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INTRODUCTORY NOTE

THE Yajur-veda occupies an unrivalled place in the
Divine tradition of Hinduism, as it forms the liturgical
text guiding the Adhvaryu to institute the sacrificial
worship. It is handed down to us in two recensions,
the Taittiriya* and the Vajasaneyj, of which the earlier and
the more important one is the first. There is a Sarbhita,

! An interesting story is narrated in the Mahabhéarata, XII. 319,
and the Vigpupurdpa, III. 5, tracing the origin of the name
Taittiriya. Vais'ampayana, a prominent disciple of Vyasa and the
first teacher of the Yajur-veda, incurred the sin of Brahminicide
by failing to attend a council of the sages on the Mount Meru,
where he was obliged to go by appointment. To get absolution
from the sin he requisitioned his twenty-seven disciples to perform
the necessary expiation. His maternal nephew, YajBavalkya,
remarkable for his piety and obedience, volunteered to do all that
was needed to be done, himself alone, and spoke slightingly of the
co-disciples, imputing to them incompetence. Vais'ampayana took
offence at this effrontery and bade him to give up the Veda
committed to him. Yajfavalkya remonstrated that it was only
partiality for his Guru which prompted him to say as he did. But
that did not satisfy the sage. Yajfavalkya consequently had to
disgorge the Veda in a tangible form, stained with blood. At the
behest of Vais’ampdyana the other disciples temporarily trans-
formed themselves into partridges (Tittiri) and picked up the
leavings. This connection with the Tittiri birds entailed on this
Veda the epithet Taittirlya. With a nonchalant bearing Yajfa-
valkya at once turned away from his uncle and proceeded to do
intense austerities to propitiate the Sun-god, by whose grace he
got the same Veda in a different shape known by the appellation
Vijasaneyl. Isdvisya and Brhadarapyaka Upanigads belong to
this branch of the Yajur-veda. The colossal genius of Yajfiavalkya
is wonderfully evident in the strikingly original thoughts that he
has revealed to the philosophic world in the latter Upanigad.
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a Brahmapa, and an Aragyaka for the Taittiriyaka
branch of the Yajur-veda bearing great formal affinity.
The seventh, the eighth, and the ninth Prapathakas
(chapters) of the Taittiriya Aranyaka, known under the
titles S'tksd-valli, Ananda-valli, and Bhrgu-valli, con-
stitute the Taittirlyakopanisad. These chapters are
subdivided into Anuvakas (Lessons) made up of a few
crisp sentences, with measure and rhythm, meant to be
learnt and chanted as a unit. According to the current
editions of the book there are thirty-one Lessons in the
whole Upanisad distributed, twelve, nine, and, ten
respectively, among the three chapters. The concluding
Prapathaka of the Taittiriyaranyaka is called Yajfiki or
Mahanarayana Upanisad, and is sometimes treated as a
sequel to the Taittiriyopanigad.

‘While the whole of the Taittirlya-yajur-veda is studied
with proper accent and employed in ceremonial worship
in South India even today, at least to some extent, the
Taittirlyopanisad alone is more popular than the earlier
portions of this branch of the Veda. This hallowed
tract has clothed in sublime and lucid language gleams
of supreme insight which have subsequently developed
into lofty philosophy expounded in many volumes. In all
probability, this was the first Upanisad which attracted
S'ri S'andkardcérya to expound, and the fact that he cited
from it 147 times in his Brahma-siitra-bhasya speaks
volumes for its authoritativeness. The Acarya’s suc-
cessors like Sures'vara, Sayana, Sankardnanda, and
Acyutakrsnananda, also promoted its study by writing
elaborate annotations on it. A brief account of the
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subjects treated in the Upanigad is presented below
in order to guide the fresh reader through the appar-
ently disconnected and even incongruous Lessons in the
various chapters.

The Upanisad starts with a propitiatory chant ad-
dressed to the cosmic powers like Mitra and Varupa
to ward off all possible obstacles on the path of the
seeker of Brahmavidya. A brief account of the prin-
ciples of Vedic phonetics is then given so that the
student may not attach himself to religious demerit
by the incorrect utterance of the sacred text, and that
he may not fail to grasp rightly or sufficiently the
meaning of the text learnt. The meaning of the Vedic
text can be understood well only if proper attention is
paid to accent, quantity, rhythm, sequence, and the
exact form of the speech sounds; and constant reflec-
tion and enquiry into it alone will engender divine
wisdom and deliverance from the perils and pains of life.

Reflection and enquiry can be conducted fruitfully
only if the mind is made pure by meditations. The
third Lesson therefore proceeds to formulate suitable
meditations with an initial prayer for Yasas (renown
resulting from good acts) and Brahmavarcasa (spiritual
resplendence). With the prowess and glory born of
the study and practice of the Veda, meditations become
effective. They are given in a series so that the mind
may rest upon them and gain steadiness. The thoughts
of the worshipper entangled in the intricate domestic
and religious rituals are lifted out of them and released
in the vast sphere of cosmic contemplations. The great
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things of the phenomenal existence, like the luminaries,
the worlds, education, generation, and speech, are to be
reflected upon and the relations subsisting among their
components, are to be realized mentally on the analogy
of Sarmhhitad, or grammatical coalescence. Rewards such
as children, cattle, food, knowledge, and longevity are
invariably mentioned after the various meditations to
attract the ritual-engrossed mind to subtle thinking.
The importance of material good in the spiritual evolu-
tion of the aspirant is also sufficiently stressed by this.

Tbe fourth Lesson brings to the foreground the
necessity of intelligence and wealth ; here the prayer
‘May He envigorate us with intelligence’ (Medhaya
sprpotu) significantly precedes ‘ Bring in prosperity ’
(Sriyath avaha). For, if the mind is barbarous, wealth
is only a dragging weight. A sublime prayer is there-
fore addressed to the Godhead, represented 'and sym-
bolized by the holy syllable Om, asking for tenacious
memory, able body, sweet speech, vast erudition, and
general fitness to receive the bliss of immortality. The
prayers formulated next for offering oblations express
indirectly the eagerness of the true spiritual teacher
to transmit wisdom to an increasing band of calm, self-
controlled disciples; his prayer for copious wealth in
cloth and kine, and food and drink, has for its motive
only the maintenance of the dependent disciples. We
witness at the close of the Lesson the longing of such
an enlightened teacher to share among a multitude of
worthy candidates his knowledge, expressed beautifully
in these words: As water flows downwards, as months



INTRODUCTORY NOTE 7

go to make up the year, so may numerous celebate
students hasten to me. It is only a genuine teacher
commissioned by the Divine Power that is gifted with
this capacity to communicate spiritual wisdom so widely
and effectively. From the heart of such a Guru alone
can gush out the sublime prayer: O God, may I enter
into Thee; may Thou manifest in me and take posses-
sion of me; may I be cleansed of all defilement in Thy
Self having a thousand manifestations.

The fifth Lesson teaches about the mystic expression
‘Mahah '—the fourth Vyahrti—revealed by the sage
Mahacamasya, who has identified it with the Absolute
behind the world. A fourfold meditation, establishing
subtle relations among the cosmic regions and some
vital and intellectual functions, is given in this connec-
tion. The aim in formulating such a meditation based
on the four Vyahrtis is to create a higher capacity in
the Upasaka to fix his attention upon the Supreme
Being and to gain certain prescribed objects of desire.
In the next Lesson some details accessory to the above
meditation are given first, which is next followed by
Mahacamasya's exhortation to his disciple, Pracinayogya,
to concentrate his thoughts on the effulgent, immortal,
intelligent Person, in the bright space of the heart. It
is further stated that at the time of final departure the
embodied spirit passes on to the crown centre through
the region of the uvula near the upper palate and unites
itself with the Supreme Lord. Here we get in an
embryonic form the earliest reference to the ascent of
the Jiva from the space in the heart to the crown and
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its final merging in the Deity—a doctrine taught at length
in later works on Yoga. The object of devotion and
union here is the Immortal Brahman whose body is
infinite space, whose essence is Truth, whose delight is
the vital force, whose mind is bliss, and who is peace
consummate.

Beginning with a meditation on the three external and
the two internal groups of five members such as fire,
air, sun, moon, and stars, the seventh Lesson supplies
some specific thoughts helpful to educate the mind
lacking in philosophic culture to get a sense of the unity
encompassing the visible and the invisible, through the
contemplation of Brahman manifest as the universe.
The next Lesson magnifies the Pranava, declared as
the designation of God, Personal and Impersonal, and
recommends it as the most advanced and lofty symbol of
meditation.

The ethical principles and practices which the student
of Brahmavidya is under obligation to live are clearly
and pointedly stated in the ninth and the eleventh
Lessons. Let the aspirant be dutiful, meditative, self-
controlled, calm, hospitable, worshipping, humane, and
ever intent on seeking and imparting sacred knowledge.
The views of three eminent sages, Rathitara, Paurus’igti,
and Nika Maudgalya who embodied the virtues they
advocated, are now recorded almost with a personal
touch, to inspire special reverence and regard for them.
The first sage had a partiality for truthfulness, the second
insisted on devout austerity, and the third exalted, above
all, learning and teaching of the scriptures. The famous
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parting exhortation given by the Guru to the disciple
comes in the eleventh Lesson. The latter is admonished

" to speak always the truth; to fulfil all general and specific
duties; to keep in memory what has been studied; to
bring to the teacher as a gift what he considers dear ;
to marry and provide offspring to continue the family
line; to be zealous in the achievement of spiritual and
temporal welfare; to be ever active in seeking and
imparting spiritual instruction ; to be mindful of the Gods
and the ancestors; to pay divine honour to parents,
teachers, and guests; to seek only what is above blame ;
to copy from the elders only their worthy practices and
not their errors and imperfections; to go near such as
are exalted above one’s own teacher in Brahminhood with
bated breath and an attitude of rendering service; to
make gifts with reverence, liberality, modesty, divine
dread, and friendly feeling ; and to follow in the footsteps
of the thoughtful, zealous, efficient, kindly, and righteous
Brahmapas when confronted with doubt regarding one’s
duty and conduct, especially when the person to be dealt
with is under interdict. This, the Upanigad declares
with a majestic note of emphasis, is the essence of the
Veda, the counsel and the command—this must be
obeyed by all.

The tenth Lesson introduces a cleavage in this general
trend as it forms a monologue by the sage Trigatiku rapt
into a supersensuous trance. He reports his experience
thus: I vitalize the Tree of the Universe, like a shining
mountain-peak I rise above all temporal conflicts, my
glory extends up to the heaven. The exalted One making
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me pure, I am the very immortal One as He is in the
sun; I am a treasure of unsurpassable value. I am
the intelligent, the immortal, and the imperishable
One. This celebration of Self-illumination is prescribed
as a substitute for Svadhyaya, or sacred study incumbent
on the seeker after spiritual good.

The last Lesson of the chapter repeats the opening
peace-chant in a slightly altered form, offering grateful
reverence to the same deities who have helped in realiz-
ing the truths taught in the whole Valli. The purpose
of the entire chapter is to prepare the spiritual aspirant
for the intuitive realization of Brahman by generating
in him a strong desire for it, accompanied by a con-
dition of absolute mental and moral purity. The next
chapter therefore enshrines the heart of Brahmavidya.

The transition from the first to the succeeding two
Vallis—which Sayana comprehends under the appellation
Varuni Upanisad—is that of worship to wisdom, or
theology to philosophy. The two chapters have the same
peace-chant, expressing the common longing of the
teacher and the pupil for unfailing mental accord, same
share of divine nourishment and protection, and equal
energy in work, and vigour and brilliance in study. The
second Lesson then actually begins the Valli with the
memorable maxim: He who knows Brahman attains
the Supreme. This key-sentence reveals in a flash with
aphoristic brevity the What, Why, and How' of all
Vedanta. The proposition is then explained by means of a
verse cited as authority : He who realizes in the lofty space
of his heart Brahman, defined as existence, intelligence,
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infinitude, attains all desires together, as Brahman
the omniscient. This fulfilment of all the wants of the
aspirant, in,and through Brahman, would not be possible,
if he were entirely different from Brahman. The succeed-
ing four Lessons therefore delineate the progression of the
universe and man from Brahman in the evolutionary
order. It is worth while to take special note of the fact
that the same Reality stated at the head of the passage
by the term Brahman is resumed by the term Atman in
the sequal, emphasizing their identity by the use of the
pronouns ‘that’ and ‘this’.

Physically man is an evolutionary product of the
Atman-Brahman Reality through the gradations of
ether, air, fire, water, earth, vegetation, and food; and
spiritually the same Reality miraculously enters into his
embodiment ensouling it. Either way, human personality
has no other foundation but Brahman, and so it s possible
to realize Brahman as the aspirant’s own Self by proper
investigation within, taking the psycho-physical person-
ality as the indicator. The famous Doctrine of the
Sheaths is enunciated here with this end in view. Having
the idea of a bird in mind, the elemental self, of man,
is pictured as possessing a head, two wings, a trunk,
and a tail for the sakeé of vivid comprehension and for
emphasizing the relative importance of the various limbs.
The elemental self ensouls the vital self ; the latter ensouls
the thinking self, which ensouls the knowing self ; and this
last one ensouls the bliss self—all of which are founded
on Brahman residing five layers deep. Although the
non-elemental selves have no form of their own, being
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non-material, they too are supposed to have the head, trunk,
wings, and tail as they infill the physical body ; this sup-
position helps to stress the importance of the components
of even these subtle bodies and arrive at the tail or founda-
tion in Brahman, lying beyond the fifth,-i.e., the bliss self,
The figure is meant only to teach that Brahman is the
core of the personality of man, and it is not therefore
to be taken as an actual figure like the Pandora’s Box ; for
Atman is not confined inside the sheaths as the seed in
a fruit. The chief significance of the picture of sheaths is
that the subtler self is the'soul of the grosser one, and that
the most subtle one and the foundation of all is the Atman-
Brahman Reality to be realized in and through the other
selves. The fiveselves or sheaths may be rationally derived
by introspection ; but Brahman, indicated by these bodies
or sheaths, being supra-rational, the doubt is expressed
in the sixth Lesson whether It exists at all; and the
answer is returned that he who denies Brahman negates
his own existence and that one’s own existence proves
the existence of Brahman. Again the acceptance of
Brahman as the innermost self of all poses another ques-
tion: If the wise and the ignorant have their lot in Brah-
man, what prevents the latter from realizing Brahman ?
If the ignorant will not attain Brahman, the wise also
may not realize It. In the next Lesson an elaborate
reply is given: Before the evolution of the manifested
Universe, uncharacterizable Being, or non-Being, alone
existed. It shaped itself of its'own accord. It is this
Reality, which is of the nature of boundless felicity or
Rasa, that evolved Itself into the omnific universe by
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Its own will and tenanted every being as its very essence ;
‘ He took shape, yet remained shapeless ; took limits, yet
remained limitless ; made his home, yet remained home-
less ; created knowledge and ignorance ; reality and un-
reality; became everything; and everything is that
Reality.” It alone gives joy and life to all ; through fear
of It sun shines, rain pours, fire burns, wind blows, and
death speeds. The ignorant man thinks himself to be
separate from that Essence, which he actually is, and
finds himself in sorrow ; but the wise man realizes that
he is firm in that invisible, incorporate, indefinite, fear-
less, supportless support of all, and divests himself of the
feeling of fear once for all. That is the difference in the
states of the wise and the ignorant.

That the Atman-Brahman Reality is not an inert
principle is asserted by the clause that He is the intelli-
gent, infinite, Being, and is further supported by the
argument that the world has been willed by Him and
that He is the essence of Bliss that initiates and supports
all life. The chapter then ends with a Lesson which
discloses in a solemn strain that all joy experienced by
beings of different grades are but fractions or reflections
of the Supreme Bliss, expressing in various measures.
The bliss of the creator, Brahma, is ten steps raised
above that of a well-read, ambitious, firm, strong, noble
youth commanding all the wealth of the world ; the joy
experienced by the hierarchy of superhuman beings, level
above level, is a hundred times more than that of the one
immediately behind. The beatitude of oue full of Reves
lation and free from all desires includes the joy of all



14 TAITTIRIYOPANISAD

these together and severally., The Lesson concludes with
the significant formula of identity which states that the
Self in man and the Self in the Sun are one and the same,
and that he who realizes this truth transcends all the five
Kos'as, sheds all fear, and enjoys the felicity of the Sup-
reme Being, without remorse or expectation. That all
joy of creatures are reflections of the Supreme Bliss and
that the method of attaining the Supreme Felicity lies
through revelation and renunciation of all desires are the
great philosophical truths brought out by this ‘ Beatific-
calculus.’

The third chapter is an appendage to the second, ex-
pounding in some detail, through the anecdote of Bhrgu
and Varunpa, the doctrine of the Kos'as or Sheaths. Bhrgu,
eager to know Brahman, was advised by his father
Varuna to know first food, life, seeing, hearing, speaking
and thinking, and was then instructed that that alone might
be regarded as the Ultimate Reality of things, from which
all beings are born, to which they repair, and into which
they are finally resolved. Through devout austerity, and
concentration of thought Bhrgu, after investigation, came
step by step, to the knowledge of Bliss established in the
highest heaven. Here the teaching ends, and then a
meditation on food as Brahman is abruptly introduced in
the seventh Lesson. Food is declared to be the basis of
all organic creation ; and on the body, resulting from food,
rests the final spiritual realization. An aspirant after
spirituality should therefore respect food, should not
steal it; should gather enough food and never turn any-
one from the door. This eulogy and contemplation of
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food leads up to the grand mystic experience of the en-
lightened soul who revels in the realization of the unity
of subject and object in Brahman; this is expressed in
musical language thus: ‘How wonderful! I am the
food, I am the food-eater, I am the link between ; I am
the first born of the Law, I am older than the Gods, I am
the navel of immortality; who gives me protects me, I
am food ; who refuses to give me, I eat as food ; I envelop
the whole Universe with lustre as of the Sun.” Thus
this great Upanisad gives, as outlined above, in a handy
compass many of the outstanding teachings on philosophy
and religious discipline found in the Upanisadic litera-
ture. It therefore deserves to be reverentially studied

and meditated upon by all who are desirous of attaining
the Highest.



NOTE ON TRANSLITERATION

IN this book Devandgari characters are transliterated according to
the scheme adopted by the International Congress of Orientalists
at Athens in 1912 and since then generally acknowledged to be
the only rational and satisfactory one. In it the inconsistency,
irregularity and redundancy of English spelling are ruled out: f,
q, w, x and z are not called to use; one fixed value is given
to each letter. Hence a, e, i and g always represent 3{, ¢, § and

qT respectively and never g, g Q and S or other values which
they have in English; t and d are always used for @ and §
only. One tialde, one accent, four macrons and ten dots
(2 above, 8 below) are used to represent adequately and correctly
all Sanskrit letters, The letter C alone represents %[\ Since the
patural functions of h will be to make the aghosa ghosa (e.g.
kh, ch, th, th, ph, gh, jh, dh, dh, bh), it would be an anomaly
for a scientific scheme to use it in combinations like ch and sh for
giving ¥ and § values; hence ch here is § and sh § §.
The vowel % is represented by ¢ because ri, legitimate for R only,
is out of place, and the singular ri is an altogether objectionable
distortion. The #ialde over n represents 3, fi. Accent mark overs
gives [ , ¢'; dots above m and n give anusvara (_’.), mand €, 1,
respectively. Dots below h and r give visarga (:), h, and =, 1,
respectively. Dots below s, n, t and d give their corresponding
cerebrals EL, UI ,‘E\and € ,s, n tand d; and macrons over a, i, uand
r give &, I, @i, T respectively. Macrons are not used to lengthen the
quantity of e and o, because they always have the long quantity in
Sanskrit. Sanskrit words are capitalized only where special
distinctiveness is called for, as in the opening of a sentence, title of
books, etc. The scheme of transliteration in full is as follows :

N a oMa¥i,¥,I3u, &0, WL, BWL, Ce, 37 o,
¥ ai, M au, —m, : h, F k, g kh, 7 g, W gh, T4 T,
®ch, i, Hih, AF T g th, €d, T dh, 0, qt,
g th, g d g dh, A n, {pP F ph, s b, ¥§ bh, g m,
y, {n &L qv, A9, 8, s, € h
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CHAPTER ONE (SIKSA-VALLI OR
SAMHITI UPANISAD)

LESSON ONE

g: &0 o9 A fum d @ § A
S | % 9 FR gEai: | § 9 Ay ()
am awor | AR TG | @ g9y AR
@it wd aw afzemfy | wd dfgenfr | e
safi | arawlag | AgwRTEG | qEga |
g IFg U $ mf mfa: wif=: 1 g
sasgaTE: |l

fir: Mitra q: to us &Y (lit. happiness, bliss) propi-
tious (WAY may be). FFW: Varupa (: to us) Y aus-
picious (Wag may be) WIWT Aryaman #: to us g
propitious WAF may be. ¥+F: Indra 7: to us ¥y propi-
tious (Wag may be). gEEIR: Brhaspati (7: to us arg.
propitious W&g may be). IEHN: wide-stretching, all-

pervading fsg: Vispu @ to us Y propitious (Wwy
2
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may be). H&@ to Brahman ##: I bow down. @) wra
O Viyu & to thee H: I bow down. &&¥ thou Q¥ verily
w@9y visible W@ Brahman WA art. & thee qw
verily @YW perceptible G Brahman qRT I shall
declare. (€T thee Q& verily) ®a% the right TRy
I shall declare. (¥&TH thee Q& verily) @& the true and
the good &f<arfiy I shall declare. &g that (Brahman)
A me WY may protect. A that (Brahman) AT
teacher W¥g may protect. WY may protect T me.
WY may protect AFARY teacher. 3% om mIfAr: peace

¥ peace Tfe: peace.

May Mitra, Varuna, Aryaman, Indra, Brhas-
pati, and all-pervading Visnu be ! propitious to
us and grant us welfare and bliss. I bow down
to Brahman in loving reverence. O Viyu,
I bow down to Thee in adoration. Thou verily
art Brahman perceptible. 1 shall declare:
Thou? art the right; Thou art the true and
the good. May that Universal Being entitled
Vayu preserve me. May He preserve the
teacher. Me, may Brahman protect; my
teacher, may He protect. Om® Peace, Peace,

Peace.

[NoTES—The original place of the first invocatory
verse is in the Rgveda, I. 90.9. The deities invoked
here may be regarded as the delegates among whom the
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Supreme distributes some of His powers. They might
also be conceived as manifestations of the One who lives
behind them. Rgveda, I. 164. 46 declares that Indra,
Mitra, Varupa, and the rest are but modes of the One,
named variously by the sages. Mitra, Varupa, and
Aryaman are three of the Adityas or deities of the
heavenly sphere mentioned in the Rgveda. Mitra is the
guardian' spirit of the prapavrtti, or the in-breathing
and the day. He calls men to activity, sustains earth
and sky, and beholds all with unwinking eyes. Varupa
governs the night and the breathing out. He is
commonly associated with Mitra, and is celebrated as
the king of gods and the lord of the universe. In the
hymns several grand attributes and functions are as-
cribed to him, such as presiding over the waters in the
firmament and the sea, upholding heaven and earth,
possessing extraordinary power and wisdom, hating
falsehood, seizing transgressors with his pasa (noose),
pardoning sin, and bestowing immortality. Aryaman is
the regent of the sun and the eyes. He is the chief of
the Pitrs (manes), and the Milky Way is called his path ;
he is the ruling deity in the sun as well as in the eyes.
Indra is the governor of the atmosphere and the upper
regions; he presides over the gods. A vanquisher of the
demons of darkness and a benefactor of man, his power
and energy are devoutly praised in the Vedas, and he is
most frequently invoked. Brhaspati is the deity in
whom piety and religion are personified, and also the
god of wisdom and eloquence. He is therefore deemed
appropriately the genius of speech and intellect, while
Indra is considered that of strength, of the hands. Vispu
is often invoked with Indra. He is the personification
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of the light and the sun, especially in his striding over
heaven in three steps, ‘ explained as denoting the three-
fold manifestation of light in the form of fire, lightning,
and the sun, or as designating the three daily stations of
the sun in his rising, culminating, and setting '. He is
also considered the chief of the Adityas and the guardian
spirit of the feet; and finally he is identified with the
supreme all-pervading Reality. Just as man is looked
upon as a universe in epitome, the deities that rule
over the cosmic functions are also conceived to have
their corresponding rulership in the personality of man.
Hence it is appropriate that these gods are propitiated
so that by their grace physical health is attained ; without
which strenuous effort for the attainment of the highest
wisdom is not possible.

1. Be propitious etc.—The various gods and manes
are believed to thwart the attempts of an ignorant man
to gain Self-knowledge. The Mahabharata, XIV. 22. 59
says that the gods do not like that mortals should surpass
them. Brhadaranyaka, 1. 4. 10 has it that as long as
one has not realized the Atman one is like an animal to
the gods ; for he worships them like a servant and contri-
butes to their enjoyment. Sri Sankara remarks in
commenting on this passage: ‘ . . . as men try to save
animals from being seized by tigers etc. so the gods seek
to prevent men from attaining the knowledge of Brah-
man lest they should cease to be their objects of enjoyment.
Gods bestow faith and other necessary virtues upon those
whom they wish to set free and incline others, whom
they do not favour, to scepticism and the like. Therefore
a seeker of liberation should worship and obey gods
and be full of faith and loving adoration.’ The peace
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invocations are meant to win the blessings of the gods
and Hirapyagarbha to make the course of the Sadhaka
smooth and easy.

2. Thou verily art Brahman—From Brhadaranyaka,
II1I. 7. 2 it is made clear that Viyu stands for Prana or
Stutratman, known also as Prajapati or Hiranyagarbha—
the first manifestation of Brahman conditioned by time
and space. The conscious and unconscious activity of
the entire universe, styled as cosmic mind and cosmic
life, is represented by Pra@na which has its counterpart
in the individual as consciousness and vital activity.
Hiranyagarbha is endowed with Jfianas’akti and Kriya-
s'akti, power of intelligence and movement. He is
eulogized as perceptible, because he can be grasped by
mind and senses.

3. Om Peace, Peace, Peace—Om is the symbol
and representative of Brahman. It is uttered for securing
all-round auspiciousness. The word Peace is then uttered
thrice to ward of all internal, external, and heavenly
causes of trouble—Adhyatmika, Adhidaivika, and Adhi-
bhautika Dubkha.]

LESSON TWO

$ gt sateargm: | an: & ) T Y0
at e | e dlaema o iR BRaE-
g Al

@ Om. thgny (=fareny) principles of correct arti-

culation and pronunciation (the science of phonetics)
WRATEIA: we shall explain. qY: speech-sound W:
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accent or tone HTAT quantity ¥§HY power or force of arti-
culation @W: modulation or proper proportion of sound
T conjunction or close sequence of sounds, gf&r
thus %iwTsqTq: the chapter on phonetics ¥&: has been
stated.

We proceed to explain the science of phone-
tics. It deals with vocalic sounds, accent or
pitch, quantity, force required for articulation,
modulation, and the conjunction of the letters.

[NoTEs—In this Lesson we get the earliest syste-
matic treatment of the science of phonetics. Varpas or
speech-sounds are the primary element in the structure of
the language. They form themselves into syllables and
words. A vowel sound is present in every syllable
determining its accent and quantity. There are three
important Svaras (accents or tones) falling on vowels,
known as Udatta or accute, Anuditta or grave, and
Svarita or circumflex ; these determine the rhythm of
the text. The vowels are short, long, or prolated in
quantity or length of time required to pronounce them.
The correct time taken to pronounce a short vowel
(Hrasva) is one prosordial instant, to pronounce a long
vowel (Dirgha) is two, and a prolated or Pluta vowel
is three prosordial instants. A prosordial instant or
mora is called a Matra. When articulate sounds are
uttered, a certain force is to be exerted over the vocal
organs in order to make the speech intelligible and
effective; this is what is implied by Bala. The term
Saima, literally meaning likeness or similarity, denotes
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the regular pace to which the voice should be adjusted.
Conjunction or Sant@ina means successive flow of the
various juxtaposed vocalic sounds. In the study of the
Veda attention should be bestowed upon all these.
Failure to observe these principles renders pronunciation
defective and robs from the effect of the text studied.
For it is believed that the relation between word and its
sense is eternal. The story of Tvastr, occurring in the
Taittirlya-sarhhitd, I1. 4. 12 is often cited as an example
to illustrate how the utterance of the word Indrag’atru
with the Udatta accent on the first member instead of
on the last produced fatal result quite against Tvastr's
wish. Papini's Siksa Verse 52 and Patafijali’'s Maha-
bhasya first Ahnika deal with the point in question.]

LESSON THREE
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FaregdET | e afte: | e geam |
wedfufamy | sparfare | avar die | fiek-
T | stor gfea: | Ao, /e | e |
TV | STRTEY: YT | TUEGEIEH |
g @lee: | ol aary | gEeawe | g
deraiiean: | 9 qEHAT qETEsfEaT saredEr ag |
Fiad wh ogit | swESRTEER gt
JAFA | 3 gARAFa*: 1

A for us qur: glory |E conjointly (srEg let there be).
A for us lllﬁﬁm{ refulgence born of holy life and
study ®€ conjointly (WEg let there be).

May we both, teacher and disciple, have
glory® and refulgence’ born of holy life and
study.

[NoTeEs—1. Glory is the result of noble living and
high thoughts. The prayer for it is the outcome of the
longing for achieving moral and spiritual worth and not
mere adulation among men. Ya#as, according to S'ri
Satkara, is dharma-nimitta kirtih—renown accruing
from righteousness (Bhagavadgita, X. 5).

2. Refulgence etc.—The term Brahman has the sense
of the Vedas, the Supreme Reality, and devout austerity
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or Tapas, and Varcasa denotés power or refulgence.
The whole word therefore stands for the sanctity and
pre-eminence which one achieves by a life devoted to
sacred knowledge and realization of the Supreme Reality
through Tapas. Strictly speaking, this prayer becomes
of the pupil alone, as the teacher has already achieved
his aspirations.]

oY now (in order) Wa: henceforth quyg in five

WRERAY objects &f¥@mar: of conjunction sqfAegy

sacred doctrine SJTEQTEQTH: we shall expound :—=fy-
fﬁ!{ concerning the universe v&w\ﬁw concerning
light ﬂm concerning learning ﬂﬁm concerning
progeny WSIRHY regarding the body. &T: they #EI-
dfgar: the great combinations gR thus WrE9Q they

declare.

Now we shall expound in order the sacred
doctrine of conjunction' based on the five
perceptible objects—universe, light, learning,
progeny, and self. The observations on these
five objects are together called ‘the great
combinations.’

[NOTEs—1. Conjunction etc.—The term * Sarhhita ’
means conjunction or union, especially the combination
of letters according to euphonic rules. The philoso-
phical observations presented in this Lesson are based
on this linguistic phenomenon; but to distinguish the
philosophical application from the linguistic usage the
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designation ‘Mah&sarhitah’ i.e. ‘the great combina-
tions ' is given here. Sarhhitd in grammar is closely
connected with the science of phonetics about which the
immediately preceding Lesson has been dealing. The
Vedic student who has committed to memory the sacred
text has to analyze the words and letters of the sentence
material for deriving the meaning and for making sure the
correct understanding of it. In order to recite the text
with proper flow he bas also to combine the various
sentence elements. During this process, which involves
greater penetration and subtlety of thought than in the
mere learning of the Veda by rote, the learner cannot fail to
take note of the terminal letter of the first word, the initial
letter of the second word, a third cementing element
(a euphonic augment) in some cases, and the whole act of
uniting. For instance, in a combined group of juxtaposed
words like ‘ise(t)tvorje tva’ (g¥ediSt @) ‘e’ in “ige’
is the terminal letter of the first word, ‘t’ in round
brackets is the cementing element, ¢ t * next to it, is the
initial letter of the second word and the act of joining
them in connected speech is the combination ; these four
factors of Sarhhita are called here Pirvariipa, Sandhana,
Uttarartipa, and Sandhi, respectively. This is a matter
of common experience to the Vedic student, and so with
the help of the principle underlying it, some greater rela-
tions that exist between objects of universal importance
are adduced to assist him in subtle thinking on a large
scale.]

WY now WIWGHY on the universe :—IMYt the earth

'(i'&'ﬂ{ prior form or character, ®Y: firmament FUACEY
posterior form, ®I®M: atmosphere &f*W: junction, ATY:
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air §*AY means of joining, §RY thus wEwy on the
universe (wﬁ‘q one should meditate).

The teaching concerning the universe is this:
The earth is the prior form, the firmament is
the posterior form, the atmosphere is the junc-
tion, and air is the means of joining. One
should meditate on the universe bearing in
mind these interior relations. ’

[NOTEsS—The annotator states that the earth and the
rest stand for the Devatas or geniuses of those elements.
The whole meditation helps to contemplate the Cosmic
immensities as an inter-related whole including all exist-
ence in a grand whole. By doing so the mind goes
beyond trifling preoccupations and attunes itself to the
infinite.]

WY after WRATNRIW on the light :—sfi: fire TEW,
prior form, WfY®@: the sun FATEQY_ posterior form, WIY:

water @f*q: junction, 'Q'g'd: lightning €1y means of
joining, gfA thus ﬂfﬁﬂ‘\m upon the light (Wﬁl one

should meditate).

The teaching on the light is as follows: Fire
is the prior form, the sun is the posterior form,
water is the junction, and lightning is the
means of joining,—thus one should meditate
upon light.
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[NoTEs—The Vedic seers looked upon light as a single
entity, but appearing on earth as fire, in the intermediate
region as lightning, and in heaven as the sun. This
contemplation helps to steady the mind by dwelling
on a unifying principle of cosmic magnitude, namely
light, which has much resemblance with the ultimate
Divine Principle to which the Upanisad ultimately
points.]

WY now WIWAYY on learning :—WIMERE: teacher
Q&Y prior form, WRAATH pupil IWIEYY posterior
form, fAMT learning |f*Y: junction, qHIRY instruction

TR the means of joining, ¥R thus WAy on
learning (ﬂlﬁl{ one should contemplate).

What now follows is the observation on
learning. The teacher is the prior form, the
pupil is the posterior form, learning is the
junction, and the imparting of instruction is
the means of joining. This is how one should
meditate upon learning.

[NoTES—The Upanisadic seer must have chosen
the process of learning as a theme for meditation because
of the close relation existing between the Guru and the
disciple, who, according to the Vedic conception, should
live like an object and its shadow for deriving the full
benefit of learning. There is nothing greater or holier
than knowledge ; hence its propagation and the factors
involved therein deserve reverent meditation.]
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WY next WIASNSY concerning birth :—&WT mother
@® W prior form, AT father ¥WTETY posterior form,
SIS progeny &f: junction, qAAAY_ procreation HHT-
Y means of joining, gl thus Vfﬁ’m regarding
progeny (Wl%‘d; one should contemplate).

Next the observation on progeny is given:
Mother is the prior form, father is the posterior
form, progeny is the junction, and procreation
is the means of joining—thus one should
meditate on progeny.

[NoTEs—Bhagavadgita, x. 28 records Sri Krsna's
wotds that sexual union with the motive of progeny is
a divine attribute, and as such sages have deemed it
worthy of holy reflection.]

WY now WEATHH regarding the self :—WRT lower
g9 jaw '{imq prior form, WU upper §Y: jaw
FATEYY posterior form, qTE speech qafeg: junction,

RIgT the tongue AT means of union, ZfA thus wer-
& on the self (VTR one should meditate).

What follows is concerning the self: The
lower jaw is the prior form, the upper jaw is
the posterior form, speech or the vocal organs
are the junction, and the tongue is the means of
union,—thus one should meditate on the self'.
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[NoTEs—1. By ‘self’ the whole physical aspect and
psychical aspect of the personality are meant here.]

gAT: these WYGIEAI: great conjunctions ¥fr thus
(Fq*® are said). Q@ these SqTEYTAT: ‘expounded HET-
wigan great combinations A: who Y meditates upon
(& he) wwAT with progeny TG with wealth in cattle
@I with holy lustre WWIE with food and the like
gﬂﬁm‘ 9 with heavenly worlds g*fi9q is united.

These are called the great combinations. He
who meditates! on these great conjunctions, as
expounded above, will attain progeny, wealth
in cattle, food and the like, and the happy
abode of Heaven.

[NoTES—1. Meditates on etc.—The original word
‘veda’ from 4/Vid=to know has the secondary sense
of Upasand or devout meditation. Upasana or devotion
implies an uninterrupted flow of thought on an object
recommended by the scripture. The word Ubpasana,
when used in connection with service of a King or Guru,
implies constant attention or intentness. This notion is
implied in religious meditation also. The Vedantasttras,
IV. 1, suggest that no rule regarding time and place need
be observed by the Upasaka (aspirant) except in so far as
the choice is based on facility for meditation and agree-
ableness. It is, however, necessary that the aspirant
should be seated while contemplating, as otherwise the
mind will wander away if the body is in motion. If
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more than one meditations are given in different texts
having one main purport, suitable attributes may be
combined. All meditations, except that on the Para-
matman, are symbolic. The devotee, in the first case,
meditates on a visible or visualized object outside his
own Innermost Self and exalts it as a great Deity or
Brahman Itself. Self-realization being not the aim of all
symbolic meditations, the objects of such meditations
may vary successively as in" the Upasana of Maha-
samhita given above; for the spiritual effect generated
by the first meditation is not cancelled by the second, but
only enhanced. Moreover in such Upasanas the result
promised, such as objects of enjoyment, will accrue only
if all the meditations are performed flawlessly and in
order. The meditations laid down with the purpose of
helping Self-realization, on the other hand, do not
allow any shifting; after having made the choice, one
has to adhere to it till the objective is gained, constantly
repeating the same process. It is to be noted that the
central principle of all symbolic meditation is that the
symbol should be invariably regarded as superior to what
it actually represents. The same meditation for which
rewards are specified may be performed without any eye
upon them for engendering purity of the soul needed for
liberating knowledge.]

LESSON FOUR
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g+*qqmy of the sacred hymns YW: most excellent
(lit. male animal or bull) f¥®q: manifold or appearing
in various forms ¥: who W¥ATNY from the immortal
g#a¥q: from the sacred hymns of the Vedas w5 above
or over @¥¥A arose, was produced, ®: that ¥*H:
Supreme Lord (who grants all wishes) ®#T me Fwar
with mental power, intelligence m‘}g gladden or in-
vigorate. (i) 32 O God, wHa® of immortality TREW:
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possessor (lit. receptacle) ¥y@RAY I pray that I should
be. ¥ my mfiwy body fradyy (= frawwy) able and
active, # mine ﬁﬂl‘ tongue AYHAWAT possessing sweet-
ness to the highest degree, highly agreeable (& and

may be). QLAY with the ears ¥R abun-
dantly ﬁlw may I listen (and learn). #94r by in-
telligence ff¥A: concealed AWW: of the Supreme Being
®1ar: sheath or cover W@ Thou art. # mine &Y
learning marg guard, preserve.

He' who is the most excellent in the Hymns
of the Vedas, whose form is manifold, and who
has sprung up in all splendour from the sacred
Hymns,—may he, the Supreme Lord, cheer
me with intellectual® vigour. O Lord, may
I be the possessor of the immortal® ‘Revela-
tion; may' I be able and active in body;
may my speech be sweet and agreeable to the
highest degree; and may I, with my ears,
listen abundantly (so that I may learn). Thou
art the sheath® of the Supreme Being. Pray,
preserve my learning.

[NoTEs—This is a prayer addressed to the Supreme
Being, the grantor of all wishes, asking for mental
power and physical fitness without which knowledge of
Brahman is not possible.

1. He who etc.—The epithet Rsabha, according to
traditional Advaitic interpretation, refers to Om, the

3
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symbol and designation of Brahman. The whole formulary
may also be taken as a supplication to God, viewed
from the theistic standpoint, in which case the des-
criptions are to be taken as those of the attributes of
God. The mystic syllable Om is set forth in the
Upanisads as the object of profound meditation and the
highest spiritual efficacy is attributed to it. The Chandogyo-
panigad, II. 23 states that this sacred exclamation was
discovered by Prajapati through meditation for the
benefit of the world; that it is the quintessence of the
Veda; and that the entire speech is comprehended by
it just as a leaf is spread over by the ribs. As ideas
and things are inseparable, by including all ideas
through speech it also includes all objects; hence it is
said to possess a manifold or universal form. The
Kathopanisad, II. 15-17, extolls Om as the highest Goal
of all religious striving by affirming it to be the imperish-
able support and best means for resting the mind. The
Pras’mopanisad, V. 2-7 identifies it with the a-cosmic
and cosmic Reality, Para- and Apara-Brahma, and con-
siders it as the only (eva) ayatana (resting-place or support)
to attain either of the two above aspects of Brahman.
Further it is stated there that he who meditates with the
help of it till departure is relieved of his sins just as a
snake is relieved of its slough, and is lifted to the High-
est. Brhadaranyaka, V. 1. 1 marks Om as identical
with ether-Brahman to serve as a means of meditation.
Mundakopanigad, II. 2. 6 asks to meditate upon the
Atman as Om, while the same text allegorically considers
it as a bow (II. 24) from which the arrow, i.e., the soul,
is sent to its mark; namely, Brahman. The unique
exaltation of Om is entered in the Mandukyopanigad,
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where it is identified with the -All—ens realissimum. It
contains not only the three Matrds (morae) but the
mora-less part corresponding to the transcendent Reality,
Turiya. The Bhagavadgita, from all that has gone
before, states that the Lord Himself is Om in all the
Vedas (VII. 8 & IX. 17), that this monosyllabic Brahman
should be uttered by a dying man for attaining the highest
destiny (VIII. 13), and that it is the designation of
Brahman (XVII. 23). He who knows the sense of Om
knows the Veda, says Manu, XI. 266. The Greek con-
cept of logos borrowed by Christianity has some resem-
blance with this Hindu symbol. There is no other
holy formula so full of sacred potency or so short and
easy to be uttered even by a dying man, except this great
Mantra.

2. Intellectual vigour.—Medha means intelligence and
mental power, especially a temacious memory. The
seeker after Brahmavidya must be able to concentrate
his thought on a given object and keep it uninterruptedly
in the field of attention. In fact this power of attention
is the essence of all education. The mind should be
gripped by a single aim and it should once for all cease
to wander among manifold and endless thoughts. Study
of the Vedas is an auxiliary means to the direct intuition
of Reality, though concentration is a direct aid to it.
One who is a bankrupt in mental power, and has only a
poor memory can neither concentrate his thought or
retain what has been learnt. Hence the prayer is very
appropriate at the very outset.

3. Amrta literally means immortal or what confers
immortality. Here it stands for the Vedas which are a
means to immortality.
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4. May I be etc.—The Upanisads declare often the
need of strength, physical, moral, and spiritual, for
realizing our highest destiny. The word Vicarganpa is

an altered form of Vicaksana.
5. Om is the cover or sheath of Brahman. This

figure is employed only to suggest that the Highest
Reality which is the immediate and innermost Self of
man can be objectified for the purpose of worship only
through a Pratika, a symbol. All worship except that
of identity with the Self is symbolic and that of Om
is the best. .

(i‘ g% O God) aa: after (having endowed me with
intelligence and fitness) ® for me qgfy; G along with
cattle ﬁmzm{ consisting in wooly animals f&/qq pros-
perity, fortune WTE fetch; (AT which #ft: fortune) AR
to my WRA; self WW-99 food and drink ar@ify clothes
M (=";) cows ¥ and 471 for all time WY
(=wfawy) without delay or for all the time gawr
producing RAFNAT increasing WrAg fetching ¥ and
(Wg let it be). FTET may blessing rest on this oblation.
AQATRA; celebate students of Brahmavidyd /T me W
towards (or all through) ¥=g come. Svaha. F@EWRAY:
celebate students ®T me f¥ from different directions
or away WI4:g come to. Svaha. HQAIR: ‘elebate
students ®T to me W much, excessively ®T4+g come.
Svaha. mgey: celebate students WA be self-
controlled. Svaha. AgETR: celebate students TRIARY
be calm. Svaha,
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. O God, after having endowed me with in-
telligence and fitness, confer on me fortune—
consisting in wooly animals along with cattle.
May Fortune produce for me without delay
and for all time, bringing ceaselessly and in an
increasing measure, food and drink and cloth
and kine. All through, may celebate students
of hallowed wisdom come to me. May' bless-
ings rest on this oblation! May they come to
me from far off and from different directions!
Hail to! May they come in large numbers!
Hail to! May they be self-controlled and

calm! Hail to!

[NoTEs—These are invocations with which oblations
should be offered into the sacred fire for getting fortune
and students. Wealth in the hands of an intelligent man
is the means of doing spiritual work through which pur-
ity of mind is attained, and then wisdom. From the stand-
point of the teacher the prayer is altruistic, for he is as
anxious to get a very large number of students, calm and
free from outgoing activities, as he is anxious to get
wealth in food and clothings,

1. The indeclinable word Svaha marks the end of a
formula after repeating which one oblation is offered into
the sacrificial fire.]

9 among people qW: renown WEINA may I attain.
Svaha. ¥&@: (=aaq:) among the wealthier SqIT,
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superior W™ may I become. ¥WT gracious Lord, aq
that &1 Thee ST may I enter. Svaha. &: he (ie.
QY Thou) AT me AAT enter. Svaha. QR in that
which has a thousand branches &R in Thee wgy I
X cleanse myself. Svaha. (&) Wr: O creator and
arranger, Yl as WIY; water NAAT downwards

course, TUT as H{IAT: months WESY the year (Wl
mingle) Y similarly WAR me HNGWAHRW: celebate
students ®RAA: from every side YA come and join.
Svaha, Sfadw: refuge (lit. an adjacent house) wf&
thou art ; ®T me FANE illuminate : AT me NYAET possess.

May' I become renowned among men.
Svaha. May?® I become superior to those who
are wealthier (than ordinary people). Svaha.
O gracious Lord, may I enter into Thee. Svaha.
May Thou, O gracious Lord, enter® into me.
In that Self of Thine with a thousand* bran-
ches, O Lord, may I cleanse myself of all sin.
Svaha. As water flows downwards, as months
mingle with the year, so, O creator and arranger
of all, may celebate students come to me from
all sides. Svaha. Thou art the Refuge hear at
hand; illuminate me, take® possession of me.

[NoTEs—1. See page 6.

2. The Upanigads mainly speak of knowledge and
liberation. Hence wealth is sought to perform religious
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rites which serve to destroy past sins. Fulfilment of
earthly or heavenly desires cannot be the purpose of
rites laid down in the section of knowledge, to which
the Upanigads belong, as the entire section of rituals
preceding it has that one definite aim of obtaining re-
wards on the earth or heaven.

3. Enter into me.—i.e. Let there be complete unity
between Thee and me.

4. Thousand branches etc.—It may refer to the
various texts of the Veda which are but the expression
of the Prapava or, as Acyutakrgpananda suggests, the
various Divine forms such as Brahma, Vispu, and the
rest. The utterance of Prapava is the best means of
cleansing oneself of sin.

5. Take possession etc.—' As a piece of iron dipped
in mercury is converted into another substance, so do
thou transform me into Thyself essentially and in form.’
—Saikara.]

LESSON FIVE
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Tzl | e a9 AR sadnfy afle |

qRfa ar 3= 1 g3 3fg qmifa) gaRfy sl
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¥ : Bhub §a: Bhuvah @a: Suvah gR¥ thus qar: these
firer: three ¥ verily SIgaw: the Vyahrtis (mystical utter-
ances). ¥ further § of course A among them (i.e.
the Vyahrtis) qany this 94T the fourth #E: Mahah i
thus {TgrEwed: Mahacamasya (the son of Mahacamasa)
sﬁw& W has known by divine intuition, proclaimed.
a9 that &gt Brahman ; &: he WAT Atman ; ®=qT; other
A deities WHTRY the limbs. 3{: FR what is called
Bhuh ¥ verily W this @r®: world. ¥T: TR what is
called Bhuvah WYY intermediate space between
heaven and the earth; g tﬁ{ what is called Suvah
wr&t yonder ®1%: world (i.e. heaven or sky) ; ¥E: FiA what
is called Mahah WTXed: the sun; WIAAT by the bun
1% indeed @Y all @rwr: worlds AT are gladdened,
magnified. ¥: ERY what is called Bhih ¥ indeed WY
fire; §4: ER what is called Bhuvah a1g : air ; §agw
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what is called Suvah WTR®: the sun; #¥: ¥y what
is called Mahah ®=Z®T1: the moon ; ¥*FHAT by the moon
q] verily WAy all ¥AIA® lights AOAY are magni-
fied. q: [ﬁ what is called Bhub ¥ indeed =K; lauda-
tory verses of the Veda ; ya: ¥fd what is called Bhuvah
| the chants of Samaveda ; @q: YA what is called
Suvah If¥ the sacrificial formulae; #g; gy what is
called Mahah #@ Brahman; &®qQt by Brahman &
verily g¥ all AZT: the Vedas Afig=y are magnified. ¥ *
LA what is called Bhih ¥ indeed gIq: inspiration ; ¥A:
{ﬁ what is called Bhuvah ®qme: expiration: ga: {ﬁ
what is called Suvah $qT9: the breath that sustains life
when breath is arrested ; ®HE: [ﬁ what is called Mahah
swy food ; wAT by food Ty verily |/% all s
animate beings WA are delighted. at: those k|
verily qdr: these w@®: four sqrgad: Vyahrtis |qE:
|/AQA: four and four ﬂ@ﬁ fourfold (ﬂ!ﬁ‘ﬂ become).
¥: who dr: them 31 meditates upon ®: he AW
Brahman a‘! knows. @4 all Q‘QT: gods '!Ra to him
QY tribute, homage Wragla bring.

Bhuh, Bhuvah, and Suvah—these are, verily,
the three celebrated mystical utterances. In
addition to these there is, of course, a fourth
one which Mahacamasya' proclaimed. That
is Brahman ; that is the Atman; other gods
are its limbs. What is called Bhah stands for
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this world, the fire, the sacred verses called
Rks, and the air that is breathed in (i.e.
Prapah). What is denoted as Bhuvah stands
for the intermediate space between heaven and
the earth, the air, the Saman chants, and
the air that is breathed out (i.e. Apanah).
What is noted as Suvah stands for heaven, the
sun, the sacrificial formulae called Yajus, and
the vital airs that sustain life when breath is
arrested (i.e. Vyanah). What is called Mahah
is the sun, the moon, Brahman (i.e. Om), and
food. Verily, through the sun all the worlds,
through the moon all lights, through Brahman
all the Vedas, and through food all animate
beings, are’ magnified. These indeed are the
four Vyahrtis comprised in a group of fourand
becoming fourfold. He who meditates upon
them knows Brahman; and to him all® gods
bring homage.

[NoTEs—The Vyahrtis are are used in connection with
various Vedic rituals. They form a theme for internal
meditation here. At present there are seven Vyahrtis,
Bhur, Bhuvah, Suvah, Mahah, Jana, and Tapah, re-
presenting the seven upper worlds. The fourth one was
revealed by Mahacamasya through divine intuition. It
is derived from a root syllable meaning to become great,
or to grow without limit. The term Brahman also is
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derived from a root having the same meaning. Here
therefore Mahah is equated with Brahman qua Atman for
the purpose of the meditation prescribed in this Lesson.
In common usage the word Atman denotes the whole
personality as distinguished from the separate members
as head, hands, and feet. Here the fourth Vyahrti takes
the place of the Atman and the other three Vyahrtis
that precede take the position of the members of the body.
By an originative injunction it is laid down that one
who desires the rewards beld out at the end of the
Lesson should meditate that his Atman is Mahab, or
the Vira{-Brahman, of which the Vyahstis representing
the deities in the form of fire, sun, moon, food, vital-
force, Om, etc. are the limbs. The sixteen divisions
of the Vyahrtis correspond to the Sodas'a-kala Purusa
mentioned in other Upanigads. It is also suggested that
the various worlds are but the limbs of the Virat.

1. Madhacamasya—By the mention of the name of
the Rsi it is hinted that during the meditation grateful
remembrance of the sage who initiated the particular
worship must also be deemed part of the act.

2. Are magnified etc.—The worlds are magnified by
the sun by making it possible for the denizens of the
worlds to function in due order. The moon magnifies the
stars by its primacy among them. Brahman here stands
for Om, and it is said that the whole Veda is esteemed
for this essential element; or because Brahman is its
subject-matter. By food all creatures are increased and
gladdened, because they subsist on food.

All gods etc.—i.e. When the Upasaka has attained
his union with the Virat-Brahman as a result of devout
meditation, all the gods pay him homage in that capacity.]
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LESSON SIX

& 7 qilsaggra wmam: | akhwd ghat o
ok | WA frowd: | SRR A | T O
EEey | dzaifa | aIEl Saear A )
saie eEae ( gRet afifgft ) g o
TR | gafald ) o adfe sf
wrieay | Aty gt | qredfa efeafas |
Aelefafimref | g waf | ST aet |
TR W W | Ry |
il arsfraEtes 1 3fa SgsgE: 1)

W=AgIY within the heart q: TX: which, this (=well
known) Wrear: bright space af&R in it &: that WAY
this WAHA: intelligent HWHG:; immortal RTTHA:
golden, effulgent g&X: soul (mméw; should be real-
lized Syifgasq: ¥ and worshipped). (J1 which wT&
hollow canal @1 W called susumna) arg® the two
arteries of the palate ®I=Rq amidst ¥: Q¥: well known
¥W: teat, nipple ¥q like WAWHY hangs down (TEX X
WRY through even that Gt passing), ¥% where wdt
that a1 root of the hair Ay is made to part (a7
there) YHA the two sides of the skull SqQW having
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cleft (fifmia'l 9 and passes out) &T that tﬂ'ﬁ’fﬁl‘: the
gate leading to the Supreme Lord; (@& through that
fatr®*q passing out fAFTY the worshipper) w4 in fire
q: gix uttering (to himself) Bhih, I/} in air T g
uttering (to himself) Bhuvah, ST in the sun ga: T
uttering (to himself) Suvab #@iq in Brahman #g: gy
uttering (to himself) Mahah (W and) ATAf8fa abides,
stays. (ﬂlﬂ{‘l: having become the Virat-Brahman)
@Ry self-sovereignty, uncontrolled dominion SRR
obtains ; WAWEIRRY_ the lord of the mind WIRIY reaches.
(& = moreover) aT¥YIa: lord of the power of speech,
vgwfﬁ: lord of the power of sight, 9T lord of the
power of hearing, fagafd: lord of all understanding, (@
and Wafd he becomes). @d: after that Qadq, this Wremr-
gy having ether as the body H@IH-STQRWHY that

which has its essence in Truth and its sport in the
life-force WRA-W@AFY_ which is the felicity of the mind

fea-§aEY tranquil and perfect, abundantly endowed
with peace Ww®gay immortal and divine H@ Brahman
WAty he becomes. i@ in the manner stated above
qretaats® O Pracinayogya, Q™ you perform worship.

There is within' the heart the bright space
known to all; there, let the worshipper medi-
tate upon and realize the intelligent, imperish-
able, effulgent Soul. The® hollow canal called
susumna lies through the two arteries of the
upper palate and the nipple-like growth that
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hangs down from amidst the two palatal arter-
ies; it passes® out at the crown where the root
of the hair is made to part, opening the skull
in the centre. That is the gate leading to the
Supreme Lord. The worshipper, at the time
of his final departure, gains his exit from the
body through that passage and abides in fire
uttering® to himself the mystic syllable Bhuh;
he stays in air, sun, and Brahman uttering
to himself Bhuvah, Suvah, and Mahah respect-
ively. Having become the Virat-Brahman he
moreover obtains self-sovereignty and reaches
the Lord of the powers of sight and hearing,
and speech and understanding. And after that
he® becomes the immortal and divine Brahman
whose body is the ether, whose essence is Truth,
whose sport is in the life-force, who® is the feli-
city of the mind, and who is abundantly en-
dowed with peace. You, O Pracinayogya, wor-
ship in the manner described above.

[NoTEs—This Lesson appears to be cryptic. For
interpreting it Sankardacarya’s commentary has been
closely followed, and words are supplied from it to con-
strue the passage directly in an unbroken manner. Ac-
cording to the great commentator this Lesson lays down
the accessories of the meditation taught in the preceding
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Lesson ; that is, the place where Brahman is to be
worshipped as Mahah, the attributes that are to be
remembered in the act, the passage by which the Soul
unites Itself with the object of its worship (i.e. the
Supreme Lord), and the location from where the Soul
enjoys the homage paid by the gods.

1. Within the heart etc.—The Purusa or Soul, being
an unextended spiritual entity, is bereft of all special
connotation ; yet the part of the body where He can be
realized, according to the Upanisads, is the heart,
probably because it is the most vital and psychically
affective part and the part which appears earliest in the
embryo.

2. The hollow canal etc.—Indrayonih in the text is
made out to be the susumna. Sayana clearly points
out that by saying that the susumna lies through the
nipple-like growth hanging down from the middle of the
hard palate, the Upanisad means only that it lies quite
close to it. It is just like one pointing the finger to the tip
of the branch of a tree to show an invisible star. Swami
Vivekananda explains the process involved thus: In the
spinal cord lies sugumna, a hollow canal, a line of action,
running right through it. Where the spinal cord ends
in some of the lumbar vertebrae, a fine fibre issues down-
wards (probably the nipple-like object hanging down) and
the canal runs up even within that fibre, only much finer.
When by the power of internal meditation the vast mass
of energy stored up (i.e the infinite potentiality of the
Purusa or Soul) travel along the susumna reacting on
each centre supersensuous perception results ; and when
it reaches the brain the whole brain reacts and results in
the full blaze of illumination, or perception of the Self.
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The susumnd is closed in the case of the ordinary person ;
but an adept in meditation can open the path as stated
in the Upanisad and gain union with the Deity. By
the discipline mentioned here the whole body is made
rhythmic, breath is regulated, and perfect calmness is
brought over the whole personality. (Vide Rajayoga,
chs. IV & V.)

3. Passes out etc.—cf. Chandogyopanisad, III. 14
and VIII. 6; Kathopanisad, VI. 16; Bhagavadgita,
VIII. 13; etc.

4, Uttering etc—In the Bhagavadgita, VIII. 13,
similarly, it is declared that he who departs from the
body uttering to himself Om attains the highest goal.
According to the present seer the dying Upasaka utters
the four Vyahrtis and is presently united with Brahman
that is characterized as Mahat and that has the other
Vyahrti as the members. His union with Brahman
is here stated as abiding in Fire, Air, Sun, and Mahah.
In fact, he gains cosmic consciousness as the cosmic
Purusa or universal Soul.

5. He becomes etc.—He becomes the spirit behind
all conscious and unconscious cosmic functions.

6. Who is the felicity etc—Only when the mind
ceases from its preoccupation with the sense-objects and
turns to Brahman it epjoys true bliss; for Brahman
is the source of the reflected happiness which the mind
experiences even in sense contact.

A modern scholar suggests that this difficult passage
in the text perhaps testifies to the advanced physiological
knowledge of the seer inasmuch as it refers the intellec-
tual centre and sense centres to the brain ; for the Soul
gets mastery over these only by moving to the brain from
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the heart. He also conjectures that the nipple hanging
down may refer to the pituitary body to which the soul
in the heart moves along the course of the sympathetic
nerves, and through which further to its overlord in the
lateral ventricle, around which, in the grey matter, are
situated the various special sense-centres.

LESSON SEVEN

gy difieisraigan st
@R i | A ameda JrEe
ARAT | GAfaag | ARy | Ao ST
A dame | 9y Nd wE Ak 9l o
wi gy gen ) qERffEnaEeg |
o 1 @ et | wea T AR I

gfa aERIsgIE:

wiftrgasy (@™ wius®) upon the elements :—gfift

earth, WRT{ intermediate space between heaven and
the earth, @Y; heaven, f=r: major points of the compass,
wmfim: minor points of the compass, Wfi¥; fire, ay:
air, WTM™: sun, SFAT: moon, AYAIRW stars, WIq:
water, ®YO9q: herbs, AAEAA: large trees, TR

shining space or ether, WWHT corporeal personality or

body, ¥ thus (vawdq one should meditate), wq after
that WINQTEY upon oneself : —ATY: Praga, $AM: Vyina,
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WYA: Apana, 9719 Udana, @®™: Samana, 9Y: power
of sight, w‘m'{ power of hearing, ®#¥: organ of thinking,
q1%_organ of speech, &% organ of touch, a3 skin, qi9:
flesh, WraT muscle, ¥fkY bone, AT marrow (R thus R
oue should reflect). WfY¥: the sage gaa this wiafwara
baving settled, distributed qREFTY fivefold ¥ verily 837
this (ﬁt{ universe (lit. all), waﬂ by one set of five
QX really ITEFH (the other) set of five Tga@IA fulfils,
preserves ¥f¥ thus WIS, declared.
One should meditate upon the Elements
“that compose the universe, namely, the earth,
the intermediate space between the earth and
heaven, sky, major and minor points of the
compass, fire, air, sun, moon, stars, water,
herbs, large trees, ether, and one's body. After
that one should meditate upon oneself re-
flecting on Prapa, Vyana, Apana, Udana,
Samana, skin, flesh, muscle, bone, marrow, and
organs of sight, hearing, thinking, speech, and
touch. The seer who revealed this by in-
tuition, having grouped the various objects,
declared that the whole universe is based on
a fivefold principle, and that one set of five
preserves the other set of five.

[NoTE—The group under the Elements (Adhibtita)
includes the five great elements that constitute the

universe and their conspicuous products, ten in number,
On the whole they form three sets of five. Under the
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beading Adhy@tma come the subtle and the gross bodies.
‘The components of the first are included under two sets
of five. The whole Virat body is thus described. The
worshipper of this aspect of Brahman attains Hirapya-
garbha or the World-Soul. The number five has its
special significance because of its familiarity in two
Vedic connections. Sacrificial worship which was the
universal practice of the Vedic religion has five factors ;
namely, the sacrificer, his wife, his son, and wealth
which includes ingredients, human efforts, and gods.
There is also a common Vedic metre called Pankti
having five feet of eight syllables each. The seer opens
up a cosmic vision through this principle of five based
on facts known to all.

1. Prana etc.—Prana is that function of the vital airs
which causes breathing in; Vylna sustains life when
breath is arrested ; Apana functions while breathing out
and evacuating; Udana holds the joints and effects the
departure of the soul from the body at death ; Samana
circulates in the body and assimilates food.]

LESSON EIGHT

wfufy et | sifdie wdf ) ifrndg-
P ¢ w a1 sreaidaertvafa | Sifif awt
Trafa | s, Al gl wiaka | i
ag: dfemd aftgf o ff s st
ATl | R s daawt
swlrarif | afEtRf 0 R SRS
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g% Om g thus 7@ Brahman (SYTEAT one should
meditate on) ; 8% Om gRY thus g this (universe) A3
all; !ﬂ'l{ Om ¥ thus Qay this § & ¥ is universally
known WM also WgHR: compliance W (=Wrg) O
wraq (O Agnidhra,) cause:(the Devas) to hear (that an
oblation is ready to be offered) ¥f¥ thus wWrwEWRR
they (i.e. the priests who officiate at the sacrifice) give
to know, cause to listen. sﬂq Om ¥R thus Q@i
Samans (Vedic hymns set to tune) frraf?q (the Udgatrs
i.e. the priests who chant the Samaveda) sing. W WY
Om S'om gy thus IEAMY invocations F@RA (the Hotr
priests) recite. WVAY: the priest who institutes the
sacrifice W Om ¥R thus AT word of encourage-
ment, a responsive call to the address of the Hotr priest
qﬁqmﬁ responds in recitation. HI the supervising

priest in a sacrifice who sets right possible mistakes
% Om ZfA thus SAR sets in motion, commands.

(aswTa: the sacrificer) g Om R thus WRTEH obla-
tion to Fire WINMAIRY authorizes, permits. HIQQ: one
belonging to the class of people who are the repositories

and communicators of sacred knowledge #gr the Veda
or the Supreme Truth SQIRAT let me obtain ¥fY thus

999, proceeding to recite (or explain) Wiy Om R
thus HTE says. H§ sacred lore or Supreme Being

IqTIfY obtains X assuredly.

One should contemplate: Om is Brahman ;
all this universe, perceived and imagined, is
Om. It! is universally known that Om is the
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term of compliance. The priests officiating
at the sacrifice direct the assistant with the
words: O Agnidhra, make it known to the
Devas that the oblation is ready to be offered.
Starting with Om the Saman-chanting Udgatr
priests sing. Uttering Om S'om in the begin-
ning, the Hotr priests recite the invocations.’
The Adhvaryu addresses his response’ to the
Hotr with the syllable Om. Brahma sets* the
sacrifice in motion uttering Om. The sacri-
ficer authorizes® the Adhvaryu to offer the
oblation to Fire uttering Om. A Brahmanpa
proceeding to recite ® the Veda intending ‘ Let
me obtain the Veda’, says Om. Assuredly he
attains Brahman.

[NoTEsS—First it is laid down that one should medi-
tate purely upon Om without thinking of any supervening
factor. For Om is the manifesting word of God (Yoga-
sttras, I. 27). In practice one should repeat the syllable
Om with the mind fixed on its meaning, i.e. Brahman.
‘Symbol’, says Swami Viveka@nanda, ‘' is the manifestor
of the thing signified, and if the thing signified has already
an existence, and if by experience, we know that the
symbol has expressed that thing many times, then we
are sure that there is a real relation between them. The
idea of God is connected with hundreds of words and
each one stands as a symbol for God. But there must
be a generalization among all these words, some substra-
tum, some common ground of all these symbols ; and
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that which is the common symbol will be the best and
really represent them all. Om is such a sound, the basis
of all sounds. The first letter ‘a’ is the root sound, the
key, pronounced without touching any part of the tongue
or palate; ‘m’ represents the last sound in the series,
being produced by the closed lips ; and the ‘u’ rolls from
the very root to the end of the sounding board of the
mouth. Thus Om represents the whole phenomena of
sound-producing. As such it must be the natural symbol,
the matrix, of all the various sounds. It denotes the whole
range and possibility of all the words that can be made.’
Thus all this universe, made of name and form, is compre-
hended by Om through the words in all the languages
denoting the objects of the universe. In this manner Om
pervades all words and things. (Vide also note 1 on p. 33.)

1. It is universally known etc.—The Bhagavadgita,
XVII. 24 says that with the utterance of the word Om
sacrifices, gifts, and penance enjoined by the scriptural
rule are always begun. There are scriptural words to the
effect that all undertakings which start with Om become
fruitful. Eight examples are cited here from Vedic
rituals showing how Om is employed in various ways.

2. Invocations.—The original word S'astra is specially
applied to the verses recited by the Hotr and his assistant
as an accompaniment to the Grahas at the Soma libation.
They are recited either audibly or inaudibly. As opposed
to:the S'astra there is the Stoma which is sung.

3. Response etc.—Pratigara denotes the responsive
call of the Adhvaryu to the address of the Hotr while
singing. It is an encouragement given to the latter when
he has sung part of a hymn, and it will be taken as a sign
to proceed.
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4, Sets the saerifice etc.—Urges the Rtvik, i.e. the
performing-priest, to begin action. E.g. ‘Om proksa'—
Now, you sprinkle.

5. Authorizes etc.—While performing the fire sacri-
fice called Agnihotra, the Adhvaryu has to take a
portion of the milk from the milk-vessel and pour
into the Agnihotrahavani. He asks the Sacrificer,
‘Shall I take out the oblation?’ The latter permits by
uttering Om.

6. Two roots, Vac and Vah, with the prefix ‘ pra’ give
the future participle Pravaksyan. As the former means
‘ to recite ' and the latter ‘ to convey ’ the passage would
bear two interpretations: (1) A Brahmana, when he is
about to recite the Veda, says Om. (2) A knower of
Brahman about to take his pupil to Brahman imparts
Om (as a means). And, truly, with the help of it he
attains Brahman.]

LESSON NINE

KA T @AAETE T | GG T |Wrenaudsa
T | a9 WraETdNa 9| Y |WreangEEd T4
U @R T | Amay @rqEEEs T |
Jitd ¥ @namdsy | 9 Jidegw anan-
9493 | AIg¥ T @regrEedE | 99 ¥ @r-
WAET T | S @y T | SR
waEdel 9 | gafiie st wfe |
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gfa quifoea: diefifs: | @wamarT Q@ Al
Agen: | afg adealy aw 0 g FAwsga: 0

WAy what is right and proper as fixed by the scriptu-

ral rules and one’s own reflection. INATARAAX (FTTATAR
A9 4) learning of the Veda or reciting it to oneself

and imparting of it to others &Y truthfulness, sincerity
in action §9; penance, religious observances that involve
self-denial ¥A: self-restraint WH: absence of passion,
tranquillity WTqT: consecrated Fires (that are to be tended)
‘I’ﬁlﬁ!"{ the offering of the oblations in the Fire every
day morning and evening WAWR: guests WIFIY what

is favourable to human welfare ST offspring, family
qAA: procreation at the ordained period of time g

birth of grandson or marriage of the son ¥ and
(repeated 24 times) (Srg¥AIA should be fulfilled). Q@Y
truthfulness (& alone ﬂgﬁ'm{ should be practised) {ﬁ
so WerqEl: one who speaks the truth always Teftag:
offspring of Rathitara (W#qQ opines). a¥: (YT WFVAY)
gfy afifres: he who is constantly engaged in pen-
ance Qrgfrf¥: the teacher Paurulisti (w=ad). EETqIR-
999 g (WGHAA are to be practised) ¥R thus
A%: Nika tﬁm: son of Mudgala (Srﬂr?l). dd that
f§ assuredly aq: penance (clause repeated). [@Ta-
IIA—the expression is repeated 12 times to empha-

size that teaching and learning of the Veda should never
be missed even while engaged in the acquisition of the
virtues and the discharge of the duties enjoined above.]
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The practice of what is right and proper as
fixed by the scriptural rules and one’s own re-
flection ; learning and imparting of the Vedas;
truthfulness ; religious observances that involve
self-denial ; self-restraint ; tranquillity ; tending
the consecrated Fires; offering oblations into
the Fire daily, morning and evening; hospi-
tality ; accomplishing what is favourable to
human welfare ; bringing up a family ; procrea-
tion at the ordained period of time ; getting
the son married ;—(all these conditions should
be fulfilled before one gets the power of
introspection and desire for liberation). The
sage Rathitara, who never swerved from truth,
held that truthfulness alone would suffice;
Paurugisti who was constant in penance
thought that devout austerity alone was
enough; Naka of the lineage of Mudgala
stressed the study and imparting of the Vedas.
—That! assuredly is Tapas; indeed, that is
Tapas.

[NoTEs—If meditation and knowledge alone would
give liberation, one may be inclined to question the use of
everything else taught by the scriptures. The text here
emphasizes that they too have their purpose to serve in
leading man to his divine goal.

1. That assuredly is Tapas.—It is repeated to inspire
special regard. The highest good depends on the study
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of the Vedas. The Taittiriyaranpyaka, 1I. 12. commands
to recite the Veda without fail, standing or walking, or
sitting or lying down, so that one may be pure. Even
the Sannyasins who are above the injunctions of the
ritualistic part of the Veda are to study repeatedly the
useful portions of it. The Study of the Veda cannot be
properly undertaken without truthfulness and austerity.
Hence the study of the Veda and its imparting alone are
emphasized as the highest need; the other virtues
naturally go along with them.]

LESSON TEN
st qea WRar 1 & 8 ARRE ) seddfen
arfrdiy eandafia | zflont adday | g dgd@t-
fd: | gfv Pragigigasa | gfv gvmsgars: |

gy [ gUEa of the Tree YRAT (< WY stimulator,
mover; H{ mine il glory, knowledge fiR: of the
mountain F8Y, top, upper surface ¥ like (Ifeyar high).
(wgqg 1) FAqAT: (m‘i"{-i—'Tﬁ'ﬂ) raised to the most
Holy, aif3f in the Sun g just as G-WHAHY the excellent
immortal Being, ®AY@Y endowed with lustre FRATH
power, wealth, ga\’ﬂ: of true understanding, m‘rﬁa:
(waa: + Ai¥a: or WYA +3fYA:) imperishable and un-
changing or moistened with the ambrosia of immortality
(% and) s\ I am. gAY thus BrErgr: (of the sage)
Trisatku (who realized Brahman) ¥Igaw«Y recitation
of the holy scripture.
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I am the stimulator of the Tree' of the Uni-
verse ; my’ fame is high like a mountaintop ;
elevated to the most Holy, I am the excellent?,
immortal Being as He is in the Sun. Tam
the power‘, the wealth, refulgent with divine
intuition; I have attained true knowledge;
imperishable and immutable 1 have become.
This is the Sacred Recitation of Trivarku.

[NoTEs—It has been emphatically declared in the
preceding Lesson that the solemn recitation of the Veda
should not be missed by anyone seeking after welfare and
liberation. But it will not be feasible for all to repeat
and study the whole or even a considerable portion of the
Veda daily. Therefore this ‘ post-illuminational mono-
logue’ is provided by the sage Triganku as a suitable
substitute for the Veda, to be of use to those who aspire
to his own realization.

1. A gigantic tree developing from the potentialities
hidden in a small seed, rising high up in the vast sky,
and at times standing still and firm in the calm air, and
at times trembling and shaking in the wind, has always
impressed the minds of men, evoking sublime reflections ;
and the sages have taken it as a4 profound symbol of God
as manifest in the cosmos or extending beyond it. Vedic,
Buddhistic, Gnostic, Hermetic, Christian, Islamic, and
other traditions have reference to this universal symbol,
both in the erect and in the inverted positions. Brahma-
viksa, Bodhi-druma, Tree of Life, and the like, are
familiar terms in the respective cultures to which these
belong. In the Vedic tradition the tree stands either for
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the Whole Reality or Its Cosmic manifestation. As the
Reality, the erect Brahmavrksa consists of a conti-
nuous stem with two parts, the one extending as the
axis of the cosmos which maintains its existence, and
the other branching above the universe. The S'vetas'va-
taropanisad, III. 9. states that the Great Being stands
like an immovable Tree, without a second, in His own
glory. The Maitr&yangyupanisad, VI. 4. speaks of the
one As'vattha identified with Om. Rgveda, X. 31. 7. and
81. 4. ask % 3 § 3&: W@ JA Ay fagaer 2—what is
that Tree out of which heaven and earth were fashioned ?
and the Taittiriyabrahmana, II. 8. 9. 6. makes it clear
that Brahman is that tree. The Supaldsavrksa men-
tioned in Rgveda, X. 135. 1. is identified with Brahman
in the Satapatabrahmana, I. 3. 3. 9., VL. 6. 3. 7., and
VII. 1. 1. 5. Again in the Rgveda, I. 164. 20. (which
verse reappears as Mundakopanisad, III. 1.) and in
1. 164. 22. reference is made to the self-same Tree
to which the contrasted aspects of the Supreme Being
as Jiva and Brahman are differently related. The
Mahbabharata, As'vamedhaparva, XXV. 20-22 and XV.
12-15, has a full description of the Brahmavrksa. The
Vignusahasranama finally counts Vrksa, Asvattha, Ny-
grodha, and Udumbara as names of the supreme Deity.
In the second conception, viz. Sarhsaravrksa, the Tree
is inverted and it has its roots up in the Unmani-
fested, branching out in the manifested cosmos. The
Kathopanisad, VI. 1. conceives it, S'vetas'vatara., VI.
6. notices it, and the Bhagavadgita XV. 1-3 describes
it in detail. Sri Sankara also very eloquently com-
ments on the Samsaravrksa in both the contexts. In
fact, Brahman being the apparitional cause of the
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Universe, the Tree is after all the same, and he who has
realized Brahman in Essence, like the sage Triganku,
through the knowledge of identity, is conscious that he is
the mover of the World-Tree as the immanent Atman,
Who is the cause of its progression and dissolution.

2. My fame etc.—The exalted spiritual state which he
has attained is known even to the gods who pay homage
to him.

3. Excellent, immortal etc.—Refers to the Deity in
the Sun, Cf. Chandogya, III. 19. etc.

4. Dravina means both wealth and power; just as
wealth alleviates worldly suffering, so the power of
Brahmajfiana dispels all sorrow.]

LESSON ELEVEN

AT AR | &< 77 1 9
=1 't swg: | @t fd ga-
T ANIEg A1 sdqRl: | e wdfEasay |
qaiw sdfeeeaq | guom wifyEsg ) @ A
gifegeay | WreqrEmAAar 1 sdfiasay | 8-
frgwmatvat @ wifggsay | odEr W@ | AR
a9 | A 99 | RS 93 ) argEnta
waifon | arfa @flasarfa | A dawfn | aFgeT
gifafa | e ainert @ doufon 1 3 &
JEREteY Ao | AN aERT -
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T=qY | wgar mlwms}qqlﬁ'm&ﬂm
Rar ) ﬂlm%qqnaﬁm&wmqﬁ%
wafifafrem a1 gufifafivar ar s ¥

et St | gt g | Jewt wwm
¥ | a1 d @ 99 | qun &t g | st

Ay | F ax weol: g | gt g |
st affsman sy 1 @ d A afa ) qur A
qaan | qd 9Rw: | O dedw qu A )

gAY | etREsTy | qag SeguRay 1
i TmERisgaE: )

¥3q Veda W™ having instructed in WIeWY; pre-
ceptor WRARYAY the disciple wWgmmRa advises,
admonishes :—@®y truth qY (you) speak ; W duty,
law, prescribed conduct @R (you) follow, be occupied
with ; T, from the solemn recitation of the
scriptures ®T not SWY: (you) be heedless about. AT
for the teacher fYqy liked, agreeable €AY gift, prize
WA having offered SAT-*GH line of descendants HT
not SAWYER: (you) cut off ; @AM from truth 7 not
SRSy be inattentive ; WHIE from duty ¥ not HHAR-

Iy be heedless; FORIY from what is proper and

good” W not NWRW®AY be careless; @ for well-

being, auspicious rites @ not HWAWSAY be negligent ;
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WAIA-AAIATY from the study and the teaching of

the Vedas & not WRXASAY be indifferent ; {A-RAFWIAY-

¥qy what is to be offered to Gods and ancestors or
manes W not FHXASYY be mindless. WIFRF: he to
whom mother is a god W& (you) be; fg-&a: he to
whom father is a god W& (you) be; War}-3a: he to
whom the spiritual guide is a god ¥¥ (you) be; ®f&-
fuqw: he to whom the guest is a god W& (you) be.
Iy which SHRY acts, deeds WARWI irreproachable
arfy those WRA@SAT must be performed, A (A+3)
and not ¥AWRT which are different ; T which WERTEHY
pertaining to us WRAMT virtuous actions &AM those
#’1 by you SYTEATH be intent upon, A1 and not gAY
which are different. ¥ ® whosoever W and WG,
than we ®qi§: more distinguished, superior 31111 of
them WX in session @AT by you T not !l"'Rlel{
must not be breathed [Or @t by you &¥1q for them
WA by a seat WMFAASAY recreation should be pro-
cured].

Having! instructed in the Veda the pre-
ceptor * advises the disciple: Speak the truth ;
follow the prescribed® conduct; be* not heed-
less about the solemn recitation of scriptures ;
(at the time of your departure from your
preceptor) offer to him the gift liked by him,
and take care that the line® of your race is
not broken. Do°® not fail to pay attention to
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truth ; never fail to pay heed to the perform-
ance of duty; do not be careless about what’
is proper and good; be not negligent of well-
being; never® be indifferent to the study and
imparting of the Veda; be mindful of what is
to be offered® to Gods and manes. Let' your
mother be a god to you; let your father be
treated Jike a god; let your preceptor receive
divine honour; let your guests receive from
you hospitality like a god. Those" acts that
are irreproachable alone are to be performed,
and not those that are their contrary. You
must be intent on the virtuous actions that
proceed from us and never on the contrary.
You® must not even breathe a word when
those who are more distinguished than us are
in session for religious enquiry. (Or you must
procure recreation for our superiors by offering
a seat and other necessaries.)

[NOTEs—In order to usher Brahmajfiana, or the full
and unmediated knowledge of the Spiritual Reality, which
is the ultimate teaching of the Upanisads, the whole
personality of man must be regenerated through appro-
priate discipline undergone in one or more lives. Good
work and noble conduct must precede before illumina-
tion is attained; even before a suitable birth is taken.
Those whose conduct has been good, says the Chando-
gyopanisad, V. 7. will quickly attain some good birth:
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but those whose life has been evil will quickly attain an
evil birth. Good conduct is therefore the sine qua non
of spiritual life at all stages. He whose mind is not
purified is not capable of acquiring Atmajfiana, says
Yajfiavalkya (ITI. 141), just as a mirror smeared over
with dirt cannot reflect an image. The Brahmasitras,
III. 1. 10. makes it explicit that the performance of Vedic
rites, whether undertaken with the motive of reaping
future rewards, or done as a course of spiritual duty
with no desire for the rewards, will be cripple to produce
the desired effect, if the agent of the act is not moral
and pure. In this Lesson therefore the ideals of character
are formulated in a gentle and humane tone for the
edification of the daily conduct of a Brahmacarin.

1. Having instructed etc.—Some commentators con-
sider this Lesson as a parting advice given to out-going
students by the teacher; and likens it to a brief con-
vocation address. This seems to be unwarranted from
the circumstances. Anuvacana or recitation is only for
the purpose of memorizing the Vedas. The injunction
to study the Vedas includes also the inquiry into and
the understanding of the text so that the disciple may
put into practice what he has learnt, on entering the next
stage of life. S'ri Sankara therefore interprets ‘ anusasti’
in the text as (anu) after having caused the pupil to learn
merely the text, the teacher teaches (s'asti) the meaning.
The disciple is not to depart from the teacher’s house
until the meaning also is grasped thorougly with his help.
So these admonitions are to be taken as a practical advice
given after the learning of the text of the Veda by rote
and before starting the enquiry into the meaning. On the

completion of that the pupil may leave the teacher.
5
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2. Preceptor—Acarya, literally, he who knows and
teaches Acdra or established rules of conduct (Manu,
II. 140; 171.) He invests the student with sacrificial
thread and instructs him in the Vedas, in the law of
sacrifice, and in the mysteries of religion.

3. Prescribed conduct—The term Dharma here
stands for duty in general, i.e., to oneself, to others, and
to God.

4. Be not heedless etc.—At a time when books were
unknown laying up in memory what has been learnt was
very necessary for education. Forgetting of what one
has learnt before is therefore condemned as slaying a
Brahmapa—agledIaq 89 diaey ﬁamaq, Yajiiavalkya,
I11. 228. The necessity of learning is repeatedly stress-
ed; for knowledge in youth is wisdom in age. The great
philosopher Confucius said: Love of kindness, without
a love to learn, finds itself obscured by foolishness ; love
of knowledge, without a love to learn, finds itself obscur-
ed by loose speculation ; love of honesty, without a love
to learn, finds itself obscured by harmful candour ; love
of straightforwardness without a love to learn, finds
itself obscured by misdirected judgment ; love of daring,
without a love to learn, finds itself obscured by insub-
ordination ; and love for strength of character, without
a love to learn, finds itself obscured by intractability. Cf.
also the emphasis on learning in Lesson IX. The Rsis
always held that learning is the eye of the mind. They
never allowed to glide away from recollection what has
been once studied.

5. Line of your race etc.—It may refer to Vidya-
varhsa (succession of disciples) also, if the disciple
chooses to be a Naigthika-brahmacarin.
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6. Do not fail etc.—Truthfulness is insisted a second
time to rule out utterance of falsehood even in forgetful-
ness. ‘Truth is God’s daughter.’ S'ri Ramakrgpa said
that truthfulness is the penance for this Kali Age. ‘ He
who speaks falsehood withers up to the root,’ says the
Pragnopanisad, VI. 1. (ay@ a1 @y oftgsafq qvsanfy-
gfgsafa). Cf. also #b. I. 16.,, Mundaka, III. 1.5 & 6,
Kena, IV. 8, and Brhadaranyaka, 1. 4. 14. where truth is
identified with Dharma.

7. What is proper etc.—i. e., Acts tending to self-pre-
servation. Self-preservation and welfare must be secured
by religious and secular means.

8. Never be indifferent etc.—The repetition is to
warn against the omission of teaching others and per-
forming one’s Brahmayajfia.

9. Offered etc.—worship and adoration of Gods and
offering of Sraddha or post-funeral rites to manes.

10. Let your mother etc.— To love our parents
is the first law of nature’; and it is insisted in all
codes of morality. ‘He that honoureth his father
shall have a long life’, says the Bible. ‘Are not filial
devotion and respect for elders’ asks Confucius ‘the
very foundation of an unselfish life?’ ‘Let a son
be devoted to the service of the parents as long as they
live; if they are satisfied with his virtue, he gets the re-
ward of all religious deeds; there is no god equal to the
mother, no guide on a par with the father; there is no
complete exoneration from a man’s obligations to them ;
let him do for them daily what is agreeable ; and let him
not engage himself in any religious rite without their
permission, the sole exception being what would lead to
liberation.” Usanhsarhitd, 1. 33—37. The mention of
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mother first shows that she is entitled to greater honour
than the rest. Cf. also Sayings of Sri Ramakrishna,
p. 146. 5th edn.

11. Those acts etc.—The Yogavasistha lays down
that what is not consistent with reason should not be
accepted even if Brahmad were to tell it. No human
being is absolutely and perpetually blemishless. Lgve
or admiration of one’s exemplar should not prompt one to
copy his imperfections. The transgressions of great men
are like the eclipse of the sun and the moon ; we look up
to them only when the eclipse has passed. One should
remember Parasurama’s obedience to his father, and not
his slaying of the mother ; Sunahsepa’s gratitude to
Vis'vamitra, and not his desertion of his parents ; Yajia-
valkya’'s obtaining of the Yajurveda through austerity,
and not his offending the co-disciples.

12. You must not even breathe a word etc.—Polite-
ness is the art of rendering to every one, without effort,
that which is socially his due. A youth ought not
to interpose when the elders who are full of wisdom
and experience assemble to enquire into and delibe-
rate on weighty matters. He should wait upon them
with obedience and eagerness to learn. The alternative
meaning is that he should render them service and
hospitality.

/g gladly and willingly 334 (gifts) must be given ;
wmwgar unwillingly 9399 (gifts) must not be made;
f3rqr according to fortune Qm{ (gifts) must be granted ;
fdat with modesty Q‘T‘L (gifts) must be bestowed ; T
with fear 337 (gifts) must be offered ; €RITT with agree-

ment in opinion 99 (gifts) must be given.
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Gifts ' must be made gladly ? and willingly ;
never give an unwilling gift. Let gifts be made
according to one’s fortune, with modesty® and
fear. Let there be also agreement* in opinion
(or friendly feeling) when the gifts are offered.

NOTES.—1. Gifts.—The Mahabharata says: iwafw
A7+ fegauTva®y ey | gfiaey 9 gty girasy 3 Aaag

JGRUE, AN YW A I GAIHEH | I0Y1T 1699 {qE
L | g9 garad: W—To the sick a bed must be given, to one
weary of standing a seat, to the thirsty some drink, to
the hungry food, and to the blind sight ; one must give
understanding ; one must give good counsel; standing
up one must offer a seat—this is the eternal rule.

2. Gladly etc.—In respect to the context the term
sraddh@ has been rendered as above. S'raddhia means
faith, earnest belief, trust, loyalty, confidence, reverence,
composure of mind, and religious zeal. One has sraddha
when one has a firm and active faith in the words of a
competent spiritual guide and the revealed scriptures,
and is ardent, earnest, and of set purpose. There is no
room for frivolity, vacillation, scepticism, arrogance,
pretence, and self-depreciation in a man possessing
sraddhda. Devotion, adoration, oblation, sacrifice, and
prayer become full and blemishless if only they are
performed with sraddha. Hﬁﬂ 7 ARG F—
Let him give with sraddh@ even to those who do not
merit it—says Suredvara in the Vartika. Cf. also
Bhagavadglita, XVII, 20-22 & 28. According to Maha-
nardyanopanisad, 63, sraddb@ is acquired by penance.
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Bhagavata, IV. 1. 49. conceives S'raddhé as the wife of
Dharma significantly because both are inseparable. The
Rgveda has a full hymn on sraddha, X. 151. According to
Yaska's derivation sraddhd sums up the God-receptive
attitude of man. FAATHE!: GEAT: TIMITXR: ; HEAHV
TOR T W0 7 TGN | FEAFAN agh: adarded afaf: ; e
eIy g5 sgrda: g’i(ﬁ Il Agnipurgpa. Cf. Chand. Up.
1. 1. 10 & IV. 1. 1 also.

3. Modesty and fear—Even if the gift is rich the
bestower, in true humility, should feel as if it were only
a very small thing in comparison with greater gifts. The
soul is softened and sweetened by such charity which is
the day-spring of virtue. On the other hand, an arrogant
gift grates on the soul of the recipient. A civil denial,
says the proverb, is better than a rude grant. 3Fg§JT @
qrasd, SAfHSIfy a1 1 oEmdT 4 & gid gan Ay
@99: W—Do not deliver a gift with disesteem, nor play-

fully, for mere appearance ; that will certainly injure the
giver—Valmikiramayana, The fear of injury done to
oneself through some blemish in the gift, or its grant,
should be present in the mind of the giver to make the
gift perfect. ‘Wise fear begets care.’

3. Agreement etc.—‘'Samvid' is explained by S'ri
Slarkara as friendliness; the word literally means har-
mony or agreement in opinion. Hence it will give this
significant meaning : A person should not give a gift to
another if he disagrees with the recipient about the
purpose for which he seeks the gift. Duryodhana should
not have extended his royal hospitality to Srikrspa
which he denied because they did not agree in the purpose
of their meeting.
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wq now d for you &-faffbemr (wag Rfufea)
uncertainty regarding acts gu-fuftfReqr (g¥ frfuliwen)
doubt regarding conduct &1 or ¥ should arise, &
there (in that place and at that time) ¥ whoever §®q-
ﬁ'tl: those who are able to judge impartially, cautious
gl experienced WIPET: independent WEWT: (=wwwr:)
not harsh WW®mm: lovers of the Law HTg@T: Brah-
manas ¥: be present, & they &R there, in respect of

those acts or the conduct which have given occasion to
doubt JYT in which manner ﬁﬂ would proceed, 4T

analogously &d9t: (you) should rule yourself, act.

Now, should there arise any uncertainty
regarding your acts, or doubt in respect of
your conduct in life, you would rule yourself,
exactly in the same manner as the Brahmanas,
who! are able to judge impartially, who are
experienced, independent, gentle, and intent
on the Law, and who happen to be present
there, would act in regard to such matters.

[NoTES—1. Who are etc.—Briefly, approved author-
ities, The Upanisadic seers hardly discuss ethical
theories, because ethics is not an end in itself in their
view. The perfection they sought and realized lay be-
yond ethics, though through it. They held that individual-
ity is only provisional and egoistic agency should be
annihilated. The objective worth of an action therefore
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is not an absolute standard for judging ethical values;
they interpret all actions subjectively, that is, in terms of
the self-denial and sacrifice which is involved in them.
But attempts to fix the moral standard and the grounds
of morality having reference only to individual preference
or satisfaction, or one’s own unguided reasoning and
ephemeral ideals have only failed. The conflicts and
confusions of the present-day humanity owe much to the
discard of tradition. Knowing well the relative but
full value of moral standards and their fluctuating
nature, the ancient seers have emphasized heteronomy in
ethics. ‘A good example is the best sermon’ seems to
have been their maxim. Adults are to mould their
character on the pattern of those who are better than
themselves, especially when their own understanding
will prove inadequate. Intellectual and ethical virtues
are absorbed through imitating one’s superiors, inspired
by a genuine admiration for their virtues. In fact moral
character has its basis in a multitude of specific habits
formed in the light of the experience of those who are
better than oneself. This point is emphasized by the
text and is worth reflecting deeply.]

%Y now vwmﬁlg in (respect of) those who are
falsely accused:—% whoever §®{d: able to judge
impartially gwrI: experienced WIg®Il: independent
WYIT: gentle TH-HMAT: intent on Law MGRYT: Brah-
manas ¥]: be present, & they &= there 3‘3 in (regard to)
them @9t which manner a8t would act a4t similarly
T you should act, qW: this (is) Widw; command
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{of the Veda); uw: this (is) 39qwr: advice, admonition ;
qur this (is) AFYRIY the secret instruction of the
Upanigads. gaq this (is) WgTm@aq, commandment.
qay in this wise IYNAASTY one should rule oneself in
life. qa® thus ¥ verily & and (after having understood)

«qay this SqTrasqy one should be intent upon (until
the attainment of Self-realization).

And now with regard to those who are falsely !
accused for some crime: Conduct yourself on
the model of those cautious, experienced, inde-
pendent, gentle Brahmanas who are interested
in the Law, and who happen to be present
there. This is the command, this is the advice,
this is the secret instruction of the Vedas;
this is the commandment. One must rule
oneself in life in the manner stated. Verily,
after having understood, one must act continu-
ously in the way taught above till the last;
and never otherwise,

[NoTES—1. Falsely accused—One must not be quick
to judge a person hearing others accusing him wrongly
-or calumnuiating him. One should observe what respect-
able elders do in regard to such persons and behave
similarly. YajSavalkya (III. 263) says that by falsely
accusing another a person sins as a liar, and, in addition,
takes on himself the sins of the victim.]
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LESSON TWELVE
g Al fie: 4 ot § A A Iga
R el | 9 @ Fredwegn | @ sl
THY aT | BT @y awif | SR S
Tt | wadafeey | @iy | amid |
R | sty | srefigey | & P
mrfa anfd: 1 gf gigdsgs:

wAyey, I have declared; Wralq has protected

(See Lesson One for the word for word meaning of
the rest.)

May Mitra, Varuna, Aryaman, Indra, Brhas-
pati, and all-pervading Visnu grant us welfare
and bliss. I bow down to Brahman in loving
reverence. O Vayu, I bow down to thee in
adoration. Thou verily art Brahman percepti-
ble. I have declared: Thou art the right;
thou art the true and the good. That Uni-
versal Being entitled Vayu has protected me.
It has protected my teacher; me It has pro-
tected; my teacher It has protected. Om
Peace, Peace, Peace.
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[NoTES—The Deities mentioned in this Lesson were
invoked at the outset to ward off all the obstacles on the
path of the seeker after Brahman. The various acts of
meditation were then prescribed to purify the mind of
the student of Divine Wisdom. It is assumed that they
have brought about the necessary result. It now re-
mains for the student to offer grateful thanks to the Gods
who have helped in preparing the way; otherwise the
sin of ingratitude may still prevent the aspirant from
reaching the goal. This is the purpose of this Uttara-
#anti or post-peace-chant. See also notes on Lesson One.]
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LESSON ONE

R & e § b Al v
i | qfd: | & @ frdeewn: 1@
e adﬁamhl aut Ay swifa | SR
st s afisanf | T e | s i
g | EERAEE | g AT | SEg IRy
ag g | @ A wg | @ & semt
efamadftaneg | a1 fiftaad | & mfta: mbta:
qrt=t: I gfa sgmisgaTE: 0

#Y us both @E together Wag may (He) protect ;

us both @¥ together §7¥F may (He) nourish ; (wramyg
we two) @€ conjointly =d7 with energy mrqi may

work. @ of we two Weftay study ¥WRR vigorous and

effective w®g let be; T not ﬁ'&m‘& may we two dis-
pute (lit. hate).
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May' He (Brahman) protect us both to-
gether ; may He nourish us both together; may
we work conjointly with great energy; may
our study be vigorous and effective; may we
not dispute (or hate any). Let there be peace,
and peace, and peace.

[NoTEs.—For the word-meaning and translation of
the first portion see p. 17. This danti is intended to
remove the obstacles on the path of Self-realization
as such.

1. May He etc.—The Brahman Who is the subject-
matter of this chapter. Great energy of intellect is
required to understand the subtle truths taught in the
Upanigads. The teacher and the taught must be free from
hatred towards any creature. No ill-feeling should spring
up between them due either to defects in the imparting or
receiving of instruction or by entering into futile disputes,
Perfect mutual amity alone ensures efficient teaching and
thorough understanding. Teachers will impart to the
beloved disciple even the deepest mystery, says the
Bhagavata, L. 1. 8.—5F: ferues fRisreq g geraga o

& gmiahafy W T | 89 ae-
da aet| @ 33 faRd getai o sate
alsm wai s vag | swon FORRR |
TG (AT ATETR: TRe | ATHIE: |
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T | SR | s g | giear -
93; | SdAsely | SrwThe: | @ a1 q gR-
seltana: | aEdNT R 1 9 e R oW 1 wa-
gdt o9 | st | @ g=d afgsr | agdw
giFr g | 3 srsgaE:

& Om =H®AT he who realizes Brahman R the
Supreme WIAHA attains. & TN that very fact (lit. that,
this) W¥gw®T it has been declared with reference to:—
5@ the absolute Divine Reality & Existence 1Ay
Intelligence W9*aH_ Infinitude. ¥: who IEIATY in the
intellect (lit. cave, a hiding place) QY& in the supreme
satay heaven faf¥an treasured, laid (A Brahman) 8%
realizes, ®: he fAqAar as the wise, omniscient QT as

Brahman @€ together QAT all FWATY desires AATFY
completely fulfils—gf¥ thus.

He® who realizes Brahman attains the Supre-
me. With reference to that very fact it has
been declared : ‘ Brahman is Existence®, Intel-
ligence, Infinitude ; he® who realizes Him treas-
ured in the cave, in the highest ether, fulfils*
all wants together, as Brahman the omniscient.’

[NoTeEs—1. He who realizes—The (a) application
and (b) purpose of Brahmavidya is laid down in this
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maxim. (@) The reality which we experience through
the senses and the mind is a display of multiplicity and
variety ; and therefore it rationally demands as its back-
ground a unity which includes all, which is complete in
itself, is determined by itself, and is capable of being ex-
plained entirely from itself. This metaphysical or spirit-
ual Reality, which is the substance of the experiential
reality, is called Brahman. Brahman appears Itself as
the phenomena, becomes the Self of man, and yet trans-
cends all phenomena. The Self in man explains the
continuity of his life-history and makes him an agent
capable of knowing and enjoying. There is an eternal
ground of the multitude of separate Selfs, which sup-
plies the rationale of the agreement in the perceptions
of the various Selfs and the similarity in the process of
individual reasoning. Not subjected to local and tem-
poral conditions, this background cannot but be infinite
and undivided. It is not contained by the space. It is the
secret power of all consciousness veiled by the mysterious
fabric of personality woven by Karma—the outcome of
desire and Ignorance—in the loom of time. Having
therefore the same characteristics (unity, infinitude
and transcendence of the empirical or the phenomenal)
the Reality which forms the background of the external
phenomena and that which is the substratum of the
various Selfs are identical. The universal Self and
individual Self are essentially the same. He who has
realized this identity is called a Brahmavit or Atma-
jBa. This is the application of this text as well as
of all Vedanta. (b) The purpose of it is to reveal the
path of liberation from the woes and limitations of
repeated birth; in short, from the turbulence of passion,
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the bitterness of grief and disappointment. The indivi-
dual Self is thrown into the interminable round of
transmigration by Ignorance veiling its true nature.
Ignorance begets desire, and desire generates activity
directed towards ephemeral ends, which in the course of
fulfilment produce good or bad tendencies, pulling up the
individual Self to higher births, or dragging it down to
lower life. Desire and activity cease only when all
wants are fulfilled ; that is, when unsurpassed perfection
is attained. In the clause under discussion it is clearly
stated that he who realizes Brahman attains that
supreme perfection. By knowing one thing another
thing cannot be attained; so here the object of knowl-
edge and attainment are the same; and also knowing and
attaining are identical. In other words, Brahman is the
Supreme ; Its knowledge through identity is the attain-
ment of qerfection. The purpose of Brahman-realiza-
tion is self-perfection and the attainment of illumination,.
and liberation from the meshes of ignorance, desire, and
rebirth. The statement given here is reinforced by
Mupggdaka, III. 2. 9—° He who knows Brahman becomes
Brahman’. He realizes the final goal of evolution. This
realization of Brahman is not limited to mere intellectual
apprehension ; it is really a profound experience in which
the ordinary consciousness, working in the realm of
time and space through subject-object relation, is
transcended—widened and deepened into its Essence,
namely, Brahman. Such a state is realized in the
highest mode of indrawn concentration known as
asamprajfiata or nirvikalpa-sam@adhi. One who has
attained this realization has a true and immediate vision
of the Divine Unity, and is the possessor of supreme
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felicity, free as he becomes from all cravings and evanes-
cent interests.

2. Existence, Intelligence, Infinitude—A definition of
an object is however a necessity before a person knows
ity for then only he can be assured that he has known the
right thing. In respect of Brahman, the S'ruti, first of
all, says that it is impossible to know It, much less
define It like other objects; Brabman is the very core of
the knowing subject and as such It can never be made
an object of knowledge and defined strictly. Neverthe-
less two types of definitions are given in Vedanta,
(a) by stating Its essential property and (b) by marking
an important accidental character—called respectively as
svartipalaksapa and tatasthalaksaga. The three predi-
cates given here—being or existence, Intelligence or Con-
sciousness, and infinitude or transcendence of spacial and
temporal limitations—describe accurately what Brahman
is in essence; they form the constitutive essence of Brah-
man, and not Its attributes. Existence is the most uni-
versal concept which leaves nothing whatsoever outside
it. We become aware of even the non-existence of a thing
as the existence of its absence. Existence is the
substratum of all positive and negative entities. Thus
awareness or consciousness and existence are never
separable. Though there is no ‘ existence’ apart from
what exists, existence is a value which is always judged
by a conscious being. The absence of consciousness
cuts at the root of all value including existence. Thus
the very perception of phenomena is the proof of
Brahman. Things are perceived as real by all; and
the existence or reality predicated of them is the

Reality of Brahman. The experience of Reality as the
6
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phenomena is made possible because of the Intelligence
underlying the apparatus of ordinary consciousness. It
is the nature of Intelligence to generate consciousness
of things. Thus Existence and Consciousness are the
obverse and the reverse of the same coin; one is incon-
ceivable apart from the other. They constitute the
essence of Reality., But Consciousness and what is
made conscious of cannot be-—apparently at least—the
same. Intelligence is non-material, while what it makes
conscious of is material; that is to say, the former is
non-dimensional while the latter is dimensional. The
nature of the one is just the opposite of the other.
‘ Matter ’ is cognized only in space-time relation. In fact
matter is the self-limitation of Spirit or Consciousness.
Whatever is material is thus limited. Intelligence is
non-material and therefore unlimited—it is infinitude.
Thus Brahman, the ultimate Reality, is in essence
Being, Intelligence, and Infinitude. Etymologically too
Brahman (from ¥ Brh=to grow without limit) gives this
signification. The definition of Brahman made familiar
by the compact phrase Saccidananda, in the later history
of Vedantic thought, may be traced to this famous sen-
tence. The term ‘ satyam ' may be taken as an equivalent
of ‘sat’. Sat has a twofold meaning; it stands for
Reality in its cosmic aspect and its a-cosmic aspect, A
comparison of Ch@ndogya, VI. 8. 7. and Brhadaranyaka,
I1. 1. 20, makes it clear. When the term ‘satyam’,
(Reality), is used to denote true Being, or the prius of
being and non-being, the phrase satyasya satyam is used
at times. S'ri Ramanuja whose view of Reality differs
from that of S'r1 S'atkara considers that the three marks
mentioned are the attributes of Brahman and emphasizes
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‘satyasya satyam’ to bring out the idea of substantival
and attributive Consciousness. S'ri Sarkara deems sat
and satyam as well as cit and jBanam as equivalents. Nor
is there any difficulty in equating anantam with ananda;
one need not believe that it is an ancient error as
Deussen cautiously suggests (The Philosophy of the
Upanigads, p. 127). It is clearly stated in Chandogya,
VII. 23. that infinitude alone is Bliss ; and that there is
no Bliss in the finite. This much-treasured sentence
thus gives a perfectly rational and specific description of
the ultimate Reality.

3. He who realizes Him etc.—Guha or cave stands for
the heart or intellect, because the three factors knower,
knowledge, and object of knowledge, emerge from its
operation. Paramavyoma, the highest ether, may be
construed either independently or as qualifying the term
‘ cave’; its position allows both ways. When construed
parallely it would read: ‘in the cave of the intellect and
in the remotest ether (i.e. the avyakrta aksara or the
Unmanifested)—virtually Brahman, the cause of the
universe in Whom all objects were hidden waiting for
manifestation’. S'ri Sankardcdrya contends that it is
more appropriate to take the ‘ highest ether ’ as qualifying
the cave of the heart or intellect, the reason being that
the purpose of the passage is immediate knowledge of
Brahman, and that therefore the latter meaning alone
would fit in with that context, Realization of Brahman
in the remote space is out of tune with the rest of the
passage ; for such objective knowledge would not dispel
ignorance and put an end to rebirth. Hence the ‘highest
ether’ should refer to the space in the heart, the seat
of intellect or Buddhi, where Brahman is intuited
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as the immediate Self witnessing the modifications of
Buddhi.

4, Fulfils and wants—It will be evident from the
sequel that the joy of creatures is borrowed from
Brahman, the fount of all felicity. Ordinary pleasure
arises only on the ground of merit, and it is enjoyed only
through the means or channels by which it comes.
Being conditioned by various factors, sense pleasure is
naturally fragmentary, varying, excellable, and intermit-
tent. It is always mediated through some vehicle or
upadhi. The felicity that accrues to one who has realized
his identity with the all-knowing Brahman is not an
experience of a succession or summation of sensuous
pleasures; it is a simultaneous experience of the entire
bliss in an eternal Now. That unsurpassed beatitude is
only imperfectly grasped by the intellect, and is totally
beyond the senses.]

QWY from that, i.e. from that Brahman ga®tq from
this WRAA: from the Atman & verily (from that very
Atman which is Brahman) W®m: ether §%@: came
to be; WM from ether ATY: air; JMEY: from air
wifit: fire ; 9N from fire WIY: water ; |RY: from water
gyt earth; TUSAL: from earth WY¥YY: herbs; Wiw-
v, from herbs WWH food ; WY, from food FET: the
person, man (& also @A sprang up). &: he ¥ indeed
qq: this g&9: man WMAIF-AY: consisting of the essence
of food. @& his gFA this (pointing out by the finger)
Q¥ indeed fAI: head ; WYY this TMY; right 99: wing ;
oqq this 39T left q§: wing ; WYY this WwAT trunk ;
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%Y this oA tail, hind part, i.e. the part below the hip
gfdgr foundation, stay, ground. &q (about) that WY
also qW: this %%¥®; stanza WA there is:

From! that very Atman (which has been
referred to as Brahman) ether came to be;
from ether air, from air fire, from fire water,
from water the earth, from the earth herbs,
from herbs food, and from food the person,
came to existence. He?’ indeed is this man
consisting of the essence of food. This indeed
is his head; this is his right wing; this is his
left wing ; this is his trunk; and this is the hind
part forming the support and foundation.
There is, besides, this stanza (of fourteen lines)
explaining it :

[NoTEs.—The object of the whole chapter is laid
down in the first sentence and briefly explained in the
immediately following passage by a sacred verse. The
sequel is a more elaborate explanation of the central
idea in all its bearings.

1. From that very Atman etc.—Here, as in Brhada-
ranyaka, I. 4. 1-4. and Aitareyopanisad, I. 1-3. Atman is
spoken of as the First Principle from which the whole
universe has emanated ; and in that sense It is equated
with Brahman. Both the terms are sometimes inter-
changed ; sometimes they appear side by side, one defin-
ing the other. In the latter case the limitation in the



86 TAITTIRIYOPANISAD

term Atman—more or less subjective in signification—is
removed by the term Brahman; and the conception that
Brahman is only an objective reality is done away with
by the term Atman. We get in this paragraph a general
description of the modus operandi of creation, from a
psycho-metaphysical standpoint. Atman is determined
as the First Principle because It is the background of
all that we conceive and perceive. From this Principle
of Pure Consciousness, which is also Existence and
Infinitude, first emanates space embodying the subtle
rudiment of matter known as ether along with time;
this evolute develops into more distinct forms and be-
comes the whole relative phenomena. The quality of
sound is associated with this spacial ether as reception
of sound demands ether; air is evolved from ether with
an added quality of touch ; still more gross is fire—that
form of energy which is cognized as heat and light—with
the quality of colour superadded ; water springs up from
fire with its specific quality of taste; and finally the last
constituent of the universe, earth, is evolved with the
quality of smell included in. This is the analysis of the
universe into its five constituent elements, making sensu-
ous perception the standard of measure. For the first
time we get here the five elements mentioned and
an emanatory theory of cosmogony set up. They
sum up inorganic creation, which in its turn gives
rise to organic creation through vegetation and food.
The above analysis of the universe is metaphysical
and may be deemed unsatisfactory from the standpoint
of modern science, the method of which is purely
empirical. Vedanta stands for a complete synthesis
of experience, while Science deals only with a fragment
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of it. Both Vedantic and scientific analyses are
based on sense experience, and their validity does not
vary ; but the difference lies in the fact that the Vedantic
study of external Nature is for the purpose of liberating
the soul of man from the blind mechanism of Nature.
For that purpose the present account of evolution alone
is serviceable. None but the absolute Reality is truly
free and perfect ; man becomes liberated only when he
realizes that he is that Reality ; to come by that know-
ledge he has to understand that he has descended from it;
otherwise he can never realize that he is Brahman. His
descent from Brahman is linked with the evolution of
the whole universe cognized as the five elements and their
products. Being only an illusory transformation of
Brahman, man can really become perfect by dispelling
that self-forged illusion, by recognizing that his five-fold
personality is only an upadhi or vehicle of Brahman.
Only an apparitional evolution of Reality which is the
ground and support of the relatively real phenomena of
man and the universe can make this realization rational
and possible.

2. He indeed is this man etc.—Annam stands for
food or ‘matter.’ Matter is what is ‘used up’ by the
Spirit. Even the untaught man in the street can under-
stand Brahman when he is told that body is the Purusa
or Brahman. The various members of the body are
compared to the limbs of a bird and its support and
foundation is stressed to lead the soul to the more inward
truths. No doubt, all creatures have descended from
Brahman; for It is the substratum of all. But man is
specially cited because he alone is competent to realize
Brahman. The picture of the bird is called up to apply
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also to the other Kos'as which are like the physical body,
being in the form of molten metal cast in a mould. Only
when the body is conceived in the shape of a bird can we
speak of a tail and a support ; and only when each Kosa
is pictured as endowed with this support, the last Kosa
can be spoken of as having its ground in Brahman. This
is the significance of the bird analogy.]

LESSON TWO
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qr. ®1: ® whatsoever (lit. which, who, and) ST
creatures ity earth fiar: attached to, contained by
«wry from food ¥ truly (ar: they) srsmq=A are born ;
*rqY likewise MR by food and food Qg alone MaT>d remain
alive. WY moreover WAA: finally QA to it WiyARE
(they) enter, dissolve into. WY food ¥ surely AN
among beings ﬁw{ pre-eminent, first; &I on that
ground (WWi food) @afewy (=wdat witewsy) medica-
ment of all (¥R so) I is regarded as. ¥ those who
¥ verily wsiwq food #m@ Brahman (g thus) IqEd
contemplates & they ®d#q all swq food wregat
obtain. W ¥ YaATATY ey ; qEwTY QAT IUA—
‘The repetition implies that there is an Upasandvidhi
viz. an injuction to meditate on food as Brahman, if
one wishes food for oneself. WWI from food ¥@IWT
living beings WA= are born; Wanr those that are
born w&® by food WA increases, are reared ; ltlm%
{iving beings W& is consumed WA consumes | and ;
AT hence @y that WWH what is eaten, food Teqa
is called. ¥ thus.

‘ Whatsoever creatures' are contained by
the earth, truly, all of them are born from
food ; likewise by food and food alone they
remain alive; moreover they return into it in
the end. Surely food is the first and pre-
eminent among all that is created; hence it is



90 TAITTIRIYOPANISAD

regarded as the medicament of all. Those?
who contemplate food as Brahman really
obtain all food. For food is the first among
beings; hence it is called a panacea. Living
beings are born from food; having been born
they are reared by food; food® is called
‘annam’ because creatures both consume it
and are consumed by it.’

[NoTES—1. Creatures are....born from food.—
All organisms are produced from inorganic matter, they
subsist on it, and are dissolved into it after the period of
life. There is thus a fundamental unity in Nature with
a deep moral significance. Nature, or the Virat-body,
constituted of unorganized matter, is the immediate
datum that strikes our mind at first thought. It is here
called Annabrahman or the Infinite’s aspect of Utility.
The scientist who considers life and consciousness as
mere developments of matter—an epiphenomenon—as
well as the untutored yokels, both consider matter as
the basis and stuff of our environment. The Upanigad
takes this ‘public’ fact to lead the enquiring mind
step by step to further and more complete concepts.
The idea contained in the clause is repeated again for
the purpose of explaining the derivation of ‘annam’.

2. Those who contemplate food eto.—The first step
towards the knowledge of Brahman is to circumscribe
one’s notion of Self to the physical body ; for it is natural
for one, through excessive attachment to one’s posses-
sions and kinsmen, to have the conceit that they are part



CHAPTER TWO 91

of one’s own Self. Unless the mind that is preoccupied
with these trappings is turned back to the interior, the
secret of personality cannot be discovered. Hence the
Sruti advises to reflect on one’s own corporeal Self as
Brahman. This gross body also is called a Self because
it is the first object which the unphilosophical minds
mistake for the true Self or Atman. By this Upasana
of the Annamaya Self the aspirant takes his stand on
the corporeal or elemental Self. If he is prematurely
cut off from life while engaged in this practice without
having the occasion to penetrate into the deeper layers
of his personality, still he will attain all food, that is, the
cosmic Person or Virat constituted of the whole material
world. In fact, this meditation and its reward are
meant only to divert the human mind from external
‘pursuits to a fruitful enquiry into the Self.

3. Food is called annam etc.—Here is an instance
of the etymological method of driving home a philosophi-
cal truth. Annam is derived in the passive and active
senses to stress the idea that the cosmic Being who is
manifest in the form of Food or Matter exists both as
the consumer and the consumed. It is the one Spiritual
Principal, Brahman, that assumes the multiplicity and
diversity of aspects by being immanent in all things,
essentially invisible and yet manifesting. In the form of
annam the Supreme Person outgrows His own nature,
says the Purusastikta, 2 ; and that very idea is reproduced
in the Mundaka., I. 1. 8. which states: Through the
energy of will Brahman swells and the material uni-
verse—annam—is born. §§ @4#H JAM&§E—This dimen-
sioned cosmos is food and its eater—, says the Brha-
daranyaka, I. 4. 6; it is also stated that annam is the
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tether of life which is allegorically spoken of as the calf,
b, 2.2.1; and that 8% & ¥SM9RI—ths cosmic Being is
food, Prasma., 1. 14. It is evident from all these that the
universe is a theopbany to the vision of the seers, and
that there cannot be a real dichotomy in Reality. Matter
is the medium of life, and hence it cannot be an antago-
pistic force with which life has to wage war perpetually,
The material environment exists to be controlled and
utilized by the vital Energy centered in the organism.
Life and matter exist as mutual help-mates to evolve
greater perfection—higher levels of consciousness ; hence
the term annam or food implies the idea of assimilation
and evolution, and is used as a synonym of Matter.
This is particularly significant.]

qEMQ than that & verily Q@RI than this WEQ-
#QId, than what is formed from the essence of food
qFY: other WAT: interior WTPHA: consisting of vital
airs WS Self (WRA there is) ; A7 by him qW: this, i.e.
Annamaya Self '{lﬁ: is filled, pervaded. &: he ] truly
qy: this one m-ﬁ'\i: of the form of a person &
exactly ; @& his J&Y-fr9ang being in the form of a
person WY along, according to WAH_ this one w—ﬁ\'{
of the shape of a person; NTU: Q@ &&q @AY ; sq=
(aea) gW: 99:; WA middle space (AER) WEAT 5
gfieft earth (a€7) gegq (W) sfawr (9) ) ag =wiy qw:

wre; waly )|
[In this and succeeding paragraphs only the Anvaya

of repeated words is given, omitting the meaning. See
pages 84 and 85 for their verbatim sense.]

.
.
.
.
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Verily, other than that' one which consists
of the essence of food, and contained by it,
is this Self consisting of vital energy by which
this Annamaya Self is filled. Truly this one
also is exactly of the form of a person; that
one being in the shape of a person, this one
also, accordingly, is of the form of a person.
Prapa, indeed, is his head, Vyana is his right
wing, Apana is his left wing, Samana is his
trunk, and Udana is his support and founda-
tion. Further there is the following stanza
about it:

[NoTEs—1. That one which consists etc.—The Chan-
dogya, 8. 7-12. speaks of the material Self or the body,
the inner Self free from the body, and the Supreme
Self which is the objectless knowing subject. In this
Lesson, as a further development, five Selfs are assumed,
Annamaya, Pranamaya, Manomaya, Vijfianamaya, and
Anandamaya, each forming, as it were, the sheath or
husk of the true Self which is the kernel. All these five
sheaths are common to man and Nature. Obversely by
emanation Brahman has descended into man and Nature ;
and reversely, stripping off the sheaths one by one and
proceeding inward and inward, man realizes the inner.
most Spiritual Essence of man and Nature in its true
and transcendental aspect. The life-energy or Prana fills
the corporeal body as fire permeates a red-hot iron ball,
assuming the shape of that object.
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2. Pradna etc.—These various modifications of one
Vital Energy are here made to correspond to the mem-
bers of the physical body., Akasa and Prthvi in the
text stand for Samana and Udana; for in this context
no other interpretation can be appropriate. See also
Note 1 on p. 51.]

LESSON{‘HREE

o A1 g N0 | ageat: gade & ) qon
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A whatever AFSAT. men qUH: animals | and (aﬁa
exist A they q¥ all) qrygd_ Vital Force ¥ along, depend-
ing on AR remain alive. SRY: life-force @ for
A, of living beings WiG: life-duration; &ewTy on
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that ground (SITay:) WYY the life-duration of all (g
s0) Y is regarded as. A those who WTWH vital airs
@ Reality (YR so) Sq1&A, contemplates & they |8
entire QX verily WTg: life afd reach (lit. go). sy
Praga fg verily AW of creatures WY: life ; F&AT
for that reason (&: it) G’iﬂgﬂ full life TR is said,
gf¥ so. @& of that (i.e. the Annamaya Self) qieq of
the former &q: who AT embodied WAL Self, (|: he)
qy: this one Q@ verily. QAT k| QAT from that
very STUHATY, consisting of vital airs (WWwT:) w=y;
other than, apart from S=agy: within ANAT: consisting
of the mind WEAT Self (ﬂf%!l‘ there is). by that one
qq: this one QW: is filled. &: he ¥ verily qW: this one
YEIAT: of the form of a person QR indeed. &&R his
QENRAN being in the form of a person &g depending
on WgH_ this one (i.e. the Pranamaya Self) g&afara: of
the shape of a person. I¥: ¢ qEHA fim:; qm;
qY:; §WW I 99 ; WRW: injunctions (as given in
the Brahmanas) WWHAT; wYalf3eq: The hymns of the
Atharva-veda (¥%) 3389 (@) afawr (%) 1 a7 7w qu:
o wafx

‘ Whatever' gods or men or animals exist,
all of them depend on Prana for their life.
Truly Prana is the life-duration of the animate
world; on that ground it is regarded as the
universal Life (Sarvayusam). Those who
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contemplate Prana as Brahman assuredly
attain the full span of life. For Prana is the
life of creatures and is therefore called the
entire duration of life, (Sarvayusam). The?
embodied Self of the former one is, verily,
this one. Other than that Self consisting of
Prapa there is within it another Self con-
sisting of Manas® by which this Prapamaya
Self is filled. This one also is of the form
of a person according to the other one’s being
in the shape of a person. Yajus is his head,
Rk is his right wing, Sama is his left wing,
the injunctive part of the Vedas (to wit,
the Brahmanas) is his trunk, and the hymns
of the Atharva-veda are his support and foun-
dation. With regard to this there is also the
following stanza:

[NoTEs—1. Whatever gods etc.—Personifications of
Cosmic forces and Indriyas (sense-powers) are called gods.
They exist and function against the background of and
supported by Cosmic Life called Sitratman or Prana.
What is measured off as the life-span of a single living
organism is only an eddy, as if it were, in the universal
current of Vital Energy forming a centre of Nature's
evolution and Spirit’s manifestation. A particular being
is said to be alive only so long as the vital airs function
in him. The word ‘sarvayusam’ is repeated twice in
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two senses; first, in the sense of universal life, because all
creatures remain alive in the universal Life-force ; second,
in the sense of the complete span of life which in the
case of man, according to the Vedas, is one hundred
years. Under whatever attribute an Upasaka meditates on
Brahman, that same attribute he obtains if he so wishes.
He who meditates on Prana as Universal Life (Sarva-
yusam), attains the allotted full life (Sarvayugam),
Prana being the Sttratman.

2. The embodied Self of the former etc.—In the series
of sheaths or Selfs the Self consisting of Prana is the
second. Life is not confined to the corporeal body con-
stituted of distinct members, but it extends to the other
Selfs also. The second and the succeeding sheaths are
not like the first one; for they are subtle and they fill the
first one like heat filling a metal piece put in fire. There-
fore each of them forms a homogeneous whole indistin-
guishable into parts unlike the corporeal Self which con-
tains all the others. Thus here is a subtler and more spiri-
tual conception of the Self. When a spiritual aspirant
becomes deeply convinced that the Pranamaya Self is the
cause and support of the corporeal Self, the importance
of the latter dwindles and finally it becomes a mere
illusion, or a shadow of the true Self ; for there cannot be
more than one Self in man. An alternative interpretation
of the passage is this: The Atman-Brahman Reality
which is the Self of the former (the Annamaya Self) is the
Self of this (the Prapamaya Self) also. This view em-
phasizes that all Kos'as or sheaths are an illusion called
up by the ignorant soul on the substratum of the true
Self. It is only in a relative sense that one Self is spoken
of as the embodied Self of another.

7
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3. Manas etc.—The internal organ of perception and
cognition is called manas., Here it is employed to
denote all its powers also—internal and external senses,
memory, understanding, and the rest. The Manomaya
Self is subtler and higher than the Pranamaya Self, and
is the basis of the functioning of the latter either through
conscious impulse or through subconscious modifications
called ‘ Samskaras’. Just as the life-force is functioning
in every cell of the body, the principle of manas also is
pervading throughout the body ; this fact may be assumed
from the possibility of receiving sensations from every
part of the organism. The same symmetrical allotment
of parts is followed here also as before. The impor-
tance of Yajus is evident, and so it is given the position
of the head. This allotment has no basis except
that of the assertion of the Sruti. Yajus and the rest
refer to a species of speech which has its origin in
the vrtti—mode or function—of the mind which can
be repeated verbatim. The holy verses and passages
of the Vedas are nothing but the pure Intelligence
of Brahman limited by the factor of mental vrttis
assuming that form. That is how the Vedas are
eternal; that is also why the Vedas are identified with
Atman in some S'ruti. By accepting the words of the
Vedas as the expression of mental acts their repe-
tition becomes possible. The Vedas being one with
Atman or Intelligence, they can shed light on truths
hidden from the senses, which it will not be possible
if they are mere sounds bereft of the background
of Intelligence. The Manomaya Self of the spiritual
aspirant consists of wisdom: it is Vedadtma, says S'r1
Slankara.]
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LESSON FOUR
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q8: whence qM: all speech H+QT WY along with the
mind WNTS¥ without reaching fraa=Y recoil—sga: of
Brahman WY bliss ﬁ'm he who knows T4 &
never AR fears, gRY thus.

‘That’ from which all speech recoil along
with Manas being unable to reach, he who
knows the bliss of that Brahman sheds fear
completely for all time’. So it is.

[NoTEs—1. That etc.—This stanza offers some
difficulty in interpretation. In the place where the
Manomaya Self is described a statement that the bliss of
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Brahman is inconceivable and ineffable and is capable of
routing all fear is inappropriate ; moreover the same verse
is found in its proper place in Lesson IX. Sankara-
nanda explains that the passage is intented to show
that Brahman as described here is the cause of the
Manomaya which is now in question and is required to
be described. Anandagiri, finding that Sankaracdrya
has omitted to comment on it assuming it to be explicit,
states that Brahman here denotes Manas and ventures
the following explanation: Manas is illumined by Con-
sciousness which is its witness: speech does not manifest
it, nor its own modifications which are also called manas.
Hence manas transcends words and mind. Universal
mind and universal life being oune in essence, both deserve
the name Brahman in Its relative aspect. There is
no cause for fear when the Updsaka contemplates
on the Manomaya Brahman, knowing that there is
bliss in that contemplation, and dwells in the state of
the Cosmic Person. Then the joy of divine con-
templation, which dispels all fear, is felt in the mind.
This appears to be rather forced. The passage in
truth emphasizes the unknowable nature of Brahman
as far as its peculiar and essential being is concerned.
Even though It is more than known in a special sense, It
is also known, being the very ground of the knowing
agent.)
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The' embodied Self of the former is verily
this one. Different from that Self which
consists of Manas there is the other inner
Self? which consists of Vijfiana or intelligence
by which this Manomaya Self is filled. This
one also is of the form of a person, according
to the other one's being in the shape of a
person. Sraddha® surely, is his head; Right
is his right wing; truth is his left wing; Yoga
is his trunk; and Maha is his support and
foundation. Regarding this too there is the
following stanza :

[NOTES—1. The embodied Self etc.—i.e., Prana-
maya Self and Manomaya Self are related to one another
as body and soul. In reality the Ultimate Self alone
is the Self of each Self just as the basis of an illusory
serpent is only a real rope, and not any other illusory
appearance.

2. Self which consists of Vijfidna.—The fourth in
the series of Selfs is the Vijfianamaya Self. The term
Vijfiina is ordinarily employed to denote the faculty of
discernment or of judgment, and in that semse it is
synonymous with Buddhi. Buddhi or determinate know-
ledge is only one of the functions of consciousness, the
others being doubt, egoism, and imagination—manass
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ahaikdira, and citta. Here Vijfiaina is used in the sense
of Jianatman used in Kathopanisad, I. 3.9, 10 & 13, It
is the subject who feels as ‘I' familiarly called Jiva
in the Nyaya system. It is the principle of Ego per-
meated by the semblance of Pure Consciousness and
forming the centre of agency and enjoyment. It is bes”
cause of the fact that the Vijfanamaya is co-terminus
with the Manomaya and Manomaya permeates thoroughly
the Pranamaya which again entirely fills the Annamaya
that a man has the notion regarding the body, ‘I am a
person’. While the Manomaya is of the form of
psychoses or modifications of the mind, Vijfianamaya is
the owner of such states or modifications.

3. S'raddha etc.—Vide note 2 on p. 69; for Right
and truth see pages 56, 188. Yoga is concentration of
thought, See Kathopanigad, VI. 11. Just as the various
members of the body function properly only when they
are united to the trunk, so also the attitude of Sraddha
and other moral excellences which the agent has to culti-
vate, if he has to act efficiently and fruitfully, come only
when they are based on concentration of thought or Yoga.
Mahat stands for the cosmic Intellect or Hiragyagarbha
the source; of all individual Egos. Hiranyagarbha is the
sum total of Egos. He is the Universal Ego. Hence
Mahat is the support and foundation of Vijfiana.]

LESSON FIVE
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‘The' agent possessing intelligence per-
forms sacrifice, and also accomplishes the
various deeds. All gods worship Vijfiana as
Brahman, the eldest. If one contemplates
Vijfidna as Brahman, and never grows heedless
about it, one lays aside all sins in the body and
attains all desires’. This one, verily, is the
embodied Self of the former one. Within?®
this Vijfianamaya Self and apart from it is
the Self consisting of bliss by which the former
is filled. This one also, truly, is of the form
of a person, according to that one's being in
the shape of a person. Love® is his head,
joy is his right wing, delight is his left wing,
bliss is his trunk, and Brahman is his support
and foundation. On this there is also the
following stanza :

[NOTES—1. The agent possessing etc.—Vijfanam,
as has been pointed out, stands for the individual Soul
who is the agent and experiencer of all work., Truly the
agency and enjoyership belong to the Vijianamaya Self ;
but it is falsely imputed to the Pure Consciousness that
is the witness. Sacrifices like Jyotistoma and all deeds
in general -which an agent performs are done by the
Vijfianamaya Self through the various other selves which
are but its instruments. What is microcosmically known
as the individual Self is macrocosmically Hiragyagarbha
or Mahat or Sutritman,—the Cosmic Ego centred in
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<cosmic understanding or Vijffana. This Hiragyagarbha
or Vijfiana-brahman is spoken of as the eldest because
He is the first manifestation of the Ultimate Reality in
the realm of causal relations, and so He is the cause
of all subsequent activity. By contemplating on Him
the gods have attained their eminence. Viji@na is really
proximate to Brahman-Atman Reality, as there is only
a thin veil separating it. And therefore it is easy to
realize Brahman through it. There is true similarity
between the individual Ego, or the Vijfanamaya Self, and
Cosmic Ego or Hirapyagarbha inasmuch as both are
agents and enjoyers, the one being the particular and the
other the total. The latter may therefore be contemplat-
ed in terms of the former ; that is, one may meditate : ‘I,
the Vijianamaya Self, am the Vijiianamaya Brahman
or Hirapyagarbha in essence’. By constantly practising
this type of contemplation zealously, the aspirant’s mind
will not wander away to the other outer sheaths which
are only the vehicles of the Vijfianamaya Self, and he
will be rid of all sins ; for the root of all sin is the conceit
that the body is Self, and the attachments and aversions
that follow in its wake. He who is firm in the idea that
“1 am Vijfana and Vijana alone’, and so devoted to the
contemplation of Brahman in the Upadhi of intelligence,
hardly feels that he is an individual acting and enjoying
and suffering like the ordinary unregenerate men; and
at death he will be united to Hiranyagarbha or the
cosmic totality of souls. Thence he will enjoy all desires
by his mere will. The immediate result of the meditation
on the Vijidnamaya Self is the realization that the
Manomaya Self too is only an involucrum, a wrapping,
and as such an instrument of the still interior Self.
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2. Within this etc.—The fifth and the last in the
group of Selfs is the Self consisting of bliss. It has
been stated that the Vijfanamaya is proximate to the
real Atman ; but Atman, the pure Spirit-Essence, is not
an agent. Even when one has withdrawn the notion
of Selfhood from the external sheaths and fixed it on
the Viji@namaya Self, the idea of agency or ego is not
eliminated from one's consciousness. The core of the
Vijfidnamaya Self is the notion of agency. So here
the Anandamaya Self is taught still inward to that.
Knandamaya is the true Self without the notion of
agency, but conditioned by the internal organ modified
as joy etc. which are the fruit of knowledge and action.
Even here the Self is not absolutely free from all
trappings, because there is the thin upadhi of intelli-
gence transformed as joy etc.—hence Anandamaya too
is an effect, the happiness resulting from thought
and action. Agency and action are correlates. All
actions are performed for the pleasure of an enjoyer;
i.e. actions have their ground in the feeling of present
or prospective joy which an agent entertains. Just as
action and joy are cause and effect, so also agency and
enjoyership have the same relation. Hence it is stated
that the Anandamaya Self is inward to the Vijfiana-
maya Self, and distinct from it. Joy is not a local sen-
sation ; the whole personality is pervaded by it, and so
the Knandamaya Self is taken to pervade all the other
Selfs, one filling the other. Pain is believed to be the
property of the Manomaya Self whereas joy alone is the
property of the Anandamaya Self. Joy again is a posi-
tive state. Pleasure is not the cessation of pain, for it
is felt even when there is no pain preceding it, One
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experiences joy all of a sudden when good music is
begun even if one was not in a painful mode; and just
as all other positive experience, pleasure too admits of
degrees. That pleasure which is experienced by the in-
dividual agent is only a fraction of the Supreme Bliss or
Brahman. Even the worldly joy is not entirely different
from the bliss of Brahman; it is either a reflection or
a bit of the bliss of Reality. Ananda is an entity in itself
and the very being of Self ; this is evident from the fact
that the individual Soul is the highest and dearest object
of love. All other objects have value only for the sake
of the individual Self. The individual Self in its essence
is intelligence-bliss, but the bliss aspect is revealed only
when the mind is in a tranquil state which may be in-
ferred from dispassion, patience, generosity, and other
similar virtues. But when the mind is in a violent or
erring state, only the aspect of Consciousness is revealed
in the modifications of the mind. Even though the Self
alone is the object of love, and so in truth Bliss itself, by
dwelling in each body it becomes divided and so becomes
limited. Hence the Anandamaya Self cannot be Brahman
Itself Whose bliss is not subject to any condition what-
soever. The Chandogyopanigad, VII. 23. 1. states that
infinitude, without any limitation whatsoever, alone is true
Bliss. So here the Upanisad, without mentioning any
reward for the contemplation of Anandamaya Self, as it
has done in the case of the other Selfs, directly states
that Brahman is its support and foundation.

3. Love is his head etc.—The Anandamaya Self also
is of human shape because it fills the previous Kos'a com-
pletely. The three distinctions in joy, noted here as love,
delight, and bliss, relate respectively to the perception,



108 TAITTIRIYOPANISAD

obtainment, and enjoyment of a liked object. They are
only the reflections of Bliss in the sattvika state of the
mind. The support and foundation of the Anandamaya
Self is Brahman., The Anandamaya Self expresses itself
in various degrees in different beings; and also it is ex-
perienced as love, joy, and delight by the same being
according to the various conditioning factors; but the
Supreme Brahman, Who is the inexcellable Bliss, is the
basis of it as that of the others. It is for the purpose of
conducting the individual being who is engrossed in
sense objects inward and inward until he realizes his
innermost Self, namely the non-dual Brahman, that the
five Kos'as have been described. It may be noted also
in passing, that Sri Sankardcarya deems that the true
Self of man and Nature is Brahman, and that all the five
Kos'as are but illusory apparitions of the one true Self ;
they are called Selfs only by courtesy. The Vijfiainamaya
and Anandamaya together form the individual soul as the
agent and enjoyer, while the other sheaths form merely
its instruments. This is just what is demanded by
Non-dualism through the testimony of reason and
scripture, Sri Ramanujacarya and other teachers inclined
in his way take the Anandamaya to be Brahman and
the individual souls to be distinct and separate from
It. Both the positions are reasoned out in the respec-
tive commentaries on the Anandamayadhikarana of the
Brahmastitras, I, 1.]

LESSON SIX
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#® Brahman W&® unreality g/ thus ¥F (a person)
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If' a person takes Brahman for an un-
reality, truly he becomes a nonentity. If he
understands that Brahman is an existent
entity, in consequence of that, the wise will
consider him right and good. The® Self em-
bodied in that one—the Vijfianamaya Self—is
indeed this one, i.e. the Anandamaya Self.
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[NoTES—1. If a person etc—It has been made
clear that the Viji@namaya and Anandamaya Selfs are
but the transmigrating individual Soul in the capacity
of the agent and the enjoyer. These sum up the series
of Selfs constituting the apparent personality of man and
his individuality. Is there anything beyond or interior
to these five Selfs that constitute the personality ? Such
a question can very well arise, because Brahman tran.
scends all empirical usage. Obtuse minds do not accept
what they do not actually perceive ; they consider what is
beyond sensuous experience as mere figment, Therefore
the S'ruti now establishes, by the method of doubt and
enquiry, that Brahman spoken of as Sat at the opening
of the chapter is a positive Reality. He who refuses to
accept the supersensuous Brahman becomes as good as
a nonentity ; for thereby he loses the most precious thing
in his life and drifts without any aim of existence.

_To live without any human aspiration is as good as non
existence. The power of thought is such that he who
meditates on Brahman, the Essence and support of his
own life, as nothing will truly cease to exist ; on the other
hand, he who meditates on Brahman as the Real finds
value in existence. To the former the path of righteous-
ness is meaningless; the latter is onit. One who has
unshaken faith in the holy Reality of Brahman strives
to realize that infinitude of Bliss and Intelligence that
Brahman is, by penetrating the material and quasi-
material involucra that wraps It. He treads the moral
and spiritual path with that motive ; but the sceptic has
no goal or ideal of perfection; distracted by the frag-
mentary sense-enjoyments, he fritters away his life
without evoking any true worth out of it, condemned by
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the wise as insecure and bereft of virtue. He is the true
atheist who denies his own true Self and thereby
wanders in the winding path of ignorance with no star
to guide, no rudder to steer, and no motivatory force to
impel. The nature of such souls are described in the
Bhagavadgita, XVI. 9 as ‘ Nagtatmanah’, bereft of the
soul. Brahman is the sheet-anchor ot all moral living:
He is the Dharma-yiipa, or the Pillar of Virtue—as the
Visgusahasranama calls the Divine Reality.

2. The Self embodied etc.—The last Self, Ananda-
maya, stands in the relation of the soul of the Vijiana-
maya Self. Since each Kos'a is said to completely fill
the preceding one—like circles described from the same
centre and having the same radius falling along the same
circumference—it is easy to see that they all form a five-
fold appearance of the one true Self which is Brahman.

WY now WA therefore WPNMI: questions relating to
what has been taught before :—3& whether %: &% any
WRAFF one who does not know Brahman @& having
departed W¥H yonder &Y®H world (Here the yonder
world denotes Brahman) wegf¥ attains ? ®gY or #: fq.
any ﬁm one who knows @& having departed wgq,

yonder @t®q world (Brahman) &WYgY attain ¥
whether ?

Now therefore the following questions arise
in respect of what has been taught: Does
anyone who has not known Brahman attain
It, after having departed from this world ?
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Whether anyone who has known Brahman,
departing from here, attain 1t ?

[NoTEs—In the preceding Lessons the five Kosas.
have been introduced for the purpose of setting forth the
knowledge of Brahman. Brahman has descended into
human personality through ether and other elements and
the five sheaths. But Brahman is the true Self of the
enlightened as well as of the ignorant, being the common
Cause. Hence these questions arise. The plural ‘ ques-
tions’ is explained by doubling the two main questions:
‘ Does he reach ? or does he not ?* The questions may also
be formulated thus:—Does Brahman exist or not?
Brahman being the same everywhere, if he who knows
not fails to attain It, may it not be supposed that he who
knows also may be barred from attaining It? Will he
who knows Brahman attain Him or not ?]

qg many A may I be; SR let me procreate
myself—gfd so @ He W®WAQ desired. &: he aw:
austerity Wawqq performed (brooded over) &: he ag:
austerity =&t having engaged himself in Y this !ﬁl{
all 9IgAT projected— qY EIH f&y & whatever there is
here, g it | having brought forth adq_ it qF verily
WIAMAWY, entered into. a it WAL having entered
®d. being | and ©q the beyond & and WAFA became,
(8 He) fTewH defined ¥ and WRIE®Y undefined &
and, fraraay @ supported WFAFATY unsupported ¥ and,
fag™y ¥ knowledge, consciousness ﬂ‘ﬁa‘ﬁt{ non-know-

ledge, unconsciousness ¥ and, @&(H real & and W -
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unreal & and (WWAY became). 9. YT % ¥ whatever
there is here §®|Y the Reality WWaq became. @A for
that reason ®&Y Real {ﬁl’ SO WTAYY they say. a4 WA
qu: 9% wafy o

He!, the Atman, desired: May I become
many ; let Me procreate Myself. He?® brooded
over Himself. Having brooded, He projected
all this—whatever there is here. Having
brought it forth, verily,’ He entered into it;
having entered it, he became both the Being*
and the Beyond. He® became the defined and
the undefined, the founded and the foundation-
less, the conscious and the unconscious, the real
and the unreal ; whatever else there is—yea He
became the entire Reality. For that reason
sages declare that all this is Real. Regarding
that there is also this verse:

INoTEsS—1. He, the Atman, desired—In this passage
we get a sublime statement of creation as an act of the
Divine Will. The emanation of the cosmos from Brah-
man as described in the second Lesson places beyond
doubt the existence of Brahman ; for the universe which
we experience is an existence, and it cannot therefore
spring up from non-existence. But even an insentient
Primordial substance can be the First Cause of subse-
quent evolution, as the Sankhyas and the scientists may

have it. The Upanisadic view is just the contrary. It
8
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is declared in the above sentence that the Will of the
Divine Being is what is behind this projected universe.
The root ‘kam’ in akdmayata (=desired) is used in the
same sense in the Rgveda, X. 129. 4 where ‘kama’ means
will. Unlike, however, the kdma of creatures, the Will
of the Supreme Being is one with Himself, because there
is nothing besides him, and He does not need the help of
accessories to bring about His Will. What is actually
meant by the act of His Will is only the manifestation
of the multiplicity and variety of the phenomenal universe,
which is already present in Him as a possibility, by His
own power of denomination and appearance, technically
called nama-ripa-vyakarana. These two oft-quoted Cos-
mological passage of this Upanisad establish that Brah-
man is the efficient cause and the material cause of the
universe, in the language of logic. But metaphysically
the universe having no separate existence outside of
Brahman, Brahman is just its apparitional cause only.

2. He brooded over etc.—The original word ‘ tapas’
literally denotes heat or heat of meditation. Penance is
not its equivalent as there is no expiation involved in it
here. What is meant to be conveyed by ‘ tapas’ in this
context is God’s thought or intention about the design
of the universe, His anguish and passion to express
Himself in the universe.

3. Verily, he entered it etc.—It should not be sup-
posed that the Divine Being enters into the created objects
as a person having built a house entering it; this is
impossible because the Deity is a Spirit without any
spacial relation whatever., He is All and the Whole;
and the whole can never be contained by the part. The
allegory is meant only to point out the truth of the
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evolution of Nature. The evolution of Nature is only the
manifestation of the Spirit. Unless Spirit is somehow
involved in Nature its evolution is unintelligible for us.
According to Vedanta there is no absolute and total return
of the universe to its Source, in time. Only individuals
return at the completion of their evolution; i.e. when
they attain liberation. The purpose of the Veda is to
teach the science of liberation and illumination; and
these two ends of life are achieved by the Divine involved
in the individual and undergoing the limitations of birth
and rebirth. Hence a clear statement to the effect that
the individual soul who is to realize the Divine is in
truth the Divine Himself is required, apart from the
general assertion that the whole universe is a theophany.
Moreover the figure of God's entrance into creation
stresses the fact that Nature is the living garment of
God, for He indwells, inspires, and controls the whole
universe.

4, Being and the Beyond.—Sat and tyat are trans-
lated so. The two terms stand for what is manifest,
gross, or concrete and what is unmanifest, subtle, or
abstract. What is actually meant here by the statement
is this: That infinite part of Brahman which is in-
susceptible of manifestation includes and exceeds that
finite part which is manifested as the universe.

5. He became the defined etc.—Brahman being the
ground and substratum of all, He is immanent even in
contradictories. Whatever there is, perceived, intuited,
or imagined, all that is He. The whole universe is Real
as Brahman. Attention should be specially drawn to
this passage as it clearly shows that the universe is never
a non-existence like a square-circle or the human horn.
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Brahman is the all in all of the universe; intuition of
Brahman is not a transmutation of the universe into
Brahman or a rejection of it ; it is only the correction of
an error in perception. Just as it is not possible to
cotrect the erroneous perception of a snake in a rope with-
out the knowledge of the identity between the superimpos-
ed snake and the actual rope, so also it is not possible to
realize that there is only one Reality which is Brahman,
without the knowledge of the identity between the world
and Brahman through proper testimony. By stating
that all this is Brahman the passage in question serves
this purpose most appropriately. Brahmajfiana is not
an act of contemplation in which one object is replaced
by another; it is a total comprehension in which con-
sciousness is deepened and widened and made to work
in all levels. That is why S'ri Sankara says while
commenting on Brahmasitras, II. 2. 29. saftalqesy
g%y W FEA(fageIqeqdr arsgd—the objects experienced
in waking perception are not cancelled at any state.
Sri Ramakrsna also states that one who has climbed
to the terrace finds that the steps that have led him there
are also made of the same substance of the terrace.]

LESSON SEVEN
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&} in the beginning HEA Non-being ¥ indeed -
this ®Tetd was; @@: from that ¥ verily §a Being
AT was born. TG, that HRATAH_ self @AY by itself
HFIA created. FERATT in consequence of that qF that
gFay, self-created &I is designated, A so. IQ
what ¥ verily ad that gFad, self-fashioned &: he &
indeed ¥@: a flavour. wRY_ this one @Y flavour &
surely ¥ only @s<qT having grasped HWia=at1 blessed
Wﬁt becomes. &; who f€ indeed @F just, possibly
|, would breathe, &:; S1TAT, breathe forth, live, Iq
if q¥: this W1A#g: bliss W& in the ether ¥ not
1. would be! qW: this one f§ assuredly g alone
RAZATQ causes blessedness. QW: this one (the indi-
vidual soul) JgT whichever time & truly & indeed
WA invisible G incorporeal, unreal wiTEh
nameless, undefined, unutterable wf@waX homeless,
supportless WAAH peace, St\?ml& resting-place fﬂﬂ%
obtains, WY then ®|: he WAAH_ peace, fearlessness [A:
attained WA becomes. AT when & merely & verily
qQu: this one (individual soul) QATEAT in this ¥ even
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I, smallest W#ATH separation 5@ makes WY then
a for him WAY fear Wafd is; AQ that § certainly
q indeed WHAFFET unreflecting ﬁgﬂ: knowing one
WaHq fear. qg WY q9: BH: WA |

‘In' the beginning this was indeed Non-
Being. From that, verily, Being sprang up.
That of itself assumed a self. Therefore It
is called the self-made,” or the well-made.’
He, truly, is the flavour® which is the essence
of existence. Surely by grasping the flavour,
this one, the individual soul, becomes blessed.
Who," indeed, would breathe, who would re-
main alive, if this Bliss were not in the ether!
Indeed it is He and He alone that causes
blessedness. Now, the individual® soul be-
comes fearless only when it obtains a firm and
peaceful ground in that invisible, self-less,
unutterable, supportless, Reality. Whenever
it assumes the smallest’ interval in that state
of identity, then it has fear. That is why even
a wise man has fear when he is not reflective.
There is this memorial verse also regarding it:

. [NOTES—I1. In the beginning etc.—It does not denote
the opening of any age, but only the first in order. Crea-
tion is an eternal flow in an ever present Now, of which
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empirical experience is not possible. What is presented
here is not an agnostic conception of a primal non-
existent as some modern philosophers would think.
Chandogya, VI. 2. 1.2. makes that amply clear.
Absence of attributes or properties cannot be equated
with non-existence of the absurd or the self-contra-
dictory like a human horn or a square-circle. Rgveda
X. 129. places Brahman above Being and Non-Being.
The separation of Self and Not-Self is the start of
creation ; therefore the Supreme Reality is first said
to have assumed of its own accord a self. The indivi-
dual soul too finds firm peace only in the self-less—
i.e., non-dual—invisible Reality. Being and Non-Being,
Sagupa and Nirgupa, are correlate aspects of that
one Supreme Identity. Non-Being is the permissive
principle, or the first cause, of Being from which
the universe issues. The Ultimate Reality is at times
negatively characterized in other religious traditions also.
S'tinya or Void is one among the one thousand appella-
tions of Vispu. The German mystic Bohme said, ‘ The
Nothing bringeth itself into a will.’

2. Self-made etc.—~Brahman being the Cause par-
excellence, He is called Sukrta. The word svakrta is
blurred into sukrta and two meanings are ascribed to it in
these forms. Being the First cause, Brahman is svakrta
or svayambh@. Suksta is the good or meritorious act
which brings about desired effects. Actions have power
to produce their respective fruits only through the great
common cause, Brahman. Prof. Deussen detects here
‘the first germ of a belief in a providence that guides to
ends’. There is also the hint that all good acts are
divinely inspired. The Mahimnahstotra says that the
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acts of worship go to slumber as soon as they are done;
no sooner the deed is done than it is annihilated ; its fruit
is granted by the Lord who is eternally vigilant, verse 20.

3. Flavour which is the essence etc.— Rasa is the
sappy vegetative life in trees and plants, a tincture in rain,
the elixir of life, the soma-dew that drips from the world-
tree, seed in all that reproduces its kind, savour in all
things eaten or drunk, and the principle of beauty in art’
—says a modern critic. The one quality of Rasa is that
it causes satisfaction. But for the value of Rasa is that
world is destitute of taste or flavour. One who has
comprehended the Bliss of Brahman is immersed in feli-
city and enjoys like a bee which has settled on a flower full
of nectar: his mind is supremely delighted. Nothing
attracts a pure mind more than the Bliss of the Divine ;
if God were not Rasa none will be attracted to Him.
The Vaignavas of the Bengal School identify Rasa with
St1 Krspa. While annotating the third verse of the
Bhagavata Vis'vanathacakravartin argues thus: In the
Taittirlya the Kovas from Annamaya to Anandamaya are
set forth in an ascending grade of superiority, culminating
in Brahman Who is the foundation, and then Rasa is
identified with him; so in that series Rasa occupies the
apex. Rasa is not identical with Brahman but the base
of It. In support of it Bhagavadgita, XIV. 27. is quoted,
and it is established that the Deity is a Person transcending
Brahman and consisting of Rasa. In this view enjoy-
ment of God is placed above knowledge of Him. But
the spirit of the Upanigads in general and the experience
of godmen like Sri Ramakrspa do not warrant this
distinction. True knowledge and highest Bhakti are
jnseparable.
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4. Who indeed would breathe etc.—The joy and
zest of life is here ascribed to the presence of Bliss at
the core of existence. The prime motive of every living
creature is the attainment of joy or happiness. ‘Say,
who else moves all the Universe ? The mother dies for
her Young, robber robs! Both are but the impulse of
the same Love!’'—Swami Vivekdnanda. The passage
may also be interpreted by taking Ananda in apposition
with dkada.

5. The individual soul becomes fearless.—We get
here a trenchant analysis of the emotion of fear and its
remedy. The basis of fear is the feeling of otherness.
Cf. Brhadaranyaka, I. 4. 2. But fear departs without
leaving a trace when a man recognizes his own Self as
the All. Love tends to union, separation tends to fear.
Fearlessness is the characteristic trait of one who has
realized the Truth, Even for the wise man the moment
he becomes unreflective-~makes a distinction in the Self
as subject and object—there is unrest for him. The
slightest objectification of the Self brings with it fear.
As long as one considers Brahman as an object of know-
ledge and not one’s own Self one is exposed to fear.
Here we get the answer to the question : Brahman being
the Common Cause, will the ignorant along with the wise
reach It? The ignorant will not reach It and even the
knower of Brahman, if he finds separation from it. The
completely uncharacterizable and transcendent aspect of
Reality alone gives ultimate rest and unshakeable peace
to the wandering soul. That is what is emphasized by
the string of negative epithets.

6. Smallest interval.—The words in the text are

differently construed : 3+ 8RH AT FRA, 3 < (3] )
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little oaUy difference IeFA=IFEARI creates—Bhatta-
bhaskara. Or 3+gqq (little) =avy F&d. Or ]
cavity 8Fq(¥_ difference, —Hume.

LESSON EIGHT

WiqrswrE: 99 | faRfa ad: | Sfwseng-
flae | gty e gfa 0 AessRw
fvfer wafd | gar swarg dassaaEs: | q1-
fam zfeml afes: | add gl @al faadd
Ut &g | @ G ArgY T | ¥ § o gt
AAEN: | & TR At aEe: | e
IEMEE | ¥ § g9 agsaeaiinET: | |
eH TaaiutaiEg: | e SEnieEd |
¥ ¥ 98 FregEininEgn: | § oF: fEai fR-
aFeIwEaEg: | Afaw TweeEa ) ¥ 3
74 fgui FEESrEEEn | 4 & JoE-
WAl IgEtmasg: | AfbmE TENEE § 3
JUSATAT SNAMIET: | § Qe SARART
damtmaE: | & s dawiyata | e
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qrEnigaer | ¥ ¥ 99 wEAEi At | |
R AqEtmae: | Aitee TEeree | 3 3
T FAiAERT | @ OF FRenas: | oAb
w* qFMEE | § T gafedaaean | @
TF gEerduaes: | ofifaer Swdiga | 3
T4 FEEUFE: | & TR gWGRTEE: | -
fraer srrdgae | 3 § 9§ SRV | § TR
awel g | Afae Tedeaa | | 3t
g | @R | @ ok @ 4 g
FEASIHTY I | QAR EHAr | O
TURIRTRATAGIRFEMT | OF qRHAnTRgEs-
A | ¢d FErmamamgfagFmi | A
weRIAgdEEAMI | IR giw w1 | g -
ASFTF: I

HEd, from Him ST out of fear F@: wind qad
blows; (w®ngy) Wfiar qﬁ: the sun IR rises ; WWTA
from Him 391 from fear ®{#: Agni ¥ and §+H: Indra
¥ and 9®ER: the fifth Jtg: Death (¥ and) WA speeds;

gl thus.
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‘Out’ of fear for Him the wind blows,
through fear of Him the Sun rises, through
fear of Him Agni and Indra, and Death, the
fifth, speed ?'

[NOTES—1. Qut of fear for Him etc.—It is generally
observed that only when one is under the pressure of
necessity or fear of a master that one works incessantly
and with precision. The great cosmic forces follow
their Jaw ceaselessly without the least error. On the
analogy of human activity it must therefore be supposed
that this is possible because these forces work in
fear of a mighty Master. In fact the Will of God is
expressed in the Laws of Nature ; and hence they cannot
be otherwise at any time. The very same idea is
emphasized in the Kathopanisad, VI. 3. also; and the
eleventh chapter of the Bhagavadgita gives a picturesque
representation of this truth. The Upanisadic religion
does not, however, conceive of a wrathful God. Brahman
is equally the cause of fear and fearlessness. For it has
been noted already in the seventh Lesson that one
becomes fearless and tranquil when one finds his firm
support in the Divine Reality. Fear springs up only
when one is unthinking, when one perceives a distinction
between one’s Self and the Divine Reality.]

@1 that qur this (well known) IR+ of bliss
Hiwtar an examination WAR is:—snfTg: most swift
and alert Fi¥W: very firm, very resolute, perfectly whole
qiAY: most vigorous WAMA® of good learning &19YAT
noble youth a1 young man (¥a1q let there be) ; Rrereq
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of wealth g} laden ¥a7 this @al entire TAA earth
a&xr his &q1q let be, &: that T&H: one measure HIGW:
human w9#g: bliss. @ those ¥ which rag one
hundred ®IFIT: of man WAL units of bliss &: that
WW}WN{ of the human genii T&: one unit HIA+g:
bliss. WHH-EAEA not smitten with desires HHGER
one who is full of Revelation, a sage & also. & ¥ qray.
AYSITAII QI WG §: JF9GQI of the divine
genii Q®: WIAFT:: ¥ ¥ TAR IXPIINQH, WA
q: fa@is-@i®E, inhabiting the long-enduring world
RAIUI, of the manes TH: WAZ: ; ¥ ¥ Ty FNA®-
e, RIEW w@gn § WSEEang (WS S,
d9m) of gods by birth AT of gods TH: WIA: ; &
¥ gaq REAETAH, JTEAR WEAGE q: FAIIAN, of
those who have become gods by their deeds T
of gods UH:WA#Y:, ¥ who HHAWT by Vedic rites HY
also iﬂﬁ( gods ¥R attain. & T TAH, iﬁ%a‘ﬁm{
%ﬂﬁﬂr{ NqAZL: @ A, of the highest gods T®:
WA ; & X TAq A, WAZE & AL of Indra
OF:. WAFY: ; @ ¥ TAY EFFER WAL & FEWA: of
Brhaspati Q®: W:q:; & 4 Tad FEIAA: WIAG: &:
gsqa: of Prajapati 0% WG ; o qayg qA9Q:
[T & AWY: of Brahma ¢&H: WAF: | &: ¥ and
wqy this well known one gﬁi in man &: which sriger
in the sun W& yonder one W and &: who & that q&:
one. ¥: who Q®{ in the manner stated ﬁm he who
knows (®: he) W@ from this §r® from the world
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oy having departed Qa#, this WAAAH, WEATHH, ITAEHI-
Hi¥ crosses over, QAW WRGHAH, WIATAH, ITAYIOIA ;
Q@ ARG W I9EEsE; gad, fgeaag
WEATAY  ITREWAIT ; QO WAPARAA WA, I9-
qERWR | 79 WY Ov: Vi WAl 0

Now, this is an examination’ of Bliss: Let
it be supposed that there is a youth, a noble
youth, in the prime of his age, most® swift
and alert, perfectly whole and resolute, most
vigorous and of good learning, and that to
him belongs the entire earth laden with all
riches. Then we have in him one measure of
human joy. One hundred such units of human
joy make a single unit of joy which the human
genii possess. A sage full of Revelation and
free from all cravings also possesses the same
joy. Ornie hundred such units of joy which the
human genii possess make the joy of the
heavenly genii; one hundred such units of joy
which the heavenly genii possess make the joy
of the Manes who inhabit the long-enduring
world ; one hundred such units of joy which
the Manes inhabiting the long-enduring world
possess make the joy of those gods who are
so by birth in the Ajana heaven ; one hundred
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such units of joy which the Ajana-born gods
possess make the joy of those who have
become gods by the force of their deeds ; one
hundred such units of joy which those gods
who have become such by their deeds—for
it also happens that a man attains to god-
hood by his own deeds—make the joy of the
highest gods; one hundred such units of the
joy of the highest gods make the joy of Indra;
one hundred such units of Indra’s joy make
the joy of Brhaspati; one hundred such units
of Brhaspati's joy make the joy of Prajapati;
one hundred such units of Prajapati’s joy
make the bliss of Brahma. A sage who is
full of Revelation and free from all cravings
possesses all these various measures of joy
severally and progressively. And?® this Bliss
which is in the human being and in the yonder
Sun are the same. He who comprehends fully
as stated above, after departing from this
world, transcends the Annamaya, Prapamaya,
Manomaya, Vijffinamaya, and Anandamaya
Selfs. With regard to that there is also this
memorial stanza.

[NoTES—1. Examination of Bliss etc.—To the wise
man earthly existence is full of suffering as to excite
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longings for deliverance. To over-step hunger and thirst,
pain and illusion, old age and death, and to be exalted
above evil, is the genuine desire that has found expres-
sion in the human heart for all time. Religions, how-
ever, admit that gods and angels are free from such
human limitations. But it is peculiar to the Upanigads
that the Godhead is not a Being full of Bliss but Bliss
itself, admitting of no enhancement. That Bliss of
Brahman, the Upanisads state, is not totally beyond the
comprehension of the ordinary man ; for even the worldly
good which he cherishes is only an aspect of the supreme
spiritual good, the acme of Bliss. Through a mytho-
logical scale this is vividly brought out in this Lesson.
The best human happiness, say of a wise and healthy
wortld-sovereign, is a trillionth part of the Bliss of
Brahma. Human and divine Gandharvas, Pitrs, Ajana-
devas, Karmadevas, Devas, Indra, Brhaspati, and Praja-
pati have respectively, a hundred, a ten thousand, a
million, a hundred million, a ten thousand million, a
billion, a hundred billion, a ten thousand billion, and a
million billion times more joy than the best man. From
this calculus it cannot however be said that sensuous
joy multiplied a given times will make Divine Bliss.
For the Sruti states clearly that the Bliss of Brahman
is realized by him only in whom there is no vestige of
cravings and who is full of Revelation and therefore
absolutely free from sin. This suggests that the two
types of joy, worldly and spiritual, are incommensurable.
Therefore it should be understood that even the joy of
Brahmid, the creator, pure and great as it is, can
not be the Bliss which is the Supreme Reality; it is
only the highest manifestation of It. Some interpret



CHAPTER TWO 129

the Bliss that .is the highest denomination in the scale
is actually Brahman Itself. This would suggest that
spiritual good is not qualitatively different from worldly
good. The Brhadarapyakopanisad, IV, 3. 33, also gives
a similar hierarchy of bliss leading up to the Bliss
that is Brahman.

2. Most Swift etc.—The three superlative adjectives
convey the pleasure of a nimble body, the happiness of
good health, and the joy of power. The Gandharvas
are a class of heavenly beings mentioned from the
Rgveda downwards. Vis'vavasu is their leader. He guards
Soma and is supposed to be a good physician. He also
directs the course of the sun’s horses and possesses and
reveals the knowledge of heavenly and divine things.
In the Epics and the Puranas the Gandharvas are
characterized as celestial musicians. They form the
orchestra at the banquet of the gods, and together with
Apsarasas, they belong to the heaven of Indra. They
constitute one of the classes into which higher creation
is divided. Manusya-gandharvas are those heavenly
singers who possess human features; the term may
refer also to those men who have ascended to the state
of Gandharvas. Vig'vAvasu and the rest belong to the
class of divine genii. Ajana, according to Bhatta-
bhaskara, means the repeated epochs of Manu, man-
vantara; and the gods who are born in each of these
epochs as the attendants of higher gods are therefore
called Ajanaja-devas. Indra is the chief of gods and
Brhaspati is his preceptor. Prajapati is explained as
the lord of creatures by some and as Hiranyagarbha by
others. If the latter meaning is accepted, ‘ Brahma ’, im-
mediately following, will refer to Brahman the Supreme.

9
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3. And this bliss etc.—The word Aditya is rendered
as sun. It literally means that Being Who exists from
the beginning. The passage states that the bliss that is
realized by the liberated soul within itself and the bliss
of Brahman are one and the same. The Upasaka who
has been engaged in the contemplation of the various
Kosas transcends all of them and establishes himself in
the Bliss of Brahman. The passage in question is
generally translated thus: He who is in the person here
and he who is yonder in the sun are the same. This
idea is met in the I¥avasya, 16. and other places in the
Upanisads, If ‘sah’ is taken to refer to ‘&nandah,’
immediately preceding, as it does and as it has been
translated here, the meaning given above would legiti-
mately follow.]

LESSON NINE

q@ T fde | eler aeten | | s
ser fagm 1 @ fAfe gdeaf | o ¢
T @ @R | feeel ] arevaq | e
qwtafult | @ 7 o Rl st o |
o WY @ T R 7 G W
wufidg 1 R g | aEEage R
e
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qq: that from which ®14: all speech W< unable to
reach #AAAT Q¥ with the mind fFd=X turns away,
recoils WQA: of Brahman WTa#gy Bliss Agm knowing
one FAMA from any source whatever ¥ not RAR is
afraid. q@¥_ such a one § of course q1& verily ¥ not
aqfa torments—wgH, 1 @H why &Y right 7 not qEEAY
have done; W&q I MY wrong WEAY have done EiY
thus. &: he ¥: who Q¥ as stated RFW compre-
hensor '{a these I two WAy Self, spiritual Essence
!m% redeems. §: who ¥ thus AT realizes qW: this
one WRATAY his Self TYYX redeems. R so Iqfaey

secret instruction.

That' from which all speech with the mind
turns away, not having reached It, knowing
the bliss of that Brahman man fears nothing.
Verily, the thought® Why have I not done the
right? Why have I done wrong? does not,
of course, torment such a one. He who is a
comprehensor in the manner described above
redeems his Self from both these thoughts.
For, truly, he who knows this redeems him-
self from both. Such is this secret instruc.
tion.

[NoTES—1. That from which etc.—This passage
along with Brhad,, IIL, 8. 8, III. 9. 27, IV. 2. 4,
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Katha, III. 15, V1. 12, Kena, 3. 8. 11, S'vetas'vatara, IV.
19-20 and several others state that Brahman is indeter-
minable by thought and inexpressible by word, But at
the same time it is clearly emphasized that he who knows
the Bliss of Brahman transcends all fear; for Brahman
is the source of unsurpassable peace for those who know
It as their own spiritual Essence, and the cause of fear
for those who deny or feel themselves separate from it.

2. The thought etc.—Ethics is the science that treats
about the relation between the individual agent and his
social environment. It fixes the norm for individual
behaviour in the light of social and individual happiness.
The sense of individuality is the basis of all moral
regulations. One who has effaced all egotism and
individuality needs no moral rules to bind him to good
life. He requires no conscious effort to be perfect just
as a trained dancer does not require any special effort
to avoid wrong steps. He transcends the realm of ‘do-s’
and ‘do-not-s’. His whole behaviour becomes one with
the divine perfection and he is no more impelled by any
external standard. This is what is emphasized in the
above passage. The Christian Bible says, ‘ But if you
are led by the spirit, you are not under the law.'—Gala-
tians, V. 18; also ‘ Wheever is born of God cannot sin.’
The terms sadhu and a-sadhu stand for ritualistic
works that will give higher enjoyments and actions which
drag one down to a lower life, or deeds done perfectly or
with blemishes. Since the man of illumination does not
crave for heavenly joys or fears hellish torments, he never
cares for such deeds. The sentence may be translated
also as: ‘What good have I failed to do? What evil
have I done ?’
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The Katharudropanigad gives the substance of the
whole Valli in the following verses :

q FH A SHIT A TAAN ¥ B4 | agRgAAAN AW}-
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LESSON ONE
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¥|1: Bhrgu A verily at&RT: the son of Varupa wra:
Revered Sir =@ Brahman W¥if¥ declare gRr thus
(requesting) ATy father FTWH Varuga IY(QER ap-
proached. @& to him (&: qEW: he, Varupa) Q&d this
Stare taught :—WWA food, Srys, Vital airs, |g: sight,
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W=y, hearing, ®A: mind, ATy speech (W and AgeAw
as Brahman RASfif¥ reflect) ¥ thus. (aa@: further)
& to him 3qT¥ (Varupa) said § indeed, then:—3a:
from whence ¥ verily AN these AN beings T
are born, Sr@N® having been born Aq by which shafea
remain alive, 99 which HqR@ (Nom. pl. of H4q)
deceasing WiWEATA enter, @7 that fARTyr@eE be
desirous of understanding; & that =g (is) Brahman.
&: he (Bhrgu) aq: Tapas Waqd performed ; &: he qT:
austerity @7 having performed,

The celebrated Bhrgu Varuni approached
his father Varuna requesting, ‘Revered Sir,
instruct me about Brahman’. As a means to
the knowledge of Brahman Varupa taught
him food,! Vital, airs, sight, hearing, mind, and
speech. He added: Seek’ to know that from
which all beings here are born, having been
born, by which they remain alive, and into
which, on departing, they enter. That is
Brahman. Bhrgu® performed austerity ; having
performed austerity,

[NoTEs.—Having given in the second chapter a vivid
account of the Supreme Reality, the nature of the
universe, and the goal of man, the Upanisad now
teaches with the help of an anecdote, the means of
attaining the supreme end of life. The story of Varupa
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instructing his son about Brahman suggests what a
great treasure Brahmavidya is and how the worthy
son Bhrgu was anxious to receive it as a paternal gift.
We learn from Brh., VI. 3. 12, S'vetagvatara, V1. 22,
Maitrayanyupanisad, VI. 29, and Subalopanisad, 16, that
the supreme spiritual wisdom is to be imparted to none
other than a son or a disciple whose conduct and descent
is well-known, and who has served the Guru a term of
at least one year with perfect self-control. The story
makes it clear that even if one is a son he is instructed
in the supreme knowledge only if he has a true longing
for it and asks for it. It is suggested by commentators
that Bhrgu is the famous founder of the Bhdrgava clan.
A colloquy between Bhrgu and his father is given in
the Satapathabrahmaga, 1I. 6. 1. also. The story also
brings home to us the truth that the knowledge of Brah-
man is attained only with the aid of a proper teacher.

1. Food etc.—Experienced teachers throw the hints
to the pupils and leave them to work out the problem
by themselves; they never extinguish the disciple’s
spirit of enquiry by supplying them with clear-cut and
ready-made answers; nevertheless they are genuinely
anxious to guide them step by step and correct possible
errors. The great preceptor Varupa was, he indicated
the way to Brahman first by offering certain inadequate
conceptions which, he was sure, will lead his son to more
adequate ones by the force of their inner logic. Food,
Vital airs, and mind form the substance of the first three
sheaths or Selfs. Sight, hearing, and speech are here
indicative of the other organs of sebses also ; together
they form the gateways to knowledge. The help of all
these was summoned to push Bhrgu's enquiry into
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Brahman. Bhattabhaskara in his commentary suggests
that here Bhrgu was taught that pure food and con-
trolled senses are necessary for the realization of
Brahman. Bhrgu therefore on hearing this hint pro-
ceeds to perform austerities. Others expound that they
are the different categories that form, as it were, the
gateways to Brahman, and that they are to be criticized
and transcended as is done in the sequel. Accepting
this latter interpretation we have to take that sight,
hearing, and speech stand for Vijfianamaya which comes
immediately after food, Vital airs, and mind, in the
order of the categories which Bhrgu reflected upon as
Brahman and found inadequate to merit the highest
status of Brahman.

2. Seek to know that etc.—Enunciation, definition.
and examination are the well-known methods recognized
in a rational enquiry into truth. Brahman has been
enunciated as the Principle to be realized through the
means of food and the rest. In this passage a definition
of Brahman is given in the light of which the tentative
categories are to be examined by the seeker. The
Kenopanisad, 4. also suggests that the true Power
which lies behind speech, mind, sight, ear, and vital airs
is Brahman; these faculties are truly indicatory of
Brahman ; depending on Brahman they function. These
sense-powers as well as the material out of which the
psycho-physical personality of man and Nature are
constituted are to be examined in the light of the defini-
tion of Brahman given by Varupa. The definition
states that Brahman is that in which the universe has its
ground and support, that in which the universe has.
its origination, sustentation, and dissolution. Such a
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definition of Brahman is met in S'vetad., I11. 2, Mundak.,
I1. 2, Brahmasttras, I. 1. 1, Bhagavata, I. 1. 1. and Gita,
VIII. 18-19. The various categories suggested cannot
square with the definition. The defining clause suggests
also that the Divine Reality is the source of all
creatures born in the world, that It is their immanent
soul, and that It is the goal into which they return
when they attain liberation from the chain of transmig-
ratory existence by the power of His grace. Varuna
here exhorts his son to have an intense longing to realize
Brahman. For Mumuksutva or intense longing to get
oneself free from the bondage of transmigratory existence
through realization of Brahman is the base and starting
point of spiritual life. Mumuksutva and Jijiiasa are but
one and the same urge manifesting as cause and effect.
When the will and desire are potent, the means and end
will naturally follow. .

3. Bhygu performed austerity.—This sentence is
repeated five times at the end of this and the following
four Lessons in which we get the portrayal of Bhrgu’s
attempt to rise from lower and lower Selfs to the
Highest Self which is Bliss—an attempt which, in other
words, synchronizes with his progressive effort to arrive
at Brahman by applying the definition supplied by his
father to categories such as food, life-force, mind, and
the individual Ego. The repetition is meant to serve
as a powerful reminder that austere devotion or Tapas
is the primary and most effective means of attaining re-
alization of Brahman. It is worth while here to reflect
briefly on the importance and nature of Tapas in its
various aspects. (@) The importance of Tapas as the
very soul of spiritual life is recognized in all our
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scriptures as well as in all the important religions of the
world. The Taittirlydragyaka, V1. 63. 3. states that the
gods attained divinity through Tapas, and that it is the
highest. While extolling Tapas, Manu (XI. 235-245)
states that through austere devotion alone one accom-
plishes what is bard for achievement or what is beyond
one’s reach, and that gods accept only the worship of
such a person who has purified himself through Tapas.
The Matsyapurapa states: aqifi: gregasfis arared & qq-
T | AT 341 AN 3@ afq arad ) e R of Aika
A9ar faeqd Az 1 q9ar #Nad ard MY @8 %a9: 0 Through
austerity desires are fulfilled; there is nothing that
cannot be accomplished through devotion; when there
is such means people are unlucky to no purpose ; nothing
can excel Tapas; one attains the supreme through it,
casting away all sin by its power, and enjoys in the
company of gods. Hence the sage Rsabha admonishes
his sons: Dear children, having taken a human birth
you ought to engage yourself in holy Tapas by which
your mind will become stainless and you will obtain the
supreme Bliss of Brahman. It does not befit one to
abandon oneself piggishly to sense enjoyments having
got a human birth—arF AT gt TS% T FAAEA
faeg=i 31 af Rsd gaar A7 acd gela wmdled @araqg 0
Bhagavata, V. 5. 1. The Upanisads emphasize the
value of Tapas repeatedly. See Supra p. 57 and also
Brhad,, IV. 4. 22; S'vetasvatara, 1. 15, 16 & VI. 21;
Katha, II. 15; Mundaka, I. 2. 11 & IIL. 1. 15;
Praghna, I. 2 & 15 and Maitray., IV. 4. (b) The nature of
Tapas may be described under two aspects, external or
Adhibhautika and internal or Adbyatmlka This however
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is not a very clear-cut classification as it is hard to make
a physical and phychological distinction. It may be
stated that in the lower stages Tapas consists in the
mortification of the bady by long fasts and physical
austerities such as Krcchra, Candrayana, Paraka, and
Santapana. In keeping with this the Brhad., V. 11. 1.
states that ill-health imposed by nature upon a man
forms the highest Tapas if he is prepared to submit to
it without any murmur. This physical form of Tapas is
the most prevalent one and the etymological sense readily
lends itself to that meaning. The term Tapas is derived
from 4/ dq , meaning ‘to give heat’ or ‘to suffer pain.’
The psychological meaning was evolved metaphorically.
In order to control the powers and energies of the mind
and body a determined and vigilant exercise of will
and even voluntary infliction of pain become necessary.
Great exertion and tension will be called to play. Hence
in the psychological aspect Tapas consists of the mastery
of will and thought by the habitual practice of exercising
restraint over the bodily desires and affections which
tend to lower objects so that the aspirant may advance
in the life of holiness. It is easy to find that the founda-
tion of the conception is in the idea that essentially man
is Spirit and that his body must be subjected to the soul
for the full manifestation of the glories of the Spirit. The
disciplines that are formulated in the S'ruti and custo-
mary codes are systematic though varied. All of them
are meant for the taming or eradication of passions,
desires, and impulses that militate against the spiritual
ife. To cite some instances, Gautama, XIX. .
:tates —agrad agIAT qANTRRICTRA AqSAr W:mf%g;
& §fa aqifa | Continence, truthfulness, thrice bath
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a day, wet cloth, sleeping on the floor, and food-restric-
tions constitute Tapas. S’ankaracarya defines Tapas
in various contexts as HAFEIAN: Gﬂm'{ FIFTH-
gararay ; sarwafafed %Nf etc, Madhusudana on Gita,
X. 5. says: Q&Y qRion mﬁﬁmihw d9: ; Dhanapati;
ibid., says: gfeagdzagueal arehg adRdigag To safe-
guard from error and excess it is always insisted that self-
control and mortification must be based on scriptural
rules. The higher purpose of Tapas is a withdrawal
of the mind from the hindrances and temptations of
the world and flesh and the clarifying of its vision for
what is spiritual and true. Hence getting rid of cravings
and focussing all the energies of mind on the Divine
Reality form the purest and highest form of Tapas.
FAWIIEAq: €7d:, Bhagavata, X1. 20. 37. ST sgrad
A S7 fomag | sldaedl &9 spd 9 q@fga 0 Itis
evident from this authority that apart from the subjuga-
tion of the body, solitude, etc. meditation on the Supreme
is Tapas par excellence. Hence Gita, IV. 10. and Mun-
daka., 1. 9. speak of ] fiana and Tapas as identical, and it is
stressed by YajRavalkya, qagafgami a @%ad w4 ag: |
G5AIq: AIHT: G 9d: 9T 3538 1 The highest Tapas and
the best of all duties is concentration of thought. The
Niralambopanisad has the last word on Tapas: Sg&d
snfraAgaQgaarar  seravataifigagedsasad a9
The scorching of all psychoses such as hope for the
glory of Brahma etc. by the fire of Brahman-intuition
is Tapas. And hence Taittiriyaragyaka, VI. 62, 10-12
establishes that Sannyaisa is the highest Tapas. This
supreme concentration of thought on truth is what Bhrgu
engaged himself in. Hence his father taught him that
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Tapas is Brahman, But the Tapas that prepares the
aspirant for this highest Tapas is beautifully given in the
Bhagavadgita, XVII. 14-16.]

LESSON TWO

W AOfy sieA | g @t
it o | ¥ anlfa Sdfa | @
st=afirflaif 1 afmd | gRe abui fee
glaar | ofify W swi |t e adan
sw fiflgeeE | an aofl | @ adissaa ) @
adeget | 3fq Batasgars: 0

(|: he) wwY food AW Brahman FRY thus sAAETY
understood ; T for, WWrE from food Y indeed @Y
certainly EATA these (here) AN beings G are
born; WrAM® having been born W&T by food sftafa
they live; w&f*@ on departing ®®y food WiwERwfea
they enter into, {ﬁl thus. @@ that (i.e. the nature of
food) f¥gT@ having understood thoroughly (37q: Bhrgu)
gq: 4¥ again ﬁau{ father A¥WH, Varupa IYEER
approached, ¥WIa: Revered Sir, A Brahman wefif§
instruct, @ so. (R@AT a&W:) &9 him A9 said §
then :—aq&T through reflection, austerity #Ifg Brahman
ffogreeT seek to understand; @q: austerity g (is)
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Brahman, g so. &: he (Bhrgu) &q: austerity wasqe
performed. &: ®Y: <Al having performed,

he understood that food' is Brahman; for,
certainly, all beings here are, indeed, born from
food ; having been born, they remain alive by
food ; and on departing, they enter into food.
Having thus reflected on the true nature of
food, again he approached his father Varuga
saying, ‘ Revered Sir, instruct me about Brah-
man’. Then the father said to him: ‘Seek to
know Brahman through austerity ; austerity is
Brahman.” He performed austerity; and after
having performed austerity,

[NoTEs—1. Food etc.—See notes on pp. 90 & 91.
Finding that Annam did not suit the definition, the son
returns to the father. At this stage Varupa specifically
suggests Tapas as a means of knowing Brahman, for
encouraging his son to persist in the method of deep
reflection he had chosen, until he achieved his goal. The
fact that Bhrgu took ‘food ’ for Brahman also indicates
that further Tapas was required to make his vision
subtle. The reiteration of Tapas and its identification
with Brahman in a figurative way shows that Tapas is
the only means of knowing Brabman. One should be
devoted to Tapas, the means, as much as one is devoted
to Brahman, the goal. The means being perfected, the
end follows. That is what is hinted by stating ¢ Tapas is

Brahman.’}



CHAPTER THREE 145

LESSON THREE

ot sRfa sdag ) g @At
Wi w ama SifE sfdfa | ot
sg=afuafla-afd | afgmd o gAda al fd
wglaar | iy wnar a@fd | @t glae
wmr aw faflEre | A aRf | @ adlse |
§ adeaear | 3fa gRarsgar:

(/:) s sy gfy sgona ; &, e qx @y gty
gy g ; Sy g shafa ; safFa sty wi-
dignfa; gfi o aa e (30) 39: qF faeg asay
3qqAR, ¢ wa: ag wfify’ gl ([Tar geq:) ag sam
— aven ag fafwyEw, av ag’ gl | (31 a9
HAYT ; {: A dA_49,

he! understood that Prana is Brahman; for
certainly all beings here are, indeed, born from
Prapa; having been born, they remain alive
by Prapa; and on departing, they enter into
Prapa. Having thus reflected on the true
nature of Prapa, again, he approached his
father Varuna saying, ‘Revered Sir, instruct

me about Brahman.” Then the father said
10
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to him: ‘Seek to know Brahman through
austerity ; austerity is Brahman.’ He per-
formed austerity ; and after having performed
austerity,

[NoTES—1. He understood Prana etc.—The transla-
tion of the first six Lessons are to be read together, as
they are syntactically connected. In this Lesson materi-
alism is abandoned in favour of vitalism. Just as ‘food*
cannot be Brahman as it is changeable, so also Prana
too cannot be Brahman. The material body is produced
by the Vital Force which is a higher category. In the
absence of Prana, says Brh. V. 12. 1., Anna decays.
Chandogya., VI. 11. 3. also states that without Life this
will die (Sta@d ar@ &% f9ad). Anna or the gross
universe is not Brahman ; Prapa which is the aspect of
the activity of the Cosmic Being also cannot be Brah-
‘man, even though it may be doubted to be such by
noticing that Apana brings about child-birth, the five-
fold breath sustains it, and Udana causes death.]

LESSON FOUR

A @fd e | e 9 afanfa
\{dtfa Wi | e miﬁ_l sfdfa 1w
sd=afuefiamif 1 afgEe | gk b e
qaam | Afify wE awi | @ g adan
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am fafigreed | a0 a@f | @ adisaga | @
adegean 1 3fa IgatsgaE: |

(@) wa: 7@ ¥R sqwAE; &, a99: @ g g
@ S ; A qaar e ; saiia qa: wi-
gfea ; gl n aq fre (370:) o o aswy fawg
EaR,  wra: g e g ) (e avw) ag v
§— auar Ay (SmEw, au: &g’ 50§ (IT) av
|AA ; Q: qT: Tt

he understood that Manas' is Brahman;
for certainly all beings here are, indeed, born
from Manas; having been born, they remain
alive by Manas; and on departing, they enter
into Manas. Having thus reflected on the true
nature of Manas, he again approached his
father saying, ‘ Revered Sir, instruct me about
Brahman’. Then the father said to him:
‘Seek to know Brahman through austerity ;
austerity is Brahman.” He performed auster-
ity ; and after having performed austerity,

[NoTES—1. Manas is Brahman etc.—By reflection
Bhrgu next suspects manas to be Brahman. Unlike
Prana which is unconscious, mind is a conscious entity.

It is the principle of knowing, and it represents also the
will-power of the Cosmic Being. The universal mind
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bas created the material universe. Even the individual
life begins when by an act of mind, as Pras'nopanisad,
II1. 3 & 9. says, Prana comes into the body. So also at
the death of a previous body the future body is fashioned
by thought (cf. Brhadarapyaka, VI. 4. 3). It needs
no special mention that beings are sustained through
life by acting and reacting with the environment through
mind. Brahman is the Principle of Consciousness just
as the mind is. So Bhrgu superficially accepted mind
to be Brahman inasmuch as it has the marks of
Brahman. But through reflection he soon discovered
that even mind is only a lower category, because he
was able to understand that mind is just an organ of
knowledge even as sight and the rest, and that its
consciousness is only borrowed.]

LESSON FIVE

fd aifg sdwmrg | fapagds afanfy
gifa A | fagds sdifa ddfR ) e
sdafaRaAR 1 afge | R b (-
qaaic | WA A F@f 1 & gl adar
o faftoae | A a8 | | adlshe | |
adeasan | gfa agAIsgarTE: Il



CHAPTER THREE 149

(@) fgmy aw gl saoam; 1§, fgem qF &g
WR g a7 ; S @ dafa; safa
fagmyg stvafwta; g o dq fagw (30) o9 O
TEqY a0 IIREW, ‘WA AW WA’ gAY | (Y@
ITq:;) qY AW g agQr AW e, av aw?
LR 1 §: (Iq) AT WA ; T AT qAn,

he understood that Vijfiana'is Brahman ; for
certainly all beings here are, indeed, born from
Vijfiana ; having been born, they remain alive
by Vijfiana; and on departing, they enter into
Vijfiana. Having thus reflected on the true
nature of Vijfiana he again approached his
father saying, ‘Revered Sir, instruct me
about Brahman.” Then the father said to
him: ‘Seek to know Brahman through
austerity ; austerity is Brahman.” He per-
formed austerity ; and after having performed
austerity,

[NoTES—1. Vijfiana is Brahman.—Vijfiana is the
individual Soul, the self-conscious principle in man.
Mind is only its organ. Vijfiana controls the mind, the
senses, and the body, initiates activity in them, and at
death goes from one body to another. This individual
Soul, which is the centre of knowledge and enjoyment,
cannot be the cause of the entire universe. So Bhrgu
abandoned that too, and rose to a higher category.]
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LESSON SIX

A AW ARG | ARG @E-
aifa iﬁfﬁ qid | ArERd wifa S |
g siafERiE AR 1 da A atel
{1 oo sqlwenfdfgar | @ 2 o 37 sfifagf
JelamEE dafa | mem dafa swat ogfite-
T3 | T gt ) e agisga: )

(|:) wna=g: Bliss oy gAY sqAra1q ; ¥, wrvegrq @
¥y g gaifa qrgad ; A wiasw shafa ; gata
WiAsgy wivgEawEa; € o @ qur this well-known
WrTEt FiEEt of Bhrgu and Varuga fa®r Knowledge qeir
in the highest w‘ma; in the empyrean, in the heart
qfaf¥ar is firmly grounded. @ who g&#, thus 7 con-
templates ®&: he HfIABRA becomes established. HHAT]
possessor of food WWIE: an eater of food (! and) WA
becomes. SISAT through progeny YgHRF: through cattle
AFIEAA through the resplendence born of sacred know-
ledge (@ and) A great WA becomes. AT through
renown (¥ and) HEI great (VAT becomes).

he' understood that Bliss is Brahman ; for cer-
tainly all beings here are, indeed, born from
Bliss; having been born, they remain alive
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by Bliss; and on departing, they enter into
Bliss. This same knowledge of Bhrgu and
Varuna is founded on the highest empyrean, the
Supreme Bliss hid in the cave of the Intellect.
He who thus comprehends becomes firmly
established. He commands® food and gets
power to assimilate and enjoy it. He becomes
great in progeny, in cattle, and in effulgence
born of sacred wisdom. He becomes great
through renown issuing from righteous conduct.

[NoTES.—1. He understood that Bliss is Brahman.—
Through observation and reasoning Bhrgu found out
that food is perishable, Prana is unconscious, mind is
changeable, and the intelligent agent is limited and ex-
posed to pleasure and pain, and that therefore none of
these can satisfy the definition of Brahman given by his
father. So he came to the highest category, Bliss,
through deep reflection and austerity. The term Ananda
here does not stand for the sheath designated by that
name in the previous chapter, but the infinitude of the
Atman-Brahman Reality depicted in Chandogya, VII.
23.1. as Bhuima or the plenum of felicity. He who
realizes this Bliss which is the Atman reaches the
Supreme ; and he has nothing more to achieve. The
Bliss here cannot be the Kos’a because of three reasons :
1. Nothing higher than Bliss is mentioned in this context
as in the previous one where Brahman is declared to be
the tail and support; 2. The knowledge of this Bliss is
laid in the highest heaven of the heart, according to the
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statement here; and it is only a re-assertion of what has
been said in the opening passage of the second chapter
while describing the goal of Brahmavidya; 3. It is
stated again that Bliss is the culmination of the enquiry,
and that he who knows It stands firmly grounded ; for he
becomes @ptakama, perfect.

2. Commands food efc.—All creatures have food
so long as they live, and they eat it too; but by this
specific mention the visible result of this knowledge is
eulogized. The Upasaka will have plenty of food, a
perfectly healthy body, and external and internal wealth.
See Notes on p. 24 for Kirti and Brahmavarcasa.

LESSON SEVEN
ww A fremg | a7 Fag | AT A s |
gy | g s afdfgag 1 9R aon
afifga: | adagmeR affgeg | @ 7 oA
afifgd 3z afifigfi | EEEIECIEITIR: 4L
Hafa smai agflamasdd | wA st 0 ogf

qaq‘tsam. I

5wy food A not fA#@T one should blame. & that
HAq (is) a holy observance, a pious rule. HIq: Prana
& indeed H/WY food ; WO body WWZH (is) an eater of
the food. SI@ on life-breath WY body sfal®as, is
established; m{R on the body Nag: life wiafga: is



CHAPTER THREE 153

established. &7 therefore Q@q this wa#y food ¥ on food
AfAT8IY established. @: who qaa this Wy food e
on food =NiJMWAY established aq knows @&: he HiA-
fasft becomes established. W@y wwix: (W) WA
SHAT 9PN APIVAT (T) AEE VAR ; Bt () A
(wafd).

One' should not blame food. That should
be observed as a pious rule. Life, indeed, is
food. Body?® is the eater of food. Body is
set in life; life is set in the body. Therefore
food is established on food. So he who knows
and contemplates food which is established in
food becomes firmly established. He becomes
an enjoyer of food, commanding plenty of
food. 1n progeny, in cattle, and in effulgence
born of sacred wisdom he becomes great.
Through renown for his righteous conduct he
becomes great.

[NOTES—1. Omne should not etc.—An aspirant of
Brahmavidya should never condemn or speak ill of food ;
for the body built by food is the first gateway to realize
God. Food deserves from him respect as a Guru. Manu,
I1. 54. says, t@i:m facara=agHasT | T AT 9dRT 1
9f'aa-‘%a 9 g37: 1 Let him worship food da.lly and partake

of it without reviling it. Let him also feel glad and
serene at its sight, and appreciate it in every way. The
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suggestion is that this body, which is the first and funda-
mental instrument for knowing God, should not be neg-
lected ; even when one has ascended to the highest rung of
realization one should not neglect it wilfully. The monk
should be satisfied with the food chance brings and should
never blame it when it is poor or unclean. Every as-
pirant after spirituality should foster this respect for
food as a holy observance. As a matter of decorum
one may cease to blame food ; but in order to render one’s
contemplation on food as Brahman effective one has to
take a religious vow not to condemn food even in mind.}

2. Body is the eater etc.—The reciprocal support of
Anna and Prapa is mentioned here for praising the
importance of food as the support and the supported.
Thereby it is recommended as an object of contemplation—
an indirect means of realizing Brahman. Prana in its
cosmic aspect is the energy that manipulates matter and
creates manifold objects. Food or matter is only its ex-
pression; and as a cosmic force Prana is co-present
with matter. Even as a house and its various parts such
as roof, wall, and the rest are not independent, so also body
and Prana are not mutually independent; both are in
reality two aspects of food. No one can get the highest
knowledge of Brahman without the aid of body and Prana
So even the grossest part of our being deserves respect.}

LESSON EIGHT

W A qRefia | ag Te | dy an oy
sfteaey | wg safe afifvey | sy
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sifdfga: | adngeAneq afifyaq | @ 9 qageAR
afifgd ¥ afifigf | AT dafa | ag
dafa qatti ogiidsaSad ag Eﬁ@i g
ﬂEﬁngmz' 1

5wy food & not qR=ENT one should not reject or
disregard. @q that qF7 (is) a pious rule. q: water &
verily W@y, (is) food. SAMQ: light HWrgq (is) the eater
of food. ®e in water sava: light gfA@aq is esta-
blisbed ; sfAf¥ in light *Y: water Sfafgar; are esta-
blished. aq q@a WHY AW N{ALI | T; qaq, WA WA
aaf¥aq A @ SREER | wwa wwg: (3) WJ0@
ST Qg AgEAsdd (9) wge wafy ) Bar (3I)
AET (WaER) 0

One! should not reject food. That should
be observed as a pious rule. Water, indeed,
is food. Fire is the eater of food. Fireis
established on water; water is established on
fire. Therefore food is established on food.
He who knows and contemplates food which
is based on food becomes firmly established.
He becomes an enjoyer of food, commanding
plenty of food. In progeny, in cattle, and in
effulgence born of sacred wisdom, he becomes
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great. Through renown issuing from his
righteous conduct he becomes great.

[NOoTES—1. One should not etc.—One should respeét
food by not rejecting what is offered and by not casting
out what one already has; for food represents the basic
stuff of earthly life and the common need of all creatures.
Sages consider those who cast into sea or fire large
quantity of food stuff—for reasons, economic, commercial,
or political—worst offenders against Nature and God.
The Smrti says 83947 FAIAANZH 9 TG | SN Swqa
gaeaq fifad g 1+ Sharing food with others is the highest
charity, for food is the support of all life.

2. Water indeed is food etc.—Food is ultimately
produced with water which pours as rain. So water
is identified with food, being its cause. Sun gives rain
through vapour produced by heat. So water and fire
are reciprocally dependent. This mutual relation, similar
to that of food and its eater, is given to eulogize food
which may be worshipped by looking upon as Brahman.]

LESSON NINE
W g5 §fi0 1 a7 T ) gfudt an s )
AEAsa: | gfrsamigm: sfifge: | sER

it afifgar | aqagew afifeey | @ @
g afifgd 37 afifef | sEdanEY
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dafa | mg R st oghidesdd |
g &t I gf Aesga: |

9y food qF much Fdla should be produced. aq
awy; guHt earth E§ verily WY ; WHW: WA ;
gf¥eqmy e qfafa:; aw@ gidt st ag
qaq WWq W% SR ; T¢I wey R qQiva ¥g
§: afafagly; waay wwig: (9) waltw | gsar qgly;
smadan (9) A WAk et (9) qE () o

One should produce abundant food. Let
that be observed as a pious vow. The earth?,
indeed, is food. Ether is the eater of food.
Ether is established on the earth ; the earth is
established on ether. Therefore food is esta-
blished on food. And so he who knows and
contemplates food which is based on food be-
comes firmly established. He becomes an
enjoyer of food, commanding plenty of food.
In progeny, in cattle, and in the effulgence born
of sacred wisdom, he becomes great. Through
renown issuing from his righteous conduct he
becomes great.

[NoTEs—1. The earth, indeed, is food etc.—The
earth may be looked upon as the food of ether as it is
surrounded by the latter. Apparently the earth is the
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support of ether which is above it. So here also the reci-
procal relation of food and its eater may be assumed. In
the three Lessons ending with this one, ‘ food ’ is conceiv-
ed in a figurative sense. It is suggested that all the rela-
tions given may be thought of as cause and effect or as
support and supported. Thus it is taught that the
whole phenomenal universe and all its change and move-
ment can be reduced to some simple concept. Through
reflection on this basic fact, the relation of all created
things—from Prana to space—as food and food-eater, the
aspirant can rise to a higher unity in which this duality
will be transcended. That unity is first emphasized by
taking ‘food’ in the broadest sense and in the sequel
sublimating it into Spirit. To stress the sublimity of
this conception of expanding Anna to Brahman, at each
step a solemn contemplation is formulated and proper
fruits are promised serving to attract the seekers.]

LESSON TEN

A &7 et s@teEfia | 77 A6Y | JE qq
T T AT W TG | ST S
AN | O 3 gl g | gedtsen st
TN | QAT AT AT, TGH | TSI S,
T | U9E, 1 FARLS-L TGy | ArARISean oo
A | A 3T 1 4 31 ) A efi stom-
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o | Flf geadt | TR aRa: | fRgheRf
gt | 3t argd: IRk GHE G GEE
T2y frgfa | g @ ogy | SARRA deg
Fofeyang U | FaRleTER | aafi-
Judta | sfagtam ¥afd | awg s |
doq waAfd | aWA AOEE | aeam aaf
TN FANEE | ISR T | a7 Aw-
e | welar ¥afa | 9 F ofm -
qiEfta | gl fe feet mwam 1 ofcdsidt
WAL | § T 3 | aqEEiEed | a g
@ 4 @fig | TSR T | CEHTIREAg-
ATEH | T TOMIARAGGATERT | QF A9
ATAGITTEFT | T ﬁmwmmg'm@ql
TEARITARARGIREH™ | FigF Faml
FNEATEATL | T7G @ T | LEE IEE |
TRY | HETHHEAALTAY | FETANR EHANR-
SEWIT: | TG WTBIE %s‘lmm BE-
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T | TEARA qwee w2 @ @ oAb
qMAET A1 R WA | 4Y 41 23N @ 37 qka |
sereAwAaTam R 9§ fd gdadn
31 g @Ak | 9 i ¥ il gl
ZINISTNF: || gAage gfa i

ma’} at the residence ®q ¥ T anyone ¥ not YA
should refuse. @H that ®AY (is) the pious rule. TERIA
therefore IAT ®JT § by whatever f49ar by means g
abundant H®WH food NIFATY let him acquire. wed for
this one, i.e. the guest HWA food WY has been prepar-
ed, made ready gfI so WIFAFA they (i.e. householders)
declare. g@d: in the foremost or best manner asq
prepared, dressed (¥ which) QAT this F truly Ay
food, (44 that) ®w®q food WA to him (i.e, the giver)
g®1: in the best manner Y accomplishes, returns.
{FS: in a medium manner UEAH, () qaa 7 wwq,
(qa) ¥ WeR AFS: USTA | WaGE in the lowest
manner UEA (9q) Q@A T wwq, (qq) wEH W
W73d: UG | q: who qad, thus ¥F knows (d&a for
him 1T such HAY result IFARA, will accrue).

An' aspirant should not refuse anyone at his
residence. Let this be observed as a pious
rule. He should therefore acquire abundant
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food by any means whatsoever. It is for the
sake of the guest that food has been prepared,
so declare the householders. The food that is
prepared and given in’ the best manner re-
turns to the giver in the best manner; what is
offered in the medium fashion returns also
exactly so; food prepared and offered in the
lowest fashion accrues to the giver in the
lowest way. He who knows this as stated
gets what he merits.

[NoTES—1. An aspirant should not etc.—Here is
the root of the conception of Nryajfia or the sacrificial
duty which is enjoined upon a householder to his fellow-
beings. Nryajfia is one among the five great Yajfias a
housefather has to do. S'atatapa says: f9QY a1 afg ar
ea: @ afda wa ar | g A Aisfifa; edaemn—
Friend or foe, ignorant or fallen, he who comes just
when a householder’s daily Vais'vadeva worship is over,
is a guest ; and the guest will cause him to go to heaven if
he is properly honoured. The Vispupurépa says that the
bousefather should look upon him as a deity—fgogqaay-
gSq1 & AFAAAA 3§ 1+ When a guest turns back and goes
out from a house without being honoured even with
water,that house can certainly be compared to the residence
of a sovereign jackal. 78y Jeafagdl Aifaar: «fesid \ gy
faalfia 8 4 weusAeA:—says Bhagavata, VIIL. 16, 7.
Even if the seeker of shelter and food be of a low caste, he
should not be refused. Kathopanisad, I. 7 and 8 also warns

against any neglect of hospitality. It is therefore laid
11
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down among the foremost duties of a householder, even if
he be a seeker after liberation, to gather wealth by using
all his power. Bhattabhaskara, in commenting on ‘any
means whatsoever,’ goes so far as to state that even by
unlawful means one should acquire wealth if it is for
worship. This interpretation is unacceptable. The
Bhagavadgita, III. 13. states that those who make food
ready only for filling their belly are vile and that they eat
sin. So the true householders declare that food has been
cooked for others, gods, guests, etc. Sadkardananda
states that reverent gift of food paves the way for
knowledge of Brahman.

2. In the best manner etc.—Mukhatah, madhyatah,
and antatah refer to the sdttvika, rajasika, and tamasika
mode of giving. It is explained in the Gita, XVIII.
20-22. An alternative explanation of the three words is
that they denote the three periods of life—youth, middle
age, and the evening of life. The principle underlying
the announcement is that the gifts which a man makes
return to him in this life itself or in the next, exactly in
the same way as he gives. As you sow so shall you reap.
If a man gives in youth, he will get in youth ; if he is
charitable in middle age, he will not be in want in his
middle age; gifts given in old age will accrue to the
giver in the old age. The passage emphasizes graphically
that action and reaction in the moral realm also are
equal and opposite.]

Y in speech 99: preservation, safety tﬁt thus,
AMYEAY: in Prana and Apana JWT-YH acquisition and
preservation EfA thus, @AM in the hands ¥ work

{ﬁ thus, m: in the feet ffA: motion (ﬁ‘ thus, qrt
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in the anus ﬁgﬂs evacuation gfd¥ thus, (W@ and W@
Brahman Sqmfl@ one should meditate.) g so ATFH:
pertaining to man ®H®Wr: contemplations. WY then
¥; referring to the gods (§ATEn contemplations) :—
g in the rain g satisfaction A thus, FaghX in
lightning q@q strength, violence ¥ thus, IYY in cattle
qu: fame ¥R thus, AFIY in stars ¥A: light g
thus, S9€Y in the generative organ S®TQ: procreation
WAy immortality WA=gH, bliss ¥ thus, WER in
the space @AY the all ¥R thus (¥ and AW Brahman
Sqrefta one should meditate). &g That, i.e. Brahman
afawr foundation M thus IYRAA one should meditate,
ﬂﬁlﬁlﬂﬂ well-founded WARX becomes. @F that WE:
greatness FA thus I, AGIY great WARY he becomes.
ag that AF: mind R thus IITEAA one should meditate,
AEAE, possessing mindfulness WA becomes ; a4 that
#W: homage FfA thus IITEA one should meditate. WER
to him AT, desires ¥ bow down in homage ; qq
that =@ the Supreme Lord ¥ thus Iqefi@ one
should meditate, ®ETY possessing supremacy WA
becomes ; HQWW: of Brahman QIRAT: universal dissolver,
power of destruction ¥R thus ¥GWEAA one should
meditate qf¢ around Q@Y (=74 ) him fge=a: hateful
®9WA: enemies, i.e. craving, anger, etc. e} die. ¥

those who wififar: not liked Wrgsar; foes (W and
fora=a die).
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The Contemplations® of Brahman associated
with man consist in meditating on Brahman
as safety or preservation in speech, as acquisi-
tion and preservation in Prana and Apana, as
work in the hands, as motion in the feet, and
as evacuation in the anus. The contemplation
of Brahman as associated with the celestial or
divine phenomena consists in meditating on
Brahman as satisfaction in rain, as strength in
lightning, as fame in cattle, as light in the
stars, as procreation, immortality, and joy in
the generative organ, and as the All in spacial
ether. Should one meditate upon It as the
foundation of all, one becomes well-founded.
Should one meditate on It as greatness, one
becomes great. Should one meditate on It'as
mind, one becomes endowed with mindfulness.
Should one meditate on It as obeisance, all
objects of desire bend down before him. Should
one meditate on It as the Supreme Lord or as
the Veda, one becomes a possessor of supremacy
or Vedic Wisdom. Should one meditate on
It as destructive power, his hating foes and
"unfriendly enemies die around him.

[NoTEsS—1. The Contemplations etc.—These are
formulated to help the average aspirant to accustom
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himself to meditations which purify the mind. Speech,
respiration, movement, and alimenation are the funda-
mental facts about man as a living organism. The
best use of speech, as well as of thought and knowledge
implied by it, is to make it serve one’s safety. ' So just
as in the Vibhtti-yoga of the Bhagavadgita, where certain
prominent members or qualities are recommended for
special reverence, the aspirant is advised to meditate on
Brahman as safety and the rest in regard to speech and
the like. The peculiar human gift of speech should be
respectfully used for leading one to the Supreme Truth.
Breath taken in and blown out is the expression of life ;
and the main purpose of life is progress and security, yoga
and ksema. The progress and security, which aspirants
seek should be centered in Brahman ; that is to say, they
should be made an occasion to remember God constantly.
Movement of hands and feet indicate life; and the
presence of the Divine Spirit makes life possible. So all
movement of limbs should be thought of as inspired by
‘God within. Evacuation is the completion of alimenta-
tion. The body which is the vehicle of life is sustained
by food that is assimilated; so this process is here
recommended to be taken as an indication to reflect on
Brahman Whose power‘underlies it. The satisfaction
which people feel when abundant food is promised by
useful rain should be meditated upon as coming from
Brahman. The wonder caused by the violent flashes of
lightning and the twinkling of the stars also are to be
traced to the Spiritual Reality of Brahman, and are to be
meditated on as Brahman. The prosperity and prowess
which ancients possessed consisted in cattle. They too
are a Vibhuti of Brahman. Even the function of the
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generative organ should be taken as a symbol for sublime
thought on Brahman; the race is perpetuated through
procreation ; through children a man pays off his debt
to his ancestors, and thereby he enables himself to
attain liberation or immortality and blisd. Again an
aspirant is advised to meditate on Brahman under
various attributes such as support, greatness, mind,
reverence, Veda, and destructive power. Whenever
one thinks of Brahman, one does so under some attri-
bute or other. Here specified attributes are given
for the purpose of meditation. It is a general principle
of Upasana that in whatever form or under whichever
attribute a man may worship Brahman, he becomes
the possessor of such attributes and powers. But if the
meditation has no special desire behind, the result will
be spiritual elevation and mental purity.]

g% in the man 9y this one J: who &: he ¥ and
WA in the sun WY} he 7; who &: he W and T®: one,
q: who Qdf¥q a knower as said above @: he G
from this @1 from the world S@ having departed
Q@H, NWRIH WNATIH ITEEHFT  having transcended,,
QA ATYRAA, WA ITRET, T, AARGH WEHA,
WEEEH, Q] QARG WA JTEENE, QAR
WAIATY, WIEATTY IqQEHA, ST having the food
he wills, ®TH®® baving the form he wills §HTY these
ﬁtﬁ[ worlds WIHETA_ traversing, visiting QaY this G
Saman WA singing WIW remains : EF (.-:ﬁ) Oh, 713,
€9 ; wgq I wwq (am) food, NEA TV , WEH WU ; WL,
I wwig: (am) eater of food ; WEH, WHWIY: ; WEH WWIZ ;
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wgq 1 ®®FA combiner, link, wygq LT, wTg
S%Fq. W¥L | WA of the cosmic order, STYRSAT
first-born, iiw: than gods '{51{ earlier, prior HPAR
of immortality AT¥: navel, centre (@ and) WRW I am;
q: who #T me ZFIA gives away ®&: he ¥q assuredly

Q¥ alone AT me WA protects. W¥H I WA food wWH,
food Wg=Aq, he who eats Wi eat. WY I Wy the

whole gag world ¥¥WIY have overcome, destroyed.
(wgq) g sun 7 like FAYR: light. q: who qas thus
AT knows (§: %A w&q WY gets the fruit stated.)
g thus I sacred wisdom.

And! this one who is here in man and that
one yonder in the sun are one and the same.
He who knows thus, on departing from this
world, transcends successively the Selfs con-
sisting of Anna, Prana, Manas, Vijiana, and
Ananda, traverses® these worlds enjoying food
at will and assuming forms at will, and remains
singing the following Saman: Oh,’ wonderful |
Oh, wonderful! Oh, wonderful! I am food, I
am food, I am food ! I am the food-eater, I am
the food-eater, I am the food-eater! I am the
combiner, I am the combiner, I am the com-
biner! I am the first-born of the world-order !
I exist even prior to gods, and I am the centre
and source of immortality! Who gives me away
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has protected me ! I, the food, eat him who eats
food all for himself! I have overcome the
whole world! I am a splendour like the sun.
He who knows this has the results mentioned.
Thus ends the sacred doctrine.

[NOTES—1. And this one etc.—The Spiritual Essence
in man and in the sun are here identified, because the
Self of the knower becomes all. This passage and part
of what follows are repeated from Lesson VIII of the
Anandavalli. See Notes on p. 130.

2. Traverses these worlds etc.—This describes the
state of one who has realized his Divine goal. When
one has realized Brahmanhood, one gets all enjoyments
and all forms at one’s will; because one who realizes
becomes Saccidananda and in that capacity enjoys
all existences together. He is the Spiritual Essence in
all. Being one with God, all forms and enjoyments
which God has at will are his. He traverses all worlds
because he is omnipresent. S@ma is the prolonged form
of Sama which means Brahman who is one with all and
equal in all. Singing Sama therefore denotes proclaim-
ing for the benefit of the world the unity of the Self
as well as the perfection of life resulting from that
knowledge. The passage is interpreted also as des-
cribing the behaviour of the Jivanmukta who eats,
clads, and moves at will, without being bound by any
external rule.

3. Oh, Wonderful etc.—The original passage is a
Vedic stanza set to Saman tune. This accounts for the
prolation of some of the vowels, interposition of additional
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letters, and interjections suitable to that mode of singing.
The actual word-forms are given in the Anvaya. The
whole song is a transcription of the mystic experience of
a sage who has realized Brahman. It is his unspeakable
wonder that although he is the Pure Spirit he has become
the material universe with its dualities. The repetition
of each clause expresses the boundless joy and wonder
that is experienced. The liberated soul realizes that he
is one with Hirapyagarbha who existed even before the
gods and the universe, and that he is the source of
immortal Bliss. He also becomes conscious that the
whole universe as Anna represents the Infinite’s aspect
of Utility and as such he who gives food to the needy
helps the divine plan and he thereby chooses Divine
grace ; whereas He who does not give food to the needy
and accumulates it for himself becomes the prey of the
destructive power of ‘food’. In reality food also is
Atman ; this is stressed by repeating thrice ‘I am food’.
The experiencer of this transcendent Unity realizes that
he is the food, the food-eater, the Conscious Principle that
forms the link between the two, and the Immortal Bliss
that finally assimilates the entire universe—perceived as a
duality before realization—into Itself, and remains as the
ever self-luminous Light of Intelligence. This miracu-
lous experience is again given here to disclose that who-
ever aspires to attain to this goal shall have to perform
Tapas repeatedly like Bhbrgu, and that then only he
becomes the possessor of the Bliss of Brahman.






BOOKS OF ALLIED INTEREST

(all in Sanskrit and English)

Uniform with this volume :

Isha Upanishad

Kena Upanishad

Katha Upanishad

Prasna Upanishad

Mundaka Upanishad

Mandukya Upanishad—with a summary of
Gaudapada-Karika

Aitareya Upanishad

Svetasvatara Upanishad

Brahma-Sutras—with Sankara’s commentary
abridged

Bhagavad-Gita (with Sridhara’s gloss)

Bhagavad-Gita—with copious notes

Mimamsa-Paribhasa

Atmabodha

Vivekachudamani

Vakyavritti and Atmajnanopadesavidhi of

Sri Sankaracharya
Bhasha Pariccheda
Vedanta Paribhasha

D ——

Rs. A.

12
12

— OO
o]

- O
[
[=J

(TR SIS SN
© OO0 wo o

N O
-
N

SRI RAMAKRISHNA MATH, MYLAPORE, MADRAS 4



SOME OF OUR
ENGLISH PUBLICATIONS
Rs. A,

The Gospel of Sri Ramakrishna. Pp. 1080 ... 20 0
Tales and Parables of Sri Ramakrishna. Pp.321 3 8
Sri Ramakrishna : His Unique Message by
Swami Ghanananda .. 2 0
Ramakrishna and Vivekananda by Prof.
Benoy Kumar Sircar .
Inspired Talks by Swami Vivekananda. Cloth
Board
Hinduism by Swami Vivekananda
Education by Swami Vivekananda
Spiritual Teachings of Swami Brahmananda
Cloth
Board ...
The Message of Eternal Wisdom by Swami
Ramakrishnananda. Pp. 309
The Ancient Quest by Swami Ramakrishnananda
The Story of a Dedicated Life
Universal Prayers by Swami Yatiswarananda...
The Divine Life by Swami Yatiswarananda ...
Women of India by Swami Vivekananda
Vedic Religion and Philosophy by Swami
Prabhavananda. cee
Sri Krishna the Pastoral and King-Maker ... 1 2
Bhagavad-Gita (extremely readable translation in

O = NWOo

N w
FIFN

O N = W=~ Ww
—t

[
i
N

Prose and Verse) e 212
Srimad Bhagavatam (Abridged English
Edition) w 3 8

SRIRAMAKRISHNA MATH, MYLAPORE, MADRAS 4



Upanisad Series

AITAREYOPANISAD

Including original passages, literal word by word translation,
English rendering of each passage, copious notes,
and an Introduction containing a summary
of the Aitareya Aranyaka

BY
SWAMI SHARVANANDA

SRI RAMAKRISHNA MATH
MYLAPORE, MADRAS
1944



Published by
THE PRESIDENT,
SR1I RAMAKRISHNA MATH,
MYLAPORE, MADRAS

II-XXXIII. 6. 44
(All rights reserved)
Revssed Second Edition

Printed by
C. SUBBARAYUDU,
Price: Rupee One AT THE VASANTA PRESS,
ADYAR, MADRAS



INTRODUCTION

THE Aitareyopanisad, also called Bahvrcopanisad, be-
longs to the Rgveda and is part of the Aitareyaranyaka
which, according to modern scholars, originated in the
Kuru-paficala country more than 2600 years ago. The
Brahmana and the Aranyaka known by the same title
Aitareya are attributed to Mahidasa Aitareya, who, on
the authority of Chandogyopanisad III. 16. 7, lived to the
ageof 116. Madhvacarya mentious that Aitareya was an
incarnation of Narayana and son of Vidala. According
to a tradition recorded by Sayanacarya Mabidasa was
the son of a woman called Itara. Mahidasa’s father had
sons by other wives also, who were favoured with a
larger share of his love than Mahiddsa. In a sacrificial
assembly Mahidasa was denied the privilege of sitting in
the lap of his father. Itard noticed this sad plight of
her son and prayed to ker tutelary deity, Goddess Earth.
In response to her prayer the Goddess appeared in a
divine form, placed Mahidasa in a celestial seat and
imparted to him unrivalled wisdom. Thus enlightened,
Aitareya later revealed that part of the Veda known by
his name. From the trend of the story and the suggested
sense of the terms Itara and Dasa some have come to
the conclusion that Aitareya was not a twice-born by
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caste and that he was raised to the status of a great
sage by his own austerity and divine grace.

The Aitareyaranyaka consists of five Books or
Aranyakas and in all of them some exalted philosophical
and spiritual thoughts are revealed. The first Aranyaka,
in five chapters, besides giving the etymology of Maha-
vrata, describes also the Sastras or hymns of morning,
midday, and evening Savanas or libations, of the Maha-
vrata rite of the Gavamayana-sattra, set forth in Aita-
reyabrahmana 1. 38 and IV. 14. The material found
here connected with the ceremony is allegorical, and so:
gives the truly aranpyaka character to the work ; for the
main characteristic of an Aranyaka is that it supplies
with the esoteric meaning of the great Vedic rituals. In
course of time ritual and meditation became independent,
and the Aranyaka then stood only for the spiritual forms
of worship which the Vanaprasthas used to perform.
The more essentially spiritual part of the Aranyakas
embody the meditations and realizations of sages who
kept no connection with the religious ceremonies per-
formed in the domestic fires. This spiritual nature of this
Aranyaka is evident at the beginning itself of the work
where Gayatri and Mahavrata day are identified with
Brahman—&gy & s a81age: | The sage who revealed
the Rgvedic hymn X. 27 is identified with Brahman, for
he has realized Brahman—ag Eﬂgiﬁ, a5 2 <‘=I§E§T, A8IG4E:
FEOlagessy SR9ad | The Upanisad enlarges the idea of
Brahman hinted in the first Aragyaka.

The second and the third Aranyakas are together
designated Maha-Aitareyopanisad. The third Aragyaka
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is separately known as Sarhhitopanisad. Some, like
Upanisad-Brahmayogin, have commented on the whole of
the second Aranyaka as Aitareyopanisad. But STi
S'ankardcarya takes the latter six chapters of that Aran-
yaka alone (called the Atmagatka, as they deal with the
Atman), as the Upanisad proper. In the preceding
chapters of the second Aranyaka, Prana or Hiranya-
garbha is taught as the First Cause of the universe. The
ritual and meditations in connection with Pranavidya
are set forth at length. A brief account of this earlier
part is given as it contains germs of great philosophic
thought.

The second Aranyaka opens with the sublime passage
Uy gFd] UGq HHGA, AGlacacd, qERTR NWIAA A |
Self-knowledge alone leads to the bliss of immortality ;
and the way to attain Self-knowledge is by performing
the scripture-ordainded duties without any attachment
to the fruits thereof ; and doing them as a dedication to
the Divine. This alone is reality, this alone is truth ;
and therefore a discerning man should not neglect Self-
knowledge and the means helpful toit. The ancients
did not go astray from this path, those who did, perished—
a gaga @ AsqIFL A qUs4g: | To those who profess
the sacrificial religion, Uktha superficially means only a
Slastra, or mere praise-chant in prose ; but esoterically,
according to Aitareya, it stands for the universe and
man, Matter and Spirit,  Anna’ and ‘ Anndda’. One
who practises the combination of retualistic work and
meditation reflects ‘I am Uktha’—aﬁgimﬂf%q—the
Reality consisting of Spirit and Matter. The same
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Purusa or Cosmic Intelligence, designated as Prajapati,
and on whom the aspirant meditates is also the Hiranmaya
Purusa —the innermost essence of the visible universe.
Human personality is centered in action; and that
personality is the sEhere in which Brahman dwells as
the witness—-afﬁ w4 FaAd gﬁ'ﬁ HEON AF: | In the next
step, Uktha is extolled as conscious and unconscious
Energy animating the body, and is equated with Brahman
or Prana. Brahman or Life entered man from the fore-
part of his feet—9ugIT 99ad AFH GGNY . It proceeded
higher up to the thigh, stomach, heart, and head, and
finally ramified into sight, hearing, mind, speech, and
vital breaths. So some sages meditate on Brahman in
the stomach or in the heart, the former as the seat of
Brahman as Vaigvanara—3g¢ aQif SaredT 39769, a4
ARWrY: | Here as in Brhadaranyaka, VI. 2, Chan.
V. 1, Kaus. II. 12. 14 & III. 2, and Pras'na II. 1, the
rivalry of the senses and Prana for superiority is des-
cribed. The superiority of Prana is proved; and the
powers of the senses declare: agFqafa «fg aqafy
q9 99 & EuEATRAfa—@AeaTs gacaty Rg. VIIIL. 92. 32
—*Thou art Uktha, thou art all this, we are thine thou
art ours’.

In the next section Prana designated as Uktha is
lauded by equating it with the day, the morning, the
evening, and ‘sat,’ or the true. Pr&na or conscious and
unconscious Life Energy is stated to be at the root of
speech and designations, on which the knowledge of the
whole universe rests. This truth is stated in an oft-quoted

passage: Q€4 AW qieqAtAIg TEIM GG ATAT v
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amfuziafa: af fad &9 @i amdy & ararfiEafi o Thus
Prana is the source of all Veda, knowledge. Here again
Prana is up-graded as the Absolute Being Brahman in
Its relation with the universe. Prana is Spirit immanent
in the universe. The whole universe is present as Vak
or as Idea in Brahman before it was manifested. All
this is encompassed by Prana. This shining space is
supported by Prana as Brhati; and one should know
that just as the shining space is supported by Prana, so
also all beings down to an ant are sustained by Prana—
a4 % MW ; QSAATHD: IO e RTSIEIAATSARTEI:
gOT el faseq uwd |aifn q@enfdifesry: SO e
faesareficdd fagra 1 The metre Brhati consisting of 36 sylla-

bles is the most important metre; and also that term
denotes what is possessed of supreme magnitude. Hence
Prana is identified with Brhati and extolled as the all-
pervading guardian who sustains the entire spacial realm
including sentient and insentient beings.

In the sixth section of the Aranyaka powers of the
Purusa are described. Prana is the Cosmic Life and
Purusa is the cosmic personality; the terms are inter-
changed in the section hinting that they both are the
same Divine Principle embodied in the universe. The
various faculties serve the Purusa or Prana just as
vassals attend upon their suzarane or sons their parents.
The descriptions are meant for visualizing the supreme
Divine Reality as a cosmic person for purpose of medi-
tation and worship. The various Vibhitis and glories
of Prana identified with the Person are described only
to give the necessary idea for such meditation.
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- Through Jfiana and Karma, intellegence and acti-
vity, Puruga has brought forth all creation. Now, water
.1s supposed to be the first substance out of which the
whole universe is created ; but at once it is asserted
that Purusa is the father and the elements, water and
the rest, are like children born out of him. af&gATY 4,
® 3 qo ; HIEEN, 99 N QA g, 97 & & 9 9T ad
fag: g3 a1 fig: @31 9957 | Mahidasa Aitareya who under-
stood this unity of father and son said, ‘ I know Me as ex-
tending from me to the Devas and the Devas extending
down to and uniting in Me.” This all-comprising
glory of waters, or Prajapati, or Purusa, belongs to Prana
who is the All. He is in water; he is Life; he is
existence and non-existence. The Devas worshipped
him as existence and therefore they became great ; the
demons worshipped him as non-existence and so they
were defeated. He is death and immortality.—& USIStY,
4 Uy 9§ U3 qJRunfan, d GfaRfa Jar saramfE,
A9 .. . MRk A € WT: . . . @ 9 EgRATEE .
The immortal Prana and mortal dwell together in food ;
all mortal forms are indwelt by him: this Deity is im-
mortal. Prana and body, the two, go in two directions ;
they separate themselves, they increase the one but not
the other—the body is increased not the Prapa—this
Deity is immortal.—&Redt acdar aqif; gfy ; @7 &g a4
sifr: aaftn dmfy gdoofiy sdwr Ygar; ar wywn
fay=har B aear fa ot faag: a & fragesafafa fafesaf
ﬁ‘ﬂﬁ ﬂﬁ(‘fﬂ} aﬁ?m XJar1. In glorifying the greatness

of Praga the Aranyaka now goes on to equate Prana
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with the Sun who has entered the world as Purusa—
U9 6 SSACINA, G F UY QR NI A ageITea,
919 &Y ¥ ¥ a9 | The same Prana is supposed to have
become the greatest of the Vedic Rgis—Satarcins, Madhya-
mas, Grtsamada,Vis'vamitra,Vamadeva,Atri, Bharadvaja,
and Vasistha. Prénpa is all this—Saidam sarvam; he
is Pragathas, Pavamanis, Ksudrasuktas,and Mahasitktas,
Stiktas, Rks, half-Rks, Pada, and syllable. Esoterically
Prana is in all beings, in all places, has entered all
creatures, and Prana pours forth all gifts to all beings.
One should meditate that all Vedic verses, all the Vedas,
all sounds, are but one word, Préir,xa——%ﬁc w1 a4 qan: &

N uRA Figh:, 9O ©F 991 %9 59 @) Thena
beautiful anecdote follows, how Vig'vimitra went to
Indra, who pleased by Vig'vamitra’s recital granted a
boon. Availing of the boon Vis'vamitra interrogates
indra, ‘May I know you?’ Indra made the reply. I
am Prana, O Rsi, you are Prana. All creatures are
Prana. He that radiates light and heat is Praga. In
this form of Prana I pervade all quarters . . . I am he
that shines—afer® 9ara & fiig 3 A @AtamT K A qqAfa ;
g e aRAReEEE 5 ; afifx sa, gl ar seRe
soreE g g3ttt garfa ; s @Y 7 Uy qafy; @ @F S
gaf fRa ASIsfET | Again in the next section Prana is
extolled as having become the thousand verses known as
the Nigkaivalyas'astra sung in the Mahavrata rite. The
thousand verses in Brhati metre consisting of 36000

syllables correspond to the total days of human life,
making up the nights by consonants and days by vowels.
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The number thousand is often taken to stand for a
limitless number, or an all-inclusive number, and hence
Brhati is fancied here to be the total Reality designated
and magnified as Prana in the whole Aragyaka. And
here the highest teaching of the Upanisad is fore-
shadowed by stating, ‘ Beyond Prapa who has become
the thousand Brhatis, is what is Intelligence, Divinity,
Absolute Spirit; he who knows this joins and becomes
one with Him.’ Thus what ‘I’ am that He is, what
He is that ‘I’ am. The Rgveda I. 115. 1 also declares :
‘ The sun is the self of all that moves and stands still '—
A AT UAEd TENGEEET GFUREd QU e qqaasy
agEdl SEaRy: 9RF AT WAy 7 ud ¥ 1 ageEfen
qY AT FITETETA |

The third chapter of the second Aranyaka is a des-
cription of Atman as Uktha or praise-chant. From the
five-fold Uktha (i.e., Prana) the whole universe has sprung
up and subsist in the relation of Anna and Annada, Matter
and Spirit. In the first stage Atman is taken as the mere
body and gradually the term is employed to indicate
higher levels of truth underlying the conception of Atman.
This is beautifully set forth in the passage: da¥q ¥
enewmaATEal ARG & oNfaT ; T SNsfuadesad I
9P § ARAEMATREGT 3% ; afiEmeafay R @ @,
fas PRy ; SoRKRg Jarfaequarar; g fi w@isfi I |
frafiy | JRRAREaUaTAr, @ f sgea geeeg , o) e
agfi REd TWR 3 weed AT SR aefArRaHicacdd
R | SN BRI waifaae, & B agfa a
figrd oafa @ fag: dead 9 AF@E g gaEwR wafa 39



INTRODUCTION 11

5§ f2 d@9ar: 1—He who realizes the Atman with greater
and greater clarity obtains the fullest manifestation of his
true being. He recognizes the Atman more and more
clearly in herbs, trees, and animals. Sap only is found
in herbs and trees, but in animals Consciousness is
noticed. In animals the Atman becomes more and more
clear, because in them both sap and thought are observed,
while in others only sap is seen, and not thought. The
Atman is manifest in man to a greater degree. For
man is most endowed with intelligence. He speaks
what he has known, he sees what he has known. He
knows tomorrow ; he knows his environments and what
is far away. As he possesses this gift of intelligence
he seeks for the Immortal with his mortal instruments.
The only knowledge which the animals possess consists.
in hunger and thirst. They do not say what they have
known, nor do they see what they have known. They
know not tomorrow, they know not their environment
nor what is beyond. They go so far, for their experiences
are according to the measure of their intelligence ! This
significant passage has been paraphrased several times
in later literature—in Manu, Mahabharata, Bhagavata
and other works. Man alone is therefore capable of
higher thought and noble activity. He is potential In-
finity. So the next section states that man is an ocean
and that he is above all the worlds. Whatever he attains.
he desires to be beyond it. If he gains the sky-world he
desires to be beyond it ; if he were to gain yonder world,
he desires to go beyond it—& U Je8: §§%:, G4 SR
a7 € fw oA ¥ W AR RPN g o
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R | 77y |% rgdia 34 q7q@ | The desire to reach

farther and farther is a sign that there is the possibility
for him to achieve fulfilment when he regains his per-
fection in the Infinite. In the remaining part, the Maha-
vrata sacrifice is praised to attract persons to its
performance. The Brhati verses connected with the
.ceremony are again lauded as the Self and others as but
mere limbs—uy 3 Fe@ AeAT I¢ Fedl; QSTARAT FAa:
TR: 9Rea: quaEAear sda: o0k 9ReId wadT gt w9
eI aftgar; @ed @umgAmATAT A% gvgal gedt 1 The
-great chant mahaduktha is extolled as the highest deve-
lopment of speech—@ a7 U¥ J14; AT FAFR q}a:q’ggamq \
By the way, the S'ruti emphasizes also the great value of
veracity in speech : 3136?11\6' A IIId aq4r i&ﬂ'—aﬂﬁliaz
TR @ A v agwifienrenM #0f @ geafa &
3&6% TEATTZA 7 939 3d AAA—The untrue is the root of a
speech, and as a tree with root exposed withers up and
perishes, so a man who speaks untruth exposes his root,
withers up, and perishes (cf. Prasgna II. 7.) The whole
section concludes by stating that Prana fwhich has
been identified with the thousand Brhatis is Glory,
is Indra, is the Lord of creatures. Thus the con-
-ception of one Supreme Divine Being who has become
everything was arrived at by Mahidasa Aitareya.
The sage declared, ‘ He who knows it as Indra, as the
Lord of creatures, is liberated from this world shaking
-off all ties’. The summation comes off in a few verses.
The seeds in the mother and father unite as'Agni and
Strya, and the body is created, made of the fivefold
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elements. One is not to despise this body. Because in it
the undying Prana resides; the harnessed steeds of the
senses draw it to and fro; in it is joined the Prana of
the Prana or Brahman ; in it all gods are combined in one -
TRl qufyd aAR g g Al 39 G9eRT | GUE GeIng
99 3599 a3 a1 &4 Gk wafd u That truth sages have
realized after rejecting what is affirmed and denied by
language, going beyond what is agreeable and disagree-
able. Casting aside by this wisdom all evil the wise one
attains to the Highest. That One is neither called
‘woman’ nor ‘man’ nor by the name of the many.
That Brahman is denoted by ‘Ah’. Thus up to this
point the method of worshipping the I.ord of the universe
through meditation and ritual has been described with
several details glorifying the Lord as Prapa or Life
which has become all and which is all. Chapters 4 to 6
of the second Aranyaka form the body of the present
book. .

The third Aranyaka is styled Sarhhitopanisad just
like part of the first chapter of the Taittiriyopanisad.
But the resemblances in the treatment of Samhita as a
pattern for meditation in both the places do not go far.
It is stated here that the sage Mandukeya held that the
earth should be looked upon as the prior form and heaven
as the posterior form, air being considered as the prin-
ciple which unites; but another authority, Maksavya,
held that ether was the uniting principle; for air and
ether are not independent. Agastya viewed ether and
air to be alike though independent. This is the medita-
tion on the Cosmic Forces taught here.



14 AITAREYOPANISAD

The teachings of S'akalya on Sarhhita comes next.
According to him the earth is the prior form, heaven the
posterior form, rain the union and rain-cloud the uniter.
S'akalya taught also that the Purusa may be considered
as having two divisions like an egg. The middle
space between the upper half and lower half of it
is the place where Prina is supposed to be located,
just as the middle space between earth and sky contains
air. The similarity between the individual personality
and cosmic personality is graphically described as a
theme for reflection in this wise : Sun in the sky corres-
ponds to the eye in the head, lightning in heaven to mind
in the heart regions, and fire on the earth to seed in
the generative organ. The declaration of the fruit of
this meditation is the same as that of the Sarmhita in the
Taittiriyopanisad : namely, children, cattle, fame, glory
and heaven.

The next section introduces the various forms of
Sarhhitd known as Sarhhitapatha, Padapatha, and
Kramapatha under the names Nirbhuja, Pratrnna
and Ubhayamantarena. The text now says that one
should use only auspicious words to a Brahmana ; when
a Briahmana accumulates unusual wealth, one may
rebuke him. Even in such circumstance, says STravira
Mandiikeya, no one should say ill to a Brahmana. Here
is a beautiful revelation of the high ideal of renunciation
for which the Brahmana was esteemed so highly in
ancient India.

The eminence and potency of Prina compared to the
cross-beam of a . house through a metaphor is described



INTRODUCTION 15

then. There is also, a reference to the mystic signi-
ficance of the former and latter syllables and the middle
space obtaining in the Nirbhuja recitation. We get also
a passing reference to accent and more. According to
Hrasva Mandukeya a knowledge of the principle of
Samhita is helpful in knowing the former and latter
syllables, the inter-space that effects the union, and in
distinguishing where there is accent and matra, and
where they do not fall. ERAT TA&d ; STGALE ; Fsa-
T W Rk 37 gy fadafy ¥ @ @ fawr-
aifa, ¥q amEr qEt fFasQ, an dfgary 111 1.0 5. His son
by the wife (Sifgadt) Pratibodhi held that when one
pronounces the syllables, as they are neither separating
entirely nor uniting absolutely, the matra (mora) between
the prior and posterior forms indicates the Samhita or
union, and that this is known as Sama or a sliding.
This knowledge is praised as producing results such as
children, cattle, and glory. Taruksya sets forth a
different Samhitd. Here the union is effected by Brhat
and Rathantara Samans representing Prana and Viak
respectively. To get this secret knowledge he tended
the cows of his teacher one year. Kauntharavya saw
a gradual union of speech, Prapa, wind, All-gods,
heavenly world : and Brahma—3rg 510 dfegar sfa %‘Eﬁ:,
I qERIAA qAE: R X3 AR ¥ e @i, et
SN ST, T YT HGGY «fgar u 111, 1. 6. This Sarhhita
reaches up to heaven and one who knows it will be
among Devas for all time. The teacher Paficalacanda
considered speech itself as the Samhita. 3Irar 3 AT:
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g, a1 eeaify, arr Rearfn aeqafd, arar aaifn aqarf,
Y a1917 §&% @A SR 111 1. 6. By speech the Vedas are
strung, by speech the metres are made, by speech friends
are united, by speech all beings (establish their intra-
subjective knowledge and relation) and hence all this is
speech. When one recites or talks, breath (Prana)
enters speech and speech swallows Prana. When one
entertains no idea or is in deep sleep, then also speech
dissolves in breath, Prana swallows speech. @ I3 Td§

o a1 e ar arfa QT SN WAl arE asr i s
a7 79 quff ar wafy @ffy ar gm g1 @ wafy o g
aq A Xghs; dEed dg@: ) aRd A S g
III. 1. 6. This passage is very significant for the
psychological and ontological ideas it reveals. The
practice of Praniyama advocated in Yoga books for
the control of mind has this underlying principle.
Prana and citta, breath and mind, are so intimately
connected that the one follows the course the other
takes. Viak or speech comprising of Stukgma, Para,
Psyanti, and Vaikhari covers the entire gamut of the
mind ; and here it is therefore an equivalent of mind.
Ontologically Prana and Vak stand for the unconscious
and conscious forces that are working in the universe which
are synthesized in a higher unity. The passage declares
with true insight that when one is engaged in a conscious
activity as study or talk or recollection accompanied by
concentration, breath becomes soft and harmonious and
united with that activity; again when one is in deep
sleep or entirely absorbed, Prana alone functions and
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the modifications of the mind are stopped. This mutual
absorption of one by the other points to a higher unitary
principle from which both emerge. This is substantiated
by citing Rgveda, X. 119. 4. ‘ The speedy one enters
the sky, sees the whole world, with mature mind I see
him near at hand (within) ; the mother absorbs him and
he the motber’. This section closes with a reference to
the Prajapatisamhita in which the wife is the prior form,
husband the posterior form, son the union, and begetting
the act of union. This is the Sarhita of Aditi, for
Aditi (the undivided) is all—father, mother, child, and
begetting. Thus the first chapter introduces the various
Sathhitas to habituate the aspirant to thinking together
and to help him to discover a subtler truth from gross
facts through reflection.

The second chapter concludes the Sarhhitopanigad
and the third Arapyaka. A teacher, Sthavira S'akalya,
declared that Praga is the ridge-pole of the house known
as the body. As the other beams rest on the main beam
of the house, the eye, the ear, the mind, the speech, the
senses, and the whole self depend on Prana—aI¥r auar-
g% qiseA Fa: gAIfear: egRaafena ai ag: A9 & ang
gferarfn ok 84 oneAr @arfgq: 111 2. 1. Here Pranais
the Spiritual Energy of man which sustains all other
members and their functions. Next the symbolism
of the Alphabet and the year are brought in. Of the
entire personality or Atman, Praga is the sibilants,
the bones the mutes, the marrow the vowels, and flesh
and blood, the fourth part. This is taught by Hrasva

Mandiikeya. S'akalya holds on to number three divided
2
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into 360 parts. This nomber is taken to make up the
number of the days in a year, another 360 making up
the nights. The self is there symbolically identified with
the year constituted of 360 days and 360 nights. Here
again a psychological conception of the self as consisting
of sight, hearing, metre, mind, and speech is interesting
among theological speculations—d U§ 37@: §aIA:

HIA7: S-QAAY: ANFT: qgAg Aear 111, 2, 1. The sage
Kauntharavya sets forth another symbolism picturing the
self as consisting of syllables. The insight of Badhva
given next to the above symbolism is significant as we
find there very advanced philosophical views. He says:
There are four persons, the person of the body, the
person of the metres, the person of the Veda, and
the great person. The passage in the original runs:
S 96T gfy ared:, TOgEN:, oeR:9EN:, ATIO:, AGIYEN
Thi 1 oivges sfa qedlem @ 9 UAg &RE wkAn, aeg
FsAqmde: gFcAT | @: 1 ge: g9 gfa 4 @ Awt-
GUIAE U3 qEdGEITE W@ | A9 & 4 AE=m A
A Ig A AR G aedaET Al @1 GEAE
agei sfgs FATT @ ageNeani o¥a | Age s § et
Haeat 9 seaqaseaIa ot YEar aae, s=gifa, acy gaey
AN T@: | € 991 SR SARAT qararanfed waak.
fa R qeara 368 3e8 SARed wafa | agaemey —

fasi YamrgaRaAiey, Sgffises agueami: |

a1 51 Al seaRe @9 T SaEaeYa i §RI
wi wghd dfal afimami g g R e wW Rk @@
T AGgA MwieeR, d oY ereads:, Ud weAd SR,
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o e, o ffY, od ), O e, ud e, o oy-
fiy, o aweify, o wwafh, Ud A@dy, od a9y 4y, O
U7 ARG | § U§ GICHEEAT: agdg; Naad; eead:
ANAT: ATEAT: AT |\ § F U4 QT GIcqavH g aAd
eRad aNad arend ATHM R dall e ereg A0
wafed; A awr® wska, 7 ¥ gFE o gRn
Gt GHE L

afeaers afafyd a7 aeg qr=afy am sifeq

3l goges Tl AR 93T gaey v gfa )

a4 qEqs Ariska, 4 A7 953€7 euFfaciaq ags waly
qenTa, Od PE 4 el affl Riga ;) @ qel agra &gfa;
q QWEAT UiZg: TRd w149 43 qraraly ar SREeHd v aa
Fd wafa u

In substance this passage adumbrates the same doct-
rine of the various selfs as we find in the Taittiriyopani-
sad, but not so fully. What has been designated as the
S'arira-purusa or the person of the body—corresponding
to the Annamayakoda—is the corporeal self. Its essence
is the incorporeal conscious self. What has been desig-
nated as Chandah-purusa or the person of the metres is
nothing but the assemblage of syllables ; and its essence
is the letter ‘a’ (cf. Gita, X. 33). What has been desig-
nated as Veda-purusa or the person of the Veda is that
by which the Rg, Yajus, and Sama Vedas are known ;
and its essence is Brahman. Therefore one should
appoint as the superintending priest (Brahma) of a
scrifice one who is surpassingly versed in the Vedic
knowledge so that he may discern the flaws in the
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sacrifice. What is designated as the Maha-purusa or the
great person is the year which causes certain entities to
perish and others to flourish by integration. Its essence
is the sun. This identification of the essential being of
man with the year standing for time or duration is note-
worthy. During the Upanisadic period time was con-
ceived as the Cause of the universe by some thinkers.
The cosmic Being or Prajapati is sometimes spoken of
as Time. In fact Reality as becoming is Kila and so
the Vispupurapna asserts ‘ Kilasvariipi bhagavan '—the
Lord manifests as Time. The Sakta conception of the
ljeity as Kali is only a feminine symbolization of the
dynamic aspect of Reality which goes back to the Upani-
sadic conception under discussion.

The Sun is the essence of the year because he is the
measure and condition of appraising time. But time is
both external and internal, subjective and objective.
Hence it is the Principle that is undivided and uniting, It
is identical with the Mahapurusa and the Principle in
the Sun. One is therefore advised to know that He
who is the incorporate Prajiatma and He who is in the
Sun are the same. The Supernal Sun becomes indi-
vidualized in each person. This is what is expressed in
the Rk (I. 115. 1) ‘The worshipful face of the Devas
has arisen, the eye of Mitra, Varupa, and Agni; It has
filled heaven and earth and the sky. The sun is the
Self of moving and stationary beings’. The Bahvrcas
who study the Rgveda enquire of Him only in the great
hymn; the Adhvaryus who engage themselves in the
sacrificial acts set forth in the Yajurveda think about
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Him and Him alone in the Fire: the Chandogas who
recite the Sd@man songs consider Him only in the
Mahidvrata ceremony: They see Him in this earth, in
heaven, in the air, in the ether, in the waters, in the’
plants, in trees, in the moon, in the constellations, in all
beings. They call Him Brahman. He is the self con-
sistingL of sight, hearing, metre, mind, and speech and
compared to the year numerically. A person who has
thus realized Brahman in all that exists does not act as
a priest and recite for others. To him the study of the
Veda is no source of enjoyment of earthly joys. He
has no part in what his teacher has taught him re-
garding sacrifices and the rest. He does not care for the
path of ‘good deeds’. Rgveda X, 71, 6 has a verse to
this purpose: He who forsakes the friend who knows
his friends has no part in speech. What he hears, he
hears to no purpose; he knows not the path of ‘ good
deeds’. So a man who has realized the truth should
not kindle the fire for another by acting as an Adhvaryu,
Hota, or Udgatd. He should not sing the Samans of the
Mahavrata for another, nor recite the Sastras of that
day for another. He may however recite for a father or
a teacher, for that is done for oneself.

Here the Kragyaka introduces rather abruptly some
omens of death as in Brhadaranyaka V. 5. 2 and else-
where. When the sun appears like the moon, sky like
red Maiijistha (madder), the wind is not retained,
and the head smells like a raven’s nest, a man _should
know that his life is approaching its end—aFRQEIRHAT 7
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fatfag SAifasadifa a1 He is then advised to do what
he must do and finish—& Jq FONT HAF qq Mﬂ agfeq
9 ¥ —and recite the following verses from the Rgveda
(i.e. IX. 67. 21-27; VIIL 6. 30; IX. 113. 6-11; and
1. 50. 10). The other omens of death mentioned hereare :
sun appearing pierced and looking like the nave of a
cart-wheel ; one's own shadow being pierced : sight of
one's own image in a mirror or in water with a crooked
head or no head; pupils of the eye are seen crooked or
inverted ; threads appearing in group when the eyes are
covered and when looked are not seen so: the usual
sound of a burning fire or a moving chariot is noticed
when the ears are covered and when listened to it is not
perceived ; fire appearing blue like the neck of a
peacock ; lightning seen in cloudless sky; seeing no
lightning in a cloudy sky where it actually takes place ;
bright rays as it were in a great cloud; seeing the
ground as though burning; oneself being slain by a
black man with black teeth or by a boar, or oneself
being assaulted by a monkey ; oneself carried off swiftly
by the wind; spitting out the gold one has swallowed ;
eating honey ; chewing stalks ; carrying a single red lotus ;
driving with a team of asses or boars and wearing a
wreath of red flowers; driving a black cow with black
calf towards the south. All these dreams prognosticate
death. One having a dream of any of these is enjoined
to fast the following day, cook Payasm, and offer the
oblation repeating each verse of the Ratristikta (Rgveda
X. 127.16), and partake of it himself, feeding with other
food Brahmanas.
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After this digression on prognostications the most im-
portant passage of the Upanigad is suddenly introduced :
@ 7: s (= Rhafkagag Feww:) ag: sm:
oG wAd: s AREE: Ffke: Nar aear a1 AR Ny
fawiar SIAT Sd8T qAAIACHRIEY:; @ A ARAT A faER
One should know that the Purusa within all beings who
is different from body and mind, who is not heard, not
reached, not thought, not subdued, not seen, not under-
stood, not classified, but who hears, thinks, sees, classifies,
sounds, understands, and knows, is one’s own Self. This
is the true conception of the Atman established in
Vedanta by passages such as Brh., III. 7. 13,8.11;
Kaus., 1. 8; Pras’,, IV. 6 Kena IV. 18 and Nrsim. I. II.

Then comes the secret doctrine of the ‘ whole speech ’
—a section in which the earth, fire, Rgveda, eye, and
Prana are taught to be considered as spardas (mutes) ;
middle space, air, Yajurveda, ear, and Apana are to be
considered as Usman (sibilants) ; and sky, sun, Samaveda,
mind, and Vyana are to be considered as svaras (vowels).
This aggregate meditation based on the alphabet is
followed by a highly poetic passage in which the human
body is likened to a lute, a counterpart of the divine lute.
v @3 34 & dor waky, aegsfaa@ agd o waki
qurer fT qaagsan: fa ; aEdn: 1T oF HSAl: | 3qEA
qqre} gl & gsa ; ARA JAIEAT: IHHT QIGSAT: ; PSR
AYTEAT: €U QF AGSAT: &40 ; T4 AT W T IHFSAT:
eqal:; qud@NId oAt atEd o ot weeadt onladt ; aar
A% SwRa =won fafgar wafy ud et Smda awow ffgar



24 AITAREYOPANISAD

BRI g & & 9w gu atorr sifvaTRy | | 9 § qai ¥t o
W g wafy i o Afdedafi \ 73 & gt a=
WA i @ W— The human lute is an imitation of
the divine lute. Just as the human lute bas a head, so
that has a head ; just as this has a stomach, so that has
a cavity; just as this has a tongue, so that has a tongue :
just as this has fingers, so that has strings; just as this
has vowels, so that has tones; just as this has con-
sonants, so that has touches; just as this produces
sound and is firmly strung, so that produces sound and is
firmly strung ; just as this is covered with a hairy skin,
so that is covered with a bhairy skin—in ancient times
they covered the lute with a hairy skin. He who knows
this divine lute is listened to when he speaks, the earth
is filled with his fame, and wherever the learned speak
in assemblies there he will be known.’

Here a Mantra is given to be repeated when one’s recita-
tion aor speech does not give pleasure to an audience.

The text runs : angiRw@nr 4 &t g=: yftgar afa: e
19 Faar AArfiE gl |

This teaching is praised as the essence of speech.
Now in the last section of this Aranyaka a new allegori-
cal interpretation of Sarmhita is given connected with the
letters ‘n’ and ‘s’, and the views of Krspaharita,
Hrasva Mandikeya, and Sthavira S'akalya are cited as
authority. The Book closes with a significant passage
registering a philosophic view of the Kivasgeya seers:
TR & € 3 ag_fagia: ag: wea: sRyan—fReaal agae.
sqray, femal a9 qeamy, o @ oo gga: s are; @Y &
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9¥93: § U7 3qegg:— To what end shall we study the Vedas ?
To what end shall we sacrifice ? For we sacrifice Pranpa in
Vak and Vak in Pranpa. For what is the beginning that is
the end. The passage suggests a purely spiritual form of
worship comprising of still contemplation without any
external worship and sacrifice. The whole doctrine of
the Samhitas is deemed secret and it is not to be im-
parted to he who is not a resident pupil, who has not
lived with the teacher for one year, and who is not to
become a teacher—al Uar; @fgar: a1 WA sgaE 4
HaE@EN 7 Aw3Fy A ranEt: o

The fourth Arapyaka consists solely of a group of
verses called mahanamni studied in the forest, the
philosophical importance of which is not as high as the
other parts as has been noticed. Their use is set forth
by Asvalayana in the Sutra VII. 12.10. In the fifth
Aranyaka is described the Nigkaivalya S'astra, the great
chant used in the Mahavrata Ceremony during the
Madhyndina-savana (mid-day libation). This Book
written in Sttra style forms a sort of a complement to
the first Arapyaka.

Sri Sankaracarya takes the whole Aranyaka, except-
ing chapters IV-VI of the second Aranyaka, as dealing
with religious rituals and meditations. That they teach
very little of Paramatman is amply clear from the
summary we have given above. Sri Sarikara is quite
clear on the point that the Upanigad teaches only
Brahman or the second-less spiritual reality. Even
the highest worship of the Cosmic Reality lauded as
Prana, Hirapyagarbha, and Prajapati will lead only
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to the Deity: it cannot give Brahman-realization
or Atmajfiana. The Atmasatka deals with this, em-
ploying the familiar method known as Adhyaropa
and Apavada. Up to the penultimate passage of the
first chapter of the Upanigad superimposition of the
universe on Reality is described and the rest of the book
is devoted to the annulment of this superimposed view.
The main purpose of the Upanisad is to impart the
knowledge : 1. Atman alone is the substance of this
universe; 2. In reality there is nothing except Atman ;
3. Atman is Prajfiana or Pure consciousness, the essen-
tial Self of man; 4. Prajfana or Atman has become
everything from Indra and Prajapati down to the grossest
creation ; 5. One who possesses a deep and direct reali-
zation of this second-less Atman attains immortality.
This is Brabmavidya. It may be shown that the
recognized cannons of interpretation confirm this. They
are—3uFH:, ITGRIL, WJTE:, A, GO, AR, and
399fe:, i.e. agreement between the opening and conclu-
sion, emphasis by repetition, novelty, a realizable value,
recommendation through praise, and reasonableness.
The Atman taught in the opening sentence is equated
with Prajiiana Brahman in conclusion, clearly indicating
that Atman alone is the theme of the whole tract. That
that Brahman-Atman reality is everything is re-iterated
in the passages 3{[AT al $qWH T AT ; | AR 9% aft
qonewEa ; galo¥iaif semer aradarfy wafeq ; quan . . .,
etc. The novelty of the teachings consists in the fact
that.the knowledge taught is original to the Upanigads.
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The reward to be realized is immortality. The entry of
the Atman into the world and the body created by Him
are only arthavada to emphasize the unity of Atman;
they are not statements of historical facts. The last test
of reasonableness is asserted when the states of the self
are analysed in the passage d&3 3% 1994l: etc. Thus
this short Upanisad teaches concisely the core of
Brahmavidya to all seekers after freedom from Sarhsara
and attainment of immortal Bliss.



NOTE ON TRANSLITERATION

IN this book Devanagari characters are transliterated according to
the scheme adopted by the International Congress of Orientalists
at Athens in 1912 and since then generally acknowledged to be
the only rational and satisfactory one. In it the inconsistency,
irregularity and redundancy of English spelling are ruled out : f,
q, w, x and z are not called to use; one fixed value is given
to each letter. Hence a, e, i and g always represent 3], T, ¥ and
T respectively and never U, ¥, ﬁ and §{ or other values which
they have in English; t and @ are always used for @ and §
only. One tialde, one accent, four macrons and ten dots
(2 above, 8 below) are used to represent adequately and correctly
all Sanskrit letters. The letter c alone reprcsents‘?\. Since the
natural function of h will be to make the aghosa ghosa (e.g.
kh, ch, th, th, ph, gh, jh, ¢h, dh, bh), it would be an anomaly
for a scientific scheme to use it in combinations like ch and sh for
giving ¥ and Y§ values; hence ch here is § and sh H§.
The vowel T is represented by ¢ because ri, legitimate for fR only,
is out of place, and the singular ri is an altogther objectionable
distortion. The tialde over n represents 3 , f. Accent mark over s
gives ¥ , ¢; dots above m and n give anusvara ('."), mand §, A,
respectively. Dots below h and r give visarga (:), b, and &, 1,
respectively. Dots below s, n, t and d give their corresponding
cerebrals § , 9, Zand €, s, n,t,andd; and macronsover a, i, uand
T give &, i, 4, T respectively. Macrons are not used to lengthen the
quantity of e and o, because they always have the long quantity in
Sanskrit, Sanskrit words are capitalized only where special
distinctiveness is called for, as in the opening of a sentence, title of
books, etc. The scheme of transliteration in full is as follows :

Fa AMagi, 1,30, T RLRTe WMo,
Y ai, &t au, & m, : b, % k, | kh, 9 g, § gh, &1, 9 c,
E;Ch’a;j»a ih,iﬁ,a\t,ith,id-iéh.%n.ﬁ t,
g th, g d, g dh, A n, ¢ p, ® ph, § b, q bh,g m,
4 v ng Lav,qrs, Qg,qs,{h.
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AM+ATS:

& arg & wata sfafgar s & aify sfafga-
arfacifan qfy | dgew | Aot @ 6 & A -
frerfaEoam, s | wd atyeaty |
i gfgemfy | gAmag qgFaRAEg | o1ag AT
wag Ty |

$ gfea : grfea: wf|: 0

(For translation see the last section of the book.)

CHAPTER ONE: SECTION ONE

g &1 AR AT A @ ATEEE-
fgq fing; @ 99 Swg g i | q Wi
FFFGHA—ATH AN R/ o,
A afigsmafed wlwa: | it W, v st
A9 | @ AN g IR ATNSY GAT i |
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qIsET @ J5Y SgGANTOaq | ansgaraeny-
aqeT ga frefaea, Tard 5 gagrETishmitas
fachdat, arfasrsal o ) qongrgElaof f-
fudamfeval Sgagy sfXen it facfaaa,
FOTEAT A ANRASTSAONGA, T AT
SV Srafaaerl, g4 i, @,
AAAHZRT, AT ATSAT ATFISTARGRY:
fast e, Remdr e oo O
Wiyfaafy Ttsad s;aa: @ve: ||

W3 in the beginning & verily g¥¥ (all) this wrew
Atman Q®%: one ¥ alone W& was. W+qq other
f&9q anything f9d acting as a rival @ not (Wrefiq
was). ®@: He QW thought—-a’lm worlds § qfi’ let
me create {\% thus. &: He gAY these ﬁ'ﬂiﬁ{worlds
qYAT  created—HWFA: (the super-celestial region of)
waters, #di: (the heavens with the) celestial lights,
A the earth of mortals, RIq: (the subterranean region
of) waters; ®E: that ®W¥q: waters Q@ above fFay
heavens; WY sky (aw its) sfrgr support ; ‘ﬂ’!ﬂ’m
the middle region W#¥Y: the region of lights: giget
the earth ®¥: the world of mortals qT: which srqeam
below &r: those ®Iq: watery region.

&: He F9q thought—¥H these § indeed wWI®T:
(are) the worlds; @AY, guardians of the worlds §
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gX A let me create. §: He WEW: from out of the
waters Q¥ itself ¥V the person @YFH having raised
ﬂm fashioned., &9 over him wegasd, He brooded.
aeq of him WWAFE thus bréoded over & mouth
frfaa® burst forth, proceeded JYT just as WIFH an
egg (ﬁl% bursts open) : g9|1g from the mouth A
speech, &ar®: from speech WA fire. AMYE nostrils
faxtadary burst forth. AMY®IFAR, from the nostrils
qiq: power of smell, breath, stqm® from the breath
q1g: air. WYt eyes Frefir@anyg burst forth. WiwwaT
from the eyes WYg: sight, |¥gE: from sight wTiYeA:
the sun. Gllﬁ ears ﬁtﬁ‘{ﬁ!m{ burst forth. amﬁma
from the ears WrAq hearing, RAT from hearing RAaw:
the quarters. ®@% skin {aefwaa burst forth. &w:
from the skin A hairs, HqEq: from hairs wrarg-
FAEIAY: herbs and trees. gFAH, the heart fraa
burst forth. XY from the heart AA: mind, AAQ:
from the mind S*EAT: the moon. WIRT: the naval
farfga burst forth. ARAN: from the naval HYTA:
down-breathing WM from down-breathing 7g:
death. fIWH the generative organ FAWAA burst forth,
from the generative organ W: seed, {W&: from seed
Y. water.

In' the beginning verily, all this was Atman®
alone. There was nothing else existing as a
rival. He (that Atman) thought (to Himself) :
Let me create the worlds. Thus he created®
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these worlds, Ambhas, Marici, Maram, and
Apah. That Ambhas is above the heavens
supported by it. Marici is the middle region.
This earth is the Mara. The Region of
Waters below the earth is the Apah.

He (the Atman) thought: These indeed
are the worlds (I have created). Let me now
create the guardians of these worlds. He
then raised the Purusa’ from the waters (i.e.,
five elements) and fashioned him. The Atman
brooded on the Puruga, and when he was thus
brooded over there burst forth® the mouth as
an egg does: From the mouth proceeded
speech, and from speech fire. The two nostrils
burst forth; and from the nostrils proceeded
the power of smell, and from the power of
smell air. Eyes burst forth; from the eyes
proceeded sight, and from sight the sun. Ears
burst forth; from the ears proceeded hearing
and from hearing the quarters. Skin burst
forth; from the skin proceeded hairs, and
from hairs, herbs and trees. The heart burst
forth; from the heart proceeded mind, and
from mind the moon. The navel burst forth ;
from the navel proceeded the down-breath-
ing, and from down-breathing death. Thé



CHAPTER ONE 33

generative organ burst forth, from the gener-
ative organ seed, and from seed water.

[NOTES—1. In the beginning etc.—According to the
Veda there is no such thing as first creation. So begin-
ning refers to the start of a new cycle only. By asserting
that nothing existed in the beginning except Atman and
that the creation was willed by Him, the scripture
indicates that Pramatman alone is the material and
efficient causes of the universe which is only a projection
or concretization of the thought-energy of Atman. The
gulf between physics and metaphysics, matter and spirit,
insentience and intelligence, is also thus bridged.
Vide our Notes on Tast. I11. 7. 1.

2. Atman—Stands for Paramatman, the Atman-
Brahman Reality, the basic Principle of all that ss, both
living and non-living. Jamitfi 73158 Farfa Rearfag (=g
gradl WA:; qEARIART M9A o That which comprehends
everything, that which grasps objects and enjoys them,
and that which pervades everything is Atman. Inancient
works the term Atman is used to denote the Principle of
Consciousness in man, self, intellect, mind, senses, inter-
nal essence, nature of an object, and ultimate Reality.
Vispupurana V. 18. 55 says : JqlcAT AFEARAN T I91ATAT
dUr WA AT | QUARAT 9 @RE: 99dr f9a: W The
highest denotation of Atman is ‘ Being, Intelligence, In-
finitude,'—the Ultimate Reality, which is the basis, sub-
stance, and substratum of all else that appear as the
multiplex universe. The bifurcation of existence into the
dual aspects of subject and object is only a phenomena
of the Atman and that has no absolute value. Hence,

3
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in the view of Sankardcarya the passages that follow
describing creation are to be understood only in a
secondary sense, Arthavada. It is here made clear that
the Absolute Reality or Atman holds within itself poten-
tially both the aspects of existence—Substance and
Intelligence. We therefore find here a solution for the
quarrel between Idealism and Realism.

3. He created etc.—Some take this description of
creation as that of Bhitasrsti while others take it as
mere flight of imagination. Through figures and im-
ageries here as in other parts of the Vedas, the Rsis
present a concrete picture of creation from the level of
sense-perception. The division of the universe into
fourteen worlds often found in the Pur@nas has its
beginning in the four-fold division mentioned here. The
higher worlds above Suvarloka are called here Ambhas
(the world of celestial waters) probably from the fact
that the higher sky is as blue as the deep sea and also
because of the popular belief that rain comes from the
higher region. Dyuloka, the abode of gods, which
comes immediately below, is called here the support of
the Ambhao-loka. The intermediate space, which is just
above our head, is the next world through which rays of
light pass and that is why it is called Marici here. Our
earth is called Maram, the mortal world, because every
creature of this world is liable to death. The nether
regions are named here as Ap or the world of water.
Probably the name is suggested by the old belief
that the waters of the ocean descend up to the nadir
and pervade the entire nether worlds. But all these
are based upon the crude popular beliefs of the
time.
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But the higher view of the Vedas regarding creation
and the worlds is, in the first place, that there has been
no creation; the manifestation of the visible is but an
expression of the inner Reality. Creation is nothing but
the evolution of Nama and Riipa, name and form, from
the Unmanifested. And this evolution, although it may
have some pragmatic value, has no absolute reality ; it
is only a phenomenon, a reading of Reality. How could
the absolute Brahman, one without a second, indivisible
and infinite in nature, mutate into the gross physical
world ? The whole thing is a false reading of the
Reality. Matter itself is but a shadow (chaya), a glory
(mahima), a power (Sakti), the Maya of the Supreme -
Being. Creation and the physical world are true only
so far as man’s physical life is concerned. But if things
can be seen from the standpoint of the inner core of
reality, which is called in the Vedanta the Atman, then
the whole universe with all its manifold layers of expres-
sion would appear as so many concentric circles around
that one common centre, the Paramatman. All the
fourteen worlds mentioned above are but so many planes
of consciousness, each with the varied contents of its
own. The grossest world is the outermost circle,
receded farthermost from the centre; and the subtlest,
the Brahmaloka, or Satyaloka as it is called sometimes,
the plane of Hiranyagarbha, is the innermost circle.
These fourteen planes range in their subtlety or gross-
ness as they approach to or recede away from the
centre, the Atman.

4. Purusa—Here stands for the Virat-atman, the
aggregate Being—-‘i'l‘lﬂ:-’lﬂ 3@“1 aqEAN smfifa ge8: or
q: ol gfyal awdt Rsdoeswd @qdfd 9o ) from
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these two etymological explanations the word means
both, the Spirit dwelling in the individual being as well
as the Spirit in the totality of beings. The creation of
the Universe animated by Spirit is what is suggested
here. Is'vara is Paramatman viewed as the material and
efficient cause of the Universe ; He is the Lord and ruler
of the Universe. He manifested Himself as Virat or the
omnific Being out of waters, i.e., out of the constituent
elements of the universe. ‘ Waters * here is a synecdoche
for all the five elements. The Taittiriyaranyaka I. 23. 1
says—MY AT RATG-AIGBAT @ TIRRE: oAU A,
—Water alone was this Universe at first; in iton a
lotus the Lord of the Universe arose. The water
element is preponderent in man, and hence man is
supposed to have been created from it.

5. Burst forth etc.—The word ‘ Abhyatapat’ in
the text is from the root ‘ tap * which in Vedic Sanskrit
means ' to create by will*. This idea of  tapas ' is found
in Mugdaka I. I. 9 etc. The process of creation is here
described on the analogy of the development of the
embryo in the egg, or the foetus in the womb. After
impregnation the life-nucleus (morula) floats in the
amnionic fluid where the foetus develops: in the
process of its growth various organs and faculties
express themselves till parturition takes place. What
happens in the case of the microcosm of man is supposed
to take place in the Macrocosm of the Viratpurusa. He
too has evolved out of the waters, his organs, senses,
and the presiding deities of the senses, developing in the
same order as that of the child in the womb. It may
appear curious at first that the text should have des-
cribed the evolving of the senses from the sense-organs
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and the presiding deities from the senses themselves ; but
the point becomes perfectly clear when we take note of
the process of the evolution of the foetus itself. In its
evolution first appears the organ and then gradually the
power of utilising the organ which is generally called the
gquickening stage ; and subsequently the expressions of the
principle of consciousness through all these senses and
organs. The appearance of consciousness or ‘ caitanya’
or ‘devatd,’ as it is figuratively described in the Vedas,
completes the embryonic condition of life and brings it
out to the world of expression. As in every organic
being we notice the three factors, viz., the organ, the
energizing principle of the organ, and the intelligence
controlling the energy and the organ, so three things are
always distinguished in the above text i.e., the physical
organ, or the seat of the senses, tho senses themselves,
and the presiding deities of the senses. ‘The presiding
deities, Abhimanidevatas, should not be taken in the
sense that they are so many spirits or angels controlling
the different organs of man; but they should be under-
stood in the Vedantic sense of the different expression of
the same Atma-caitanya or Intelligence, working dif-
ferently through the different sensations. That is why
we find the word Devatas often used for the senses in the
Upanisads.)

CHAPTER ONE: SECTION TWO

a1 AT 37T BT ARAHTANY TR
QAT | @1 GANSAdaA A S,
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gftnA afafgar sravgwta | arvar TamaET 3E-
g9 R AsarEhaly | AVASINAIRT FITW ]
AsIBAlE | areg:  JEWHIAT JFIT. B
TAM; JEN 17 GHAY | AT A TiH-
Afa | srfrioger g& fgTg: TN e ATk
TR Afoft srmfeg: el e
F AT NIRATRGEN SWMA & a9 -
fdigezar qa ger g3d AiNERaEl 3
ity sefrga 3@ e vt avivae | arg-
TR AFAMEATIFRIARC | § AR
3t T A S | s
FA ¥ AR R AAFTRTRTEETReS
vaa: 1| gfa Yatanfaely sweray A
quee |l

e created Qr: referred to before QAT: these aam:
gods or guardians of the world #i&®9 in this #ERY
mighty ®@& in the ocean Aqa fell. (&: He) aq him,
the Virat Puru‘fa, the unitary individual shaped out
of water WANYYTAT¥IIY  through hunger and thirst

Wﬁf{ caused to yield, inclined. &T: they, gods @a¥q
to him the Lord and Creator W9 said—™: to us
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WMGTATH, a place HAFAY show, permit AR in which
AfAMEA: being established WWH food =g we shall
eat, §f@ thus. ar¥4: to them WA (a form of) a cow’s body
H17qd, (He) brought. @t they WFIAY said,—WAY this
one ¥ ¥ not at all : for us WPH sufficient. ITEA: to
them WY (a form of) a horse’s body =rgq (He)
brought. &T: they WHTY said—=ad, this one & ¥ not
at all a: for us W&H sufficient. AIFA: to them TEIH,
(a form similar to that of Virat in the shape of) a man
g (He) brought. @t they WHIY said— gFaq
really God-made or well created q& ah ! i@ thus.

g&¥: man ™ indeed HAH, God-made or well-made.
(@: He) an: to them WA said—AAIFAAH according
to the places NAMA (you) enter FX thus. Wy fire
q®% speech W@ having become F&H mouth L (C R
entered. RANG: air WAW: breath 3IFAT having become
A% the two nostrils INAWH, entered. WIIE: the sun
9g: sight AT having become =iyt eyes qriawE
entered. ﬁ!l‘: the quarters zﬁaq hearing AT having
become ﬂmﬁ ears mﬁtﬁ[ entered. sniafygaeqad: herbs
and trees TIANA hairs JQT having become I
the skin SUATA entered. F*FAT: the moon AA: mind
AT having become gFAH_ heart sm%zrq entered. 3F;
death ®HYI: down-breathing AT having become
Jr¥Y naval AW entered. Wiq: waters Iq: seed IEAT
having become Qm:[ the generative organ mﬁ’!ﬁ(
entered. 9 to him WUANQQE hunger and thirst
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SR for us WAAAY_ a place WIATHANE assign
gAY thus WA said. &: he & to them Wayelly said—

qaig these m in the deities & alone JW you
two WA (I) assign ; Q@Y in these T4} sharers

UM I make {t'?t thus. @&y therefore Iy I 9
to whatsoever aama god gf: oblation TWA is given W -
AT hunger and thirst WEqUH. in that WiREA
sharers €& verily ¥qa: become.

These gods, the guardians of the universe,
thus created, fell into this mighty ocean® of
existence. He, the Creator, subjected the Virat
or aggregate body to hunger and thirst.
The gods spoke to Him: Grant® us a place
where we can establish ourselves and eat food.
He brought the form of a cow’s body for them.
They said: This, indeed, is not sufficient for
us. He brought the form of a horse’s body
for them. They said : Indeed this too is not
sufficient for us. He brought for them the
form of a man. Seeing that they exclaimed
in joy: ‘Well done.'® And therefore man is
indeed well-done. He said to them: Do
enter* according to your places. Then fire,
having turned to speech, entered the mouth.
Air, having become scent, entered the nostrils;
sun, having become sight, entered the eyes.
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The deities of- the quarters, having become
hearing, entered the ears. The deities of the
plants and trees, having become hairs, entered
the skin. The moon, having become mind,
entered the heart. The god of death, having
become down-breathing, entered into navel.
The god of waters, having become seed,
entered the generative organ. Hunger and
thirst said to Him : Assign a place for us. He
told them: To these deities® I assign you,
and I make you sharers in them. Therefore
to whatsoever god an offering is made, hunger
and thirst become partners in it.

[NOoTES—1. Ocean of existence—Our mundane life,
the interminable round of birth and death, is often
figuratively called an ocean in the religious books of
India. The water in this ocean, says S'ri Sarikara, is
nothing but sorrow resulting from unfulfilled desires ;
and the sorrow has its root in ignorance. The begin-
ningless, endless, shoreless sea of Samsara is infested
with huge crocodiles in the shape of tormenting diseases,
old age, and death. One may get a momentary relief in
this ocean when one is in contact with objects that afford
a spell of pleasure. But mighty waves of innumerable
pangs soon engulf him when the tempestuous winds of
desire for sense enjoyments blow over this sea. Every-
where we hear shrieks and pitiable cries of those plunged
in the infernal regions. Yet this ocean carries on its bosom
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the ship of wisdom well-stored with such excellent traits
as truth, righteousness, charity, sympathy, non-violence,
tranquillity, detachment, courage and the rest. The
company of holy men and renunciation form the char-
tered route in this blue waters pointing to the shore
beyond, viz., liberation or Moksa.

2. Grant us etc.—As creatures even the gods were
subjected to the conditions of life such as hunger and
thirst. For the Creator first subjected His own Virat
or aggregate form to hunger and thirst, and as a conse-
quence His own emanations like Fire and Sun were also
troubled by hunger and thirst. What is in the cause is
found in the effect also. Life, from the smallest worm
to the highest god, demands Bhogya, Bhogasthana, and
Bhogopakarana—objects of enjoyment, locus of enjoy-
ment, and means of enjoyment. Hence the guardian
deities as soon as they were created, oppressed by hunger
and thirst, demanded a locus, from where they could enjoy
food and drink. The gods or cosmic deities—Fire, Air
and the rest—are but the various categories indwelt by
the Spirit; they themselves function in man as the
impelling power behind the senses. The same gods or
deities are thus macrocosmic and microcosmic. From
this it is clear that there was already the cosmic body of
the Virat wherefrom the gods originated. But residing
in it as microcosmic deities Fire and the like could not
enjoy food first, for that aggregate body was too vast and
nothing fell out of it forming the object of enjoyment,
that being all-inclusive. Hence the gods prayed to the
Creator to make for them individual bodies. The
reference here to the form of the ‘ cow ’ and the ‘horse’
points to Vyasti-ststi or creation of individual creatures.
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In the evolution eof life man comes after the quadrupeds
—cows, horses, etc.—devoid of higher intelligence and
discrimination. These forms are therefore unfit for the
residence of gods. All bodies except that of man are
meant only for enjoyment or suffering ; the human body
has, in addition, the fitness to elevate the soul tenanting
it to higher levels of existence ; hence man is the master-
piece of creation, his body alone being the Karma-
yatana. Bhagavata XI. 9. 28 says: Having created
with the help of His own unborn Magic Power bodies
of trees, reptiles, quadrupeds, birds, insects, and fish,
the Creator was not satisfied ; He then created Purusa
endowed with intellegence capable of realizing the Divine

Reality, and He was delighted—agt quit fafqar=wama-
QAT T, ARET TR AIKTHCEI T, | QSR T Fara
EACRIEICL | qggAam9 q: 1 For reason why man is the
crown of creation Vide Supra, pages 10 and 11.

3. Well-done—The original term °Sukrta’ means
well-fashioned i.e. the best of all created forms. It may
also be taken as ‘ Svakrta’ or made by Himself i.e. made
by the Creator Himself to His full satisfaction. This
suggests the idea that man is created in the image of
God. Hence the human form is the root of all good
deeds and noble aspiration.

4. Do enter etc.—In the previous section (page 22)
it was declared that from the Virat-purusa came forth
various faculties and their corresponding deities. The
Virat-purusa’s mouth, nostrils, sight, ears, skin, heart,
navel, and generative organ gave rise to the guardian
deities Fire, Air, Sun, Quarters, Herbs and Trees, Moon,
Apana, and waters. Each one of these stand for the
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cosmic deity behind the phenomenon noted above ; thus
Herbs and Trees stand for the deities behind herbs and
trees; by ‘ Quarters ' the deities of the quarters are meant ;
Apana stands for the deity Death, and Water stands for
that aspect of Prajapati presiding over water and the other
four elements. Now, here, in this section we get the
description how these regents of the universe representing
the Virat-purusa entered the created individual. Fire, the
presiding deity of the mouth with the power of speech
entered mouth ; this means that the microcosmic Purusa
is capable of speech because he is endowed with the
organ of,speech, the power of articulation, and the deity
of speech impelling behind. To know the relation between
the seat of a sense, its functioning, and the deity behind,
it is necessary to bear in mind the maxim ‘ samghatasya
pardrthatvat’, to wit ‘an aggregate whole, an organ or
an organism, has its existence because of something
else for whose sake it exists.” The senses are instruments
made of subtle material and their operation cannot take
place unless we posit something for which they operate.
The deities are therefore the powers that wield and work
the senses. These three factors are sometimes called
Adhyatma, Adhidaiva, and Adhibhuta. Vide Bhagavata
III. 6. 6-25. As soon as the seat of the organ appeared,
the function and the power behind impelling the func-
tion, also manifested through the organ. In each case
we are to understand the seat of the sense, the sense-
organ, and the presiding deity clearly and distinctly as
their seats and functions cannot be interchanged. That
is why it is said that each entered ‘his own abode’.
The relation between the deity and the sense is not one
of cause and effect but one of co-existence, and each one
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of the deities work for the sake of the conscious Being
who is the indweller and master of the body.

5. To this deities etc.—Hunger and thirst are
abstract notions; and enjoyment of food is possible
only when they appear associated with a tangible body
of a living being. Therefore a site was assigned to them
in Fire and other gods dwelling in the mouth etc. as well
as outside ; and they are invoked when offerings are made.
By stating that hunger and thirst are made sharers in the
deities and not in the Purusa it is suggested that the
true nature of Purusa as Atman is beyond the taint of
Samsira such as hunger and thirst. In fact the entangle-
ment of Purusa in the S'arhsara is not really true.]

CHAPTER ONE: SECTION THREE

| AN g AT RIS g1 I |
AsASSIaG ; arvastaaqreal Fioeraa | ar 3
a1 qfiomaan 3§ | Razfgs Wt
W WEIgEY, JTARENENT Ty | @
ﬂéﬂzﬁmiwaﬁm’imﬁmmaamﬁ-
g, AWIFNG AU THGY | T Te
TR R TRy | AR,
A TG | @ TNy T
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T[EAARTG | AT, TAATAZE0
nﬂgquunéﬂ?@%wmi‘wgar%mml
FEAIH, aﬁﬁﬁﬁ?ﬂwnﬁgquaﬁaﬂ
TRIREARYPT RANATRAG | AAARIALAG , T-
FAAAAAT TN | § TANAAHAT , ST
g | ARy, aamERRn
T | T TS ATHLARGST TR |
UGN, A9 | ANswer TR 9g-
TAgat Q¥ T |

a $oa w4 g oy warfefa | & Swa waor
qqet 3| | fwa afy FeeaRd, arg sor-
AT, afy sger @, afy «tm b, afg
9T WY, I SET A, FIeEArurf,
afg fyAR fageme Fistfaly | @ q@de
firfam g wema | At faefin gRada-
AZY |

@ 9 JEAGN T4 @G | AEAEASa-
TEENSIAEEY I | @ S AFahEtedy
fafrd (i @ @ g 5w
FARTATEAIAIR 3 | qenigR W € ]
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mlaﬁﬁmﬁamﬁ%mﬁw—
fiar @ & 3|, wubmr @ & 3w oo s
YarRefAefy sawran gdfa: @ve: o)

&: He, Idvara, fqa thought—{ﬁ' these q indeed
& the worlds & and RIHITET: the guardians of the
world ¥ and. Q¥4 for these WY food 1{5‘ let me create
g thus. &: He WY waters (i.e. five elements) S¥q-
aqa. (he) brooded over, created by will: =f¥ragrea:
brooded over Ar¥A: from those {d: form WA sprang
up, AT which ¥ verily & that well known qﬁ: form
TAQA sprang up, WA{ food ¥ verily @ that. « that
referred to above Qad. this !Tﬁ'rq!‘q created ®H food
QU turning back HEGIAATET desired to run away. qq
that (food) &TET by speech uﬁrgm{ (he) sought to seize :
aq, that Fr&T by speech HFFH, to seize T HIMI (he)
was not able. ®: He, the first enjoyer qq if § indeed
q19T with speech TAq thisﬂ'ﬁm were able to seize
s, food WRTWATEA by uttering the name € verily
gq merely WA (he) had been satisfied. &q that
ST with breath WFTIWR (he) sought to seize. q that
T with breath W&FY, to seize T '!rmﬁq (he) was
not able. @: He Aq if § indeed STYA with speech
QA this WHBEAA, were able to seize W& food HRRY
having attained & verily €& merely ®Ha®aq, (he) would
have been satisfied. @4, that IgST with sight !Tﬁlgﬁa
(he) sought to seize. ®d that AYWT with sight AT,
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to seize ¥ wxwrd (he) was not able. &: He ¥q if §
verily |IgWl with sight m were able to seize,
s food TF having seen § verily ¥ merely RARGS
(he) would ha.ve been satisfied. @& that SHW with
hearing srﬁtgwa (he) sought to seize. A that LT
with hearing W€V, to seize W WIWIY was not able.
@: He 3q if § verily QA this WARA@ with hearing
!m&ﬂﬁ[ were able to seize, W food &qT by hearing
€ indeed @¥ merely WAWA would have been satisfied.
aaq that @4t with skin WRgE (he) sought to seize,
@q that @ar with skin I to seize s, (he)
was not able. @ He qg if § verily Qaq this @&=T
with skin WH®q were able to seize, WY, food €290
having touched & verily ¥& merely ®x<weqq (he) would
have been satisfied. @d that ®¥AQT by the mind !‘l’ﬁm
(he) sought to seize. && that WA®WT by the mind
TG, to seize ¥ waFA (he) was not able. & He aq,
if § verily 99T by the mind wIYSAT were able to seize,
fwH_ food sqrAT thinking about & verily & merely
siaeeqq (he) would have been satisfied. & that e
with the generative organ 'ﬂﬁlg!’!l (he) sought to
to seize. &J that W with the generative organ
a#igdq. to size @ WAWG (he) was not able. ®: he qq.
if ® verily fvWa with the generative organ ﬂ'ﬂim
were able to seize, WH food AT by giving ¥ verily
a9 merely W4 (he) would have been satisfied. a4
that WYW® with the down-breathing 'uf‘agva; (he)
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sought to seize; ®® then WMAAY seized. &: that qw:
this SIWeX of food WE: seizer Aq which (is called) a1y:
air (Apana). q®: this ¥ which a1g: vayu wr®rg: living
by food ¥ verily.

&: He 9 thought: #q me =& without FYAF
how possibly gF4, this &A@ will be gR thus. &; He
#9a thought : %a¥W by which (way) Fq# shall I reach
gRr thus. @: He §9@ thought: qf¥ if aTar by speech
ARETEa uttered, AR} if WQPA with breath HA-
qrfgaq, breathed, afy if YT with sight TEH seen,
afy if Wy with hearing aq heard, AR if &raT with
skin ¥Feq touched, ¥ if FAQT with mind €qTAH_is medi-
tated, qf¥ if WA with down-breathing mwrﬁmq
digested, qf¥ if frWe with the generative organ ﬁ'{{z&l
emitted, WY then &: who g4 I (am) lﬁf thus. &: He
QA this gF alone ®t@raq suture R having split
open Qa&AT by this FRT by the door ATYYUA entered. &7
Qqr this well known fTfd: opening AA named 3.
door; @Y <@ this well-known IAPIA{ place of
happiness.

Jeg of him HA: three WIAWUN: places of dwelling—
.n'm: sleeps ®Q: three; WAY this WEARA: dwelling-
place, WAH this WEAAY: dwelling-place, WA this
waqy: dwelling-place. @: He @: being born @
beings WRIA®AT comprehended—¥Y here fdq what
gy other AARWY can 1 proclaim g thus. & He
qay this g¥¥q Person ¥ only ¥ARH{_ most pervasive
AW Brahman WYXQR saw—Xqd, this WY I have

4
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seen EMA thus. HEATA therefore ¥AFF: seen as this
€ ¥ verily AW name gI*X: Idandra. ¥Z*A{ Idandra
g=ad, being AW him QYW indirectly ¥#F: Indra
g thus WTEYA (they) call. & for &M gods wrgiHam:

mystery-loving & as it were.

He,! the Creator, thought : There are these
worlds and their guardian deities; let me
create food® for them. He brooded over the
waters ; and from the waters thus brooded over
sprang up the form, or organic matter. And
now the form thus born was verily the created
food. The food that was thus projected, out
of fear attempted to run away. He, the first
embodied being, sought to seize it by speech *
(as' he did not know others who ate food
or their way of eating); but he could not
seize it with speech. Were he able to seize
it with speech, later man created by him would
have verily been satisfied by merely uttering
the name of food. He sought to seize it
by breath, but he could not seize it by
breath. Were he able to seize it by breath,
man would have verily been satisfied by the
mere scent of food. He sought to seize it by
sight, but he could not seize it by the eye.
Were he able to seize it by the eye, man would
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have verily been satisfied merely by the sight
of food. He sought to seize it by the ear.
He could not seize it by the ear. Were he
able to seize it by the ear, man would verily
have been satisfied by merely hearing about
food. He sought to seize it by the skin, but
he could not seize it by the skin. Were he able
to seize it by the skin, man would have been
satisfied by merely touching food. He sought
to seize it by the mind, but he could not seize
it by the mind. Were he able to seize it by
the mind, man would have verily been satisfied
by merely thinking about food. He sought to
seize it with the generative organ, but he could
not seize it with the generative organ. Were
he able to seize it by the generative organ,
man would have verily been satisfied by merely
assimilating and ejecting food. He sought to
seize it by the Apana and he seized it. There-
fore it is the Apana that seizes the food ; and
verily Vayu or the Apana is the chief cause
in supporting life by food.

He, the Creator, thought: How"* can this
(aggregate of body, senses, etc.,) remain with-
out me? He thought: By’ which of the two
ways (i.e., feet and head) shall I enter the
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organism ? He thought: If the sﬁeech names,
if scent smells, if the eye sees, if the ear hears,
if the skin feels, if the mind thinks, if the
Apana digests, and if the generative organ
emits, what then am I? Having slit open
the suture of the skull, He, indeed, entered
the body by that door. That door is called
Vidrti, the place of joy. It is the Nandana.

For® him there are three seats and three
dreams. This dwelling place, and this, and
this. Thus’ born, He named all things and
thought if He could name anything beside
Himself. He perceived this very Being,
Brahman, over-spreading all, and with wonder
He cried ‘ Oh surely I® have seen it’. There-
fore Idandra is his name. For surely Idandra’
is his name and they call him who is known
as Idandra by his mysterious name Indra.
Indeed, - the gods love mystery. Indeed, the
gods love mystery.

[NoTEs—1. He, the Creator, thought —S'vet. Up.
VI. 16 describes Is'vara as the cause of release from
transmigration as well as the cause of bondage to the

wheel of birth and death—waraiafeafagsa¥g; | Hence

it is natural that he attached to the gods hunger and
thirst and also without their request thought of creating
food for them. To question the act of the Almighty
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would be to deny His omnipotence and freedom, and
to judge Him from the standard of the creature.

2. Food for them—The inner significance of the
passage is that the will of Parames'vara for further
creation made it possible for the causal and subtle matter
to evolve into gross forms. The seed evolves into a
tree, and what makes it possible to evolve is the same
Divine Will which is called in common parlance the
Law of Nature. And it is this gross form of matter
which sustains the subtle existence as it were : we can-
not understand or conceive the causal without the help
of the gross, the subtle depending upon the gross for its
cognition. Hence the gross ‘form' is termed here
‘Food.’ Further, the gross objects have been called
food as they are enjoyed by the senses and their pre-
siding devatas.

3. Speech etc.—We get here a hint of an important
psychological fact that it is through insight, trial, and
error the functional activity of each organ was acquired.
That Apana, the air coursing down the hollow of the
mouth, alone catches food and supports life was found
out only after trying with speech, scent, eye, ear, touch,
mind, and begetting organ. It is not possible to swallow
food without the help of Apana breath drawn in through
the mouth. Hence the breath Apana is called Annayuh
(i.e., annadvarepa ayusyahetuh), i.e., the chief cause in
supporting life through food. Life lasts only as long as
the Préana is in the body. The Apana is the vital energy
that works throughout the alimentary canal and the
digestive organs including the lower intestines, receiving,
digesting, and excreting food. Hence it alone is the
true seizer of food.
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4. How can this remain etc.—The inner significance
of the passage is that the body with the aggregate of the
senses would be perfectly meaningless and incapable of
proper functioning without the intelligent principle, the
soul, to guide it from within. A combination of different
elements must necessarily be for an entity quite different
from all the composing elements. As for instance, a
house built by different composing materials is meant
for the man or any other living being quite different
from the materials composing it; so the body which is
composed of the different materials must necessarily be
meant for the purpose of an entitiy quite different from
the composing elements. This is one of the arguments
adopted by the Sankhya School to prove the existence
of Purusa, the pure principle of Intelligence who is
dwelling in, yet quite different from, the body, which is
composed of the different modifications of Prakrti or
Matter. The Atman is signified here as a monarch
residing in the palace of this body and for whose purpose
the different functionaries, the senses, are performing
their respective duties.

5. By which of the two ways.—In the Aitareyaran-
yaka (see page 6) it is stated that Prana entered the
body by the fore part of the feet. Atman as the active-
principle or Kriyasakti (= Prana) entered the body by
the tipe of the feet; the part of the body below the neck
is therefore more flexible and helpful for locomotion. But
Prana is only a lower expression of Atman, a mere
servant bound to obey the behests of the Atman. Hence
the place where Prapa entered the body is not fit for
Atman, the Overlord, to enter. He therefore entered
the body through the crown, the suture in the head
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called Brahmarandhra, as Jfanas'akti or Knowledge-
Principle. This door-way by which a ray of the Para-
matman entered the body in essence and became the Jiva
is called Vidrti or ‘cut’; it is distinct from the other
openings like eye, ear, etc., which are the passage for
Fire, Air, etc.,, the powers of the guardian deities who
are but the servants of the Atman. Hence they cannot
afford the greatest opening of joy. This door is intended
for Paramatman alone and hence it is the door of bliss—
Niandanam dvah, i.e., the happy gate; for the soul
passing through it at death attains progressive Libera-
tion or Kramamukti, by gaining Brahmaloka. According
to modern researches the cortex or the brain is supposed
to be the organ of the mind and the seat of conscious-
ness. All the motor and sensory activities of man
proceed from the cerebral centres; therefore brain is
the first and last place of consciousness in the human
body. Probably that is the reason why the head and the
suture at the crown are so important in the view of the
Upanisadic seers.

6. For him there are three seats etc.—The Creator
who has entered the body as Jivatman has three places
of residence: in the state of waking the region of the
sense of sight, i.e., the right eye, in the state of dream
the inward organ, and in deep sleep the ether of the
heart. Or these three places of dwelling may be the
father’s body, the mother’s body and one’s own body as
will be specified in the next section. From the passage

in Brahmopanisad—3ased WK f4arq, %98 a8 R
gaq &sa%d 9 30§ qfERwaq—paraphrasing the first
meaning it is clear that the brain, the neck, and the
‘heart are the three centres of consciousness. The three
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dreams are sleeping, waking, and dreaming states.
Deep sleep and dream visions are both called Svapna in
Sanskrit. Here even the ordinary waking experience
is subsumed under the term Svapna because there
does not arise the consciousness of the ultimate Reality
in the ordinary Jiva before illumination, and because the
world spectacle is as illusory as the dream universe;
for one experiences a dream when Reality is screened
from him and an unreal something is presented in its
place. This is exactly what happens in dream, vide
Mandukyakarika II. The Brahmic Consciousnes alone,
which is absolute, immutable and permanent, is the truly
awakened state of the soul.

7. Thus born etc.—The Paramatman created the
universe with no other material than Himself ; He
then ordered the regent gods presiding over the elements,
the sensory and motor activities, the internal and ex-
ternal faculties, hunger and thirst acting as motive forces
for pushing up the creatures in the ladder of evolution,
food for all living things, and man-form as the most
suitable abode of Atman ; finally individuating Himself
as Jiva He entered the body as a prince enters his own
city. But the Jiva forgets his original nature in the
universal dream of Ignorance conjured up by Maya.
After subjecting himself to the severe impact of threefold
sorrows in the ocean of transimgration when the Jiva
awakens to the truth that he is essentially Paramatman,
he perceives everything from the elements upward to
Brahma identical with Himself and ejaculates what
else besides the Atman there is for him to name ? Thus
the above passage adumbrates the stage of Self-illumina-
tion which the individual soul attains under the benign
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influence of the Guru, Scripture, and spiritual discipline.
The illumined soul after examining the creatures sepa-
rately whether they have svatah-sattd, or independent
being, finally concludes that there is nothing different
from the true Self. The passage is translated also: ‘ He
looked through all beings to see whether any one wished
to proclaim another Self ' ‘ Whom else but Him can
I here affirm to exist ? ' It clearly indicates the principle
of Apavada or denial of a dual entity and the assertion
of the one Paramatman.

8. I have seen it—The drift of this passage is that
Igvara or Atman when got individualized as Jiva ex-
pressed or illumined the universe by his comprehension.
The object of knowledge (aﬂ’:) wholly depends upon the
capacity of knowledge (fa=afi:) of the subject for its
expression (9%®:); for material objects are not self-
expressive (Wﬂ: SIEFJiI:). Hence the relative world is
wholly dependent upon the relative consciousness of the
individual soul. But the dual cognition of subject and
object based on relative consciousness appears to be the
only truth in the beginning, ¢.e., while Avidy& still clouds
the mind. Next, when the soul begins to scrutinize the
nature of this object and understands the true meaning
of the plurality of its visions, it feels Brahman as the only
first Principle in the form of a logical necessity. Sub-
sequently what appeared to him first as a mere logical
necessity slowly dawns upon the consciousness as its
permanent content. And this transmutation, or better
evolution, of the individual consciousness into Brahman
consciousness, is generally called ‘realization of Brah-
man’ and is indicated here by the utterance, ‘ I have
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seen it.” The Jiva wants to see what other Principles
besides his own intelligent self could there be behind
this scene of plurality of the sense-universe. As a result
of Self-realization the Jiva feels within his own consci-
ousness, that the intelligent Principle which constitutes
his very soul and has appeared so long to his mind as
an individual entity, is the immanent Principle of all
existing objects and is the very be-ing of the universe.
Thus it is that he realizes Brahman as the most all-
pervasive Principle.

9. Idamdra—Here is an etymological method of
impressing a philosophical truth. The Gita calls the
Paramatman as Upadrasta. The Jiva who has realized
his own Atman as the Self-luminous, universal, inner
principle is called Idam+dra i.e. this-seeing. On the
strength of the Upanisadic maxim ‘ Brahma-veda Brah-
maiva bhavati’—a knower of the Divine is the Divine
Itself—such a Jiva who has realized his ultimate nature
and Brahma are equally called Idamdra. By syncupat-
ing the syllable ‘ dam ’ the same word Idamdra becomes
Indra, the well-known designation of the Absolute
Divinity. Sri Sankara points out that Gods love to
be referred to indirectly, that is to say, to be behind the
veil, because they are worthy of great adoration. There
is the custom in highly cultured society not to call a
father or teacher by the direct name, but through some
veiled honorific expression. That Gods love mystery
is indicated also in Ait-Brahmanpa 3. 43. 1, Brhada-
ranyaka, IV. 2. 2, and S'atapatha VI. 1.1.2; VII. 5. 1. 22.
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[srwmay) afioa:] g g av sEfar ma
W RS | WIS T anE-
AT (A qere el fascadaea-
qfa; a7 T 99 | aq faan swngd el
YT @AE T FWRAT 7 AR ; FEAIRAR-
W A Egta | ar gyt wataaer saiq |
4 & i fpafa ; At sy @3 AR st sfreafa
q 3 FAR aAHAsAsty AEafa, e awe-
qfA, G JAFA AT 4 q=qaq1 W AFa-
TERAT WA | WSRO SR
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;@ @ 99T AR ; a3 gd WA |
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T, FARICATSYA: TOIATYA: qaqagll [T
W afiog:] | gfa Yaafasty fdarad s
@oe: ||

(ﬂﬁilu: pregnant women WYSHIA=g should withdraw.)
wqy_ this (transmigratory soul) Wif¥a: at first &Y in
man & indeed ¥ verily qq gAY this well-known w:
semen : germ qFix is. @d+q: from all SU}W:
from limbs &¥YAH gathered X referred to above
qaq this AN essence, strength =AY, self qEARTX
in the self @F itself BRI bears. g1 when QA7 this
(seed) Raamy in the women F¥|RY deposits A then
gqq this seed FAAIA causes it to be born. ®WEX his AW,
that S9®H first W=7 birth. @ that (deposited seed)
@an of the woman WRAYAA like her own self g
becomes AWT just as ETH own TIH limb AT so.
QAT therefore QAT her & f&a®a does not hurt. &
she w® in the womb I existing WEA of him (i.e., of
the husband) @aq this SEAMA, the self WFARY
nourishes. @t she 3WIaTq#t as nourisher WrARAsAT to
be nourished Waf¥ is. @4, that WWA the germ (s
before birth) &ft women f&WT&¥ nourishes. %3 before
W*AT: of birth WY after gq also FARA the child
WAG nourishes. &: he (father) FARA child F#R:
of birth WY atter W just after birth AT that Wragly
nourishes @A thereby TR these w1, worlds
@& for unbroken continuity WEATAR his own self
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wEafd nourishes. f¥ for qadq thus f§ indeed ¥H
these @®I: worlds of progeny ®=aar: perpetuated. &
that (birth from the mother’s womb) %¥% his fgeftasy
second F®W birth. W& his (father’s) WA this Hewr
self (in the form of the son) QUAN: meritorious HFHFY:
for deeds wirdftad is appointed instead. Y then
WEX his gAT. the other WFY this WEAT self (in the
form of the father) HAFA: having discharged all duties
satisfactorily agiera: decrepit with age Ay departs.
@: he (father) g&: from this (body) WJF @& as he
depart (without delay) 9@: again @4 is born. e
his &4, that FatAA, third A=A birth. e on that wiRT
by the sage (Vimadeva) 3%@d stated:; wgq I @3 in
the womb § indeed & lying GWIH, these FTATY of
gods Tt all KAy births LG AT _have thoroughly
known. TaH, a hundred (many) %Wradi: iron-made gx:
citadels, bodies AT me ¥W{: down, previously I{&Y
held. (®% then) ¥AA; hawk (T like) FFAT quickly
firfiaq, rent T thus. <A thus FRY @aq this
narrated account m&a: sage Vamadeva ¥ in the
womb @R itself WIEA: lying I declared. QA as
stated above ﬁ‘m knowing ®: he, Vamadeva WEAIH
from this TOTIGIE the destruction of the body Fed:
after, High (becoming one with Paramitman) 3Iupeg
having stepped forth (from transmigratory existence)
At all @AY objects of desire WIAT having attained
wgeqq in this & @ heavenly world WHA: immortal

|ANIT, became.
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[The pregnant! women should move away
from the place.] In man?® the soul that has
entered the transmigratory cycle becomes at
first that germ which is called the seed. That
seed is the essence gathered from all the limbs
(of the male parent). Man holds this essence
of his self in his own body. When he casts
the seed in woman he procreates it, and that
is his first birth. That seed is now trans-
formed into her very self as it were. Asis
her own limb so is that seed now, and there-
fore it does not hurt her. She protects this
self he has given her. She, as the protector
of it, has to be protected. The mother bears
the child in her womb and the father bestows
his cherishing care before® it is born, when it
is born, and afterwards. That child whom he
has nourished with care at birth and after-
wards is in truth his own self, whom he has
cherished so that this world of progeny may
last without break. So, indeed, is this world
of progeny continued without break. Thus
born the soul has its second birth. Now that
son who is the father’s very self is appointed
in his stead to continue the holy deeds of the
father. Then,’ this, his other self, having
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done his duty in tull and having attained old
age, departs, and departing’ hence is born
again. That is the third of his births.
Referring to the Highest Reality there is
the following Vedic verse (Rg. IV. 27. 1) seen
by the sage Vamadeva : ‘ Ah! Dwelling ® inside
the womb I understood all the births of all
the gods. A hundred bodies as strong as steel
restrained me, but like a hawk I broke them
by force and came out swiftly’. While yet
in the womb Vamadeva declared thus. Emerg-
ing thus from the body, enlightened with this
supreme knowledge, and‘having enjoyed all
delights in the abode’ of bliss he became
immortal, verily he became immortal. [The
pregnant women may now re-assemble].

[NoTES—1. The Pregnant women etc.—This sen-
tence is something like a stage direction. In some
editions of the text it is omitted. It must have been
the vogue in Vedic society to instruct women to with-
draw from the assembly when that part of the Veda
dealing with such delicate matter as the process of
gestation was being studied or discussed. Indiractly it
also supplies the hint that women enjoyed equal
privileges with men in attending Vedic assemblies in
those hoary days when the Vedic civilization was fresh
and vigorous.
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2. In man etc.—Pre-natal, natal, and post-natal
condition of a transmigrating Jiva is described in this
section. Chand. V. 10. 5, Brahmasttras III. 1. 22,
Gita 8. 25, etc. describe the course of the life of a pious
man doing the holy deeds laid down in the scriptures.
Through the Dhimamarga such a soul goes to the
region of the Moon, the realm of the manes or heaven,
and after the sojourn there returns to the earth esta-
blishing some connection with rain which raises the crop
of edible herbs. In a subtle form the Jiva enters through
the channel of food into a man capable of generation and
first gets his lodgment in his vital fluid. This is the con-
ception of the Jiva in man, who becomes a father. When
he connects that seed with his wife at the time she is
fit to conceive he is delivered of the seed embedding the
Jiva. This transference into the womb is the first birth
of a Jiva. The vital germ now becoming part and parcel
of the mother, does not hurt her as an abcess does. As
a pregnant woman the mother knows that it is her hus-
band’s self, with which a new Jiva has established
connection by finding a posijtion in that seed, that has
entered her body; and so she nourishes and protects the
foetus with all care. In fact, the Sruti here lays down
as a rule the duty of every mother to take all care
about the child she has in the womb. S'ri Sarkara
therefore clearly emphasizes the central principle at the
foundation of the social unit, namely the family, on
which the social well-being of all humanity rests:
AGIFRAGIEAT I FEIRA, PANA, T JTR_—
No relationship of any kind is intelligible in society
without mutual obligation. Because the woman takes
the utmost protecting care of what is in essence the very
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self of her husband he ought to take care of her too very
well. Here we get a clear and exalted ideal of wedded
love lifted high above the realm of passion and craving.
Again the statement of the S'ruti that it is the father's
self only that is born as son, even though in fact it is
another Jiva which has got connected with him through
nutrition that is actually born, wisely paves the way for
the first parent’s unfaltering intetest in the welfare of the
offspring. Thus by propagating the progeny the con-
tinuity of the species is established. Being born as the
very self of the father the son steps into his place to
perform the holy deeds enjoined in the scriptures; he
is a true representative of his father in his social
relations. The son being born of the father is conceived
as another self of the latter, and similarly the father also
should be looked upon as another self of the son. So
the son can very well be a proxy to his father for the
continuance of his work. The Entrusting Rite—Sam-
pratti-karma—set out in Brhadaranyaka 1. v. 17 gives
the status and sanction to this transferring of father’s
religious responsibility to the son. This too is an act
of great social significance. All this obligation, how-
ever, is not for the purpose of obtaining one’s Libera-
tion, for which they are in no way helpful.

3. Before it is born etc.—By requiring the wife to
go through the Simanta ceremony, by auspicious rites for
easy delivery, and after nativity by the birth ritual or
Jata-karma.

4. Then, this, his other self etc.—According to Sruti
man’s congenital obligations are three. Taittiriyasarhita

VI 3. 10 says : SQa@Y 3 ango: fafa: wURl A9 ; AW-
o %R g ¥ so@T g §R \ Brhadaragyaka
5



66 AITAREYOPANISAD

1.5.6: oI S 419 @wl: agASm: Figerer WS R ;
QS AgsIes: GV SRY:, AAA, FAW Rgers:, frgw Ya-
m’, eara ¥ AF@t A Mﬁﬂi ggrafed + In these
passages the Sruti clearly stresses that a Brahmapa’s
debt to the sages and gods is discharged by the study of
Veda and worship of gods, undergoing the discipline of a
celebate student; the debt to Gods by the performance
of Yajfias, and to the Pitrs by procreation. When one
has fulfilled all these conditions all his debts are paid.
But in respect of life-long celebates who do not pro-
create, the debt to Pitys is paid off by Vidyavam¢ga or
succession of students and the like. Bodhdyana Grhya
Pariglista 1. 2. 3 states : 99T Rg¥y gR—angreqssr wafea
IR AT I, Jrd SRy qaredr son WAy a@al-
SISt S wafd, gfy 99T sqrEqIaT—In connection with the
scriptural statement ‘ In order to pay off one’s debt to
Pitrs, progeny’ we are to understand that all are equally
one’s progeny—those whom one procreates, those whom
one accepts as disciples after Upanayana, and those
whom one guides and instructs in the performance of
sacrifices. Hence default of a son is no bar to the
discharge of one’s debt to the Pitrs.

5. Departing hence etc.—It is said in the Brhada-
ranyaka that just before leaving the present body the
soul manufactures a subtle body known as Ativahika-
darira out of the subtle elements of the present physical
body, and having accepted this subtle body the soul
leaves the gross one. It remains in this body until the
next physical re-incarnation. So the acceptance or
entrance into this subtle body of the soul of the father
is spoken of here as the third birth of the son, inasmuch
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as the son’s soul is not looked upon here as radically
distinct from that of the father. So, on the whole, in-
cluding the events of the lives of both the father and the
son, there are three kinds of births of a soul. The son
also having shifted the obligations to his son is born
again when he departs from this world. Be it noted
here that this identification of the father’s soul with the
son’s and wvice-versa is not to be taken as a strictly
philosophical truth, but is based upon a rather loose
conception of life looked at from the physical standpoint
and appearing to be continued through procreation.

6. Duwelling inside the woinb etc.—After summariz-
ing in a brief and pregnant way the entire course of
transmigratory existence, the S'ruti suggests in this verse
that a qualified Jiva should realize, the true nature of
the Atman as laid down in the scriptures—whether it
be in the womb of the mother or in the four well-known
stations of life. With that realization he is emancipated
from the cycle of birth and death and he attains the
ultimate goal of life. Through the effect of self-purifi-
cation, discrimination, and reflection conducted in several
past lives the sage Vamadeva was suddenly illumined
while he was in the womb; and he realized that even
gods like Agni undergo several births and that Atman
alone is beyond all change of birth and death. He
broke through his body created by Ignorance and as
impenetrable as steel, with the strength engendered by
the power of self-knowledge, destroyed the seed of
Samsara, and at the death of the body became Brahman.

7. The abode of bliss—Svargaloka here means the
infinite felicity of Self-realization or return to one's
own original transcendental nature. There is no taint
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whatsoever of sense pleasures in the liberated state; yet
it is deseribed as the ‘ abode of bliss ' because the joys of
the world are but an infinitesimal fraction of the joy of
Brahman. The joy of the Jivanmukta who has become
the Paramatman is therefore figuratively stated to be
Svarga here. The passage may also, without doing
violence to the context, be construed to propound the
process of gradual emancipation or Kramamukti.
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qqq_ we (seekers after Brahman) W@ this WIERT
Self g thus (a48q, whom) IqreRg meditate on (§: he)
%: who? @: that WA Self &a¥: which of the two
(i.e., Higher Brahman or Lower Brahman)? ¥q by
whom &T or, ®9q_form q¥AM@ (man) sees; ¥ by whom
qr or IsgH, sound sz hears: ¥ by whom
&1 or WAL scents WNARA smells; Y by whom AT
or ar|y speech IYIFUM articulates; I by whom &F
or Ig sweet A and wEAIg sour A and fasnarf
discriminates ? &g what (is described in the Veda) g8aq.
heart or intellect #®: mind | and (FY that) &
(is) this. @A consciousness or perception WIFIAH,
direction or injunction &.';mm wisdom, understanding
gu&y  intelligence, knowledge #AMT retentive power
zf¥: vision, insight @f¥: firmness, perseverance wa:
thinking, power of reflection ®AINT considering, freedom
of thought J[f¥: mental -depression, intrepidity &gfa:
memory ®E&®Y: recollection, imagination %¥: will,
determination #{: breath, vitality ®W®: desire, attach-
ment I:; ambition, love {ﬁ thus garfa these qafy
all gwasr of knowledge, consciousness €& only
mﬁﬂﬁ names waiRa are. qQW: this (Consciousness)
@t (is) Hiranyagarbha @W: this §#F: the chief of
Gods, q§: this HSQiA: cosmic person, Progenitor, @‘
these @& all ¥am: gods. EATN these & and—gRyet
earth qMY: air WIHMN: ether WIq: water ¥R fires
gfY thus—ganfr these T five AYNIATRN great elements ;
gAY these GAMWHEL of various kinds from the
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smallest living organizms FXA as it were & and Gronfy
seeds, parents FAVRY others W and gAY and still
others & and w@@ATY born from eggs | and ATHATA
born from womb ¥ and @®IWMM born of heat & and
$fa=nfr born of shoots W and WA horses TA: cows
e men ¥RAA: elephants ¥4 @ & whatever, all
¥, this MRY that breaths WKW that walks qaf
that flies @ and ¥d which @ and *WERY, what is
immovable &4 that’ §&q, all FyTRAY guided by con-
sciousness, ﬂ'il'ﬁ in Consciousness ﬂ’ﬁﬁﬂl rests, is
based. @i®: all the world ag®: (is) lead by Con-
sciousness, X@T Consciousness STRABT is the support ; (ﬂﬂ’
therefore) WQIH, consciousness mgr (is) Brahman. q&w
by this ¥ of the nature of Consciousness WTEHAT
by the Self W&WT™ from this e world Fowsy
having risen above Gﬂi all ®HTY desires WEAT having
attained &3 in Bliss @& world §: he W{A: immortal
|AAYY became.

Who?! is he whom we meditate upon as
Atman ? Which ? of the two (i.e. Parabrahman
or Aparabrzhman) is He ? That indeed is the.
Atman by which a living being sees form,
hears sounds, smells scents, articulates speech,
and discriminates what is sweet and what is
not. That® which is the heart and the mind
is the same as that. Perception, direction,
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understanding, knowledge, retentive power,
vision, firmness, power of reflection, freedom
of thinking, mental depression, memory, re-
collection, determination, vitality, desire, love
—all these are but names® of Prajfiana or
Consciousness. This® is Brahm3, Prajapati,
and all the gods, the five great elements : earth,
air, ether, water, light; all these and those of
various kinds mixed with the smallest organ-
izms, the seeds of its own kind, those born of
eggs, of womb, of heat, and of shoots ; horses
and cows, men and elephant, and all the rest
of living beings—those that walk and those
that fly, and objects which do not move. All
that is guided by Consciousness or Prajfia.
The® whole world is founded on Prajfia and
therefore Prajfiana is Brahman. He’ who has
realized the Atman thus having transcended
this world and having obtained all delights in
the world of Bliss gains immortality, verily
he gains immortality.

[NOTES—1. Who is he whom we meditate upon etc.
—LEvidently the question has been raised by seekers of
the Atman in order to have a clear grasp of Its real
nature for proper meditation. The Atman has been
described as both with attributes (Sopadhika) and



CHAPTER THREE 73

without attributes (Nirupadhika). Now, the question
paturaliy occurs to a seeker, whether the Atman he is
trying to meditate upon should be considered as pure
Intelligence completely bereft of all modifications or
modalities of the mind and the senses, or whether it
should be looked upon as an energizing soul of all these
and not absolutely different from them. It is but nataral
for an ordinary indiscriminating mind to lump up all
the active senses, mind, and consciousness, and consider
all these collectively as the soul,—and this is being done
by all; but a closer scrutiny reveals the fact that the
true and real Atman must be permanent and unchanging
in Its nature and necessarily It can never have variable
elements as integral parts in Its being. The mind and
the senses are changeable, hence they can never be part
of the immutable Atman.

Each sense carries its own peculiar sensation and
produces a particular kind of cognition, yet cognition in
general forms the very being of the cogniser who gathers
all these cognitions separately from the different senses,
and arranges them in his panoramic picture of the
external world. For instance the nature of the eyes is
to produce visual sensation or visual knowledge ; the
nature of the ears is to carry sound sensations and
produce sound-knowledge:; and so on with the other
senses ; but although each sensation produces a distinct’
kind of experience, yet all these experiences are har-
monized and converted into knowledge by the Seer, the
Atman, who stands behind all the senses and the mind.
Hence the distinct nature of the Atman, the cognizer of
all the functions of the senses, as separate from the
senses is self-evident.
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2. Which of the two etc.—Specific reference has
been made previously on page 6 and on page 54 that two
Brahmans entered the body from opposite directions
and that both of them became selves of the body. Of
these two selves who is fit to be meditated upon ? In the
body both are cognized—that which serves as an
instrument of cognition through various functional
activities and that which *remains single and makes
knowledge possible. Prana or Hiranyagarbha functions
in the body as a cause or instrument, being the sum
total of all the senses. The other, namely the witnessing
consciousness, alone is the ground of all modes of cogni-
tions and hence that alone is the object of meditation.
Cf Pras’na. 2. 6, Kena. 1. 2, and Brh. IV. 4. 18.

3. That which is the heart and the mind etc.—
Heart and mind are one here and stand for the internal
sense or Antahkarana of which the other senses are
aspects; as activation it is Prapa and as intellection
mind. The internal organ called mind or heart brings
within its compass the functions of all sense organs.
Prana is Prajiia and Prajia is Praga. Cf. Brhad. I.
5. 3; Chand. III. 18; VII. 15. Pranpa is the basis of
all senses because it is identical with the internal organ
as shown above. Hence Prapna too is a sense organ.
When Pure Intelligence is reflected in the Internal
organ identified with Prana all organic functions as well
as sensory, mental, and volitional activities proceed.
Hence Prana-Brahman that entered through the tip of
the feet, being only the channel of knowing, plays only a
subordinate part and Atman the Knower or Witness for
whose sake the various modes of the mind are intended
alone is the fit object of worship. Those mental modes
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are limiting factors of Brahman-Atman Reality which
is Pure Consciousness.

4. But names of Prajhdna.—Not in a direct sense
but figuratively only. For it is by superimposing Atma-
caitanya on the mental modes that those acquire their
revealing character. The one Prajiid or Intelligence is
the invariable concomitant of all notions and it is
this Prajia that forms Atman, pure and rid of all
ascriptions.

5. This is Brahma etc—This passage beautifully
describes the Vedantic conception of the universe in its
fundamental relation with the Supreme Reality called
Brahman or the Principle of Consciousness. Objects
exist because they form the content of Knowledge, and
the multiplicity of objects however diversified in nature
and relationship within itself, is after all only the content
of one indivisible, simple principle—Knowledge. Hence
the objective reality derives its value only from Knowl-
edge. Hence it is but right that the Vedantic meta-
physics should posit knowledge in its absolute form as
the First Principle or Brahman. The variety in the
Universe—beginning from the highest gods like Brahma
and Indra down to the smallest insects and even the
inert clod of earth—is but the manifestation of the same
Brahman or Absolute Knowledge. Therefore all these
have been designated here as Prajfianetra, i.e., what is
manifested or expressed by Knowledge. It is to be
noted here that the object is split up into two aspects,
one its manifestation or cognition and the other its
modes or characteristics, and the perception or conscious-
ness of its reality belongs to the first aspect and its
individuality or separateness to the second. Now
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according to the Vedanta these modes of an object are
nothing but a display of Maya, which though separate
from the Principle of Knowledge in one sense, yet has
no absolute reality and independent existence. There-
- fore the S'ruti tells here that Brahman is Prajfia or the
Abhsolute Knowledge and all living and non-living entities,
the whole of the subjective and the objective universe,
are in a way Its modes and wholly dependent upon It.

6. The whole world etc.—The whole creation from
Hiranyagarbha to the smallest atom is but an emanation
of that Supreme Reality. The whole universe is entirely
dependent on Brahman for its manifestation. - The
infinite variety of objects and notions are but mere
names of Brahman and in themselves have no reality.
The clause ¥¥ M is the Mahivakya or the Major
Text of the Rgveda. Other Mahavakyas are 31§ AR
(Yajurveda) aa @@afg (Samaveda) and SHATAT A&
(Atharvaveda).

7. He who has etc.—Any aspirant of Brahmavidya
like Vamadeva who realizes that his own self bereft of
all impuarities is no other than Paramdtman attains
to Immortal Bliss. See page 67 note 6 and 7.
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’

$ are ¥ wafa R, W ¥y -
AR qfy; 3zET @ oo B 99 ¥ W
YA TAATRATRIRT, GgaTfi ; 1 afsanfy,
wet afyeanfa; Ay AFwRAAE ; AEgAEg
TERY 1| 3 gife: anfeae anfea: 0 g Yada-
aferfy Tgateard wam: |ve: || qemr Sagatng i

# my arg speech HARY on mind wRrfgar fixed
(Wag may it be). ¥ my ®A: mind AMN in speech
wff¥aq fixed (V&g may it be). WifA: O Self-manifest-
ing Brahman, & to me Wi#t: be revealed QRY be thou.
# my AYET of the holy wisdom wrgt efficient to
bring &4: (you two, that is, mind and speech) are : A my
»/@q the Veda that has been learned (®T me) AT not
sgrell: forsake ; STAW by this WA learning WERTAT,
day and night @ a1 may I unite, may I behold ; ®aq.
the real w#fqeqna I shall proclaim; ®&H the true
afyeqify 1 shall proclaim; &% That (Divinity) 7 me
wqY protect ; AF That AR, preceptor WAY protect.

May ! my speech rest on mind ; may my mind
rest on speech. O self-manifest Brahman, be
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Thou revealed to me. Ye mind and speech,
enable me to grasp the truth that the Vedas
teach. May not my Vedic lore forsake me.
By that learning 1 join day and night. I shall
think the truth; I shall speak the truth. May
That protect me. May That protect the teach-
er. Protect me. Protect the teacher. Om
Peace, Peace, Peace.

[NoTES—This .peace invocation is chanted at the
commencement as well as the conclusion of the study of
this and other Upanisads belonging to the Rgveda. The
word ‘tat’ in the last clause stands for Brahman (cf.
Gita, XVII. 23). Thedisciple earnestly prays to Brahman
to ward off all the three kinds of hindrances in the
pursuit of Brahmavidya.

1. May my speech etc—Complete concord of
thought and word is what is prayed for. S'ri Radma-
krsna repeatedly stressed that the best religious practice
is to make thought and word correspond. This clause
may also mean: ‘ May my speech be founded on under-
standing and my mind be attentive to my utterance’.
This is the best way to attain deepest concentration in
and best result from Vedic study.

2. By that learning etc.—The importance of spiritual
study in educating the mind can never be over-estimated.
The Taittiriyaranyaka II. 11, 12 lays down as follows:
One should go out to a lone place from where one's
house-top is not visible, and after proper self-purification
one should perform one’s Brahmayajfia or Vedic study.
If a person is incapable of departing from the house, he
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may do it, whethér it be day or night, silently at home
in the village itself. Even in the lone place, out of doors,
one may do silent repetition, on feeling weakness. If he
is overpowered by sleep or lassitude he should repeat
aloud. If he cannot repeat the holy word seated, let him
pace about and do it, or let him do it lying down or seat-
ing himself at ease. But on no score he should omit
Svadhyaya. Thereby he becomes a holy, illumined
ascetic.—aW #7aT @reAEadfG, fRar a5 ar; gfag
A W ART: | IJARASTS 3q qT4IG RIGega AwegIdm
Tq Al @A quelt o Wl 3l RgE
arsqrgadd « The Satapatha Brahmanpa II. 5. 7. says:
Y AT WAq:, JFIAAT ATARNSERW, a-
R, ga~offy, i o, sadfraradsma
3, gEafedw Sk, Sw AT SgQ ai aewata-
feqrafy amed sfweeeat g e, o sqame-
gfiSdaleni germdar @ g TR¥IQET IESTAATE I—
‘The study and teaching of the Veda are a source of
pleasure to him, he becomes undistracted in mind, and
independent of others, and day by day he acquires wealth.
He sleeps peacefully; he is the best physician for him-
self. He acquires restraint of the senses and he delights
in solitude and concentration. His intelligence grows,
and he gets fame and capacity to perfect other people.
The growing intelligence gives rise to four duties attach-
ing to the Brahmapa—true Brahminhood, a befitting
deportment, fame, and the perfecting of the people ; and
the people that are being perfected by him guard the
Brahmapa by four duties—by showing him respect,
and liberality, and granting him security against oppres-
sion and capital punishment. ¥ € & % T 51 X qEEfAER
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HRV TASARN B39 AT gwwar wWr ¥ o RgM sArsaE-
A qEATg. @TgEIssAFET: 1— And, truly whatever

may be the toils here between heaven and earth, the
-study of the scriptures is their last stage, their goal for
him, who knowing this, studies his lessons: therefore
one’s daily lessons should be studied.” Jf& g a7 scI=g&4q:
owoRrd: gRa: g¥ wAN IM: reqTaRdia AT 87 @ A@r-
RegEdcqd . . . And verily if he studies his lessons, even
though lying on a soft couch, anointed, adored and
completely satisfied he is burned with the holy fire up
to the very tip of his nails, whosoever thus studies

his lesson ... ¥feq ar snu: qwiiA: ofy ==ar afea
TN 91 g A7 AT AT AAPPAR awgaAign wafx
7qE: ©@sqd A geRreEAIsEIseRasd: v Moving,
indeed, are the waters, moving is the sun, moving the
moon, and moving the stars; and verily, as if these
deities did not move and act, even so will the Brahmana
be on that day on which he does not study his lessons :
therefore one’s daily lessons should be studied’. From
these Vedic citations the significance of the prayer to
unite day and night by Vedic study becomes amply clear.]

OM PEACE PEACE PEACE
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