visible and invisible
.. .allthingswerecreatedthroughhimandforhim. He is before
all things and in him all things hold together.” Colossians 1. 15. The
son is the Demiurge, the heavenly architect, not the God but the
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image of the God. For Philo ‘the Sun is itself unaffected and un-
diminished by its radiance, yet all the earth is dependent on it; so
God, although in His being He is completely self-contained and
self-sufficient, shoots forth a great stream of radiation, immaterial,
yet on that account all the more real. This strearn is God in extension,
God in relation, the Son of God, not God.” By Light, Light, p. 243,
Goudenough's E.T.

7. nantah-prajham, na bakis prajiiam, nobhayaiah-prajiiam,
na prajiana-ghanam, na prajiam, niprajfiam, adrstam, avya-
vaharyam, agrihyam, alaksapam, acinlyam, avyapadesyam,
ekaima-pratyaya-siram, prapaficopasamam, Sintam, Stvam, ad-
vaitam, caturtham manyanle, sa atma, sa viffieyah.

7. {Turiya is) not that which cognises the internal (objects),
not that which cognises the external (objects), not what cog-
nises both of them, not a mass of cognition, not cognitive, not
non-cognitive. (It is) unseen, incapable of being spoken of,
ungraspable, without any distinctive marks, unthinkable,
unnameable, the essence of the knowledge of the one self, that
into which the world is resolved, the peaceful, the benign, the

non-dual, such, they think, is the fourth quarter. He is the

self; He is to be known,

Here we get to a reality which is beyond the distinction of subject
and object and yet it is above and not below this distinction. It
is super-theism and not atheism or anti-theism. We cannot use here
terms like all-knowing, all-powerful. Brahman cannot be treated as
having objects of knowledge or powers. It is pure being. In many
passages, the Upanisads make out that Brahman is pure being
beyond all word and thought. He becomes I$vara or personal God
with the quality of prajfia or pure wisdom. He is all-knowing, the
lord of the principle of mila-prakrts or the unmanifested, the inner
guide of all souls. From him proceeds Hiranya-garbha who, as
Demiurge, fashions the world. From the last develops Virdt or the
totality of all existents. The last two are sometimes mixzed up.

Gaudapida says that this Brahman is 'birthless, free from sleep
and dream, without name and form, ever effulgent, all thought;
no form is necessary for it.’

ajam, anidram, asvapnam, andmakam, aripakam
sakyd vibhatam sarvajnam nopacirah katham cana. I11. 36.

Though objective consciousness is absent in both the prijfiz and
turiya consciousness, the seed of it is present in the state of deep
sleep while it is absent in the transcendent consciousness, Empirical
consciousness is present though in an unmanifested condition in
the state of deep sleep while the transcendent state is the non-
empirical beyond the three states and free from their interruptions
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and alternations, It is present, even when we are immersed in the
activities of the waking world or lost in the unconsciousness of sleep.
Man'’s highest good consists in entering into this, the self, making it
the centre of one’s life, instead of dwelling on the surface.

When deep sleep terminates the self returns to the dream and the
waking states. In furiya there is a permanent union with Brahman.
The metaphysical reality is cognised in furZya, if such an expression
can be used for the transcendent state.

Plotinus portrays a gradual ascent from the world-scul to the
spirit (nous) and finally from spirit to the One. The goal of spiritual
ascent is a mystical ecstatic union with the Absolute. He writes:
‘Let us suppose the same rest in the body that surrounds the soul,
that its movement is stilled, and that the entire surroundings are
also at rest, the earth, the sea, the heaven itself above the other
elements.” In words that are echoes of Plotinus, Augustine in his
Confessions describes the ascent from the changeable apprehensions
and objects of sense through the intelligible world of conceptual
truth to the Absolute Truth. ‘If the tumult of the flesh were hushed,
hushed the images of earth, and the waters and air, hushed also the
poles of heaven” man turns his spiritual vision godward to receive
the light, then he attains the absolute object of mystical union
‘the light unchangeable above the mind’ with the flash of one tremb-
ling glance.

8. so'yvam atmadhyaksaram awmkaro'dhimdtram pada maira
matras ca pada akdra ukdra makira ili.

8. This is the self, which is of the nature of the syllable aum,
in regard to its elements. The quarters are the elements, the
elements are the quarters, namely the letter, a4, the letter u
and the letter m.

This 15 the self: it is the deepest essence of the soul, the image of
Godhead. '

The world and the world-soul are both producers and produced.
The Supreme God is only the producer; Brakman is above the
distinction of producer and produced. Cp. Gaudapada:

karya-karana-baddhau iqv-isyete visva-taijasau
prajiiah harana-baddhas i dvau tau turye na sidhyatah.
L 1I.

Vifva and fasjasa are conditioned by cause and effect. But prajia is
conditioned by cause alone. These two (cause and effect) do not
exist in #wriya. Primal being unfolds itself as a subject-object
relation. The unmeasured and undefined becomes the measured
and the defined, a universe of logical discourse. Préjfia or wisdom
and the element ‘m’ both indicate that the function of measuring
is that of the logical mind. All distinctions are within the Supreme
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Brahman. God is the logical being, the defined reality. It is not we
that define Brakman but Brakman defines itself. The supreme
logical idea is God who is the true, the good and the beautiful.
Defined reality is not divided reality. The real in itself is Brakman;
the teal as logically defined is [évara who rests in Brahman who
does not cease to be Brahman in becoming Isvara.

0. jagarita-sthano vaisvanaro’kdrah prathama maira pler adi-
maltvad va'pnoti ha vai sarvan kiman adis ca bhavali ya evam
veda.

9. Vaisvanara, whose sphere (of activity) is the waking state,
is the letter &, the first element, either from the root ap to
obtain or from being the first. He who knows this, obtains,
verily, all desires, also, he becomes first.

Vaiévinara is he who has the universe for his body.

10. svapna-sthanas taijasa wharo dvitiyd mairotkarsai wbha-
yatvadvotharsali ha vai jhdna-samlatim samana$ ca bhavali,
nasydbrahma-vit-kule bhavati ya evam veda.

10. Taijasa, whose sphere (of activity) is the dream state,
is the letter #, the second element, from exaltation or inter-
mediateness. He who knows this exalts, verily, the continuity
of knowledge and he becomes equal; in his family is born no
one who does not know Brahman.

I1. susupta-sthanah prajiio makdras lriiyd malrd miler apiler
va minoti ha va idam sarvam apitis ca bhavati ya evarh veda.

11. Prijiia, whose sphere (of activity) is the state of deep
sleep is the letter m, the third element, either from the root ms,
to measure or because of merging. He who knows this measures
{(knows) all this and merges also (all this in himself).

In deep sleep, all waking and dream experiences disappear,
I$vara is the cause of the universe as well as that of its dissolution.
As the name prajra implies, the condition is one of intellection. In
it we have a thinker and a thought. If this difference did not exist,
it would be a silent oneness,

This verse affirms what Parmenides, Plato and Hegel assumed that
the opposition of being and not-being is the original duality from
the ontological standpoint. Being is a priori to non-being. The
negation presupposes what it negates. Though being is a prieri to
non-being, being itself cannot be conceived without an opposite.
Being could never be being without being opposed to not-being.
But there is something which is a priori to the opposition of being
and non-being and that is the unity which transcends both. Thought
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cannot grasp and determine this spirit beyond the opposition,
There is no concept or substance that could be thought of as being
the unity without any opposition whatsoever. We cannot even call
it unity for it suggests the opposite category of diversity. But we are
in the sphere of oppositions, dualities and yet the positive side of
the opposition brings out the content of the spirit. We have to seek
the ultimate truth, goodness and beauty in its direction.
Plotinus says, ‘Before the two there is the one and the unit must
the Dyad: coming later than the one, the Dyad has the
One as the standard of its differentiation, that without which it
could not be the separate differentiated thing it is.” Enneads V. 1. 5.
‘As long as we have duality, we must go still higher until we reack
what transcends the Dyad.' Ibid. 111. 8. 8.

12. amdiras caturtho'vyavaharyah prapasicopasamah stvo’dvaita
evam aurkdra aimasva, sarvisaly atmand’tmanars ya cvam veda,

12. The fourth is that which has no elements, which cannot
be spoken of, into which the world is resolved, benign, non-dual.
Thus the syllable aum is the very self. He who knows it thus
en rs the self with his self.

In furiya, the mind is not simply withdrawn from the objects
but besomes one with Brakman who is free from fear, who is all-
round illumination, according to Gaundapada.

Iyate ki susupie tan nigrhitam na liyate

iad eva nirbhkayvam brahma jhanalokam samantatah. 111 35.
In both deep sleep and transcendental consciousness there is no
conscicusness of objects but this objective consciousness is present
in an unmanifested ‘seed’ form in deep sleep while it is completely
transcended in the turiya consciousness. Gaudapada says: The
non-cognition of duality is common to both $rdjfia and furiya but
prafiia is associated with the seed (consciousness) in sleep while this
does not exist in fxriya. _ .

dvailasyagrahanam tulyam wbhayok prajria-turyayoh

bija-nidra-yutah prajiab si ca twrye na vidyale.

S opens his commentary on the B.G., with the verse that
‘Niriyana is beyond the unmanifested principle and from this
unmanifested arises the mundane egg or Hiranya-garbha.’ nirGyanak
paro’vyakiad andam avyakta-sambhavam. There is first the pure
Brahman beyond subject and object and then Narayana or God
confronted by the object but superior to it and then the world-soul.

Lao Tze looks upon the Tao as the ultimate Reality which can

be defined only in negative terms as ‘colourless,” ‘soundless,” ‘non-
material.” His conception of creation was that out of Tao, the eternal
ultimate principle came the one, the great monad or the material
cause of the universe. The one produced the two primary essences,
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the Yang and the Yin, positive and negative, male and female,
light and shade, which gave birth to the three powers of nature,
heaven, earth and man, which in their combination produced afl
creatures,

Lao Tze's follower Chuang-ize regarded T’ien or God as the first
great cause,

Plotinus says: ‘Standing transcendent above all things that follow
It, existing in Itself, not mixing or to be mixed with any emanation
from Itself, veritably the one, not merely possessing Oneness as an
attribute of Its essence—for that would be a false oneness—a
Principle overpassing all reasoning, all knowing—a principle
standing over all Essence and Existence . . . only when it is simplex
and First, apart from all, can it be perfectly self-sufficing.’ Enneads,
V. 4. 1.

This soundless, partless, supreme Reality is the very self. In
the state of deep sleep, it becomes the subject confronting the
object which is yet unmanifested. We infer the presence of the object,
as its developments take place on getting out of sleep. In the dream
state, the object is manifested in the form of mental states; in the
waking state, the object is manifested in material states. The subject-
object duality is present in different forms in the states of waking,
dream and dreamless sleep. It is transcended altogether in the state
of turiya, while we have a pure consciousness of Self or Absolute,

No object can be set in opposition to the Spirit and so the question
of validity or otherwise does not arise. It is self-validating, self-
authenticating experience. The question of validity arises when the
object appears as alien and impenetrable but in spiritual experience
there is no alien object. There is knowledge of identity, by possession,
by the absorption of the object at the deepest levels. In the ex-
perience of furiya, there is neither subject nor object; neither the
perception nor the idea of God. It does not reflect or explain any
other reality than itself. It is reality, spirit in its inner life. Those
who know the truth become the truth. It is not a state in which
objects are extrinsically opposed to one another. It is the immersion
of the self in reality, its participation in primary being. It is
illumined life. It is pure consciousness without any trace of duality;
it is unfailing light, twriyak sarva-drk sada: Kariké 1. 12. When the
real is known there is no world of duality, f#dte dvaitam na vidyate.
Kartka 1. 18.

Cp. Astavakra Gitd:
JRALA JRdnam tathd jReyam lrityam ndsti vastavam,
ajiianad bhdti yalredari so’ham asmi niraiijanak.

When analogically we transfer this idea from the microcosm to
the macrocosm, from the individual to the world, since there is a
co-relation between intelligibility and being, we have answering
to the waking state, Virdf, to the dream state, Hiranya-garbha, to

12, Mandikya Upanisad 703

the dreamless sleep state, fépara. All these three are on the plane
of duality, I'svara has facing him mila-prakrti, though in an unmani-
fested (avyaksta) condition, as the self has the object in an unmani-
fested condition in the state of dreamless sleep.

Plotinus who adopts a similar view puts the case thus: ‘If, then,
the Divine thought-forms (The Ideas) are many, there must of
necessity be something common to all and something peculiar to
each to differentiate them: this particularity or specific difference
is the individual shape; but if there is shape there must be something
that has taken the shape . . . that is to say there is a foundation,
substratum, a matter. Further, if there is an Intellectual kosmos of
which our kosmos is an image, and if ours is compound and includes
matter, there must be a matter in the Intellectual kosmos as well.’
Enneads 11. 4. 4.

The interaction of the universal subject and object develops the
rest of the universe. Hiramya-garbha is the sitratman and plays
with ideas, mental states as faifasa does in the dream world. In
Rg Veda, it is said that Hiranya-garbha arose in the beginning, the
lord of all created beings. X. 121. I. Airawya-garbhas sam-avariaia
agre bhilasya jatah patir eka asit. This whole world is in him in an
embryo form. hiranye brakmanda-ripe garbha-ripendvasthitah praja-
patir hivanya-garbhak. Vidyaranya. When these are projected into
space and time, we have Virat. This answers to the waking state,
which is Vaisvdnara's sphere of activity.

Thewakingand the dreamstatesanswer to the exteriorised existence
and interiorised life of the world-spirit. When the world-spirit
externalises its attention, we have the manifestation of the cosmos.
When it turns its attention inward, the cosmos retreats into latency.
When the world-spirit withdraws altogether into undisturbed still-

ness, the object, though present, becomes a mere abstraction. When .

even that ceases, J$vara is Brahman. .
Aum thus represents both the unmanifested Absolute and the

personal [$vara. Gaudapida writes: ‘The sacred syllable aum is -

verily the lower Brahman and it is also said to be the higher Brahman.
Aum is without beginning, unique, without anything external to
it, unrelated to any effect and imperishable.’
pranave hy aparam brahma, pranavas ca parah smriah
apurvo’naniaro bahyo naparah pranavo’vyayah. (26).

If we worship Aum as f$vara, we pass beyond grief: ‘Know Aum
to be I$vara, ever present in the hearts of all. The wise man, realising
aum as all-pervading, does not grieve.’ '

prapavam hisvaram vidydl sarvasya hrdi samsthitam
sarva-yyapinam aumkaram matvd dhiro na Socati. (28).

While Tévara, the personal God, is the lord of the world of manifes-

tation, of becoming, the Supreme Brahman is beyond all becoming
in pure being. ‘One who has known Aum which is (at the same time)
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devoid of elements and of infinite elements, in which all duality is
resolved, the benign, he is the (real) sage and none other.’
amditro'nania-méitras ca dvatasyopalamah $ivak
aunkaro vidito yena sa munst nolaro janak. (29).

In this Upanisad we find the fundamental approach to the attain-
ment of reality by the road of introversion and ascent from the
sensible and changing, throngh the mind which dreams, throogh
the soul which thinks, to the divine within but above the soul. The
truth of our intellectnal knowledge presupposes a light, the Light
of the Real above logical truth, the Light which is not itself but that
by which it has been created and by whose illumination it shines,

In the Apocryphal Wisdom of Solomon, the immanent reason is
described thus:

‘For she is a breath of the power of God,

And a clear effluence of the glory of the Almighty.’ VII. 25,
Wisdomn becomes a personality (XVIIY. 14-16) akin to the word in
the Prologue of the Fourth (rospel. Though Wisdom is a potency
oudside God it is yet wholly #x God. Philo makes a sharp distinction
between God in Himself and God revealed, between God who is pure
being, unknowable, outside the material oniverse and God who is
immanent in man and the universe, who is ali-penetrating, all-
filling. The gap between the Infinite God and the finite man was
bridged in the Old Testament by God’s angels who were regarded
as emanations of the divine, offshoots of deity, parts of his very
being. Philo held that the universe was filled with divine potencies,
While in one sense these are attributes and self-revelations of God,
in another sense they are personal beings, incorporeal souls who
mediate between God and men, who ‘report the injunctions of .the
father to his children and the necessities of the children to the
father.” Dz Soemnids 1. 22. The unity of all these potencies is con-
stituted by the Logos. Heaven and earth subsisted in the Logos
before their material creation. The potencies which are the creators
of matter emanate from the Logos. God who is the ultimate creator
never works direcily but through the Logos who again works through
the potencies called logoi. Prafia, wisdom, Logos, Intellectnal
Principle, have a family likeness.

Plotinus has the transcendent triad of the Absolute Omne, the
Intellectual Principle or God and the World-soul. ‘The one is not
a Being but the source of Being which is its first offspring. The One
is perfect, that is, it has nothing, seeks nothing, needs nothing, but,
as we may say, it overflows and this overflowing is creative; the

dered entity looks towards the One and becomes the Intel-
lectual Principle; resting within itseH, this offspring of the One is
Being.” Enmeads V. 2. 1. This Intellectual Principle Nows is the
image of the One, It is engendered because the One in its self-quest
has vision. This seeing is Nows. The third is the soul, the anthor of
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all living things. It made the sun the moon the stars and the whole
visible world. It is the offspring of the Divine intellect. It is, in
Plotinus, of a twofold nature. There is an inner soul intent on Nous
and another which faces outward. The latter is associated with a
downward movement in which the soul generates its image which is
nature and the world of sense. For Plotinus it is the lowest sphere,
something emanating from the soul when it forgets to look upward
towards the Nows. We have the One, Nous, Soul and the world
answering to the fourfold nature of reality in the Mandiakya U.
The last two, the world-soul and the world are the subtle and the
gross conditions of the same being. virdt fraslokya-$arirah brakma
samasti-vyasii-rapah samsara-mandala-vyapi. S on T.U. I8,
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attachment, etc., and endowed with qualities of tranquillity,
etc., rid of the states of being, spite, greed, expectation, bewil-
derment, etc., with his mind unaffected by ostentation, self-
sense and the like, he lives. He alone who is possessed of these
qualities is the Brahmana. This is the view of the Vedic texts
and tradition, ancient lore and history. The accomplishment
of the state of the Brahmana is otherwise impossible. Meditate
on Brahman, the Self who is being, consciousness and bliss,
without a second; meditate on Brahman, the Self whois being,
consciousness and bliss without a second. This is the Upanisad.

stx imfirmities: old age, death, sorrow, delusion, hunger and thirst.
stx stales: birth, being, growth, change, waning and perishing.

Many texts declare that the determining factor of caste is char-
acter and conduct and not birth.

Sroue yaksa hulaw: tata na svddhydyo na ca Srulam
Rarapam va dvijatve ca vritam eva na samiayah.

Listen about caste, Yaksa dear, not study, not learning is the
cause of rebornness. Conduct is the basis, there is no doubt about it.
M.B. Aranya-parva 312. 106.

salyam, danam, ksamda, Silam anpiamsyam lapo ghrnd
drsyante yaira nigendra sa brihmana i smytih.

O King of serpents, he in whom are manifest truthfulness, charity,
forbearance, good conduct, nen-injury, austerity and compassion is
a Brihmana according to the sacred tradition,

Yatrailal laksyale sarpa vrtiam sa brahmanas smylah,
yalraitan na bhavet sarvash iark $idram il mirdiset,

O serpent, he in whom this conduct is manifest is a Brahmana, he
in whom this is absent, treat all such as Sadra. M.B. Aranya-parve
180. 20, z7. The gods consider him a Brahmana (a knower of Brakman
who has no desires, who undertakes no work, who does not salute
or praise anybody, whose work has been exhausted but who himself
is unchanged.

nirasisam andrambham nirnamaskaram astultm
aksinarit ksinakarmanam lam devd brahmanarm vidsuk. _
M.B. XII. 269. 34.
See Dhammapada, Chapter XXVI.

Sanatsujita defines a Brihmana as one who is devoted to truth:
sa eva satyannapaiti sa jhicyo brahmanas lvaya.

It is valuable to recall the teaching of this Upanisad which
repudiates the system that consecrates inequalities and hardens
contingent differences into inviolable divisions.
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FOREWORD

By RABINDRANATH TAGORE
to The Philosophy of the Upanisads

NoT being a scholar or a student of philosophy, I do not fee]
justified in writing a critical appreciation of a book dealing
with the philosophy of the Upanisads. What I venture to do
15 to express my satisfaction at the fact that my friend, Professor
Radhakrishnan, has undertaken to explain the spirit of the
Upanigads to English readers,

It is not enough that one should know the meaning of the
words and the grammar of the Sanskrit texts in order to realize
the deeper significance of the utterances that have come to us
across centuries of vast changes, both of the inner as well as
the external conditions of life. Once the language in which
these were written was living, and therefore the words con-
tained in them had their full context in the life of the people
of that period, who spoke them. Divested of that vital atmo-
sphere, a large part of the language of these great texts offers to
us merely its philological structure and not life’s subtle gesture
which can express through suggestion all that is ineffable.

Suggestion can neither have fixed rules of grammar nor
the rigid definition of the lexicon so easily available to the
scholar. Suggestion has its unanalysable code which finds its
depth of explanation in the living hearts of the people who
use it. Code words philologically treated appear childish, and
one must know that all those experiences which are not realized
through the path of reason, but immediately through an inner
vision, must use some kind of code word for their expression.
All poetry is full of such words, and therefore poems of one
language can never be properly translated into other languages,
nay, not even re-spoken in the same Janguage.

For an illustration let me refer to that stanza of Keats’
‘Ode to a Nightingale,” which ends with the following lines:—

The same that oft-times hath
Charmed magic casements, opening on the foam
Of perilous seas, in faery lands forlorn.

All these words have their synonyms in our Bengali lan-
guage. But if through their help I try to understand these
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lines or express the idea contained in them, the result would
be contemptible. Should I suffer from a sense of race superiorty
in our own people, and have a low opinion of English literature,
1 could do nothing better to support my case than literally to
translate or to paraphrase in our own tongue all the best poems
written in English.

Unfortunately, the Upanisads have met with such treatment
in some parts of the West, and the result is typified disastrously
in a book like Gough’s Philosophy of the Upanisads. My
experience of philosophical writings being extremely meagre,
1 may be wrong when I say that this is the only philosophical
discussion about the Upanisads in English, but, at any rate,
the lack of sympathy and respect displayed in it for
some of the most sacred words that have ever issued from the
human mind, is amazing.

Though many of the symbolical expressions used in the
Upanisads can hardly be understood to-day, or are sure to be
wrongly interpreted, yet the messages contained in these, like
some eternal source of light, still ilumine and vitalize the
religious mind of India. They are not associated with any
particular religion, but they have the breadth of a universal
soil that can supply with living sap all religions which have any
spiritual ideal hidden at their core, or apparent in their fruit
and foliage. Religions, which have their different standpoints,
each claim them for their own support.

This has been possible because the Upanisads are based not
upon theological reasoning, but on experience of spiritual life.
And life is not dogmatic; in it opposing forces are reconciled-—
ideas of non-dualism and dualism, the infinite and the finite,
do not exclude each other. Moreover the Upanisads do not
represent the spiritual experience of any one great individual,
but of a great age of enlightenment which has a complex and
collective manifestation, like that of the starry world. Different
creeds may find their sustenance from them, but can never set
sectarian boundaries round them ; generations of men in our
country, no mere students of philosophy, but seekers of life’s
fulfilment, may make living use of the texts, but can never
exhaust them of their freshness of meaning.

For such men the Upanisad-ideas are not wholly abstract,
like those belonging to the region of pure logic, They are
concrete, like all truths realized through life. The idea of
Brahma when judged from the view-point of intellect is an
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abstraction, but it is concretely real for those who have the
direct vision to see it. Therefore the consciousness of the
reality of Brahma has boldly been described to be as real as
the consciousness of an amiaka fruit held in one’s paim. And
the Upanisad says:—

yato vdco mivarlanie aprapya manasa saha
anandam brahmano vidvan na bibheti kaddcana.

From Him come back baffled both words and mind. Bui he who
realizes the joy of Brahma is free from fear.

Cannot the same thing be said about light itself to men who
may by some mischance live all through their life in an under-
ground world cut off from the sun’s rays? They must know
that words can never describe to them what light is, and mind,
through its reasoning faculty, can never even understand how
vne must have a direct vision to realize it intimately and be
glad and free from fear.

We often hear the complaint that the Brahma of the
Upanisads is described to us mostly as a bundle of negations.
Are we not driven to take the same course ourselves when
a blind man asks for a description of light? Have we not to
say in such a case that light has neither sound, nor taste, nor
form, nor weight, nor resistance, nor can it be known through
any process of analysis? Of course it can be seen; but what is
the use of saying this to one who has no eyes? He may take that
statement on trust without understanding in the least what
it means, or may altogether disbelieve it, even suspecting in us
some abnormality,

Does the truth of the fact that a blind man has missed the
perfect development of what should be normal about his
eyesight depend for its proof upon the fact that a larger number
of men are not blind? The very first creature which suddenly
groped into the possession of its eyesight had the right to assert
that light was a reality. In the human world there may be very

few who have their spiritual eyes open, but, in spite of the
numerical preponderance of those who cannot see, their want
Ic;f l;rision must not be cited as an evidence of the negation of
ght, °6 .

In the Upanishds we find the note of certainty about the
spiritual meaning of existence. In the very paradoxical nature
of the assertion that we can never know Brahma, but can
realize Him, there lies the strength of conviction that comes
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from personal experience. They aver that through our joy
we know the reality that is infinite, for the test by which reality
is apprehended is joy. Therefore in the Upanisads satyam and
anandam are one. Does not this idea harmonize with our
everyday experience ?

The self of mine that limits my truth within myself confines
me to a narrow idea of my own personality. When through
some great experience I transcend this boundary I find joy.
The negative fact of the vanishing of the fences of self has
nothing in itself that is delightful. But my joy proves that the
disappearance of self brings me into touch with a great positive
truth whose nature is infinitude. My love makes me understand
that I gain a great truth when I realize myself m others,
and therefore I am glad. This has been thus expressed in the
I$opanisad :-—

yas tu sarvapi bhitani dimany evanupasyals
sarvabhiitesu catmanam tato na vijugupsate.

He who sees all creatures in himself, and himself in all creatures,
no longer remains concealed.

His Truth is revealed in him when it comprehends Truth
in others. And we know that in such a case we are ready
for the utmost self-sacrifice through abundance of love.

It has been said by some that the element of personality
has altogether been ignored in the Brahma of the Upanisads,
and thus our own personality, according to them, finds no
response in the Infinite Truth. But then, what is the meaning
of the exclamation: ‘Vedihametam purusam mahantam.’ [
have known him who is the Supreme Person. Did not the sage
who pronounced it at the same time proclaim that we are all
amytasya puirak, the sons of the Immortal?

Elsewhere it has been declared: lam vedyam purusam veda
yatha ma vo mylyuh parivyathah. Know him, the Person who
only is lo be known, so thal death may not grieve thee. The
meaning is obvious. We are afraid of death, because we are
afraid of the absolute cessation of our perscnality. Therefore,
if we realize the Person as the ultimate reality which we know
in everything that we know, we find our own personality in
the bosom of the eternal.

There are numerous verses in the Upanisads which speak of
immortality. I quote one of these:—
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esa devo vifvakarma makatma
sadd jandnam hydaye sannivisiah
hrdi manisd manasabhihipto
ya ctad vidur amyias le bhavanii.

This is the God who §s the world-worker, the supreme soul, who
always dwells in the heart of all men, those who know him through
their mind, and the heart that is full of the certainty of knowledge,
become smmorial.

To realize with the heart and mind the divine being who
dwells within us is to be assured of everlasting life. It is
mahdima, the great reality of the inner being, which is visva-
karmd, the world-worker, whose manifestation is in the outer
work occupying all time and space.

Our own personality also consists of an inner truth which
expresses itself in outer movements. When we realize, not
merely through our intellect, but through our heart strong
with the strength of its wisdom, that Mahitm3, the Infinite
Person, dwells in the Person which is in me, we cross over the
region of death. Death only concerns our limited self: when
the Person in us is realized in the Supreme Person, then the
limits of our self lose for us their finality.

The question necessarily arises, what is the significance of
this self of ours? Is it nothing but an absolute bondage for us?
- If in our language the sentences were merely for expressing
grammatical rules, then the using of such a language would be
a slavery to fruitless pedantry. Fut, because language has for
its nltimate object the expression of ideas, our mind gains its
freedom through it, and the bondage of grammar itself is a help
towards this freedom.

If this world were ruled only by seme law of forces, then it
would certainly have hurt our mind at every step and there
would be nothing that could give us joy for its own sake. But
the Upanisad says that from anandam, from an inner spirit
of Bliss, have come out all things, and by it they are main-
tained. Therefore, in spite of contradictions, we have our joy
in life, we have experiences that carry their final value for us.
It has been said that the Infinite Reality finds its revelation
in ananda-riipams amyiam, in the deathless form of joy. The
supreme end of our personality also is to express itself in its
creations. But works done through the compulsion of necessity,
or some passion that blinds us and drags us on with its impetus,
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are fetters for our soul; they do not express the wealth of the
infinite in us, but merely our want or our weakness.

Our soul has its dnandam, its consciousness of the infinite,
which is blissful. This seeks its expression in imits which, when
they assume the harmony of forms and the balance of move-
ments, constantly indicate the limitless. Such expression is
freedom, freedom from the barrier of obscurity. Such a medium
of limits we have in our self which is our medium of expression.
It is for us to develop this into dnanda-riipam amytam, an
embodiment of deathless joy, and only then the infinite in us
can no longer remain obscured.

This self of ours can also be moulded to give expression to
the personality of a business man, or a fighting man, or a
working man, but in these it does not reveal our supreme
reality, and therefore we remain shut up in a prison of our
own construction, Self finds its ananda-ripam, which is its
freedom in revelation, when it reveals a truth that transcends
self, like a lamp revealmg light which goes far beyond its
material limits, proclaiming its kinship with the sun. When
our self 1s illuminated with the light of love, then the negative
aspect of its separateness with others loses its finality, and
then our relationship with others is no longer that of competition
and conflict, but of sympathy and co-operation.

1 feel strongly that this, for us, is the teaching of the
Upanisads, and that this teaching is very much needed in the
present age for those who boast of the freedom enjoyed by
their nations, using that freedom for building up a dark world
of spiritual blindness, where the passions of greed and hatred
are allowed to roam unchecked, having for their allies deceitful
diplomacy and a widespread propaganda of falsehood, where
the soul remains caged and the self battens upon the decaying
flesh of its victims.

Appendix B 945
APPENDIX B

AN INTRODUCTION
By EpmoNp HoLMES
to The Philosophy of the Upanisads

PrROFESSOR RADHAKRISHNAN’S work on Indian Philosophy, the
first volume of which has recently appeared, meets a want
which has long been felt. The Western mind finds a difficulty
in placing itself at what I may call the dominant standpoint
of Indian thought, a difficulty which is the outcome of cen-
turies of divergent tradition, and which therefore opposes a
formidable obstacle to whatever attempt may be made by
Western scholarship and criticism to interpret the speculative
philosophy of India. If we of the West are to enter with some
measure of sympathy and understanding into the ideas which
dominate, and have long dominated, the Indian mind, India
herself must expound them to us. Our interpreter must be an
Indian critic who combines the acuteness and originality of
the thinker with the learning and caution of the scholar, and
who has also made such a study of Western thought and Western
letters as will enable him to meet his readers on common
ground. H, in addition to these qualifications, he can speak to
us in a Western language, he will be the ideal exponent of that
mysterious philosophy which is known to most of us more by
hearsay than by actual acquaintance, and which, so far as
we have any knowledge of it, alternately fascinates and
repels us.

All these requirements are answered by Professor Radha-
krishnan. A clear and deep thinker, an acute critic and an
erudite scholar, he is admirably qualified for the task which
he has set himself of expounding to a ‘lay’ audience the main
movements of Indian thought. His knowledge of Western
thought and letters makes it easy for him to get into touch
with a Western audience; and for the latter purpose he has the
further qualification, which he shares with other cultured
Hindus, of being a master of the English language and an
accomplished writer of English prose.

But the first volume of Indian Philosophy contains over
700 closely printed pages, and costs a guinea; and it is not
every one, even of those who are interested in Indian thought,
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who can afford to devote so much time to serious study, while
the price, though relatively most reasonable, is beyond the
means of many readers. That being so, it is good to know
that Professor Radhakrishnan and his publisher have decided
to bring out the section on The Philosophy of the Upanisads as
a separate volume and at a modest price,

For what is quintessential in Indian philosophy is its spiritual
idealism; and the quintessence of its spiritual idealism is in
the Upanisads. The thinkers of India in all ages have turned
to the Upanisads as to the fountain-head of India’s speculative
thought. ‘They are the foundations,’ says Professor Radha-
krishnan, ‘on which most of the later philosophies and religions
of India rest. . . . Later systems of philosophy display an
almost pathetic anxiety to accommodate their doctrines to
the views of the Upanisads, even if they cannot father them
all on them. Every revival of idealism in India has traced its
ancestry to the teaching of the Upanisads.’ ‘There is no
tmportant form of Hindu thought,” says an English exponent
of Indian philosophy, ‘heterodox Buddhism included, which
is not rooted in the Upanisads.’r It is to the Upanisads, then,
that the Western student must turn for illumination, who
wishes to form a true idea of the general trend of Indian
thought, but has neither time nor inclination to make a close
study of its various systems. And if he is to find the clue to the
teaching of the Upanisads he cannot do better than study it
under the guidance of Professor Radhakrishnan.

It is true that treatises on that philosophy have been
written by Western scholars. But the Western mind, as has
been already suggested, is as a rule debarred by the prejudices
in which it has been cradled from entering with sympathetic
insight into ideas which belong to another world and another
age. Not only does it tend to survey those ideas, and the
problems in which they centre, from standpoints which are
distinctively Western, but it sometimes goes so far as to assume
that the Western is the only standpoint which is compatible
with mental sanity. Can we wonder, then, that when it criticizes
the speculative thought of Ancient India, its adverse judgment
is apt to resolve itself into fundamental misunderstanding,
and even its sympathy is sometimes misplaced ?

In Gough's Philosophy of the Upanisads we have a con-
temptuously hostile criticism of the ideas which dominate

* Bloomfield: The Religion of the Veda.
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that philosophy, based on obstinate misunderstanding of the
Indian point of view—misunderstanding so complete that
our author makes nonsense of what he criticizes before he has
begun to study it. In Deussen’s work on the same subject—a
work of close thought and profound learning which deservedly
commands respect—we have a singular combination of enthu-
siastic appreciation with complete misunderstanding on at
least one vital point. Speaking of the central conception of
the Upanisads, that of the ideal identity of God and the soul,
Gough says, ‘this empty intellectual conception, void of
spirituality, is the highest form that the Indian mind is capable
of.” Comment on this jugemeni saugrenu is needless. Speaking
of the same conception, Deussen says, ‘it will be found to
possess a significance reaching far beyond the Upanisads, their
time and country; nay, we claim for it an inestimable value
for the whole race of mankind . . . one thing we may assert
with confidence—whatever new and unwonted paths the
philosophy of the future may strike out, this principle will
remain permanently unshaken, and from it no deviation can
take place.” This is high praise. But when our author goes on
to argue that the universe is pure illusion, and claims that this
is the fundamental view of the Upanisads, he shows, as Pro-
fessor Radhakrishnan has fully demonstrated, that he has not
grasped the true inwardness of the conception which he honours
so highly. '

With these examples of the aberration of Western criticism
before us, we shall perhaps think it desirable to turn for
instruction and guidance to the exposition of the Upanisads
which Professor Radhakrishnan, an Indian thinker, scholar
and critic, has given us. If we do so, we shall not be dis-
appointed. As the inheritor of a great philosophical tradition,
into which he was born rather than indoctrinated, Professor
Radhakrishnan has an advantage over the Western student
of Indian philosophy, which no weight of learning and no
degree of metaphysical acumen can counterbalance, and of
which he has made full use. His study of the Upanigsads—if a
Western reader may presume to say so—is worthy of its theme,

The Upanisads are the highest and purest expression of
the speculative thought of India. They embody the meditations
on great matters of a succession of seers who lived between
1000 and 300 B.C. In them, says Professor J. S. Mackenzie, ‘we
have the earliest attempt at a constructive theory of the
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cosmos, and certainly ome of the most interesting and
remarkable.’

What do the Upanisads teach us? Its authors did not ali
think alike; but, taking their meditations as a whole, we may
say that they are dominated by one paramount conception,
that of the ideal oneness of the soul of man with the soul of
the unjverse. The Sanskrit word for the soul of man is Atman,
for the soul of the universe Brahman. ‘God s dwelling place,’
says Professor Radhakrishnan in his exposition of the philo-

sophy of the Upanisads, ‘is the heart of man. The inner

immortal self and the great cosmic power are one and the same,
Brahman is the Atman, and the Atman is the Brahman. The
one supreme power through which all things have been bronght
into being is one with the inmost self in each man’s heart.’
What is real in each of us is his self or soul. What is real in
the universe is its self or soul, in virtue of which its All is One,
and the name for which in our language is God. And the indi-
vidual soul is one, potentially and ideally, with the divine or
universal soul. In the words of one of the Upanisads: ‘He who is
the Brahman in man and who is that in the sun, these are one.’

The significance of this conception is more than meta-
physical. There is a practical side to it which its exponents
are apt to ignore. The unity of the all-pervading life, in and
through its own essential spiritnality—the unity of the trinity
of God and Nature and Man—is, from man’s point of view,
an ideal to be realized rather than an accomplished fact.
If this is so, if oneness with the real, the universal, the divine
self, 1s the ideal end of man’s being, it stands to reason that
self-realization, the finding of the real self, is the highest task
which man can set himself. In the Upanisads themselves the
ethical implications of their central conception were not fully
worked out. To do so, to elaborate the general ideal of self-
realization into a comprehensive scheme of life, was the work
of the great teacher whom we call Buddha.

This statement may seem to savour of paradox. In the West
the idea 1s still prevalent that Buddha broke away completely
from the spiritual idealism of the Upanisads, that he denied
God, denied the soul, and held out to his followers the prospect
of annihilation as the final reward of a righteous life. This

singular misconception, which is not entirely confined to the .

West, is due to Buddha’s agnostic silence having beén mis-
taken for comprehensive denial. It is time that this mistake
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was corrected. It is only by affiliating the ethics of Buddhism
to the metaphysics of the Upanisads that we can pass behind
the silence of Buddha and get into touch with the philosophical
ideas which ruled his mind, ideas which were not the less real
or effective becanse he deliberately held them in reserve, This
has long been my own conviction; and now I am confirmed
in it by finding that it is shared by Professor Radhakrishnan,
who sets forth the relation of Buddhism to the philosophy of

~ the Upanisads in the following words: ‘The only metaphysics

that can justify Buddha's ethical discipline is the metaphysics
underlying the Upanisads. . . . Buddhism helped to democratize
the philosophy of the Upanisads, which was till then confined
to a select few. The process demanded that the deep philg-
sophical truths which cannot be made clear to the masses of men
should for practical purposes be ignored. It was Buddha's
mission to accept the 1dealism of the Upanisads at its best and
make it available for the daily needs of mankind. Historical
Buddhism means the spread of the Upanisad doctrines among
the people. It thus helped to create a heritage which is living

‘to the present day.’

Given that oneness withhisown real self, whichisalsothesoul of
Nature and the spirit of God, union with the ultimate is the ideal
end of man’s being; the question arises: How is that end to be
achieved? In India, the land of psychological experiments, many
ways to it were tred and are still being tried. There was the
way of jfiana, or intense mental concentration. There was
the way of bhakis, or passionate love and devotion. There was the
way of Yoga, or severe and systematic self-discipline. These ways
and the like of these might be available for exceptionally gifted
persons. They were not available, as Buddba saw clearly, for
the rank and file of mankind. It was for the rank and file of
manking, it was for the plain average man, that Buddha devised
his scheme of conduct. He saw that in one's everyday life,
among one's fellow men, there were ample opportunities for
the higher desires to assert themselves as higher, and for the
lower desires to be placed under due control. There were ample
opportunities, in other words, for the path of self-mastery and
self-transcendence, the path of emancipation from the false
self and of affirmation of the true self, to be followed from day
to day, from year to year, and even—for Buddha, like the seers
of the Upanisads, took the reality of re-birth for granted—
from life to life. He who walked in that path had set his face
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towards the goal of his own perfection, and, in doing so, had,
unknown to himself, accepted the philosophy of the Upanisads
as the ruling principle of his life.

If this interpretation of the life-work of Buddha is correct,
if it was his mission to make the dominant idea of the Upanisads
available for the daily needs of ordinary men, it is impossible
to assign limits to the influence which that philosophy has had
and is capable of having in human affairs in general and

in the moral life of man in particular, The metaphysics of

the Upanisads, when translated into the ethics of ‘self-
realization, provided and still provides for a spinitual need
which has been felt in divers ages and which was never more
urgent than it is to-day. For it is to-day, when supernatural
religion is losing its hold on us, that the secret desire of the
heart for the support and guidance which the religion of nature
can alone afford, is making itself felt as it has never been felt
before. And if the religion of nature is permanently to satisfy
our deeper needs, it must take the form of devotion to the
natural end of man’s being, the end which the seers of the
Upanisads discerned and set before us, the end of oneness with
that divine or universal self which is at omce the soul of all
things and the true being of each individual man. In other
words, it is as the gospel of spiritual evolution that the religion
of nature must make its appeal to our semi-pagan world. It
was the gospel of spiritual evolution which Buddha, true to
the spirit of the Upanisads, preached 2,500 years ago,” and it is
for a re-presentation of the same gospel, in the spirit of the
same philosophy, that the world is waiting now.

t It was the gospel of spiritual evolution which Christ preached in
a later age, to a different audience and through the medium of other
forms of thought. Such at least is my earnest conviction. Of the two
pivotal sayings, 'I and my Father are one,’ and "Be ye perfect even as
your Father which is in heaven is perfect,” the former falls into line
with the spiritnal idealism of the Upanisads, the latter into line with
the ethical idealism of Buddha. The notation, as might be expected, is
different: but the idea and the ideal are the same,
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