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PREFACE.
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Iz is a matter of great satisfaction to me, to be able to in-
troduce the fifth volume of this series, which, perhaps,is a little
late in its appearance, owing to the illness of the translator
and to the Chhandogya having interposed itself between this
and the first two volumes.

The late Professor Max Muller, to whomn I[ndia is under a
deep debt of gratitude, expressed, in a letter to me (printed
overleaf), his desire to accept the dedication of the transla-
tion of the Brihadaranyaka Upanishad. I therefore take this
opportunity to announce to the public that the translation of
the Brihadiranyaka will accordingly be dedicated to the
memory of the departed Professor and will be issued in con-
venient parts.

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

MADRAS, } V. C. SESHACHARRI,

April 1901. Publisher,



7, NorEAM GARDENS,
OXFORD,
19th December 1899.

DEAR Sig,

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

If you translate the Brihaddranyeka Upanishad I shall
accept its dedication to me as a real hionowsr.
Believe me,

Yours very sincerely,
F. MAX MULLER.

To
M. R. Ry.
V. C. SESHACHARIAR, AvVL, B.A. BL., M.R.A.S,
High Court Vakil, Madras.



The Aitarepa Wpanishad.

SRI SANKARA’S INTRODUCTION.
OM TAT SAT.

Adoration to the Bralman. Karma has been ended
with the Knowledge of the lower Braiman. The
highest goal of Kurma combined with Knowladge has
thus been concluded with the Knowledge Uktha. 1t
bas been then said “ This is the true Bralman called
Préna ; this is the only God. All the Dévas are only
the various manifestations of this Prdnc. He who
attains oneness with this Prdne attains the Dévas”,
Some think that this becoming one with the Dévas is
the highest ohject of human endeavour; that this is
emancipation ; that this is to be attained by the aid of
Knowledge and Karma combined ; and that there is
nothing beyond this. With a view to refute them the
subsequent Upanishad beginning with * Atmd vé idum ’
is commenced to enjoin the Knowledge of the pure
Atman. How is it inferred that the subsequent por-
tion of the book is intended to enjoin the Knowledge of
the pure Alman unconnected with Karma ? Because no



2 THE AITAREYA UPANISHAD.

other purpose can be inferred. Moreover, it will be
shown by the text “It inflicted him with hunger and
thirst ” etc., that the Dévus previously mentioned
such as Agnt etc., are subject to Sumsdra, being
subject to faults, such as hunger. All that is subject
to bunger etc., is only in Samsdra. But according to
the Srutis, the highest Brahman is above hunger ete.
Very well, let thus the knowledge of the pure
Atman be the means to emancipation. But the non-
performer of Karma alone is not entitled theveto ; for
no such distinction is declared and there is no mention
of a distinct order of Sanydsins. Again, it is after en-
joining Karma described in the thousand Brihatis that
the Knowledge of the Atman is introduced. Therefore
the performer of Karma alone is entitled. Nor is the
Knowledge of the Atman unconnscted with Karma ;
for the summing up here is simijlar to that in the
beginning. Just as in the first portion of this Upa-
nishad, in the Brdhmana * and the Mantra,* by the
texts “The sun is the Atman” etc., the Purushue
connected with Karma, i.e., the Sun, has been said to
be the Atman or soul of all living things, immoveable,
moveable, etc. ; similarly, in the last portion, beginning

* Manitra portions of the Upanishads are pithy and condensed
like aphorisms, whereas the Brélmana portions are explanatory to
them.

aHE o e e
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SR1 SANKARA’S INTRODUCTION. 3

with “the Brahman is this Indra,” ete., the Bralumen
is said to be the Alman of all living things and it will
be concluded by saying all that is immoveable is
guided by the Braliman named Prdjiin. Similarly itis
said in the Sumhitopaiishud also. Having there stated
that the Bralimasn is connected with AKurmae by the
texts ¢ It is this Brakman alone which the followers of
the Rig Veda seek in the great wktha or the thousand
Brilutis” 5 it concludes by saying “ they say that this
Braliman is in all beings.” Similarly the identity is
declared by saying * one should know that the Atman
indicated in the text ¢ He who is in the Sun’ and the
Atmun indicated in the text ¢ He who is this, bodiless
Prajidgtman’ are one and the same.” In this Upanishad
also beginning with the question ¢who is this dtman,’
it will be shown that he is the Prujidtman according
to the text * Knowledge is Brakman.” Therefore the
Knowledge of the Atmnunis not unconnected with Kurma.
It may be said that this refutation is mere repetition and
therefore useless. For, in the Brdhmans, beginning with
the question * how Oh sage, am 1 I’rdn« &c.,” the Self
has been determined to be the Sun (by the sage’s reply).
Here also in replying to the question “what is that Self
it is determined once again that the Self is all this.
So it is mere needless tantology. Lo this we reply < No.”
There is no faunlt of tautology as it serves the purpose

.
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of ascertaining another aspect of the same {tman.

How ? Either because it serves to ascertain, of the active:

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

with  Atmd vd” etc., serves to show that even the active-

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

performance of Karmalooked upon as something distinct ;.

bub the same can be worshipped as not different when
Karma is not performed. So there isno fault of repetition.
It is said in the I’sopanishad **He who knows

both Vidyd and Avidyé gets over death by Avidyd

A

and attains immortality by Vidyd.” ¢ Only doing
Karma or one’s own duty one shounld like to live here

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

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

3
J
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SRI SANKARA’S INTRODUCTION. . 5

*““ only doing Karma, ete.” has also just now been stated.

Similarly also the texts “ He performs Agnihotra for
life,” ** One should perform sacrifices on the new moon
and full moon days for life,” ete.; also ““ They burn him
with the sacrificial utensils.” There is also the Srulé
which declares that man is born with a three-fold obliga~
tion. Thus the injunction abhout Sanydsa ete., according
to the text “They then renounce and live as mendicants”
is a statement intended to eulogise the Knowledge of
the Atman or applies to those who are disqualified to.
perform Karma, such as the blind and the lame, &ec.
All such previous arguments are not sound 5 for there
can be no motive to act there being no use in perform-
ing Kurma when the highest trath is known. As for
‘the statements, that the performer of Kurma alone
attains Knowledge of the Atman and that the Know-
ledge of the Atman is connected with Karma, they are
not maintainable. Aection is inconsistent in one who
having known the highest Brahman as his own Atman
and thus been perfect and free from all the faults of
Samséra does mot find any benefit to his Atman
-either from what he had done or what he has to
do. If it be said that he does it, because it is en-
joined, although he sees no good in it, that cannot be;
for he has realised the Atman which is subject to no
injunction. It has been seen in the world that he who
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seeks some benefit to himself—the attainment of some-
thing desirable or the averting of something not desired
—and the means thereto is subject to injunctions ; not
he who sees that the Bralmun, contrary to that and
not sahject to injunctions, is his Atman. Ifeven he,
who sees that the [rakiman is his Atman and therefore
is nok subject to injunctions, can be commanded that all
men should ever perform every Karma, this conclusion
too is not desirable, nor could he be possibly command-
ed by any because even the Vedas are born of him, For
none is said to be divected by his own words proceeding
from his own wisdom; a wise master cannot he divected
by an ignorant servant. Nor eould it be urged that as
the Vedas are eternal they have anthority of themselves
to command all men, For the fallacy here has already
been pointed ont. Even for the same reason, the faulg
in the assertion that ¢ all men will ever have to perform
every Kuwma,”is also unavoidable. TIf it be said that
the Séstru itself enjoins it, i.e., as the necessity of per-
forming Karme has heen laid down by the Sdsira, so
also the knowledge of the Alman is enjoined by it on
the performer of Rurma alone, we say ‘ no;’ for it is im-
possible that the Séstra conld lay down contrary pro-
positions. It is not possible to lay down that the same
thing is uneonnected with Karma performed and to be
performed and also that it is the contrary of that, jusk

e BRRER AT e . b Ae e & w L
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SRI SANKARA’S INTRODUCTION. 7

as it is to postulate that fire is both hot and cold.
Again the desire to attain what is desirable and the
desire to avert what is not, are not produced by the
Sastras ; for they are found in all living beings. If
both of them were the products of the Sdstras they
would not be found in cow-herds etc., as they are not
acquainted with the Sdstras. 1t is well known that
what is not self-evident, should be laid down by the
" Sdstra. If therefore the knowledge of the Atman were
made by the Sdstra to be inconsistent with past and
future Karmas how could it again, contrariwise produce
action in the Self as coldness in the fire or darkness in
the Sun? If it be said the Sdstras do not teach so, we
say ‘no;’ because of the concluding text ¢ One should
know that That is his Atman and that Brahman is in-
telligence,” and also because the texts ¢ Therefore seek
the Afman alone,” * Thou art That,” et&., refer to the
same idea. As the Karma-kdnda of the Vedas, preach-
ing an active Self, is merely a means to realise the
real inactive Self and therefore not contradictory to
Gitdna-kdnda, so when the Knowledge of the real
Self arises we cannot reasonably deny it or assert it to
be false. :
If it be urged that there is likewise, no use in the
act of renunciation. we say ‘no ;’ because the Gita lays
down that there is no need for a man being inactive,
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Hence those who say that ‘knowing Bralman, a man
should observe self-denial,” commit the same mistake.
To this we reply ‘No.” Because perfect self-denial
means, cessation of all actions. So long as a man is in
ignorance, he feels want ; whereas in reality he is full
and perfect, and therefore has no need of being active.
This ignorance is in all beings.

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

From this it follows that it is not necessary for a
knower even to serve his preceptor or to perform fapas.
Here some householders from fear of begging for bread
and from fear of ridicule argue thus, displaying the
subtlety of their intelligence. (They argue that) as
there are injunctions binding upon the Bhikshu
{sunydsin) such as begging for bread etc., even a house-
holder wishing only to keep his body from falling, freed
from the desire of both ends and means and seeking
conly food and raiment just to keep his body, may well
remain in his house. This is unsound; this argument
‘has already been refuted on the ground that the resolu-
tion to live with a wife springs from desire. Asin the
absence of a wife, there is no necessity of hoarding
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wealth for a8 man who is only desirous of food and
raiment for the support of his body, he is virtually
a mendicant (Bhikshu). It may be urged that just
as there ave regulations binding upon the men-
dicant in the matter of begging for bread, etc.,
to support his body and in observing cleanliness, so
even a householder having Knowledge and free from
desire may to prevent sin, be inclined to perform
always and in due form all obligatory Kurma, being
directed by the texts ¢ Ydrajjivam. ‘a man should per-
form sacrifice all his life,’ etc. This has already been
refuted on the ground that a Knower being liable to no
commands cannot possibly be commanded. Nor could
it be objected that the inviolable injunction fo perform
Agnihotra forlife is thus rendered useless. For it serves
its purpose by its applicability to the ignorant. Asfor
the regulation about the activity of a Bhikshu seeking
only to support his body, that is not the cause
of his activity. Just like the quenching of thirst
to oune engaged in Achamana (sipping water from
the palm of the hand before religious ceremonies), it
must be understood not to be the motive to the act.
But in the case of Agnihotra ete., it cannot similarly be
argued that the tendency to perform them is a matter
of course. If it be urged that even an injunction aboust
an act which will be done as a wmatter of course is

s RS
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cerfainly useless as there is no benefit to accrue, we say
‘no.” That injunction being the result of previous activ-
ity and it being a matter of great effort to deviate from
that, the self-abnegation, which is a matter of course
with the Knower, is repeatedly enjoined on him as
obligatory, by the texts. Kven one who is not a
Knower but who is desirous of emancipation should
enter the order of a Sanydsin. On this point the text
“ The peaceful and self-controlled &e.,” (** Sdntoddntah
etc.,”)v&is an authority ; for the control of the external
and the internal activities of the senses and other
aids to the realisation of the Aiman are incompatible
with other orders of life. This we also learn from the
Scetdsvataropanishad, *To those past all orders of
life he taught well the highest and the holiest
truth sought after by all the seers.” In the Kaivul-
yopanishad we find * Not by Karm i, not by offspring,
not by wealth, but by renunciation alone,can men attain

immortality.”

The Swmriti also says “ Having known
the Self one should observe renunciation of Kurma™
also ¢ Let one live in that order of life which is a
means to the knowledge of Bralman, i.e., Sanydsu ;’
for it is only in one, past all the four orders of life, that
Bralimacharye and other helps to knowledge cau all co-
exist, and these are impossible in a householder’s life.

‘When a means is not properly followed it can never
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accomplish any object. As for the Karma, proper to
the order of a householder and auxiliary to knowledge,
its highest truth has been summed up as the becoming
-one with the Devas, a fruit which is purely worldly. If
the performer of Karma alone could acquire the know-
ledge of the Puramdtman, then the end of the results
«of his action is impossible which are all worldly. But
if to this you say, they are indirectly connected with
him, we reply ‘that cannot be;’ for the knowledge of
the Atman has for its subject the Alman, an bntiby.
-opposed to them. The knowledge of the real nature of
the Atman which is beyond all name, form and Karma
is the only means to immortality, If it were connected
with attributes and fruits of Karma that know-
ledge cannot relate to the mature of the Aiman
which 1is devoid of all attributes, and that is also
not right ; the Vdjasaneyi Brahmans, in the passage,
“But where to him everything becomes the Atman
alone etc.,” having denied that the Knower has
any connection with activity, agency, fruit, &c., shows
in the passage “ But where he sees duality etc.,” that
Swmsdra, consisting of deed, doer and fruit, is the goal
of one who, on the contrary, is ignorant ; so, in this
Upanishad also having summed up the result which
consists in becoming one with the Devas, who are sub-
Jject to bunger, etc., it proceeds to explain for the sake
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of attaining immortality the knowledge which has for
its subject the pure entity which is the Atman of all.

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

Therefore it may be then urged that the ignorant,
seeing that their obligation is not discharged, cannot
consistently turn Sunydsins. This is not right ; for there
can be no obligation incurred before one enters the
order of a householder. If even he who is not competent
to perform Karma can be under an obligation, then the
undesirable result will follow, viz., that all will remain
under obligation. According to the text ‘Let one
leave his home for the forest and turn Sunydsin, or
otherwise, even from the order of a bachelor, either
from home or from the forest, let him turn a Sanydsin,
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the order of a Sanydsin is enjoined even on one
in the householder’s order, as an indirect aid to the
realization of the Alman. The Srutis ¢ Ydvajjivam’ etc.,
sufficiently fulfil their object by their applicability to
the ignorant and those whodo not long for emancipation.
We read in the Chhdndogyopanishad also that in the
case of some, performance of Agnihotra for twelve days,
and subsequent renunciation of Karma, are enjoined.
As for the argument that the order of a Sanydsin is
only for those who are incompetent to perform Karma
it is unsound; as in their case, there is the separate
text of the Sruti “He who has discontinued the fire or
never maintained it ete.” also the Smritis make it well
known thatany one may without distinction enter any
of the orders of life or go through them all. As for
the argument that the self-abnegation being a matter
of course in the case of the Knower, is not specifically
enjoined by the Sdstr«s and that therefore there is mo
difference whether one stays in his house or in the
forest, it is fallacious. For self-denial alone being a
matter of course with him, he cannot stay in any
other order ; as we have already said that his staying in
the other order is prompted by Karma springing from
" desire and that the mere absence of it is what is denoted
by perfect self-denial. Acting recklessly is entirely
out of the question in a Knower, for that is understood
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to be the way of extremely ignorant persons. Even
the performance of Karma enjoined by the Sdstras
ig considered not to be binding on the Knower of the
Atman as heing a heavy hurden, is it possible for him to
lead a reckless life like an ignorant man? It is well known
that a thing perceived by a frenzied or a diseased eye
will not appear to be the same after the frenzy or
disease is removed; for the former appearance had its ori-
gin only in the frenzied or diseased eye. Therefore it
is settled that in the case of the Knower of the Atman
there can be no reckless action, or performance of any
duty, except perfect self-abnegation. As for the text
“ He who knows both Vidyd and Avidyd together ete,”
the meaning of it is not that in the case of the Knower,
Avidyd exists along with Vidyd; but the medning is
that they may exist in the same man, not together at
the same time, but at different times. Just as the per-
ceptions of silver and the mother-of-pearl in a mother-
of-pearl may exist in the same individual at different
times; as the Kdthaka says ¢ These two—what is known
as Avidyd and what as Vidyd—travel apart and lead in
different ways,”” therefore there can be no possibility of
Avidyd where there is Vidyd. Tupas etc., are the
means to the acquisition of Vidya, according to the Sruti
‘ By tapas, know the Brahman > etc. Karmas such as
the worship of the precepter etc., are also the means
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and called Awvidye, because they are the outcome of
ignorance. Having acquired knowledge by that, one
crosses  death, i.c., desire. Then being free from
desire and having renounced desire, one attains immor-
tality by the knowledge of Bralanan. This is the mean-
ing of the text ¢ Having crossed death by Awidyd, one
attains immortality by Vidyd.” As for the argument
that the whole of a mortal’s life is taken up with
Karma according to the text “Only doing Karma let one
wish to live a hundred years,” this has been refuted
by showing that the text applies to the ignorant and
that Karma cannot co-exist with knowledge. As for
the argument that the sequel being similar to what has
been already stated, the knowledge of the Atman is not
opposed to Karma, this has been already refuted by
showing that what has been stated relates to the con-
ditioned Atman and the sequel to the unconditioned.
‘We will also show this in the commentary. Therefore,
the subsequent portion of the book is begun for the
purpose of explaining the knowledge of the oneness of
the Atman pure and passive.




&he Aitarepa lﬁpuniahuﬁ.

KHANDA 1.
——o.—.
= .
g e |
HRAT a7 §THH T A, | |

, : : ¢ < ‘
Arafraa fied | @ g g g ki g
((All) this was only one Atman at first. .There was
nothing else active. He thought * I shall  create.
worlds.” : 1)
Com.— Ltman is from the root which .means *to
obtain,” ‘to eat,’ or ‘to enjoy;’ or ‘to pervade all’
The Atman is the highest, omniscient, omnipotent,
devoid of all the attributes of Samsdra, such as hunger
etc., naturally eternal, pure, intelligent and free, unborn,
undecaying, immortal, fearless and without a second. -
Idam,—the universe already stated and diversified with
. the distinctions of name, form and Karmw,, was the. one-

Atman alone. Agre,—before the creation of the uni-

verse. Is'he not now the same, the one entity ? Not
2
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that he is not. Why then is it said it was? Though
even now he is sﬁrely the one entity still there isa
distinctioﬁ. ~ The distinetion is that before the creation
the universe, with no manifested differeince of name
and form and one with the Atman, was denoted by the
word ° A’bmam ’ alone; bqt now, owing to the manifesta-
tion of the difterence of name and form, it is denoted
by many words and also by the oné word Atman.
Just as foam, which, before tlie separate - manifesta-
tion of its name and form, from that of water, was
capable of being denoted only by the word *water;’
but when it becomes manifested by its difference
of form and name from that of water, the same sub-
stance, water, is denoted by more than one word, i.e.,
“water’ and * foam’, and foam is denoted by the one
word  foam.” Nanyathinchana,—nothing else. Mishat,
~active ; something else, like the prudhdna of the
Sénlikyas, independent and material (not gpiritual) and
like the atoms of the followers of the school of Kundda,
there is not here any entity - other than the Atman.
But there was the A#man alone, this is the meaning.
He, omniscient by nature, the one Atman, thought
- +T shall create worlds.’ How could he have seen (thought) -
before the creation, being devoid of the organs of
activity » This is no fault; because of his being om-
niscient by nature; so the Mantravarna also says:
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+ Having neither hands nor feet, heis quick in his
movements and grasps (things) etc.” With what, parpose
is explained :—* I shall create worlds, named, Ambhak
«etc., the places for the enjoyment of the. fruits of
Karma by living beings’,
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He created these worlds-—Ambhah, Murwlnh, ‘Mardm
and Apah; the Ambhah beyond the Dyuloka, its sup-
port ; Marichayak (rays) being the Antariksha; Mara,
the earth and below the earth the waters (@pak). (2).

Com.—Having thus thought over, he, the Aiman,
created these worlds. Just as an intelligent earpenter
etc.,” constructs palaces etc., after having thought
over within himself “I shall make them thus and
thus.” Well, we can understand that a carpenter
etc., furnished with materials, builds, palaces etc.;
but how could it be said that the Atman having no
materials creates worlds ? This is no objection ; namé
and form, one with the unmanifested Atman, and de~
noted by the same word Atman can well be the maﬁer-w
ial causes of the manifested universe, as water and foam
in their unmanifested state being water alone become
the causes of the manifested foam. -Therefore the
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©Omniscient created the universe with name and form,
one with himself, as the material causes. There is
thus no inennsistency.

Or else, it may be more properly said, that just as
an intelligent juggler without any other material cause
ereates himself in another form ag, travelling in the
air, so the omniscient and the omnipotent fftman, the
géeait:,‘coﬁjur'er, ereates’ himself as other than himself
in the form of the universe. In this case, the theories
maintaining the unreality of the cause or the effect or
both, are untenable and ave easily refuted. What
worlds he ereated is next stated, Ambhas etc. Having
¢reated the globe in the _ord»er of the Akdsa etc.,
he created the worlds, Ambhas etc. Here - the
Sruti itselt declares what these worlds Ambhas
etc., are. The world denoted by the word
Ambhas is past the Dyuloka. It is denoted by the word
Awmbhas becaunse it contains water that supports life.
The. Dyuloka is the support of the world known as
Ambhas. The interspace below the Dyuloka is called .
Murichayah. On account of its permeating various
loealities, it is called Marichayah in the plural, though
being one (it should be singular). Or it may be
because of its connection with the vays (Marichibhil).
The Earth is called Mara because all beings die (Mri-
yante) here. The worlds below the Farth are called
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Apih, from the root dp meaning * to obtain.” Althongh’
the worlds are composed of the five elements, still from
the preponderance of water, they are called by nameés
meamng water such ag’ Ambhas etc.
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He thought ‘These indeed are the, worlds; I shall
-create the protectors of the worlds.” He gathered the
Purusha from out of the waters only and fashioned
him. , . (8)

Com.—Having thus created the four.- worlds, the
places where all living beings were to enjoy  the
fruits of their action, He, the Lord, thought again,
“Indeed these worlds, Ambhas etc., created by me would
perish without protectors. Therefore I shall ereate
protectors of the worlds for the protection of these.’.
Thus thinking, he from out of the waters alone, t.c., from
the five elements the most important of which was
water and from which he created the worlds Ambhas,
-etc., gathered the Purushn, i.e., one in the form of a/
man having head etc.,just as a potter gathers a lamp
of clay from the earth, and fashions him by glvmg‘
him the appropriate limbs,
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- He Ibrooded over him. Of him so brooded over, ‘the-

fouth came forth, just ag is thé case with an egg when
it is hatched ; from his mouth, speech ; and from spéech,.
fire. Then his nostrils came forth ; from his nostrils,.
Préna ; and from’ Prédna, air. His eyes cé’rhe férth ; from
his eyes, sight; from slght thé”sun His ears came
forth ; from his ears, sound ; and frém sound, the Gardinal
points (disah). His skin came forth; from the skin,.
hair ; from the hair, herbs and big trees, the lords of
the forests. His''heart came forth ; from the heart,
the mind ; and ‘from the mind, the moon. The navel
¢ame forth ; fromthe navel, the Apane, and from Apédna,.
death. His generative organ came forth; from the
generative organ, semen ; and from semen, watér. (4)..
- Oom.—He brooded over the lump intending to-
give it the form of a man, de, he thought over
it. According to the Sruti « His activity lies in know-
ing and thinking.” Of the form so brooded over by the
Lord, the mouth came out, i.e., a cavity in the form of’
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the mouth was produced; just as the egg of a bird
bursts. Of the mouth so formed, the sense of speech
was produced and fxom thence, the fire, the presiding
deity and the protector of speech. So the nostrils were
formed ; from the ‘nostril, Prine and from’ Prana, air.
Thus in all cases the organ, the sense; the, deity, these
three were gradually qvols}ed; the eyes, the ears, the
gkin, the heart which is the seat of the mind, the mind,
the navel which is the seat of all vital energies; the
lower orifice of the bowels is called Apdna because of it
connection with the vital ener gy Apdna. The presiding
deity of this is death. As in the case of the other organs
the generative organ, i.., the organ intended for procrea-
ting, was formed. Semen to be secreted from it and
waters from the sewmen.

i

o
Here ends l:he_ﬁrst Part. .
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- These powers thus created fell into this great ocean ;
that (first man), he subjected to hunger and thirs,
They said to Him (the Creator) “ Ordain for us a place
where settled, we may eat food.” (1).
Oom.~—These powers, fire etc,, created by the
Lord as protectors of the worlds fell into this great
ocean of Samsdra, having for its waters the mis-
eries resulting from ignorance, desire and Karma,
full of the crocodiles of chronic diseases, old age
and death, beginningless, endless, shoreless, affording
no place for support, affording only the relief consist~
ing in the small joy produced by the contact of the
senses and their objects, full of the high waves of
hundreds of evils produced by the agitation of the wind
of desire for the objects of the five senses, roaring with
the noise and cries of ha! ha!! ete., proceeding from
the numerons hells, such as, mahdrourava ete., fur-
nished with the raft of knowledge, which is stored with -
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the provisions of the good qualities of the heart
such as truth, simplicity, liberality, compassion, non-
injury, control over the internal and external activi-
ties of the senses, determination etc., having good
company and renunciation for its track and eman-
-cipation for its other shore. T'he meaning intended to
be conveyed here is therefore that even the attain-
ment of that state, already explained, of becoming one
with the deities such as fire etc., that state which
~is the result of the practice of knowledge and action
«combined——does not suffice to put an end to all the
miserie$ of Samsdra. This being so, 1.e., having known-
‘this, one should know the highest Brahman to be his
Atman and the Atman of all living things, now treated
of and to he particularly described in the sequel as
the cause of the creation, support and destruction of the
universe, for the cessation of all the miseries of Samsdra.
Therefore what is referred to in the passage “ This
is the road, this is the thing to be done, this is Brahman,
fhis is truth” is the knowledge of the Paramdtman,
as we know from the mantra  there is no other road to
emancipation.” “That Purusha, the first-born, ‘the" seed
of place, sensory organs, and the deities, the self with
a form ; He, the Creator, subjected to hunger amd thirst,
Now,  because this first-born was subj‘e:cted‘ to the
fanlts of hunger etc., evén the Devas, his progeny, were
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subject to hunger and thirst etc. The Devas, there-
fore, afflicted by hunger and thirst said to this father-
of their father, the Creator, “ make for us an abode,.
sitting wheve, we shall,:being able, eat food.”
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He br ought a cow to them. They said “ This is'not
enough for us.” He brought a horse to them. They said
“ Thig is not enough for us.” R (2)..

Oom.—Thus addressed, the Lord showed to them,
the deities, a tangible body ~having the form of
a cow, gathered as before from:the waters. But they,
geeing the form of the cow;said “This body is not
enough for our abode and eating food.” Alam means.
‘ gufficient;’ The meaning of the whole is ‘ unfit to eat.”
When the cow was thus rejected, he brought a horse-
for. nhem' * They said as before * This is not enough
for us.’
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: ,lo ‘them he, broughb ‘a man., They said “ Well
doye indeed. Man indeed is the abode of all good
actions” He said to them ‘ Enter into your respective-
abodes.” o (3)-

ot
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- Oom.—When all were thus rejected, he brought
to them the Purusha, their progenitor. Delighted at-
the sight of the Purusha, their cause, the deities said
“This is indeed a'beautiful abode.” Therefore: purusha
certainly, is righteousness itself being instrumental tp
all virtuons Karma ; or he is said to be Sukritam,.
because he was created by his own selfthrough his mys-
terious powers.” Thinking that this abode was liked
by them, as all like the causes from which they spring.
the Lord said to them ¢ Therefore enter each of you
into the abode, suitable for his activity such as the
mouth ete.”
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. Fire becoming speech entered the mouth; Air be-
coming Prdna entered the nostrils ; the Sun becoming
sight entered the eyes ; the Cardinal Points becoming
sound entered the ear; ‘Herbs and Lords of the forests
becoming hair entered the skin ; the Moon becoming
mind entered the heart ; Death becoming Apina entered
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the navel ; Water becoming semen éntered the genera-
tive organ. . @ - . Ce(4))

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

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

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

. 0
Here ends the second Part.
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He thought ¢ these indeed are the worlds and the
protectors of the worlds, Let me create food for
these.” ‘ C 1).

Oom. —-—The Lord t:hus thought; “ These worlds
and the protgctors ‘of the worlds have been creat-
ed by me and subjected to Hunger and Thirst.
Hence these cannot live without food, Theretore, I
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shall create food for the protectors of the :vjo‘rld’s.”
The power of these Lords. in this world in the nyatter
of favouring and chastising their men is unimpeded.
So also the power: of the great Lord, the Lovd of all,
in the matter of rewarding and chastising all, is surely
boundless.
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He brooded over the »\atzers and from. bhe wanels 80

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

is indeed food. 2).
Com.—The Lord wishing to create food brood-

ed over the waters already mentioned. From the
waters so brooded over as the mat;erial cause, something
having a form and solid and able to support both im-
moveable and moveable came out. The form which
was 80 ‘produced is verily food. .
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This food so created wished to run away. By
speech he wished to catch it. By speech he could ‘ot
catch it, If he had caught it by speech, then one would
be satisfied by merely talkmg' of food. (3.
By Prina or breath he wighed to catch it. By
Prina he could not catch it. If he had caught it by
Prdna, then one would be satisfied by merely smelhng"
food. ' N i
By the eye he wxshed to catch it. By the eye he
could not catch it. If he had caught it- by the eye,

_thén one would be satisfied by merely seeing food. (5).
. By the ear he wished to cateh it. By the.ear he
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could not catchit. If he had caught it by the éar, then
one would be éabisﬁed by merely hearing of food. (6).
By touch he wished to catch it. By touch he could
not catch it. If he had caught it:hy touch, then one
would be satisfied by merely touching food. (7).
By mind he wished to catch it.- By mind he could
not catch it. If he had caught it by mind, then one
would be satisfied by merely thinking of food.  (8).
By the generative organ he wished to catch it. By
the generative organ he could not catch it. ‘If he had
caught it, by the generative organ, one would be satis-
fied by excreting food, .
" By the Apdna he would have caught it and he
caught it. It is this Apdna which catches food. This
Apdna it is which has its life in food. (10).
Oom.—Thig faood created for the worlds and
the protectors of the worlds wished fo go bheyond their
reach, ¢.e., began to run away from them, thinking they
were its death as its devourer, just as rats etc., do at
the sight of cats etc. Knowing this intention of the
food, that tangible form, the embodiment of worlds
and their protectors, both cause and effect in itself,
being the first-born, 'apd seeing no ether food-eaters
wished to catch the food by the action of his mouth,
but was not able to catch it by the action of the mouth.
If that first-born embodied Being had caught it by
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speech, all the world, being its effoct, would be satis-
fied by merely talking of food. But it is not so. Hence
we infer that even the first-born was not able to catch
it by speech. The subsequent portions are similarly
explained. Being unable to catch it by Prdna, by
the eye, by the .ear, by touch, by mind and by the
generative organ, with their respective activity, he at
last wished to catch it by apdna through the cavity of
the mouth and thus ate the food. Therefore this
apina is the catcher of the food. This is that vital
energy which is well known as having its life in the
food. :
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. He thought “how can this live without me ?” So he
thought by which (way) shall I enterit ?” A Heagain
thought * if speaking be conducted by speech, living by
Prina, seeing by the eye, hearing by the ear, tonching
by skin, thinking by mind, eating by Apdna, and dis-
charge by the generative organ, then who am I 7” (11).
Oom.—Having thus made the, combinations of

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

Qom.—1I shall not enter, by the fore-part of the
feet, the ways by which my servant Prdna is autho-
rized to act in my behalf in all matters; but Ishall
enter through the other gate of the head, as the only
other alternative. So thinking, like one inthe world who
does what he has thought of, the Lord and the Creator,
cleft the head where the hair ends, and entered into
this bundle of causes and effects, by the way thus
made. This entrance is well-known by the perceptien
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of taste &c., when the crown of the head is dipped in oil
&o., (for some time). This isthe celebrated entrance
known as Vidriti (the cleft.) The other entrances such
ag ear &c., being the common ways of those, occupy-
ing the position of servants, are not perfect and are not
sources of delight. But this is the entrance of the one
Lord of all. Therefore thisis called Ndndana, (pro-
ductive of joy). The elongation of the vowel ‘a ’is a
Vedic license, This is called Ndnduna, because one
going through it, revels in the highest Brahman ;
of him, who thus created and entered the creation,
as an individual soul (jiva), just as a king enters a
city, there are three abodes—the right eye, during the
waking state; the inner mind, during the dreaming state;
and the cavity of the heart, during sound sleep. Or
the following may be the three abodes—the body of the-
father, the womb of the mother and one’s own body.
The three states of sleep, means, the waking, the drea-
ming and the sleeping states. It may be urged, the
waking state being the state of knowledge, cannot be
dream. Not so.- It is certainly a dream, How?
Because there is norealization of one’s true Atman, and
becaunse one sees there unreal things, as in a dream.
This abode, the right eye, is the first. Inside the mind,
is the second; the cavity of the heart is the third.
«This abode * &c., is only a repetition of what has been
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already said. Living in these abodes alternately, as
the Alman, He sleeps long with his self-born consort:
Ignorance and does not awake, in spite of repeated
experiences of heavy thrashings with the pestle of grief
arising from many hundreds of thousands of calamities
huddled together.
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He being born knew and talked only of the Bhiits.
How should he speak of any other ? Then did he see
the Purusha, the Brahman, all-pervading. He said
¢ this have I seen.’ (138).

Com.—He being born, i.e., having entered the
body in the form of jiva (the individual soul)
knew and talked of the Bhitas. When, however,
gsome preceptor possessing great compassion beat
at the root of his ears the kettle-drum of the
Mahdvdlkyas or key notes of the Veddnta, whose
sound wakes up the knowledge of the Atman, he saw
his Self as the Brakman, the Creator dwelling in the
body, yet all-pervading like the Akds. The word
tatamam, having another letter ta dropped, should be
tatutamam, meaning all-pervading. He ciied “ I'have
seen this Brahman, the real essence of my Atman.
Wonder! The elongation, in i of the vowel is
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according to the sitra * Vicharandrtha plutih pirvam,”
s.e., & word suggesting deep deliberation gets its vowel
elongated.
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Therefore ho is called Idandra. Idandra is the well-
known name of God. Him, though Idandra, they call
Indra indirectly, for the gods are fond of being incog-
nito, as it were, (14).
Com.—As he saw the all-permeating Brahman
directly as an object, as ‘idam’ or this, therefore, the
Paromdtman is called Idandra. The Loxd is well-known
in the world as Idundra, The knowers of Brahman called
the Brahman who is really Idandra, by the name Indra, a
word denoting some object beyond the range of vision ;
so that, it may be freely talked about, being afraid of
calling him by his real name, as he is regarded as most
venerable. For, the Devas (deities) are fond of assu-
ming names denoting invisible objects. Much more
so, should be, therefore, the Lord of all, the deity of all
the deities, The repetition is to show that this chapter
has its end here.

O——
Here ends the third Part.
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Sunk ara’s summing up of the substance of the fourth
Adhydya.

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

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

Brahman” and “ all this was the Alman alone in the
beginning.” It has also been said ** Bralman is all-per-
vading.” Similarly also elsewhere. If seeing that there
is not so much as the point of a hair unoccupied by
the Brahman the all-pervading Atman of all, it
be asked how it entered cleaving the head as the ant
enters a hole, we say, this is a 'small matter for
guestion and there is much here worth questioning.
That he saw, having no sensory organs, that he crea~
ted the worlds unsided by anything else, that he
gathered the Purusha from the waters and fashioned
him, that from his contemplation, the mouth and
other organs were distinctly formed, that from the

»
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mouth &c., the protectors of worlds, Fire &c., were
produced that they were affected with hunger, thirst
&c., that they asked for an abode, that the forms of a
cow &c., were shewn to them, that they entered into
their respective abodes, that the food created began
to run away, that he desired to catch it by speech &e.,
all this is questionable, quite like the cleaving of the
bead and the entry by that way. If it be urged * Let all
this be incongruous,” we say ‘No.” Here, as the only
fact intended to be conveyed is the realization of the
Atmun, all this is but attractive hyperbole and thers
is thus no fault, or it seems to be more reasonable that
the Lord, Omniscient, Omnipotent, the great Conjurer,
did, like a conjurer, do all this illusion to facilitate
explanation, as well as, comprehension, as Sstories,
although false, are easily explained and understood by
all. It is well-known that thereis no good to be attain-
ed by the knowledge of the narrative of the creation,
(asitisfalse); and it is well established in all the Upa-~
nishads, that the end attained by the conception of the
unity of the real Self is immortality. This is also stated
in the Gita and other Smritis by the text *The Lord
of all seated alike in all living beings” etc.

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

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

it is such direct knowledge that is negatived by *don’t
try to think the thinker of thought &e.” Hence as he is
known by such indicative marks as hearing &c., where
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then is the contradiction ? Again, it is asked how the
Atman is known by the indicative mark of hearing &c 7
For, when the Atman is hearing the sound to be heard,
then being engaged solely in the act of hearing, there
is no possibility of itsthinking of, or knowing about itself
or anything else; similarly also as regards other thoughts
&c. ; for, all activity of hearing etc., is directed only to
its objects, (and not towards its source). It is not pos-
sible for the thinker to think of anything other than the
thinkable. It may also be urged that everything
(even the Self itself), should be thought of by means
of the mind. To this we reply, ‘itis perfectly right,.
but all that is thinkable cannot be thought of except
by the thinker or the Self, mind being only an instru-
ment in his hand. If so, what would be the result ™
This would be the result. That which thinks of all
will only be the thinker and never the thinkable and
there is not another thinker of the thinker when the-
Atman is to be thought of by the Atman, then the
thinker of the Aiman, and he that is thinkable by the-
Atman, will become two distinct Atmans (which is
absurd.) Or, the one and the same A#man should be-
divided into two forms as the thinker and the think--
able, just as a bamboo is split into two ; in such a case-
the Self is to have a form, which is absurd. So incon--
sistency results in both cases. Just as of two lights,.
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one cannot be the enlightened and the other the
lightener, bothbeing equally illumining, similarly here.

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

when the thinker thinks of himself by the indicative

marks, still the result is what has been already stated
i.6., that there are two Atmans, one to be thought of
by the indicative marks, and the other, the thinker of
it. If it be said that the same Aiman divides himself
into two, the inconsistency has been already pointed out.

If the Alman cannot be directly known, or known by
inference, how is it said that one should know Him to be
his Selfor how that the Afman is the hearer, the thinker
etc.? It is well-known that the Atman has the capacity of
hearing and of not hearing etc. What is it you find in-
consistentin it ? At this the opponent replies ‘ 1t appears-
to me to be inconsistent, although to you there appears
nothing inconsistent.” How is that? When heis the
hearer he is not the thinker and when he is the thinker
he is not the hearer. This being so, he is in one view
both hearer and thinker and in another view neither
hearer nor thinker. Similarly in respect of other attri-
butes. If this be so, how do you find no 1nconslstency,
when you are landed in doubt as to whether the Atman
has the capacity of hearing ete., or has not the capacity
of hearing etc ? When Devadatta goes, he is going and:
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not staying ; when he stands still, he is staying and
not going. Then alone he is going and staying alter-
nately ; but not always going and staying. Similarly
here.

Here again the followers of Kandda ete., argue thus.
"The Atman is spoken of as the hearer, the thinker etc.,
only on account of its being the thinker and the hearer
4occa:sionally. They say that knowledge is the product
of the connection (between the mind and the sensory
organs) and that is why there is no simultaneity of the
knowledge of the impressions received through the
various sensory organs. Theyalso quote instances of
men saying “My mind was elsewhere engaged. I did not
see that ' ete. It also stands to reason that the impos-
sibility of this simultaneity of knowledge through
various sensory organs is an indication of the exis-
tence of the mind. Let this be so, what do you lose ?
If this can be so, let it be so, if it pleases you; but the
meaning, of the Srutis will be set at naught. Is it not
then the meaning of the Sruiis, that the Atman is the
hearer, the thinker etc. Not so; for the texts say
-also, he is not; the hearer, thinker etc. But have you not
replied to the argument by the theory that the Atman
is hearer and not hearer &c., alternately. No; for we
hold that the Afman is always the hearer etc., for the
Sruti declares “ The hearing of the hearer knows no
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destruction.” Ifit be so, if it is held that he is always
the hearer etc, then simultaneous knowledge through
all the senses, a thing contradicted by experience,
would result and the absence of ignrorance in the Atman
would have to be admitted ; aud that g not real, Neither
of these two faults would result ; for the Sruti declares
that the Atman is both the hearing and the hearer.
Just as the light of the fire depending on the contact
with dried hay etc., is not eternal, so the sightete., of the
transient and gross senses such as the eye etc., having
the capacity to come in contact with, and remain sepa-
rate from ohjects, is transitory. But there is no possi-
bility of the Atmun, eternal, formless, and neither con-
nected nor isolated, assuming transient attributes as the
seeing produced by contact. So the Sruti declares
“The sight of the seer knows no destruction etc.”
Thus there are two kinds of vision, that of the eye
which is transient and that of the Afman which
is eternal. Similarly also two kinds of hearing, tha
of the ear which is transient and that of the Atman
which is eternal. Similarly two sorts of thought
and knowledge, external and internal. It is only
on this view that the Srut¢ “ He is the seer of
sight, hearer of the hearing etc” becomes explicable.
The transient nature of the vision of the eye is well-
known in the world, for during the disease of the eye
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and after removal of the disease, people say respective-
ly “The sight is lost” and * the sightis gained.” Such
is also the case with hearing and thinking. The
eternal nature of the vision &c., of the Self, is also well~
known in the world. A person whose visual organ
has been removed says “I just saw my brother in a
dream.” So one who is really deaf, says “ I have
heard to-day the mantra in a dream.” If the eternal
vision of the Atman were produced by the contact
of the eye with an object, it would be destroyed
when the eye is destroyed. Then one whose visnal
organ has been removed would not see in a dream any-
thing, blue, yellow etc. Also the Srutis « The sight of
the seer knows no destruction,” “That is the eye in the
Purusha by which he sees in dreams,” would be con-
tradicted. The eternal vision of the Atman is the
percipient of the external and transient vision. As the
external vision, having the attributes of transient
things, increases, decays etc., it is perfectly reasonable,
that ita percipient, the vision of the Atman, should also
appear, through the mistaken notion of men transient
dike it, just asthe sight ofa whirling object, such as a
fire brand, seems itself to whirl, Accordingly the
Sruti also says “It seems to think and to move.”’
Therefore the vision of the Atman being eternal,
there can be no simultaneity of impressions, or
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want of it. The false notion about the vision of
the Atman, is explicable, in the case of men of
the world, by their subjecting themselves to the
condition of the external and transient vision, and in
the case of the nationalists, by their disregard of the
Sdstras and traditional teachings. The supposition of
difference among the Jiva, the Isvarg and the Paramdt-
man is certainly due to that. Similarly also is the
perception of difference in the eternal, illimitable vision
of the Atman, where all differences speakable and
thinkable, such as “it is,” it is not,” are merged into
one entity, He who perceives any matter for differen-
tiation in that entity which is beyond all speech and
thought, as existent or non-existent, one or many, condi-
tioned or unconditioned, intelligent or dull, active or
passive, fruitful or fruitless; produced or causeless,
happy or miserable, inside or outside, negative or posi-
tive, distinct or otherwise from me, would, indeed, get
even the sky tio cover his person, like the skin, climb
up to the sky with his feet like a flight of steps, and
trace the foot-prints of fish in water and of birds in the
air for the Srutis declare : ¢ It is not this,” “ It is not
that,” ‘ From which all speech returns” and algo “ 'Who
could know the Atman 5 How can it then be known as
my Atman ? Tell me by what means I can know that to
be the Atman in me. On this point there is an ancient



48 THE AITAREYA UPANISHAD,

anecdote. Some ignorant man, having committed a fault,.
was thus reviled by some. *“Shame upon you! you are
no man.” He being ignorant, approached another man
to make himself sure that he was a man and addressed
him ¢ Tell me who I am.” The person addressed know-
ing him to be a stupid, said “I will enlighten you
gradually.” So having disproved that he was anything
immoveable etc., he resumed silence after saying * you
are not not-man.” The stupid man again asked him.
“ you who set about enlightening me are silent., Why.
do you not enlighten me?” Quite like this, is what you
say. He who being told that he is not not-man does.
not understand that he is a man, how could he know
that heis a man, even though he be told that he is a.
man ? So the Atman can be known only in the manner-
inculcated by the Sdstras’and not otherwise. It is well-
known that dried hay etc., consumable by fire cannot be
consumed by anything other than fire. Similarly there-
fore, only the Sdstras setting about inculeating the entity
of the Atman concluded with saying It is not this,”
“ Tt is not that” etc., as the anecdote concluded by
teaching that he was not not-man. The Sdstras also say
« This Atman is neither internal nor external,” * This
gelf is Brahman, the knower of all ; this is the injunc-
tion,” * Thou art that,” ¢ But when to him all become
his Atman, then whom could he see and by whom ?”’ etc.



WITH SRI SANKARA’S COMMENTARY. 49

As long as & man does not know the Atman thus des-
cribed, so long he knows one, regarding the external and
transient names and forms as the Aéman, and regarding
from ignorance the attributes of the conditions, as be-
longing to the Atman,travels in Sumsdra under the
sway of ignorance, desire and Karma, rotating again
and again in various grades of creation, from the
Brahman down to the worm, such as the Devas, animals
and men. Thus travelling in Samsdra he leaves the
body and the sensory organs once assumed and takes
others. What experiences does & person thus travel-
ling in a continuous stream of births and deaths, as
with the current of a stream, undergo, the Srufi now
declares in order that men may get freedom from desire.
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First indeed the germ is in the man. That which is
semen is the vigour drawn from all his limbs. His Self
he bears in himself. 'When he sheds it into the woman
he then gives it birth. That is its first birth. . (1),
. Com.—The same individual with his ignorance,
desires and liking for Karma performs Karma, like

sacrifices &c., reaches the moon, leaving this world,
4
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through the path of smoke, returns, after his Karma is
exhausted, to this world, through rain-etc., and becom-
ing food is offered as an oblation in the fire of man.
The text states that this traveller in Samsare becomes
incorporated with the man, first in the form of semen
in him, through the rasas (i.e., blood, flesh etc;) and
this semen is the essence drawn from all the compo-
nent parts of this body, the outcome of food. It is
called the Atman, becanse it is the essence of the man.
He supports this Atman, being himself conceived in the
form of the semen, in his dtman, i.e., body. Tat]semen.
Yadd|when,his wife arrives at the proper season. Striydm |
in the fire of the woman. Sinchati] sheds uniting in
love with her. Then the father gives birth to it, con-
ceived by him in the form of semen. This coming out
of its place in the form of semen at the time that the se-
men is shed,.is the first birth of the person travelling
in Samsdra, i.e., his first manifested state, This has been
alréady stated by the texts  This Atman (purusha),
offers that Atman (semen) to that Atman (woman).
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It becomes one with the woman, as her own limb.

Therefore it does not hurt her, Shé nourishes his
(the husband’s) Self come into her. . (2).
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Com.—The semen shed in the woman becomes indis-
tinguishable from her as in the case of the father, like
her own limb, such as her breast etc; and for that rea-
son, the fetus does not injure the mother, as a carbuncle
ete., would. The meaning is that because it becomes a
part of herself like her limb such as her breast, it does
not therefore hurt her. The pregnant woman, knowing
that her husband’s Self had entered her womb, nourishes
it by rejecting foods ete., injurious to the fetus and by
taking such as are favorable to it. "
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She, being the nourisher should be nourished. The
woman bears the fetus. He nourishes it just before
and after its birth, Innourishing the babe just before
and after its birth he nourishes himself alone, for the
continuation of these worlds; for, thus are the worlds
continued. This is his second birth. , 3).

Com,—She the nourisher of the husband's self concei-
ved in her womb, should be nourished by the husband ;
for no relation in this world between one person and
another is possible, without reeiprocity of benefits. Thé

5467
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woman nourishes the fetus by such means as are enjoin-

ed for the nourishment of the fetus. Agre] before birth.
The father nourishes the child just before and after
birth by the performance of natal ceremonies etc. The
father in nourishing the child just before and after
birth, by the performance of natal ceremonies (Jata-
Jkarma) etc., nourishes only himself. For it is only the
father’s self that is born in the shape of the son. It is
accordingly said “The husband enters the wife
etc.” If it is asked why he produces himself in
the shape of the son and nourishes him, it is
answered ‘“for the continuation of these worlds;”
for these worlds will not continue if none in the
world procreates sons etc. Thus because these worlds
' continue as a stream, because of the continuance of such
~ actsas the procreation of sons etc., therefore that should

be done for their continuation, and not for emancipa~-

tion. This coming out of the mother’s womb in the
form of a babe of the person subject to Samsdra is his
second birth, <.e., his second manifested condition re-
latively to his form as semen.
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This Atman of his, is made his substitute for doing
virtuous deeds. Then the other self of his, (the father’s
self) having accomplished his purpose and reached old
age, departs. Departing from hence, he is indeed born
again. That is his third birth. 4).

Oom.—The meaning is, that this Alman of the father,
i.e., his son, is made by him a substitute in his stead for
‘the performance of all virtuous deeds enjoined by the
Séstras and performable by him. Accordingly it is said
in the Védjusaneyika also,in the portion treating of '
making the son the substitute for the father: “He
-admits ‘T who am enjoined by my father, am Brahman,
-am sacrifice etc.” Then having entrusted his burden to
the son, the other self of the son, i.., the father,
having accomplished its purpose, i.e., being released
from the three-fold debt incurred by him and having
become spent with age, dies. Departing from this
world, i.e., leaving this body, he takes, like the
-caterpillar, another body formed by his Karma and is
born again. The birth, which he is to take. after his
-death, is his third birth, Now, the first birth of the
person subject to Samsdra is from the father; the second
birth of the same person has been stated to be that
from the mother in the form of a child. When the
third birth of the same person has to be explained, how
is it said that the re-birth of the father after his death is
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the =on’s third birth ? This is no fault ; for, it is intend-
ed to lay down that the father and the son are the same
self. The son also having entrusted the burden to his
son, departs andis born again, like the father, The
Sruti means, that what is said 1u oue place is in effect
said in another place, the father and the son being one
gelf. . : i1
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Here it has been stated by the sage : “ While in the-

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

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

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

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

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

of Sumséra, he becomes like one whose purpose is.

accomplished. This fact is explained in this mantra
by the sage. While lying in the womb of the mother,
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I knew all the births of all the Devas, such as speech,
fire etc., because of the fructifying of my meditations
in my many previous births. This is the meaning.
Hundred] many. Purah] bodies impenetrable, like those
made of iron, guarded me from extricating myself from
the meshes of Samsdra. Adha] down. Like a hawk
bursting down through the net, I have come out of it
with speed by dint of the strength due to my know-
ledge of the Atman. Wonder! That Vdmadeva, even
while living in the womb, spoke thus.
g od REmersitRged SEamtaer] I
GAFRHAEASY:  gRvEEaaE | |l
He thus knowing, and becoming one with the highest
Self, soaring aloft, on the dissolution of the body, attain-
ed all desires in that world of heaven and became
immortal, became immortal. (6).
Oom.-—He, Vdmadeva, the seer, having thus known
the Atman as described, on the dissolution of the body ;
i.e., on the final ceasing of the continuity of the stream
of embodied existence, created by ignorance, impene-
trable like a thing of iron and infested by hundreds of
various miseries such as births, deaths, efc., by dint of the
strength acquired by drinking the nectar of the know-
ledge of the Paramdtman,ie., by the destruction of the
body in consequence of the destruction of ignorance
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etc., the seed of embodied existence, becoming one
with the Paramdtman, soaring from below, i.e., from
Sumsdra, having attained oneness with the Atman
of all, enlightened and purified by knowledge, becameé
immortal in his own self, i.c., became extinguished like
a light in the self, already described as undecaying,
deathless, immortal, fearless, omniscient,beginningless,
secondless, endless, all-pervasive, sweet with the unal-
loyed nectar of knowledge.

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

( menniisom

Here ends the commentary on the fourth Part.

e
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‘Whom shall we worship as the fftmcm ? Who is the
Atman? Whether he by whom one sees, or he by whom
one hears, or he by whom one smells the smell, or he
by whom one speaks the speech or he by whom one
discerns sweet and what is not sweet. .

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

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

of creation and these egg-born, womb-born, sweat-born,
sprout-born, horses, cows, men, elephanbs, and whatever
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else which breathes and moves and flies and is immove-
able ; all this is guided by wisdom and is supported by
wisdom ; the universe has wisdom for its guide ; wisdom
is the basis; wisdom is Brahman. . (3).

Com.—This Atman in the form of  consciousness,
is the lower Brahman, called Firanyagarbha or
Prann, the living principle of all bodies, that has
entered into the conditions of the mind like the image
of the Sun reflected on various waters. This is none
else than Indru, according to his (previously-mentioned)
characteristic, or the lord of the Devas. This is none
else than the Prajdpati, the first born who has a body
and from whom all the protectors of the world, fire etc.,
were born, from the cavity of the mouth etc. This is that
Prajdpati and this also in all these gods, fire otc. These
fivegreat Bhiifas also, earth etic., the material causes of all
hodies, known as the eatable and the eater ; as also these
creatures intermingled with small creatures such- as
serpents etc., (the word iva has no meaning) ; and these
and these seeds of creation divided under two heads.
Whattheseare is explained: Egg-born] birds etc. Womb-
born, born of the womb, such as men, Sweat-born] lice
&e. Sprout-born] trees etc. Horses, cows, men, ele-
phants and whatever other living thing ; what is that ?
Which is moving] i.e., which moves or goes by the feet ;
also which flies, <.2., which is capable of flying in the air;
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ag also all that is unmoving, All this is Prajnd-netram.
Prajnd is consciousness, that is Brahman. Netram that
by which it is guided. That which is guided by Prajné
netram. All this is attached to Prajnd, ie., depends
on Brahman during creation, preservation and des-
truction, Prajnd-netrolokah] as already explained ; or,
it may mean all the universe has wisdom for its eye.
Wisdom is the basis of all the wuniverse. There-
fore wisdom is Brahman. This (entity) being devoid
of every sort of condition, unstained, untainted,
passive, self-content, one without a second, know-
able by eliminating all distinguishing attributes, as
‘not this’, ‘notthis’ etc., and beyond all word and
thought, becomes, by its connection with the condi-
tion of extremely pure wisdom, Omniscient, Liord of all,
soul and guide of the common seed of the entire
unmanifested universe and is called as Antaryamsi, being
the (universal) controller. This also becomes what is
called Hiranyagarhha, characterised by its notion of
self in the intelligence, which iz the seed of all the
manifested universe. This also becomes the Virdt,
known as Prajdpati, who, springing from within the
cosmic egg, first conditions himself with a body. This
becomes what is known as Devutd, the offspring pf the
same cosmic egg having the name of fire etc. Similarly
the Brahman receives diverse names and forms under
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conditions of different bodies from Bralman down to the
worm. That one being, who is beyond all conditions,
is known in all ways by all living beings as well as by
the nationalist and is diversely thoug;nt of ; as stated
in the Smriti: ¢ This, some call fire ; others, Manu the
Creator ; others yet, Indra ; others yet, Prdna a.ud others
the eternal Bralman,” etc.
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By weans of this wisdom,. ¢.e., self, he, soaring from
this world, obtained in Heaven all desires and became
immortal, became immortal. - - : (4):

Com.—He, Vdmadeva or any other sage, knew Brali-
man in the way explained, by that wise self, by which
wige . self, knowers previously became immortal,
Similarly that sage too by means of the same wise
self rising above this world (this has been already ex-
plained) ; going beyond this world, getting all desires
fulfilled in that world of heaven, became immortal. -

‘ —0

Here ends the commentary upon the fifth Part.
0 :
Thus ends the sixth Chapter of thé Commentary upon

the second Aranyaka of the Aitareya Upanishad.
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The ﬁtnittitiga Wpanishayd,

Introduction to the Sikshavalli.

) e

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

Obligatory Karma, whose end is the diminution of
gins stored in previous births, and optional Karma
~ whose end is the satisfaction of desire, have been treat-
ed of in the previous book ; and now the science of the
knowledge of Brahman is expounded for the destruc-
tion of all causes' which lead to the performance of
Karma. Desire is the cause of all Karma as it
s)apphes bhe motive ; for it is well-known that
only where ‘there 'is desire, there is a motive to

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

It may be contended that the being centred in Self
without effort of any kind is emancipation, as in that
case optional and prohibited Karme is not practised, as
all Karma which has begun to bear fruit is complete-
ly exhausted by enjoyment (of their fruits) and as
owing to the practice of obligatory Karma, there is no
penalty incurred ; or it may be contended that as the
unsurpassable bliss denoted by the word Swvarga
(Heaven) is the result of Karma, emancipation results
only from the practice of Karma. The first contention can-
not stand, for Karma is multifarious, Karme may have
been acquired in ‘many previous births ; actions produce
good and bad consequences; some actions might have
begun to bear fruit and others not. Therefore it is imprac-
ticable to consume by enjoyment in one single birth, that
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portion of the Karma which has not begun to bear
fruit. Hence the certainty of subsequent embodied
.existence on account of the unenjoyed portion of the
Kurma. A hundred srutis and smrilis bear us out
here. Nor could it be urged that the observance of
obligatory Karma has the effect of rendering good and
bad deeds which have not begun to bear fruit inopera-
tive. A penalty follows the non-observance of obliga~
tory Karma. The word Pratysvdyas denotes unpleasant
consequences. It thersfore follows that the observance
of obligatory Karma has only the effect of warding off
misery, the certain consequence arising from its non-
performance, and has not the effect of consuming pre-
vious Karma which is yet to bear fruit. But conce-
ding that the performance of obligatory Karma has
the effect of consuming previous Karma yet to
bear fruit, such observance can possibly render inoper-
ative only that portion of the previous Karma which is
sinful and not the portion which is virtnous; for
between the latter and such observance, there is no
antithesis, it being well known that action leading to a
desirable end is meritorious—it is not inconsistent with
obligatory Karma. All antithesis can reasonably sub-
sist only between the good and the bad actions. Be-
sides as desires leading to action must subsist in -the
absence of knowledge, there can be no complete-
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cessation .of  Jearma., It is only those that know not the
Self that haveidesires ; for these have for their end
something distinct from the Self. . The Self, being ever
present, cannot be an object of.desire. It is said .that
the Self is Parabrahman. Nor is it proper to say that
Pratyavdya in the shape of future misery is caused by
the non-performance of obligatory Karmai=an omission
in the nature of non-existence.. The non-observance
of obligatory Karma is only an indication of the misery
in store .on account of sins previously -committed
and this view does not render inappropriate the-
use of the sutri suffix- in the text ‘ akurvanvihitam
Korma.’ - On any other view we shall have exist-
ence (Bhdva) springing outof non-existence (Abhdvu )—
a result which runs ¢dunter to-all processes of reason—
ing. Therefore the theory that emancipation is the
being centred in Self without eﬁ'orb of any kind isun-
supportable

As regards the contention that as the unsurpadsable
bliss denoted by the word Svarga (Heaven) is the result
of Karma, so is emancipation also the result ' of
Karma ; this cannot stand as emancipation is perima-
nent. Anything alwdys existing can never be begun.
All things begun in this world are transient. Therefore
Kurma cannot produce emancipation. If it be replied
that Karma with Vidya (knowledge of self) can produce
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-emancipation though permanent, we say it is inconsist+
ent, it being impossible that anything always existing
should be produced. - If still it is argued that like pr.1=
«Lhvamsdbhiva the impossibility of the same substance
being produced after its destruction, emancipation,
though always existing, could be produced ; we say that
it cannot be, as emancipation isin the nature of existence
{(Bhéva). To say that pradhvemsdbhéva is produced is
an inaccuracy of language:; for anything in the nature
of non-existence cannot be conditioned. Non-existence
is the negation of existence. As existence, though one
and indivisible, does yet appear to he divided by virtue
-of conditions and is spoken of as ““a jar,” *“ a cloth,” ete.
80 also non-existence, though ungualified and indivisi-
hle, appears to be divided like matter by virtue of
adjuncts ; for non-existence cannot evidently be co-
-existent with its adjuncts like the blue lotus and may
become existence itself if it has adjuncts. Nor conld it be
argued that emancipation, though produced by know-
Jedge and a succession of Karma, can, like the stream of
the Ganges, bespoken of as permanent, as knowledge
and the doer of Karma are permanent ; for the capacity
to perform Kuarma is itself of the nature of misery and
there will be a discontinuance of emaucipation with the

cessation of the capaclby to perfmm Karnwe, It is there-
fore certain that'emancipation’ ‘cotisists in being centred
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in Self after removal of spiritual ignorance, which is the-
cause of desive and Kurma. 'The Self is Brahmun and
by knowing that, spiritual ignorance is avoided. There-
fore this Upunishad which treats of knowledge of Brih--
man is begun. Knowledge of Self is called Upanishad ;
it may be, because those who acquire it get over the tra-~
vail of being conceived or born or of old age, or becatse
it takes one near Bralkman, or because the highest bliss
is embaedied there; the book is also called Upanishad,

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

-—-———0.—-—-—-
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Om Tut Sat.  Adoration to Bmhmu’n;\\\
0

s,

May the Sun (Mitra) be good to us! May Va.'mnd‘t;@\

good to us ! May the Sun (dryamd) be good to us ! May

Indra and  Brihasput? be good to us! May Vishnu of
great strides be good to us. Prostration to the Br.ahmun !
Prostration to thee, O Vdyu! Thou indeed art the visible
Brahman. 1 shall proclaim thee; visible Brahman I
shall call thee the just! I shall call thee the true ! May
it protect me! May it protect the teacher! May it
protect me! May it protect the teacher! Om Peace,
Peace, Peace. .

QOom.—May Mitra the presiding deity of the activity

of Prdna and of the day be good to us! So also Varuna, .

the presiding deity of the activity of dpéna and
the night. Aryamd (Sun) is the presiding deity of
the eye and the Sun. Indra, of strength; Drihaspati
of speech and intelligence ; Vishnu of great strides, the
presiding deity of feet ; these and other deities presiding
over the several parts of the body. < May be good to

us’ is connected with every clause. It is prayed that
' they may he good because it is wonly when they are
good that they are conducive to the hearing and reten-

tion of knowledge. Praise and prostration to Vdyu .

are offered by one desirous of obtaining the knowledge
of Bruhman, for removing the obstacles to the

~
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attainment of such knowledge. As all actions and their
fruits are under the control of Pranu (Véyu), prostration
jpoffered to Prdma, the Brakman. *I bow to him’ must .
be supplied to complete the sentence. O Viyu, pros-
tration.to thee, <.e., I prostrate before thee, Both by
the third person and the second person Vidyu alone is
denoted ; farther I call thee the visible Brahman
because you are the Brahman nearer than the senses,
the eye, etc.” I call thee the just, because the truth,
ascertained to be so by intelligence, according to the
sdstras and practic;e,‘ is also subject to thee. I call
thee the true because that which is practised as true by
speech and body is also acquired subject to your in-
fluence. Thevefore may Brahman called Véyu and
Atman of all protect me, bent on acquiring knowledge,
by imparting knowledge to me, being reached by me.
May the same Brahman protect the. .teacher, t.e.,
preceptor, by granting. him ability to expound. The
repetition * may he protect me and the preceptor’
implies solicitude. The word ‘ peace ’ is thrice repeated
for the purpose of destroying the three fold obstacles
to the acquirement df knowledge, viz., from one’s Self, -
from the living beings and from the Devas.

Here ends the First Chapter.
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CHAPTER. II.-
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Om we shall explain the science of pronuuciation,
the letters, the pitch, the length, the effort, the mono-
tone, the continuity.. Thus has bheen explained the
chapter on the science of pronunciation. (1).

Lom.—This chapter on the science of pronunciation
is begun that there may be no cessation of activity in
the rhatter of thé recitation of the Upanishad on the
- ground of the knowledge of its meaning being its
Epvima{-y end. Sikshd] that by which we learn—the
science of the pronunciation of letters. Or, Sikshd
those which are learnt—the letters. and the like.
Sitkshd is the same as Sikshd. . The elongation is a'vedic
license. The Sikshd, we shall explain. that is. we shall
relate clearly and in all its bearings. This forim of the verb;

may also' be derived from the root Chalshin to speak;
which changes into Khya,:preceded by the prepositions
vi and @. The letters are @ and others. The pitch is
uddtta, etc. The mdtra is short, etc. Bala is the effort
in pronouncing. Sdma is pronouncing the letters
uniformly. Santinais flowing—continuity in utter-
ance. This is what has to be taught. The chapter

.
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where this is taught is the chapter on Sikshd. Thus
is this chapter concluded, with a view to proceed to
the next. ‘

0
Here ends the Second Chapter.

—0
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May glory be to us both. May the splendour of
Brahminhood be tous both. Now we shall explain the
Upamishad of the Swmhita, under five headings :—con-
cerning the worlds, concerning the luminaries, concern-
ing knowledge, concerning the progeny and concerning
the Soul. These, they say, are the great Samhitas. (1).

Com.—Now the Upanishad of the Samhita is begun.
May the glory arising out of the thorough knowledge of
the Samkhita and other Upanishads be to us both, the
spiritual preceptor and the pupil. May the splendour
of Brdkminhood arising therefrom be also to us, the:
preceptor and the pupil. This is the pupil’s prayer for
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blessing. Because it is right that it should be the-
pupil’s prayer as he has not gained the desired consum--
mation. It cannot be the preceptor’s prayer, as he
has gained the desired consummation; for, he who-
has attained such consummation is alone the
preceptor. Then, that is after laying down the method
of learning by rote. we shall therefore, i.e., for the
reasor that even the intellect which constantly medi-
tates upon the book is unable to enter immediately
into its meaning, explain the Sumhita Upanishad, i..,
esoteric teaching which is the subjectof the Samhita ;.
in reference to the five adhikuranas] subjects or topics
of knowledge. He goes on to say what they
are. Adhilokam is the knowledge concerning the
worlds. In the same way, the others are the know-
ledge concerning the luminaries, that concerning
knowledge, that concerning progeny and that con--
cerning the Soul. Those who know the Vedas call
the Upanishads dealing with these above-mentioned
five subjects the great Samhitas,—g¢reat, because they
deal with matters as vast as the worlds etc.,~~and Sam-
hitas because they form the subjects of the Samhita.
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Now, concefn"nq the worlds—, the earth is the first



76 THE TAITTIRIYA UPANISHAD.

form. The Heaven is the last form. - The Akdsa (ether)
is the link. The Vdyu (air) is the medinm. This much
concerning the worlds. - (@2)

Com.—Then among those above-mentioned, the
knowledge concerning the worlds is mentioned. In
all these passages the word ‘uthy is intended - to
show the order of the different subjects of knowledge.
The earth is the first form, 1i.e., the first letter.
Itis in effect said that the first letter of the Sambhita
should be contemplated as the earth. Similarly, with
regard to the last form. " The Akdsa means the
antarikshe, the sky, the world hetween heaven and
garth. The link is that which is between the first
and last forms, and 18 so called because the first
and last forms meet in it. ‘ .

Com.—The Véyu (air) is the medium. Sandhdny is
the medium. Thus has been explained the knowledge
concerning the worlds.
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Next coucerning the luminaries. Fire is the first
form. The Sun is the last form. Water is the
link. The fire of lightning is the medium. This is

- (8).

concerning the luminaries.
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‘Com.—Next, the knowledge concernihg the lumi-
naries ete., is to be taken similarly.
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Next concerning knowledge. The spiritual precep-

tor is the first form. The pupil is the last form. Know-

ledge is the link. Exposition is the medium. This is
the knowledge concernin g knowledge. (4).
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Next, the Knowledge concerning progeny. The
mother is the first form. The father is the last form.

The progeny . isi"t;‘he link. Procreation is the medium.
This is the kuowledge concernmg progeny, (5),
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- Next concerning the Soul. The lower jaw is the
first form. The upper jaw is the last form. Speech
is the link. The tongue is the medium. These are
the great Sambhitas. (6).
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He who thus contemplates these above-mentioned
great Samhitas thus clearly explained obtains progeny,
cattle, the splendour of Brihminhood, all kinds of food
and the world of Heaven. ‘ .

QOom.—'The word * Itimdh® means that those above-
mentioned are indicated. He who knows, thatis, contem~
plates those above-mentioned great Samhitas. *“ Knows ”
here means * constantly waits on,” or “ Contemplates,”
because this chapter deals with perfect knowledge, and
because of the passage “ O Prdchinayogyu! contem-
plate.” And the meditation must be as dictated in the
.gdstr.s, full of uniform faith throughout and unmixed
with any inconsistent faith and must have for its object
-something enjoined by the sdstrus. And the meaning
. of updsana is well known in the world, as when we say
“He waits upon the Guru,” “He waits upon the
king.” He who constantly attends upon the Guru and
-others is said to be engaged in Updsani on the Guru
and others. And such a one obtains the fruit of his
-constant attendance. Therefore, here too, he who thus
rheditates obtains the fruits beginning with progeny
and ending with the world of Heaven.

el /)

Here ends the Third Chapter.
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CHAPTER {V.

0
TSI AR | SRAAISTYA T | |
R HTAT gOlg | HEAE T RN qAE | TR A
Prartory | Rrgr @ wgwanr | womE R By
AWT: AR TSR | gF 7 w0 g0

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

Com.—“ He who etc.” Now are mentioned the

hymns for prayer and the hymns for offering
oblations for the purpose respectively of obtain-
ing wisdom and of obtaining wealth, for the
use of those who wish for either. And this is
indicated by the sentences, ‘ May He, the Tord of .
all strengthen me with wisdom” and “ Then bring me
wealth,” He who among the Vedas is like the bull,
ie., excellent by its pre-eminence. He who is
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omni-form all-shaped,because running through allspeech
according to another passage of the Veda: * Even as
the dart” etc. Hence is the, excellence of the sylla-

< Om.” Shiice the syllable “ Om » is here the object.
of medltamon, the praise of it as ¢ “excellent ” etc., is but
proper. He surpasses the nectar, that is, the Yéda_s.f
When Prijapati (Brahma) performed penance with the
desire of discovering which was the best among the
worlds, the Devas, the Vedas and the mystical syllables
Vydhritis, the syllable “ Om ™ presented itself before
him as being the most excellent.  Presented itself”
because origin cannot be properly ascribed to the eternal
syllable “Om.” May the syllable “ Om ” of the quality
described above, which is the lord of all, that is, which
can give anything desired. Strengthen me, ¢.e., gra-
tify me with wisdom. It is -the strength of
wisdom that is sought. Amritasya] of the know-
ledge of Brahm n which is the cause of immor-
tality, because this chapter deals with the knowledge:
of Brahman. Q Devs,  may I become the wearer of the
knowledge: of Brahman. Moreover may my body
become able, i.c., fit for meditation. Here is a change
from the first to the third person. May my tongue
become extremely sweet, that is sweet in speech. May"
T hear much with my ears. The meaning of the pas-
sage is that there should be such an association of the
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body and the senses as is necessary for the acquisition
of the knowledge of the soul. And wisdom too is de-
sired only for that purpose. Thou art the sheath of
the Bruhman, of the Supreme soul, as of the sword, be-

. cause it is the seat of knowledge. Thou art the image

of the Brakman. In Thee the Brahman is obtained. Thou
art veiled, hidden by “'orldfy knowledge. The mean-
ing is Thou art not revealed to ordinary intellects.
Protect what Thave heard, that is, what knowledge of
the soul etc., I have learnt by hearing. The meaning
is make me not to forget what I have learnt. These
hymns are for prayer for him who desires wisdom.
Hereafter are hymns for throwing oblations into the
fire for him who desires wealth.
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after toil. Thus, Thou art, like the prativesn, a resting
place, a place in which those, who resort to Thee, free
themselves from their sins. Therefore enlighten me
and take me to Thee. Absorb me into Thee and make-
me one with Thee, as a metal coated with mercury.
The Srikdma mentioned in this chapter dealing with
wisdom ig one who desires wealth. The end of wealth
1s the performance of duty and the end of performance
of duty is to get rid of the already incurred sins. And
on the destruction of sin, knowledge shines. And so
says the Smriti: ¢ Wisdom originates in men by
the destruction of their sins. ‘lhen they see the
Supreme Soul in themselves, as in the clear plane of’
a looking-glass.” .
—0
. Here ends the Fourth Chapter.

-————0
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Bhﬁh, Bhuvah, Suvah : these three are known as
Vyihritis. Besides them, a fourth, Mdhdachamasya dis-

covered. Mahah by name. That is Bralman. It
covers all ; the other Devatas are but limbs. Bhih is
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this world. Bhuvah is the sky. Suval is the next.
world.  Muhah is the sun. 1t is by the sun that all
the worlds thrive, Bhdh is fire. Bhuwval is the air (vdyu).
Surah is the sun. Malahis the moon. 1t is by
the moon that all the luminaries thrive. Bluih is the-
- Bhuval ;ls the Sdman. Suval -is t.lle yajus.

Maimh is Brakman (the syllable {Om’). It isby the-
Brahman that the Vedus thrive, - Bhih is  Prina.
Bhwval, is Apéna. Surah’is Vydna. Muhal is Food. It
is by Food that Prdnus thrive. These four above said.
are fourfold and the four Vydhritis are four eaéh.' Whév
knows these, he knows Brahmun. o

' Com:—The mode of meditation which was the sthecb
of the § umhila was first dealt with and then the bymns
meant for those who desireé wisdom andfor those who
desire wealth ; these being ultimately useful only' for
the acquisition of knowledge. Thenis begun the inward
rmeditation, of Brahman in the shape of the Vydhritis,
which meditation carries with it the:fruit of becom--
ing  one with the eelfr;efulgent Bhiih, Bluvah,.
Suvah-—the word * is to indicate what has been
said—tlese three—-—hhese bring to recall those abové
indicated ; and the particle. vai is to bring it clearly
beforp the mind, --'We, are thus xemembered of these-
three well-known Vydlmtzs Besides these three, there is-
a. fourth Vydhriti named Mahali.© And this Mahah was-
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discovered by. Mdhdchamasya, the son of Mahdchamas.d,
Since, the particles “u,” *“ ha,” * sma” indicate that inci-
dents which took place in the past are related, the
meaning is that he discovered (though the verb is in the
present tense). The mention of Mdhdchamasya 1is to
put us in ‘mind of the name of the seer, The teaching’
here shows that bearing in mind the name of the seer
is an essential part of the meditation. This Tydhriti
Mahah which was first discovered by Mahdchamasya.
is Brahman ; for Brahman is Mahot (great) and the
Vyéhrit is Mahah, What again is that ? It is the Aiman
“ covering all ;” the word Atman coming from the root
vydp ‘to cover’; because Mahah the Vyidhriti includes
all the other Vydhritis ; and in the shape of the sun, the
moon, Brahman and food, it includes all the worlds, the
luminaries, the Vedas and Prdnas. Therefore, are the
other Devatus, its limbs. The Devatas are taken only
by way of illustration. -Among the worlds ete. ]—heaven
‘etc., are but limbs of Mahah. That is why it is said
that the worlds etc., thrive by the sun ete. It is by
the soul that the limbs thrive, increase. This world; °
Fire, Ril; and Prdna are (successively) the first Vydheriti
Blvih ; similarly the later ones are each fourfold.
Mghah is Brahman that is the syllable “Om” ; for any
other meaning is out of place in this chapter dealing
with words. The rest has been explained. ¢ These
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four abovesaid are fourfold.” These four, t.e., Bhik
Bhuvah, Suvah and Makah are each of four kinds. The
particle ‘dha’ indicates mode or kind, The meaning
is that these being four in number are each divisible
into four kinds. And Updsanu is repeating what has
been already learnt, meditation. He who knows the
Vydhritis as above described—he knows Brahm m.
If it be urged that Brahmun has been already known
as That, or as the Atman—true. But its peculiar
attributes, such as its being realisable in the cavity of
the heart, its being one with the mind etc., its being
perfect quiescence have not been understood. To this
particular end, the sacred text says “ Who knows
these, knows Brafiman.” On the assumption that
Brahman has not been known the idea is that he who
meditates Brahman as having the qualities to be men-
tioned presently—he alone knows it. This is how this
chapter is made consistent with the next chapter. For
both the chapters deal with the same form of worship.
There is also this indication : * He resides in Fire in
the shape of the Vydhriti Bhih> (in the next chapter)-
Nor is there any express text speaking to the diver-
gity in forms of worship; for, there is no text laying
down “ The Vedus are to be worshipped.” As in this
chapter on Vydhriti the passage “ who knows these ”
includes in ‘these’ the purport of the next chapter;
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there is no difterence in the objects of meditation pre-
scribed in the two chapters. The purport of the next
chapter has already been touched upon when we said :
¢ To this particular end” etc. All Devas being his limbs
-do homage to the knower when he becomes one with
the self-refulgent.

() e

Here ends the Fifth Chapter.
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There is a space within the heart. There, is He, the
Purusha, knowable only by the mind, Immortal,
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Resplendent, Between the palates and thrcugh thab
which hangs like a woman’s breast runs an artery pier--
cing the skull in the head, just where the roots of the
hairs in the head divide. That artery is the path to Brali-
man, He resides in fire in the shape of Bhil, in the
air in the shape of Bhuval ; in the sun as Swvah ; and
in Brahman as Muhah. He obtains self-refulgence. He
obtains lordship over minds. He becomes the Lord of
speech. He becomes the Lord of the eyes. He becomes
the Lord of the ears. He becomes the Lovd of know-
‘ledge. Then, he becomes this—Brakman who has space
for his body, whose nature is truth, who sports in life,
Préna, whose mind. is bliss, who is full of peace, who is
immortal, Thus, O Prichinayégys, meditate,” -
Oom.—We have said that the Devatus etc., repre-
sented by Blih, Blaweah and Suvali are but the.limbs of
Brakman,correspondingto the Vydhriti Mahah,for realis-
ing ‘and meditating upon the Brahman, of whom all
others are but parts. - The cavity of the heart is pre-
scribed as His seat, just asthe stone sdlagram is of
Vishnu. - Because Brahman is directly perceived when
meditated upon, as being there and as possessing the
qualities of knowability, only by the mind etc., as
directly as the fruit in the palm of the hand. This
chapter is begun with the object of indicating’
the path by which we may become the Atman
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of all. The word sal is connected with ©Vyutkramye
ayam Purusha, - Within the heart—the heart is
a ball of flesh as is well-known when a sheep is
being dissected, shaped like a lotus with the stalk
upwards and the face downwards, which is the seat of
life and which is full of arteries— within this heart is a.
cavity well-known, like that within the pot. There,.
is.He, the Purusha.” Purusha, He is called, either be~
cause he i§ lying in this citadel or because the worlds.
- DBhih and others are pervaded by him. The word
¢ Manomaya 'may mean either of two things. Manas
is knowledge from the root ‘mun * to know and Mano-
maye means “full of knowledge,” because it is by know-
ledge He is known. Or, Manas is that by which we think,
the mind ; and Manomaya means ‘made of Manas™
either because He is the presiding deity of the mind,
or because he is indicated by it. He ‘is immortal ;.
He is reeplendent. Then, is explained the path
by which to attain the Brahman who is, as above
described, - meditated as occupying the cavity of
the heart and who is the knower, the Atman
and the Lord of all, and who is the Atman of the knower-
who sees him in the heart. An artery Sushumna opens
out above the heart, well-known to the science of Yoga..
That artery runs in the middle between the two
palates ; and this, the piece of flesh that hangs between-
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‘the palates like a woman’s breast. The meaning is
-that the artery runs through that too.- Where, also
~the roots of the hairs divide, that is, in the head; the
artery ‘reaches that spot and goes forth piercing the
-gkull of the head. And this artery is the path to
Bralman, that is, is the way to the realisation of Brah-
man. He who knows this and sees the Abtman know-
-able only by the mind, goes out through the head and
takes his stand in Fire, who presides over this world in
. “the shape of the Vydhriti Bhuh and who is a part of
Bralman. The meaning is that he covers the whole
world. Similarly, in the air, in the shape of the
Vyahriti Bhuvah. In all these sentences, the predicate
‘regides or takes his stand’ is to be understood.
In the sun, he stands in the shape of the Vydhriﬁ
Suvah and in Brahman, of which the others are parts,
a8 Muhah, Becoming (successively) in each, its soul
and becoming one with Bruhman, he obtains self-
refulgence, he becomes himself the Lord ; even as Brah-
man is the Lord of the Devas, who are His limbs. And the
Devas do homage to such a one, even as the limbs do to
DBrahman. He becomes the Lord of all minds, for Br.ih~
man is all and all minds think of him. He who knows
becomesthis. Moreover,he becomes the Lord of allspeech.
He becomes similarly the Lord of the eyes ; he becomes
*the Lord of the ears ; he becomes the Lord of all wisdom.
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The meaning is that as he becomes the Atman of all,.
the senses of every living being are also his. More

than all this, he becomes what? As follows: Akasu~

sariram is either ¢ having space for body > or having a

body which is as subtle as space. What is it ?
Brahman. Satydtma, that is, one whose nature is.
truth in every shape. Prdudrdmam, that is, ~revelling

in life , ’ or‘in whom others vevel or sport.” Mana-

dnandam, that is one whose mind is ever bliss. Sdnti--
samriddham, that is, °full of peace’ or ¢full of

calmness.” Amritum, that is,.immortal, And this

specific attribute should be understood in respect

of the Munomayuw. O Préclinayoqya, meditate upon

the Braliman as possessing the qualities above set

forth, cognisability by the mind etc. Thissentence is,

as it were, the teaching of the spiritual preceptor im '
order to awaken reverence (in us).

0
Here ends the Sixth Chapter.
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The earth, the sky, the hea.vén, the primary,
quarters, and the intermediate quai‘.ters ; the fire, the
«air, the sun, the moon, and the stars ; the waters, the,
herbs, the forest-trees, space and Atman; and all this is,
respecting living beings. Then comes that respecting
the soul. The Prdna, the Apdna, the Vydna, the Uddna
and the Samdna ; the eyes, the ears, the mi'hd, the tongue
and the touch ; the skin, the flesh, the muscle, the bone
and the marrow. Determining this the seer said. “ All
this is Pankta (five-fold). He sustains the Pankic by
the Pankia itself.

Com.—Of the very Brahman whose meditation in the
form of the Vydhriti was explained, we now explain the
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meditation of the same Brakman in the form of the
Panktas beginning with °the earth.” -All belong to the
Panlita chhandns, because of the connection with the
mnumber five. Therefore all are five-fold. And the sacri-
fice is Punkta. Because the vedic texts say : ** A collec-
tion of five words is Panlkii and ‘‘the sacrifice is Panlia.”
Therefore all commencing with the worlds and ending
with the soul are determined to be Panktex. And this is
further considered to be a sacrifice (worship). By the
performance of the sacrifice so devised, one attains to
Brahman, in the natare of the Pankinx. He then answers
how all this is Panlkta. The earth, the sky, the heaven,
the primary quarters and the intermediate quarters con~
stitute the lokapdnlia or a collection of five worlds.
The fire, the air, the sun, the moon and the stars con-
stitute the collection of the five Devaius. The waters
the herbs, the forest-trees, space and the Atman consti-
tute the collection of the five living beings (Bhitus).
« Atman’ here is the first progeny of the Brahman, as
this chapter deals with the living beings. ¢ This is
respecting the living beings.” 'This is only by way of
example and includes *that respecting the worlds ”
and ‘“that respecting the Devutas;” because the
fives respecting the worlds and the Devatas have
also been enumerated. Then are enumerated the
three lives respecting the soul. Beginning with
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Prana, is the collection of the five airs. Beginning
with ¢ the eyes” is the collection of the five senses. That
beginning with * the skin ” is the collection of the five
primary fluids of the body (Dhdtu). These are respec--
ting the soul. And those outside too are collections of’
five. Having settled thus, the Rishi, that is, the Veda
or a seer who knew this, said. What did he say? All
this is Pankin (five-fold by nature). The external col-
lections of five are strengthened, filled by the internal
collections of five (those in relation to the soul.) The
purport is that they are known as being one and the
same. The meaning of all this is that he who meditates.
that all is Panlia, becomes one with Prajdputi,

0
Here ends the Seventh Chapter.
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The syllable “ Om > is Brahman. This All is the
gyllable *“Om.” This syllable “ Om ” is used to indi-
cate comsent. “Om” say they and sing the sdmans.
“ Om Som ™ say they and recite the sdstras. * Om”
gays the officiating priest and says the Pratigara. “ Om ”
says Brahma (a principal priest in the soma sacrifice)
and gives permission. ‘““ Om ” says he and assents to
the oblation to Agni. * May I obtain the Vedas,”
thinks the Brahmin and says ““ Om,” before he begins
to recite the Veda ; and he does obtain the Vedas. (1)

Com.—The meditation of Brahman in the form of the
Vydhritis has been explained. Then the meditation of
the same Brahman as being Panlkta in nature has been
explained. The meditation of the syllable “ Om”
which forms the mnecessary preliminary. to all

7
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kinds of meditation is to be explained, the
syllable “ Om” being meditated upon as being
Brahman higher or lower; because, itis the image
of Brahman, higher and lower, as the idol is of Vishnu;
and hecause the vedic text says: “ He hecomes one
with either, by his sanctuary.” In “ Om ,” the
word ¢ 1#i’ is to call attention to the form of the word
(as distinguished from the meaning). Wae should me-
ditate upon the syllable ¢ Om ” as being Brahman, in
the form of a word. Because ““ Om ™ is this all; all
words are covered by the syllable “ Om,” as says
another Vedic text : ¢ Even as the stem etc.” *“ Om * is
said to be this all, as that which is named, is depend-~
ent upon the name. The following portion of the
text is intended to praise the syllable “ Om,” because
it is the object of meditation. This syllable “ Om” indi- .
cates consent. The particles ‘ha,’ ‘sma,” * va,” mean well-
known, That the syllable ¢ Om’ is a word of consent is
well-known. Again being asked to recite, he begins to
recite after uttering “ Om.”

Then * Om ”-say the singers of the samans and sing
the simans. Even the reciters of the sdstras say ““ Om’
and recite them. - Then the officiating priest says ‘“Om’
and says the Pratignra hymns. Brahma says “ Om” and
gives his consent. Being asked “8hall I offer-oblation *
he says “ Om-” and assents to the ‘oblation to the fire.
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The Brihmin who is about to recite the Veda says “Om;”
that is, he begins to recite saving * Om,” with the
hope that he may obtain (learn) Brahma, that is Vedas.
And he does obtain Brahma. Or devoting himself to
Brahman, the supreme scul, saying, “ May I attain to
Him,” he utters * Om." By that utterance he certainly
attaing Brahman. The meaning of the passage is that
since any action begun with the word ““ Om ” is fruitful,
the syllable “ Om ” should be meditated upon as being
Brahman.

() e

Here ends the Eighth Chapter.

0
CHAPTER IX.
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Justice and the learning and teaching of the Vedas
(ought to be practised). . Similarly, Truth and the learn-
ing. and teaching of the Vedas; penance and the learn-
ing and teaching of the Vedas; self-control and the
leatning. and teaching of the Vedas; tranquillity,
-and the learning and teaching of the Vedas; the
(three holy) fires and the learning and teaching of the
Vedas; oblation to fire and the learning and teaching of
the Vedas ; the guests and the learning and teaching
of the Vedas ; the worldly acts and the learning and
teaching of the Vedas; procreation and the learning
and teaching of the Vedas ; sexual intercourse and the:
learning and teaching of the Vedas. “ Truth ” said the
truth-speaking descendant of Rathitara. ¢ Penance ™
said the descendant of Purusishiu, regular in penance.”
5 QOnly the learning and teaching of the Vedas” said
Nika, the descendant of Mudgalc. (1)

Oom.—The exposition here is to refute the conclusion
that because self-refulgence is acquired only by wis-
dom, therafore the duties enjoined by the Srutis and the
Smyritis are of no utility and to show that the perform-
ance of such duties is really a help to the attainment of
the highest ends, We have already commented upon
the meaning of the word Ritum ; Svddhydye is learning
the Vedas ; and Pravachana is teaching it. Or it may
tnean the daily ceremony named Brahma Yajna. These
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three Ritam (truth) and others—¢ ought to' be practis-.
ed” iz to be supplied to ¢omplete the sentence.’
“Truth,” that is, truth-speaking ; or, it may mean what
has been already explained. Penance is the performance
of krichhra etc. Dama means the control of the external
senses; and Sama the control of the mind. The
fires ought to be kindled. The oblations to the fire
should be offered. 'The guests ought to be honored ;
and the Mdnusham, that is, the worldly duties ought
to be performed, as occasion may require. Children
ought to be begotten. Prajanana is sexual intercourse
during the periods. Prajdt: means the begetting of a
grand-child. That is, the son ought to be married.
With all these above-mentioned duties, one ought to
practise with solicitude the duties of learning and
teaching the Vedas.  And it is this meaning that is
intended by the repetition of ¢ the learning and
teaching of the Vedas” in'each clause. For the know~
ledge of the meaning depends upon the learning of the
Vedas; and the supreme consummatxon depends upon
the knowledge of its meaning. And the teaching of
the Vedas is to help us in not forgetting it and also to
increase virtue. Therefore solicitude should be evinced:
in the learning and the teaching of the Vedas. The
Rithitara of the tribe of Rathitara who is Satyavachah
—that is whose speech is truth, or who is named-



102 . THE TAITTIRIYA UPANISHAD.

Satyavachah—thinks that truth alone should be prac--
tised. The preceptor Paurusishii of the tribe of the- -
Purusishta, who is taponityah—that is, who is regular in
penance or whose name is. ‘Taponityah—thinks that.
penance alone should be practised. And the preceptor
Maudgalya of the tribe of Mudgale and Ndéke by name:
considers that the learning and'the teaching of the Vedas
alone ought to be practised ; because, that is penance ;
that is penance. Since the learning and the teaching
of the Vedas alone are penances, they alone ought to be-
practised. The repetition of * truth,” * penance,” and
“* the learning and teaching of the Vedas”, though they
have been already mentioned, is to create solicitude..

[
Here ends the Ninth Chapter..
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"Com.—The lines * Aham wikshusya reriva’ ete., are
Vedic hymns for recitation. And the recitation of the
hymn is for the acquistion of knowledge, as shown by
the context; for, this chapter is about knowledge and
it is not known to be about anything else. To
one whose soul is purified by the study of the Vedas,
“ knowledge accrues. I am the mover, being the soul
within, of the tree of samsdrd,—a tree which is to be
felled. My fame is high like the top of the hill, Urdhva-~
pavitrak] T am he, who is the cause of the ameliora-
tion of the purifier, that is, he who by his wisdom
makes even the Supreme Being resplendent. Vdjiniva}
as in the possessor of food, that is, as in the sun.
Even as the principle of the soul in the sunis well-
known to be pure, as shown by hundreds of Vedic and
‘Smritic texts, even so I am or shall become the es-
gence of the Soul, which is pure. Dravinam] riches.
Savarchasam] resplendent ; these are to be taken with
‘“the principle of the Soul * which is to be supplied.
+ Or * Knowledge of Brahman » is described as
Savarchasam. It is resplendent, because it illumines
the entity of the Abman. And it is riches, because it is
the cause of the joy of emancipation, as riches are of
worldly happiness. In this sense, “it was obtained
by me” should be supplied. T.am highly wise, that is, I
am possessed of wisdom characteristic of the omniscient.
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And. high - wisdom consists in the possession of
control over the existence, origin and end of this world-
ly life. Hence, is He immortal and imperishable ; or it
may mean ‘ he is sprinkled with nectar ¥ as the Brdli~
manam says. This is what was said by the seer Trisanku
who had attained to a knowledge of Brahman, after
he acquired a knowledge of the true nature of the
Soul. This hymn, which was seen with the seer’s
vision, by T'risanku, as by Vdmadeva, for the purpose of
proclaiming that he had accomplished his ends, is
meant to display his knowledge. And the recitation of
this hymn is intended for the acquisition of knowledge.
This is indicated by.the mention of ¢ this praise of
kaowledgse,” after the exposition of the duties beginning
with ¢ Truth’ and others. Thus, it is shown that the
knowledge of the wise concerning the Soul etc., comes
of its own accord, to one who performs the duties com~
pulsory according to the Vedas and Smritis, who is free
from desire and who thirsts after the knowledge of

Braohman.
0

Here ends the Tenth Chapter. ‘
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The preceptor after teaching the Veda enjoins the
pupil : ¢ Speak the truth. Do your duty. Never swerve
from the study of the Veda. Do not cut off the thread
of the offspring after giving the preceptor the fee he
- desires. Never err from truth, Never err from duty.

Never neglect your welfare. Never neglect your
prosperity. Never neglect the study and teaching of
the Veda. S (1).
Com.—The instruction beginning with ¢ The precep-~
_tor after teaching etc.,”” is to inculcate that before the
acquisition of the knowledge of the Brahman, the

performance of duties enjoined by the Vedas and Smyi~
#is is compulsory; for, the Vedic text, which enjoins
it, intends the purification of man; for, it is he
whose mnature is purified that soon obtains a
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knowledge of the Atman. The Smriti says: * He des-
troys sin by penance and obtains immortality by
knowledge.” And it is also to be added ¢ Desire to
know Braliman by penance.”” Therefore, the prescrib-
ed dufies ought to be performed for the purpose of
the acquisition of knowledge. The word °enjoins’
shows that sin results from the violation of the com-
mand. In the beginning and before the. accjuisitidn
of the knowledge of Brahman, the performance of
duty is enjoined. From the texts *He obtains
security and strength’ ‘he fears nothing’ ‘what
have I not done well’ &c., which show that nothing
need be done when once knowledge has been acquired,
it is inferred that the .performance of duties is
necessary for the attainment of the knowledge of Brali-
man, through the destruction of the sins previously in-
curred. We also learn.it  from the hymns, ‘“cross-
ing death by Avidya (Karma), he attains immortal-
ity by knowledge.” "The uselessness of the teaching
of uprightness etc.,, in the earlier chapters is thus
refuted ; but heve it is- shown. that it ought to be done,
because it is useful to the acquisition of knowledge.
The preceptor after* teaching the Veda to the pupil
teaches its'meaning to him. He goes on to say how
he enjoinis.  Speak thé  truth | speak what you know
truly and ought to spéak {.similarly, do duty: ‘Duty”
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is ' generic word; for, everything that ought to be done,
as trnthfulness etc ., are spemﬁca’ly mentioned. Err
not fror the study of the Vedas. Having given the
preceptor the fee desned as remuneration for his teach-
ing and belng perrmtbed by him, marry worthy wives
and fail not to produée children. 'The purport is that
even if children are not born, every effort must be made
to produce children by the performance of sacrifice for
issue etc. This is indicated by the mention of the three
things, procreation, sexual intercourse, and the produc~
tion of grand-children. Otherwise, he would have
tentioned only sexual intercourse. Err not from truth}
efring from truth is addiction to untruth, from the
force of the word ¢ error.” Err not from duty] because
duty is what ought to be done ; error is omitting todo
it'and error ought not to be committed ; that is, duty
ought to be necessarily performed. Err not from
welfare, 4.c., from any ‘act for the protection of
yourself. Do not omit to do any action for your pros-
perity. The meaning is that these ought to be
Yecessarily petformed. Do not neglect studying and
tehching'the Vedas, i.e., they ought to be done. This
ghows that one’'who has studied the Veda ought not to
return from his pi" eeeptm 8 hbh{e, ’w1thouh acquxrmg a
desire to know what his duties-are. Thisis shown also
By the Smriti 2« Khowing, begin to perform duties.”
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Be not careless of duties to the Gods and to the
‘manes, May the mother be thy God. May the father be
‘thy God. May the preceptor be thy God. May the
‘guest be thy God. The actions that are uncensurable,
do such ; none else. Those that to us are good acts, they
-should be performed by thee ; none else. - ®

Com.—Similarly, err not from the duty to the Gods
and the manes ; that is, duty to the Gods and to the
manes ought to be performed. Let the mother
be a God to thee. Similarly be the father, the pre-
-ceptor and the guest thy God. The meaning is that
these ought to be honoured even as Gods. You should
-do such acts as are uncensurable and sanctioned
by the conduct of the righteous. The others oughé
met to be performed if censurable, though performed
by the righteous. The meaning is that we ought
‘to do only such good acts performed by those we honor
-a8 are unopposed to the Vedas etc., and not others
though they be performed by them; you ought to pro-
.pitiate by offering seat etc., to the Brdhmins—not
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Kshatriyas—who are superior to us and who possess the-
character of preceptor or the like. The meaning is that
you ought to allow them rest; or when you sit with
them during any meeting do not breathe even a word. .
Be merely a listener of their instructive words,
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Those Brdhmins who are superior to us—they should
be refreshed by you with seats etc. Give with faith.
Give not without faith. Give in plenty. Give with
bashfulness. Give with fear. Give with sympathy.
Then if there be any doubts as to any action or
. eonduct,— . 3)
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Whoever there might be Brdlmins—prudent,
religious, not set on by others, not cruel, lovers of virtue
—even as they he in such matters, so be thou in such
matters. Then in vespect of persons aceused of sin, who-
ever there might be Bralimins, pradent, religious, not set
on by others, not cruel, lovers of virtue—even as they be
with such men, even so be thou. This is the command,
This is the teaching. This is the secret of the Veda. ‘I'his
is enjoined. Thus, is this to be meditated upon.  (4)

(Jom.— Moveover, if you have anything to give, give
it with full heart, that is with faith (reverence); do not
give it without faith. Give in plenty. Give with
bashfulness, that is, unostentatiously. Give with
fear, and also with sympathy. Sympathy is the result
of friendship etec. Then, if you acting thus ever
have a doubt as to an action prescribed by the Vedas or
Smritis or conduct, resting on practice, whoever Brdh-
mins ab that place or time, are attentive to the pres-
cribed duties or condnet, capable of thinking, not
impelled by others in their actions, not cruel and lovers
of virtue—in whatsoever manner these be in respect of
that action or conduct, in that manner be you also.
“Then in respect of persons suspected of sin, in whatso-
ever manner these act etc.,—the meaning will be the
same as above. T'his is the rule. This is the teaching
$o-gons etc., by their fathers etc. This is the secret, the
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esoteric meaning of the Veda. This is God’s word of
command. As this is so, therefore all this should be
thus done. This should be done. 'ha repetition is for
creating solicitude.

~—0
Here ends the Eleventh Chapter.
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May the Sun (Miira) do us good, and also Varuna,
May Aryamd do us gond. May Indre and Drihaspati
do us good. May Vishnu of long strides do us good.
Salutation to Brahmun, Salutation to thee Oh Viyu.
Thou art the Brahman visible. I called Thee the visi-
ble Brakman. 1 called Thee the eternal law. .I
¢alled Thee truth. That protected me. That Bruhman
protected the speaker (preceptor). He protected me.
He protected the speaker. Om! peace, peace, peace. (1)
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CUom~—He invokes peace in order to get over the
impediments to the acquisition of knowledge set forth
above. “ May the Sun do us good.” We have comment-
ed upon this before. We think in the following
strain for discriminating the relative merits of Vidya
(knowledge) and karma. Does the highest bliss result
purely from Farma, or from karma aided by knowledge,
or from knowledge and karma combined, or from
knowledge rather than karma, orfrom knowledge alone?
It may be argued that it results from karma alone ;
for, the performance of kurma is enjoined on persons
who know the purport of the Vedas. The Smaritis say
that the whole Veda with all its secrets should be
studied by every one of the regenerate classes. This
study includes the knowledge of the Self, the purport
of the Upanishads. The texts which say that he who
knows should perform sacrifices and that he who
knows should cause sacrifices to be performed, show
that the capacity to perform Xarma belongs only to
one who knows. It is also said that knowledge
precedes karma. Some think that the end of the whole
Vedais the performance of karma. If the highest bliss
is not obtained through karma, then is Veda without an
end. This position is untenable. Emancipation is per-
manent and permanent emancipation it is, that is
sought, The transient nature of the results of karma
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is a matter of world-wide notoriety. The bliss, if it
vesults from Aarma, must be transitory and transitory
bliss is not desirable as an end. Nor could it be con-
tended that emancipation is altogether independent of
knowledge considering that optional and forbidden
karma is not performed ; that karma whose fruits we
are enjoying is fully consumed by such enjoyment and
that all Pratyardya is avoided by the regular perform-
ance of obligatory karma; for, it has already been
observed that on account of karma, not so used up, a
subsequent embodied existence would be the conse-
quence. That portion of the larms cannot be con-
sumed by the performance of obligatory karma,
as there is no necessary antithesis between the two, As
regards the argument based on the text that the capa~
city to perform is recognised only in those who know
the substance of all the Vedas, etc., we say that it is
unsound. There is a distinction in kind, between
the knowledge which is a condition precedent to the
performance of karma and the knowledge acquired by
TUpda'sana (meditation). Knowledge obtained by hearing
suffices to authorise the performance of karma. The
knowledge of the processes of meditation is not requir-
ed. The end reached by meditation is different from
that to which knowledge obtained by hearing leads.
The difference in the ends is obvious. ¢ Hear,” said
8
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the Vedas and subsequently added ‘ think and medi=
tate.” It is ‘therefore clear that the end secured by
thought and meditation is distinct from that which is
served by knowledge obtained through hearing.

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

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

Again, knowledge of Self and kurma cannot co-exist,
because of mutual antagonism ; for, knowledge of Self
whose subject matter is that truth, which drops all dis-
tinction of object, subject, oragent, mustnecessarily con-
flict with karma, which unlike knowledge is supported
by these distinctions. Itis not possible to view the same-
thing as being in truth conditioned and unconditipned
at the same time. Kither view must necessarily be false
and if one of the two must be false, it is but proper
that the dualistic view, the offspring of natural ignorance-
must be 80 ; for, the Srutis say that ¢ when one sees two.
separate principles, he must expect death from Death
etc.” To be one is to be real, as would appear from the-
Srutis ‘he must be seen as one; he is one and indi-
visible;’ < All this is nothing but Brahman, and Self
is all this” There can be no karma where there is
no distinction of object, subject etc., and a thousand
Srutls make it clear that the doctrine of duality
is inconsistent with the knowledge of Self; hence the
antagonism between knowledge and karma and hence
the impossibility of their co-existence. Therefore it is
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obvious that the view, which makes emancipation the
result of knowledge and karma combined, is unsound. -

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

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

. Thereis thus in the end ne conflict between that view
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and the Srutis which enjoin the performance of karma
and the point is settled that the highest bliss—eman-
cipation—proceeds from knowledge alone.

If this be 80, there is no room for the other Asramas
(stages in life). Since karma is the cause of know-
ledge, and since the karmas are prescribed for the house-
holder only, there ought to be but one order of life.
Then, the texts which prescribe karma all through life
become more appropriate. This cannot be; because,
_ there is a variety of karmas; and agnihotra is not the only
karma.. Brahmcharys, penance, truthfulness, tran-
quility, self-control, harmlessness and other karmas,
these are each by itself more useful as aids to know-
ledge, as also contemplation, retentiveness, etc., which
are distinet from harmlessness etc. It will also be said,
“know Bralman by penance.” Since it is possible
that knowledge might have accrued from Zarma per-
formed in a previous birth, since the householder’s life
is only for the performance of karma and since the
knowledge arising from karma has already accrned,the
householder’s order is certainly unnecessary ; also be~
cause, the sons etc., are only for the acquistion of
worlds. How could he perform Fkarma —he whose
desires have turned away from the world of the
manes and the gods—which a son procures, who
sees. the . ever-existing - world .ot the Atman and
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who sees no wuse in the' performance of Karme.
Even he, who has entered the householder’s order; has
turned away. from desires owing to the acquisition of
knowledge and sees no use in karma, will cease to per-
form karma. This is also indicated by. the Srufi “I
am going to renounce my abode etu.” If it be urged that
this is unsound, beeause the Srulls take so much
pains to enjoin karma, ib is true, that the Srubis take
as much pains to enjoin karma, such as Agnihotra etc
and their performance involves much trouble ; bécause,
Agnihotra and the rest require many aids for accom plish~
ment. If it be urged that penance, Brahmacharya ete.,—
karma enjoined on the other orders of life are equally
enjoined on the householder and require little aid, and
that an option in respect of the householder’s order is
unreagonable ; this is unsound, because of the blessing
teceived in previous births. As for the argument found=
ed on the great effort of the Srufis, this is no fault;
because, kurmae in the shape of Agnihotia etc., and
Bramacharya etc., though performed in a previous birth,
are capable of producing knowledge. This is why some
are seen to be, from birth, free from worldly enjoyment ;
while others attached to farma are not frée from it and
are haters of knowledge, - Therefore, to those who have
become free from worldly attachment by reason of good
deedsin a previous existence, a different order alone is

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

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

By ¢ Sannomitra etc.,” peace was invoked, to remove
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obstacles to the acquisition of the knowledge above
explaired ; but now, peace is invoked to remove
obstacles to the acquisition of the knowledge of Bral-
man to be explained. * May the Sun do us good etc.”
0
Here ends the T'welfth Chapter.
0
Thus ends The Sikshi Valli.
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May it (the knowledge of Brahman) protect us both.
May it make us both enjoy. May we together acquire
the capacity for knowledge. May our study be
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brilliant. May we not hate each other. Om ! Peace!

Peace ! Peace!

" The knower of Drakman attaing the highest.
In that sense is the following hymn recited. * Brah-
man is Existence, Knowledge and Inﬁmty He who
knows It placed in the innermost recess, the transcend-
ent Akdsa, Paramdkisa realises all his desires with the
Omnicient Brahman.” From such, this Abman, was born
the Akdsa; from Akdse, Vdyu; from Vigyu, Fire;
from Fire, Water; from Water, Earth; from’Earth, the
herbs; from helbs food. And man from Food. And
this man is made of the essence of food. Of that man,
this is the head. This is the right band. This is the left
hand. This is his body. This is the tail-like prop.
In the same seuse is this hymn.

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

It will be said that Brghman is Omnipresent, the
Atman of all, Therefore Brahman cannot be attained
because attaining is said to be of one by another, of
one limited by another limited. Therefore it is not
right that Bruhm m which is unlimited apd is the
Atman of all, should be attained, as if it were limited
and not all. This is no fault, How? Because the
attaining and not attaining of Brahman requires percep~
tion and non-perception (as Brahmin). Though the
individual soul is truly ome with the supreme, one
who sees only the Atmun made of the elements, exter-
mal, limited, made of food etc., and whose mind is fixed
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in such an idea, thinks that he is not different
from the Annamaya etc., (which are not Atman), be-
cause he mistakes the food-formed external Anna-
maya etc., for the Atman, by reason ot his ignor-
ance in not seeing the true Bralunanic nature of
Self—exactly as a man fails to see, though near, the
existence of himself, which completes the number,
when closely engaged in counting the persons external
to himself. Thus it may be that Bralunan, though it is
the Atm i itself, is not reached by ignorance. There-
fore, it is right that Braiman should be reached by one
who had not reached Brahman by reason of his(previous)
ignorance when he is taught by the Veda and sees the
Brahman,the Atman of all,to be his own Atmwn-—-exacﬁly
ag a man who fails by his ignorance to realise his own
self which completes the number, subsequently realizes
it by his knowledge when reminded of himself by some-
body. The sentence “ The knower of the Atman reaches
the highest ” is a brief statement of ~the
meaning of the whole Valli. The use of this know-
ledge of Brahman, that a knower of Brahman obtains
the highest—is here mentioned in order to determine the
intrinsic nature of Brahman (who has been briefly
defined by the sentence °‘the knower of Brahman
reaches the highest and whose nature has not
yet been determined) by a definition which is
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-capable of determining his true nature as distinguished
from everything else; and in order that Brahmamw
which will hereafter be defined and which is now known
only generally, may be specifically known as being the-
individual soul itself and not different from it. This
Rik. «In that same sense this Ril was recited ”” is.
recited in order to show that the becoming one with the-
the All is nothing else but becoming Bralman, beyond
all the attributes of Sumsdre.

“Satyam Gninam Anentum Brahman.” Brahmaen is ex-
istence, Knowledge and Infinity. This sentence exhausts
the definition of Braliman., The three words * Sutyam >
ete., are the qualifying adjuncts of the gualified noun
Brahman. As Bralhman is what is to be known, it
is Viseshyas. In consequence, of this relationship
Viseshana and Viseshya (the qualifying adjunct and the
qualified noun), the three adjuncts Satyam etc., in the
singular number, are in the same case relation. Bral-
man qualified by these three adjuncts, Sutyam, etc., is
discriminated from other T7iseshyuas (things having
attributes). It is only when it is discriminated from
others that it can be known, as the lotns is known in
the world as blue and sweet-scented. It may be said
that the thing qualified is distinguished (from the rest)
by additional qualifications, as the blue and the red
lotus. When there are. many things of the same class
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having various attributes, then, has any of these quali-
fications a meaning and not when the thing qualified
i8 the only one of its class ; for, in this latter case
there is no mnecessity for any limitation, as 'in
‘this is the one sun;’ so here; there is only
one Brahman and there is no other Brahman from
which it can be distingnished, as the blue lotus is
distinguished from other lotuses. This argument is
ungound. " The objection cannot hold as the adjuncts
are intended to defina and not to qualify. If it be asked
why the adjuncts are intended to define rather than to
qualify, and what difference there is Detween. the
relation of the qualifying and the qualified, and that of
the defining and the deflined, we answer thus. The
qualifying adjuncts serve to distingnish the qualified
thing, from all others of the same species ; the defining
adjuncts, on the other hand, serve to distinguish the
defined, from the whole world; and we say that this
sentence is intended to serve as a definition, as the
sentence, ¢ Akdsa is that which gives space.” The
words ¢ Satyam’ etc., are inter se, anconnected ; for,
every one is synonymous with the defined. Therefore
only, each of these adjuncts, being independent of the
others, is directly connected with the word Brahmuan,
as Satyam Brahman, Gudnam Brahman, and Anantam
Brahman. : '

9
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~ Now, for the meaning of the word Satyam. That,
whose form, by which it is cognised, does not change,
is Sotyam. That, whose form, by which it is deter-
mined, changes, is Anritam or false. Therefore, change-
ability -is falsehood. All names are indicative of
changes in the same substance, and though many
things made of clay are differently named, their one
common substance is clay. Hence, it is determined
that being is Reality., Therefore the expression Satyam
Brahman shows that Brakman is not liable to change.
Therefore, Brahman becomes the cause; and as it is
the cause, it is also the agent, because it is the real
substance. It is also devoid of intelligence, like clay.
* To meet these objections it is said that Brahman id
knowledge (Gndnam Brahman). The word Gndnam
means memory, intelligence. It means ‘knowledge ’
and not ‘having knowledge ;’ for, it is an adjunct of
the word Brahman, along with Satyam and Anantam ;
for, being real and being infinite are not -consistent
with  having knowledge.’ Liable to changes.as being:
the knower, it cannot be resl-and infinite. It is well
known that-that is infinite which cannot be divided
from ‘anything else; -and if ‘it is the knower, it iw
divided from knowledge and the knowable and ca.nnot;

be infinite. -
The Sruli says that where one finds nothing else, and

i
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knows nothing else (but the Self), that is the Infinite ;
and where he knows anything else, that is the finite; and
it is objected thatthe denial of anything else to be known
‘means by implication that he ‘knows the Atman
or ‘Self. This objection is unsound; the sentence
serves ‘mainly as a  definition ‘of Bhdma. Re-
‘cognising the principle that one sees an object, only
‘when ‘it exists distinctly from him, Bhima is defined, as
that where no- such object -exists, The purpose for
‘which the word anyn is-used is to deny the existence of
‘the’ object: believed to exist and not to postulate the
Self as’an- object’ of knowledge. - As one’s Self is not
distinet from himself it cannot be the knower, and if
it is the knowable there can be no knower; for, it is en~
joined as -the knowable. * If it be suggested however
that the Self can both be the knower and-the knowable,
we say it cannot be, as 1t is altogether indivisible ; for,
it is well known that what is not composed of parts
:cannot be the knowerand the knewable at the same
time. Besides, if the Atman of the Self be knowable
 like a pot, the instruction to know it is useless; for,
an instructionto know a--well-known thing like a
“pot, i¢ meaningless. Therefore, if it is the knower, it
‘cannot be real and infinite, - Nor can it be at least real,
if it can be described as # having knowledge ’ atc. But
another Sruti- says that it is real. - Therefore, as the
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word Gudnam is used asa co-adjunct with the words
Satyam and Ananiam, it means knowledge. The ex- .
pression Gndnam Bralman is used to show that Brah-
man i8 neither a cause nor an agent, and that it is not
an unthinking matter like clay. When we say that
Brahman Gndnam, it means it is not infinite; for, we find
that all worldly knowledge is finite. To meet this ob-
jection it is said that Brahman is Anantam or infinite.

But it may be argued that as the words Satyam etc.,.
are used only as mere negations of falsehood etc., and
as Brahman whose adjuncts they are, is not well
known like a lotus, the whole sentence is entirely
meaningless like the following: * Having bathed in
the waters of the mirage, crowned with a garland of sky-
flowers, this son of the barren woman is going, armed
with a bow made of a hare’s horn;” for, it is a defini~
tion. We have already stated that the words Satyam
etc., though qualifying adjuncts, are intended to define
Brahman. Where nothing is to be defined, the defini-
tion is- aim-less. Therefore, as this is to serve as a
definition, we believe it is not meaningless, and
even though these are merely adjuncts, the words
Satyam etc., retain their original meaning ; for, it is
only where Salyam etc., have no meaning whatever
that they cannot limit what they qualify ; but if these
words retain their own meaning, they serve the purpose
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of distinguishing Brahman from other definable
things possessing attributes inconsistent with their
amport. Besides, the word Brahman has itself a
wmeaning, and the word Anantam becomes its quali-
fying agent by denying it an end. The words Satyam
and Gndnam become qualifying adjuncts by virtue of
their own signification. In the Sruli which begins
with ¢ from him, or from this Atman,’ seeing that the
word Atman is used to denote Brahman, it is clear that
sself is identical with Brakman. This is also clear from
the Sruti which says: * He realises the Atman or Self
which is all joy. That Brahman is the Atman or the
Belf is also clear from the Sruti which says ¢ Having
-created it (the Universe) he entered it,” which proves
that Brahman in the form of jiva or individual soul
-enters into embodied existence. Therefore, the Self or
the knower is Brahman. If this be so, Brahman being
the Self becomes the possessor of knowledge. It is
-commonly said that the Self is known and from the
Sruti, possession of knowledge may be presumed to be
predicated of Brahman. Therefore, it may be argued
that Brahman cannot be knowledge or infinity. Even
-supposing that the word Gndnam means only knowledge,

the objection still remains that Brakman is impermanent

and dependent. This objection is unsound. For, with-

-out implying any change in the essence, we call it by



154 .’ THE TAITTIRIYA UPANISHAD.

courtesy an ‘agent. ' The essence of Atman is’ intelli+
gence, It cannot exist in'separation from it. Therefors, it
is permanent. The sense-inipressions of sound and form
due to conditioned intelligendce resulting in the percep~
tion of external objects through the medium of the
sensory organs, such as the eye, are, thongh presented
as knowable objects, already. comprehended: in-our
knowledge. ~ Thérefore, these impressions, which' hizve-
their origin in. knowledge and which are denoted by
the word Vijndna arve -the essential qualities of the
Atman or the Self. Some ignorant men consfrue them
as modifications of the Atman. But the knowledge of
Brahmar, like the light of the sun and heat of the fire
is the inseparable essence of Bralkman ;it needs not
any other causes, for it is external by nature, As it is.
sttbject to no conditions of time or ‘space, as it is the
eauso of time and ether, and as it' is unsurpassably
gubtle, there is no other knowable by it, subtle, " separ<:
ately existing, removed from it, either that was
or that i, or that is to be. Therefore,. Birahi-
man is Omniscient. - Thus rons- the Sruti: ¢ Having
neither Hands nor feet, he is swift and is able to grasp.
He sees, though without eyes; and hears, thongh: with--
eut ears. He knows what can be known ; but there:
is none’ that knows Him and Him they call the First
Great Paruslia.”’ The knower ha¢ no distinct existence-
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apart from knowledge’; for, he has no end. The-Srufi’
also says that there is nothing else but the knower..
Therefore, Brakman, though his essencs be knowledge;,
can well be eternal, as he isnot distinct from the knower,
and as he has no cause. Therefore, the word Gndnum’
does not mean ‘ knowing *, for it is not in the nature:
of an act; and hence also it does not mean ‘having
knowledge." Therefore, ~ it :is that though Bral-’
man (knowledge) is' mot ~denoted by the - word’
Gndnmam, it is indicated. or connoted by that word,
which denotes ' the semblance of knowledge, a
guality of the conditioned intelligence ; for, it has no’
attributes of kind etc., whose possession is necessary to
make a verbal description of it possible. Similarly, it
is not denoted by the word Satyam ; for, Brahmanis in
its nature unlimited by any conditions, and the word
¢ Braliman” is only connoted by the word Satyam, a
word commonly used to denote the existence of external
objects. . It cannot be that the word Brahman is denot-
ed: by the : words Satyam etc. Therefore the words
Satyam etc;, by virtus of their collocation, control and
are controlled by one another in their individual signi~
fications, serve bo differentiate the Bruhman from what
they individually denote, and combine to define Bralis
man. It is theréfore settled that Brahinan is indescrib-
able, as pointed out in .the Srutis ¢ not having reached
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whom, all speech and thought return’ and that ex-.
pressions regarding Brahman are not to be construed
like expressions regarding the blue lotus.

He who knows Brahman above described as being-
within the cavity. Guhd, (cavity) comes from Guh to
cover and means ‘intelligence,” because in it are hidden
the three categories of knowledge, the knowable and
the knower ; or hecause in it are hidden both the ends
of life, enjoyment and liberation.. In that highest
Akdsu, named Avydkritamayd, which is in the mind—it
must be Avydlkrila—because the highest A/dsa has been -
ueed in connecticn with Akshara. * That is the highest
Akdsa. In this imperishable, O Gérgi, stands that.
Akdsa.” Or we may take Guha in apposition with
Akdsa and construe “the cavity of the Avydkrita
Akdse.” Tn this cavity are hidden all the substances
in all time hecause it is the cause and it is exceed-
ingly subtle. Brahman is placed within this cavity.
It is but right that the Akdsa within the heart is the.
highest Akidsa, becanse that Akdse has been men-
tioned as the accessory to knowledge and medita~
tion. The excellence of the Akdsa within the heart is
well known from the text: “The Akdsa without the
Purusha, and the Akdsa within the Purushd is the Akdsa
within the heart.” In that Akdsa within the heart.is
the intelligence in which Brahman is lodged, i.e., by
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whose function - the Brahman is clearly realised;
:gince.Brahman which is everywhere and which is not
<distinct from anything else, cannot be connected with
dimited space or time. He goes on to say what he who
knows Brahman thus attains. He enjoys, 4.c., realises
all his desires without exception. Does he enjoy in
-order, progeny, heaven, etc., like the rest? He says ‘no.’
He enjoys at the same moment all the enjoyments with
-one knowledge which is external, as the light of the
sun, which is not distinct from the supreme Brahman
and which we described above asbeing Existence, Know-
ledge and Infinity. This is expressed by  together with
Brahman.” The knower becoming Brahman enjoys in
the form of Brahman all enjoyments at the same time; not
like the world which enjoys in the changeful bodily form
-of this shadowy existence—shadowy like the image of the
sun in water—desired objects requiring causes like vir-
tue etc., and dependent on the senses, eye, etc. How
else ! The meaning is that he enjoye all his desives re-
«quiring for their realisation no performance of duty and
the aciiviby of the senses, eye, etc., in the form of -the
eternal Bralman, Omniscient, Omnipresent, the Atman
of all, With Brakman)] who is wise, who knows all.
Wisdom is Omniscience. The meaning is that he en~
Jjoys with the Owniscient Brahman. The particle e
is to show that the mantra ends there.
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: The meaning 'of the whole Valli has been apho=
rised in the sentence of the Brahmana, ** The knower
of Brahman reaches the highest.” That aphorisn
has been concisely explained in the mantra. In order
toexplainits meaningatlength,therest of thetext,a com~
mentary as it were on the previous text,is commenced
beginning with ¢ From this-Brakman above-described
etc. In the beginning of the mantra it was said ‘that
Brahman is Existence, Knowledge and Infinity, Now he-
goes to say how Brahman is Existence, Knowledge and.
Infinity. Here Infinity is three-fold, infinity in space, in
time, and in sabstance. For example, Akdsa is infinite
in space,for it has no limit in space, But in time and sub-
stance, Akdsa ia not infinite. - Why ? Because it is an
effect. But Bralman is not thus like Akdsa, limited in
time, because it is no effect. For, it is only that which hag
a cause that is limited iu time. But Brahman has nocause
and istherefore unlimited intime. Similarly insubstance’
How is it unlimited in substance? Because, it is not:
different from anything else. It is the existence of a
thing different from another that limits this latter thing.’
Where there is the cognisance of a different thing, there:
we- turn away from that thisg. When we turn away”
from a thing, there is the end of’ithat thing, since thé
cognisanog of a'cow turnsaway from a horse, the class
¢cow’ is limited by the tlass horse.”. Soit-hasan end..
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--That'end is seen in difterent things. But Bralmen
has no such distinction, Therefore, it is infinity eéven
in substancé. -If it is asked ‘ how-then is Bralman not
different from anything else ?»'We answer, because it
is the cause of everything.” For, Bralman is the cause
of all things, time, space, etc. But it cannot be said that
because there is an effect, Bralman (the canse) is not
infinite. in substance ; because, the thing which is ‘the:
effect is untrue ; because, really there is no effect distinet
from the cause, 5o as to turn away the mind from it (the
eause). * All change is mere word and is-but'a name.
That it is.clay is the only truth. Sat is the ouly truth.”
Therefore since it is the cause_of space etc., it is unlimit-
ed in space. -It:is well known that Alkdsa is nnlimited
in:space, and Braliman is its cause.” Therefore Bralman
is wilimited in space. Because, nothing which-is-every-
where isseen in'the world tobe produced by athing which
is not everywhere. Hence it is unlimited in space, it is
unlimited in time, because it is not- the effect of a
caiise ; and it is unlimited in substanee hecause there-
ismothing distinct from it. - Hence also is it *“ Pre-emi-
nent Trath.” e N
- By the 'word *ZTasmdt’ the Brahman which was
concisely defined in the text is referred to. The term
¢ from this 'méans ‘from it as defined by the Manira.
From the Brahmean who was first briefly defined in the
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sentence of the Briahmana and who wag afterwards defin-
ed by the sentence of the Mantra—from the Brahman
‘who is the denotation of the word * Atman.’ Brahman
is Atman as shown by the text: *That is the Atman
of all. That is existence. That is Atman.” From that
Brahman above explained, who is Atman, was born
the Akdsa, Akdsa being that whose attribute i sound
and which makes room for all things having a form.
From that Akdsa, Vayw with the two attri-
butes ¢ touch > which is its own, and ¢ sound ’ which is
the quality of its cause, Akdsa; ¢ was born’is under~
stood. From Viyu, came Fire, with three attributes
“ Form ? which is its own, and the prior two, ‘ touch ’
:and ‘sound.’ From PFire, came Water with the four attri-
butes of ¢ taste’ which is its own and the prior three,
“form * ‘ touch ’ and ‘ sound.” And ‘Earth’ from Water
with the attributes of ‘ smell’ its own, and the prior four,
taste, form, touch and sound. Herbs came from earth ;
food from herbs; and Purusha with limbs, head etc., from
food which has assumed the form of semen wvirile.
And such Purushe is, a modification of the
-esgence of food. Since the semen which is made of the
-energy of all the limbs of the body has the human
shape, that which is born of it ‘has also the form of a
Purusha, as we see in all species the offspring inevit-
-ably take the form of the parent, Why should. the
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human - kind alone be taken when all living beings are
without exception, modifications of food and of the
line of Brahman? Because of his pre-eminence. What
is his pre-eminence ¥ Because man aloneis entitled to
perform Karma and acquire knowledge., The Purushae
alone is able, has desires and is authorised ; and he who
is able, has desires and knows is alone entitled to per~
form Karma and acquire knowledge. Another text
also says: “The Atman is expanded only in man. He
is most endowed with intelligence. He speaks what is.
‘known. He sees what is known. He knows what is to
come. He sees the visible and the invisible worlds. He
desires to obtain immortality by appropriate means.
Thus endowed is man.” But with the other animals,
eating and drinking alone constitute their sphere of
knowledge. This Purusha is desirous of approaching
the innermost Bralman by knowledge. Thinking that
his intelligence which regards particular external forms
as Atman which they ave not, cannot be enabled at
once to turn upon the innermost Atman and to rest
upon the unconditioned, without the aid of conditions,
the fiction of a visible body is assumed for the pur-
pose of leading "the Purusha to the knowledge of
the Atman, as in the instance of the moon hidden be-
neath the branch of a tree. Of him this is the head.
Of this Purusha who is made of the essence of food,
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this is the head. - Since in the sheaths made-of ' Prana
ebe., that which is not head iz mentioned as being the
head,it is said “/'his alone'is the head” that there may-be
o room for a similar ‘construction. Similar construc~-
tion in respectof the words ¢ side’ ete. This is the
right hand—the Southern side of the  man facing east.
This is the left hand—the Novthern side. This is'the
middle portion of the: body—the Atman of the limbs,
from the text ¢ The middle of the limbs is Atman?
This—the limb below the navel—is the tail-like lower
half. Pralishthais that by which he is supported (the
lower half). Itis tail-like, because it hangslike a-cow’s
tail. Exactly, in this manner; the commg sheaths made
-of Prdnnete., ought to be ﬁam'atlvely understood, even

a5 the molten copper poured into a- crucible. In that

sense, is said ‘this passage ; that is, in that very sense
expressed in the Brahmana expounding the soul a8
‘made of food, this verse or hymn is used.
e g -
Here ends the First Cha.pter.
. -__‘._.o.—._...- . oo - )
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Everythmg that' rests on this earth move,able or im-
meveable, is produced from food. Then they live; by,
food. .And.in the end they are absorbed in. food. Food
is the eldest . born among the beings. ‘Fherefore, is it
said . to be the. medicament for all. All those .who

R
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worship food as Bralman obtain food. Food is the first,
of all living things. It is therefore said to be medicine
for all, From food the beings are born; and being
born they grow by food. Food is eaten by the beings
and also eats them. Therefore, is it callad Anna. Other
than that (soul) made of the essence of food, there
is an inner soul made of Prdna. With it this is filled.
This (Pranamaya) is exactly of the form of the Purusha,
This is of the form of the Purusha exactly after the.shape
of that (Annamaya). Of that, Prina is the head,
Vydna is theright side. Adpdna is the left side. The
Akdsa is the trank. The earth is the tail-like prop.  In
that sense is said this hymn. - o

. Oom.—' Annat® means from food which has heen
converted into Rase (an essential fluid of the body).
The particle vai is to help the memory. 'The moyveables
and the immoveables are produced. All without any
limitation which rest on the earth are produced from that
very food. Even_ afterwards they live by food, that is;
preserve their lives, grow. Then, it is this food
they go towards. The word api here means *towards.
The meaning is-they are absorbed by food. In the
end, that is, at the.close of the. growth which is indi-
cated by life. Why Annam ? Because it is the first born
among the beings, TFood is the cause of other beings
made of food. Therefore all beings originate i food,
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live in food and are absorbed in food. This being se,.
it is said to be a medicament for all, which can cool
the body and alleviate the thirst of all beings.

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

10
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just as we should remove the many chaff-coverings
from a kodrava grain. * From such, the soul made of
the essence of food,” etc, different from this soul
above described, there is an inner Atman made of Prdna
—also falsely imagined like the body to be the Atman.
Préna is vdyw. Prdanamaye made of wdyw. The soul
made of food is full of the soul made of vdyu, just as
bellows are full of air. The soul made of vdyu is of the
form of man with head, hands ete. Is it so of itself?
The answeris ‘no.” It is well known that the soul made
of the essence of food, is of the human form. The soul
made of vdyw is of the form of man, after the shape of
that made of food, just as the image formed by
pouring (the melted metal) into the crucible. It is not
of that form by itself. Thus the form of each inner
one is the huaman form, after the form of the outer
one; and each outer one is full of that which is within.
If it is asked ‘how then is it of the human form,’ this is
the answer. Of this soul made of vdyu, Prina the gas
expired through the mouth and nose is made to be
the head, on the strength of this hymn, The sides etc.,
are also faucied on the strength of the text. Vydne,
the gas which pervades through the whole body,
is the right side. Apdna is the left side. A gasin Akdsa
with a peculiar function called Samdna is the trunk.
It is said to be the trunk in relation to the other gases



WITH SRI SANKARA'S COMMENTARY. 147

around, because it is in their midst. It iz well known
in the Vedas that the middle is Atman. * Atman is in
the middle of these limbs.” The earth is the sup-
porting tail. The Earth is the deity presiding over
the earth, the supporfer of the life of the body, because
it is the caunse of its existence. Because another text
says. “This (Barth) supporting the Apdnc of the
man”, Otherwise, by the action of the Uddne, man
will have to go up or by his weight the body will have
to fall down, Therefore, the earth is the supporting
tail of the soul made of Prdna. To the same effect in
the matter of the soul made of Prdaa is said this hymn.
0
Here ends the Second Chapter.
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The Gods live after the Prdna ; as also those that
are men and beasts. Prdnu is the life of beings. There-
fore is it said to be the life of all. They obtain the
whole life, who meditate on Prdna as Brahman. Prdna
is the life of beings. Therefore is it said to be the life
of all. Of that former (Annumaydima), this (Prdnama-
yatma) produced in the body is the soul. Different
fromr smch, this soul made of Prina, thereis an inner
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-soul made of mind. With that soul made of mind, this
(the Priénamaya) is full, The above said is of the
-same form as man. This is of the form of. man after
the human shape of that (Prdramaya). Of it, Yujus
is the head. Rik is the right side. Sdman is the
left side. The Brdhmana is the trunk. Atharv ngiras
is. the supporting tail. To that effect is said this hymn.
Oom.—7The Gods live after.Prdna. The Gods, Fire
.and others live—do the act of breathing, act by
breathing—after Prdna which is of the nature of air
and which has the power of breathing, thatis, be-
-.coming themselves Prdna. Or, since the chapter deals
with the soul, the Devas, that is, the senses, are endowed
with life, by the life.of Prdna. Similarly, men and
beasts are endowed with life only by breathing. Hence,
it is that the animals are possessed of Alman, not alone
by the conditioned Atman formed of food. How else ?
Men and others are possessed of Atman also by the in—
ner soul made .of Prdna which is common to
and pervades bodies. All" the animals ave similarly
-endowed with soul also by the other subtle souls.
heginning with that made of mind and ending with.
that made of joy, each of which pervades the previous
-ones, which are made of the elements /f/fdsa etc., and:
which exist only by ignorance. Similarly, they- are pes=
sessed of soul by that self-existing, eternal, changeless
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Brahman who is everywhere, the cause of Alédsa ete.,
who is Existence, Knowledge and Infinity and whe:is
beyond the five sheaths. It is said in effect that He
alone is in truth Atman. It was said that the Gods
 live after Prdna. The reason is mentioned. ‘Because,
Prdna is the life of all beings as shown by another
text: “as long as Prina is in this body—so
long is life.” Therefore is it the life of all. Sarvd-
yusham is only Sarvdyuh. It is well known that
death results when the breath goes out, In the world
it-is well known that Prdna is the life of all. Those
who leaving the external peculiar Annamaydtmadn,
meditate upon the inner general Pranamaydtman -as
Brahman, thus : *“ I am Prana.—I am the dtman of all:
because I am the cause of life.” 'I'hose who meditate-
thus obtain the whole life, that is, do not die premature-
ly. The right meaning of ‘the whole life’ isa -hun-
dred years, because itis well known (to- be so) in
the Veda. What is the reason ? Because Prdna is the
life of beings. Therefore is it said to be the life of all
etc. ‘Because Prdnu etc.,” is repeated in order to
indicate the utility of knowledge, that whoever
meditates on Brakman as possessed of certain attributes
himself becomes the possessor of sach attributes.. Of
that, the prior one, made of food, that which was born
of the body made of food is the Afman. Which is it?
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That which is made of Prdna. *Different from such
this Atman made of Prana etc” The meaning of this
we have already . given. Another and inner Aiman is
that made of mind. Manas or mind is that inner sense
which is the seat of volition etec., made of that, as that
of food. This Manomaydtman is the soul within
that which is made of Prana. Of it, Yajus is the head.
Yajus a peculiar kind of hymn with no limitation
as to the letters or feet or end. The word Yajus
denotes all similar compositions. That is the head be-
cause of its superiority. And superiority consists in
immediate help rendered in the sacrifice. The obla-
tions are offered with Yajus hymns and the voice of
Stvéha. Everywhere the head etc., are fictions based on
the text, Yujus is the name for that product of the
wind arrived at through the senses, the ear etc., which
relates to and is the result of thinking and meditating
on the organ of utterance, kind of effort, sound, intona~
tion, letter, word and sentence. Thus as to Rik and
thus also as to Sdman. If thus manira is the name
for a function of the mind, that function may be re-
peated, and thus the repetition of the prayer mentally
becomes ‘possible. Otherwise, not being an act .of
the mind it cannot be repeated in the mind, just as'
& pot cannot be, and uttering prayers mentally is
impossible. And the repetition of hymns or maniras
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is prescribed on wmany occasions, It cannot be
gaid that the mantre isrepeated by repeating the act
of memory in the matter of the letters of the word-5
because, the primary meaning has to be abandoned.
‘We hear of the repetition of Riks “Thrice recite the
first, Rik and thrice the last.” There, since the Riks
cannot be repeated if we repeat the act of memory in
relation to the Rik, the primary meaning of the injunc-
tion to repeat the Rik in * Thrice recite the first
Rik” has to he abandoned. The hymns represent the
knowledge of the Atman denoted by the word
Yuajus, which depends upon the activity of the mind
and is limited by the limitations of its functions, which
is the vitality of the Atman, and which has neither
beginning nor end. 'Thus, the establishment of the
propriety of Vedas being eternal ; otherwise, if it were
an object of the senses, it will become transitory like
form etc., and this is not proper. “ Where all the
Vedas become one, that is the Atman made of mind.”

h:

This text, which speaks of the oneness of the Veda

with the eternal Atman is reasonable only, if the Rik
and others are eternal. The hymn also says, “ The
Riks are in that excellent imperishable Akdsa in which
all the Devas are lying.” Adésa, command, here denotes
Bréhmana (a division of the Vedas) because it commands,
all that should be commanded. The maniras and

'S
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Brdhmana as seen by the seer Atharvingiras, is-the sup-
porting tail, because they deal mainly with the perform-
ances intended to produce strength, such as the
-ceremonies invoking peace, strength ete. In that sense
is this text regarding the Munomaydiman.
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He who knows the Bralman's bliss, from which
words as well as mind turn powerless, fears nothing.
This mind is the embodied soul of the former. Different
from that made of mind.-is another inner soul made of
knowledge. By that, this is filled. It ‘has the shape
of man, according to the shape of man of the former,
Faith verily is its head. Justice is the right side,
"Prath is the left side. Concentration is the trunk.

Mahah is the supporting tail. To that effect is said
this hymn.
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Com.—*“ Whence words and mind turn not, having
reached ” ete. This Alman is of the body of that:
made of mind. Sdrira is born of the body, t.e.s
made of Prdna. Which ? This, which.is formed of’
mind. “From such, this etc.” to be understood as
before. Another soul made of knowlédge within that,
which is made of mind. The Atman made of mind
was said to be Feda in its nature. Knowledge, au as-
certainment of the meaning of the Vedas is an attri-
bute of the mind indicated by determination. The
Atman made of ascertained knowledge and accurate
perception. is  Vijndnamayn Atman. The sacrifices
and others are performed only where previously there
exists a correct knowledge. _;that knowledge is the
cause of sacrifices will be shown in the coming hymn.
He alone has faith in the ceremonies to be performed
who has’' well ascertained knowledge. Therefore, faith is
likened to the head as being pre-eminent in all Karmas.
Ritg and Satya we have already explained. Yoga.
concentration is likened to the trunk. For it is in him
who has self-possession and concentration that faith
and others become fit for the production of knowledge.
Therefore concentration is said to be the trunk of the
body made of knowledge. Malah is the supporting tail.
Mahah is the great principle that was first born accor-
ding to the other text: “The great spirit that was
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first born etc.” Tail, because it is the cause of support.
The cause is the support of the effect as the earth is of”
the trees and creepers. The great principle is the-
cause of all intelligence and knowledge. Therefore it
is the support of the Atman made of knowledge. (To
that effect is this Sloku) as before. As there were Slokas
in respect of the Atman made of Food etc., so here also
in respect of the Atman made of knowledge there is a
Slola.

—0

Thus ends the Fourth Chapter.

—0
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. Knowledge performs sacrifices -as well as Karma.
All the Gods meditate on the eldest knowledge, as
Brahman. If one meditates on knowledge as Brah-
man and does not swerve from Him, one enjoys all his
desires, having abandoned his sins in the body. Of
that the former, this born of its body is the soul. Dif-
ferent from such (this soul) made of knowledge is an in-
ner’ Atman made of bliss. Of that (soul made of bliss)
this (that made of knowledge) is full. That is also of the
form of man, This (the soul of bliss) is of the form of
man on the model of that (soul of knowledge) which is
of the form of man. Of it, Love is the head. Joy
is the right side. Rejoicing is the left side. Bliss is the
trunk ; Brahman is the tail-support. In this sense is
said this hymn.

. Com.— Kunowledge performs sacrifices ; because, it is
he who has knowledge that performs sacrifices with
faith, etc. Hence, knowledge is said to be the doer, as
“knowledge performs.” It performs karma also. Since
everything is the creation of knowledge, it is proper.
that the 4tman made of knowledge should be Bruhman.
All the Gouds Indra and others meditate upon the’
eldest born knowleige, ag Brahman—eldest, because,
born first before all action; or because, all actions are
done only with previous knowledge i.e., all the Gods
put faith in this soul of knowledge and meditate upon
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it. Therefore by the worship of that great Bralman
they attain knowledge and affluence. Therefore also, if a
person knows to be Brahman, and not only knows it
but does not err from it ;—Erring from the contem-
plation of the' Atman made of knowledge as Bralman; is
the contemplation of the external non-Atman as
Brahman in order to get rid of this error it is said «If
etc.,” that is, if leaving off the contemplation as
Braliman of the Aitman wmade of food etc,, he be
contemplating on the Atman of kaowledge as
Brahman. . He goes on to say what will be the result.
“ Abandoning all sins in the body.” It is to
the love of the body that all sins are due. Since they
now put faith in the Atman wade of knowledge as
being Brahman, it is proper that they should dis-
appear when.their cause has ‘disappeared, just as when
the umbrella disappears the shadow disappears also.
The meaning is that abandoning in the body all the
sins born of the body and of the love of the body, he
becomes Brahiman made of knowledge, and enjoys all
his desires therein, in the form of the Atman made of
knowledge. Of that, the former, made of mind, this is
the soul. This is born of the body, that is, of the body
made of mind. Which ? This, made of knowledge:
‘ From such, this...etc.,” the meaning has already. been
explained, “The soul made of Bliss,” That it is an effect
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by natare if indicated by the context and by termin-
nation ‘mayat.’ For things made of food ete., and which
are produced by the elements, are here dealt with. This
Anandamaya also comes in this chapter. The termina-
tion ¢ mayat’ is here used in the sense of modification
or change, as in the case of Annamaya (made of food).
“Therefore we have to believe that Anandumaya is also
an effect by nature; also because of reaching it ; for he
is going to say “ He reaches the Atman made of Bliss.”
We have seen only the reaching of things which are
not Atlman and which are effects by nature; and
Anandamaydtman is mentioned as the object to be
reached, as in * He reaches the Atman made of Food.”
Nor can it be reaching one’s self, seeing that it is op-
posed to the context and that it cannot happen ;
for, it cannot be that the Atman reaches itselt
because, there is no difference within the At~
man itself. And Brahman is the Atman. Be-
cauge, also of the inappropriateness of the fiction
of the head etc., tq the enterer., For it is im-
proper to -superpose limbs, head etc., on Brakman
whao is the cause of Akdsa etc., and who is the effect of
no cause, and whom we have defined above. Also
from the texts which negative all distinction, * Invi-
sible, incorporeal, unhoused, inexplicable,” ¢ Neither
great nor small,” “ That is Atman which is neitherthis

/
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nor that. Also from the impropriety of what issaidin
the Manira. Siuce if the Atman made of Bliss which
has limbs, a head, of joy etc., which is perceptibly en-
Jjoyed, is the Bralman. There can be no suspicion there
is no Brahman. The wording of the text “ If he thinks
that there is no Brahman he becomes non-existent
himself etc.,” is improper. It is also improper that Brah-
man should be the supporting tail and that Brakman
should be separately mentioned as the supporting tail.
‘T'herefore, Anandwmaya, Atman is an effect and not
the unconditioned Atman. Ananda, Bliss, is the
fruit of knowledge and Karma. ‘Anandumaya’ is
made of that. And that is within the Atman made of
knowledge ; because, the text says that it is within the
Atman made of knowledge which is the cause of sacri~
fice etc. The fruit of knowledge, and "Karma being
intended for the enjoyer must be the innermost.
And the Atman made of Bliss is inner than all the
others before mentioned, And because Knowledge
and Karma are intended for obtaining desired
objects, It is for obtaining desires that there are:
Knowledge and Karmua. Therefore gince the joy etc.,
which are the fruit of actions, are nearer to the Atman,
it is proper that the Atman made of Bliss should be
within that made of Knowledge. The Atman of Bliss
revived by the impression of joy appears in sleep
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depending upon the Atman made of knowledge. - Of
that Aiman of Bliss, the joy born of the sight of a
beloved son etc., is the head, by reason of its pre~
eminence. Modu is the joy arising from gratified desire.
Pramoda is the same joy intensified. Ananda, Bliss, or
joy in general, is the trunk, because the limbs of joy, the
joy at the sight of a beloved object etc., are connected
with it uninterrnptedly. Ananda is the unconditioned
Brahman.It is thiswhich is reflected in the function of the
mindnotcovered by darkness and conditioned by objects
such as son, friend etc., placed before it by virtue of
good deeds. That is well known to the world as ¢ sen-
sual pleasure.” That pleasure is momentary ; because,
the acts which bring about that state of mind are un-
stable. As the mind attains purity by penance, by
Knowledge which. destrovs ignorance, by Brahma-
charya and by fajth, joy increases in the mind
80 purified and made clear. Later on, it will he said
“joy is he. Having obtained it, he becomes blissful ;
for, it is this which makes.one joyful.”. There is also
another text: *“The other beings live upon a. small
part of this very joy.” It will. also be said that the
Bliss is a hundredfold. greater, than the satisfaction of
desire. Thus in preference to the Knowledge of the
real Bralman, sought by the Aiman, the excellent
Anandamaya, the highest Hralman here contemplated,
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which we defined by the . words ‘ Existence, Knowledge
and: Infinity ;” for realizing which, we explained the five
sheaths, .which is beyond them (sheaths) and by posses-
sion of which they, are possessed of Afman—that
Bralman is the supporting tail. It is this supporting
Brahman which is the end of all dyality produced
by ignorance and therefore non-dual. As the Alman of
Bliss must end in unity, there is. the supporting
Brahman, one without a second, the end of all quality
caused by ignorance. To this effect is said this
hyomn.

sgeg @ WAl | STEERIN 38 9q | oIRa @
F3Z | grane aal AgRE | a8 g T s | @
T | AARASTAA: | SAGEE] S JA | FaA
Tl | ST FEEY Bl U | RiEREAgar RS |
|IsHmAd | Fg ©f ISEE |  auisadd | |9 ag-
Al 3% «qIgSa | aRE R | @egy | aRArgu-
HBad. | IR | o @EnEd, | et aieed
9 | fowd =fes = | BEd almE = 4
gy 9d " gEnaaq | akE Y | ccedmarag-

| TEAT B A ,
11



162 THE TAITTIRIYA UPANISHAD.

If he knows Brahman as non-existent, he becomes
himself non-existent, If a person knows Brahman as
existent, then (they) know him to be existent. 'T'his
is the embodied soul of the former. Then arise the
following questions. Does the ignorant leaving this
world go there ? Or does the knower leaving this world
obtain that ? He desired : * I shall become many and
be born.” He performed tapas. Having performed
tapas he created all this whatsoever. Having created
it he enterved it. Having entered it, he became form
and not form, defined and not defined, housed and
houseless, knowledge and ignorance, truth and false-
hood, and all this whatsoever is existing. Therefore, it
is called Existence. In this sense is said this hymn.

" Uom.—Non-existent.] as good as non-existent. He
is unconnected with the objects of human existence,
just as anon-existent thing is unconnected with them.
‘Who is he? He who thinks Brahman non-existent,
The particle chéf means ‘if’. On the contrary, if he
knows as existiog, that Brahman who is the source
of all alternatives, who is the seed of all action and in
whom all distinction ceases to exist, why should
there be any suspicion of its non-existence? We say
because Brahman is beyond human speech. We have

belief in the existence of that which can be the subject
of speech. Belief in the non-existence ‘of that which
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is beyond the power of speech is but proper. Just ag pot
etc., is rightly held to be existing, since it is the sub-
Jject of speech, and the contrary -is. non-existent, it is
well-known. Thus, by parity of reasoning, there may
be a suspicion of the mnon-existence of Brahman.
Therefore, it is _sald “If he knows that Brah-
man exists etc”. He goes on to say what will result
" to him who believes in its existence. The knowers of
Brahman know such persons to become one with the
veal existing Brahman himself taking the form of
Brahman. Therefore the meaning is that a person who
50 knows becomes like Braluman worthy to be known
by others. Or, he who says that there is no Brahman
becomes non-existent by reason of his indifference to
right conduct in relation to the settlement of caste,
stages of life etc., because he does not believe in Brak-
man. Therefore, an unbeliever is said to be vicious.
The opposite is * virtuous’, He who knows that Brak-
sman exists truly reaches him by reason of hig faith in
that which is the cause of reaching Brahman,  viz.,
right conduct in relation to caste, stages of life etc.
“Therefore, virtuous men know him who leads a good
* life, to'be virtuous. The meaning is that one ought te
believe that Brakiman exists. Of.it, the former (Abmcm
-of knowledge), this: born of its body is the soul. Which
is this ? This made of joy. As to this ‘(Atmc'm'of jox)
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there is no suspicion of non-existence. The suspicion:
of non-existence is right as to Brakman in whom- all.
distinctions disappear. Atah, therefore, i.e., because-
Brahman is common to all. Then come these questions
of thé:-hearer, i.e., the pupil; after, that is, after the
siyiugs of the preceptor. For, Bralman, the cause of”
Alasa ete., is common to both the knower and the
ignorant. Therefore, the ignorant person’s reaching
Brahman is also suspected: 'The particle ut is here
for api (even). Does any ignorant man go from here
and obtain DBralman? It must be seen that there is
this second question, ** Does he not obtain Bralman 2’
The plural ‘questivns’ denotes that there are two
questions as to the knower. If the ignorant man does-
not obtain Bralkman who is the common cause, the
knower's obtaining Brafiman is also questioned. There-
fore ‘is the question with respect to him- “or the
knower etc”. “Does any knower of Bralkman going
ftom this to Brahman—etc”. Samasnutd wu ] the &
becoming ¢ and yi disappearing, the letter a becomes
pluta.  Samasnuté w. The coming u being taken
backand the tu being taken out of uta which has gone be-~
fore, and the word soformed being placed before /o, the
question is ““ utdho™ etc. Does the knower enjoy this
Bralman? Another question is “Does the knower
not enjoy it, just as the ignorant man does ot ?*
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“Or, there are but two questions, one astothe knower
-and another as to the ignorant. The plural is justified
by the other incidental question arising from the
force of the context from the texts, “If he thinks
Brahman is non-existent” and ““ if he thinks Brahman
-existing” the doubt naturally arises as to whether it
exists or does not exist, and hence arises the first
-question * does it exist or not.” Since Drahman is
impartial does the ignorant reach Brakman or not
is the second question, If the Brahman is impartial
the knower’s not reaching Brahman exactly like the
ignorant is suspected. Therefore, whether the knower
-enjoys or does not is the third question. The succeed-
ing portion of the text is begun in order to answer these
«juestions, It was said that DBrahman is Truth,
Knowledge and Infinity, To explain how it is truth,
it is said, it is truth pecause it exists; bhecause it has
been already said that what exists is true. Therefore,
‘because it exists, it is true. How is it that this passage
isinferred to have this meaning? By following the words
for, the following texts bear this meaning : * They ecall
that truth”, “if this Alkdsa, i.e., Bliss, did not exist” etc.

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

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

If it be said that the one cause Brahman be~
came the receptacle, body etc., and also that which
is contained, the jlvdiman within, we still say
it cannot be ; because, it is only the thing outside
that can be said to enter. That, which is already
within another, cannot be said to enter it, That
which is outside, can enter, because the word:
‘“enter ’ means that, just as when we say that a man
built a house and entered it, If it be said that there-
may be entrance, as in the reflection of the sun in
water, it cannot be, because of its infinitude and form--
lessness. There can be a reflection of one finite. cor--
poreal thing into another clear surface like watar. But

there can be no reflection of Atman, because it is form--
' Jess and all-pervading, being the cause of Akdsa etc.
. Euntrance in the form of reflection is impossible,.
since there is mnothing else which can reflect,
nor any space, other than that which it occupies..
If so, there can be no entrance and there is no
other go for the text ‘And even that he en--
tered. ” The Vedas are our source of knowledge-
in matters which transcend the senses. But no mean--
ing can be got out of this sentence even with the-
greatest effort. Therefore this text must be abandoned:
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as meaningless. This ought not to be said ; because.
it has got some other meaning. Why should. we
discuss where discussion is out of place. This sentence
has another meaning which suits the context, and.
which is the one intended. We have to keep that
in mind. “7The knower of Brahman reaches the uncon-
ditioned Brahman—who knows that Brakman is Truth,
Knowledge and Infinity and who knows him to reside
in the cavity of the heart”. Knowledge of that is.
here intended and is the one under considération.
In order to inculcate a knowledge of the nature
of Brahman, we have shown the effects of it; beginning
with Alkdsa and ending with food. Then the path
to Brahman was traced, There, within the Atman
made of food and different from it, is that made of
Prina ; within it, is that made of mind ; and within it
is that made of knowledge, And placed within the
cavity of knowledge, was shown the Atman of joy:.
"Therefore, the Atman is inferred to be the eulminating
point of intensified bliss through the finding of the
indication of the Anandamaya. And within this very
«cavity, has to be obtained that Bmhman, the support—
ing tail, who is the source of all distinctions and in
whom there is none. And hence is the ﬁgummm;
import of an * entrance.”. i

~ For, nowheve else can Brahman be .knawn, hec&usgf



WITH 'SRI SANKARA’S COMMENTARY. 173

he is devoid of all distinctions; and it is seen that
'distinction is - the source of Knowledge, just as the
contact with the sun and moon is of Rdhu. Thus the
connection with the .Afman in the cavity of the heart is
the source of the kiowledge of Braliman, because of the
proximity and power of illumination of the heart. Just
as the perception of the pot is preceded by sight, even
so the knowledge of Brahman is preceded by the power
of knowiedge and: faith. It suits the context to say
that it is placed within the cavity of the heart which
is the seat of knowledge. DBut here, in place of d com-
mentary upon it, it is said ¢ Having created it, he enter- .
ed it himself.” That—the cause of Alkédsa etc., after
creating the world, is obtained within the internal cavity
with such distinctions, as seer, hearer, thinker, knower
etc., as though it had entered it. And it is that which
constitutes its entrance, and Braliman, the cause of it,
therefore exists. Therefore, since it exists, That can be
realised as existing. What became of it after entering
thée effect ? It became the shaped and shapeless things.,
The' Aiman is said to become the shaped and
the -shapeless things, because they are in the
Atman, with their names ' and forms unmanij~
fested, and are unfolded by the Atman, and when so’
unfolded become the object of the ~designations
“shaped’ and - shapeless ’ and still they are inseparable
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from the Atman, both in space and time. Moreover, it
because wirukia and antrukia. Nirulkta is that, of
which it is said * This is it” as being distinguished
in space and time, and from like and unlike
things. And the opposite is awirukte. The words
wirukta and anirulte are adjectives qualifying the
‘shaped’ and the ‘shapeless’. Just as it is shaped
and shapeless, and visible and invisible, 80 also
it became that which supports and that which does
not, Being a support is the quality of shaped things ;
mnot being a support is that of things shapeless.
¢ Invisible,” *Inexplicable,” and ‘mnot being support’
though they are qualities of incorporeal things, yet
refer to the manifested world, since there is the inti-
mation that it refers to a.period subsequent to the crea-
tion of the world. T'yat is Prina, etc; it is anirulbta and is
is anilayana. Thege are therefore epithets of the shape-
less and these alone are the manifested. Vijndna is
animate and avindna devoid of animation like the stone
etc, Satyam from the context means ‘ true ’ relatively ;
for, there-is but one absolute Truth and that is Brah-
man. But here, we speak of .“ truth,” from a ' prae-
tical point of view, and therefore relatively ; compared
with the illusion of a mirage, water is said to be true:
And ‘ arnirila’ is its opposite, What became all this ?
The absolute- Truth,. And what is that?. Brahman
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from the context, *“ Brakman is Truth, Knowledge and
Infinity.” Bralhman, the one, which can alone be said
to exist, became modified into everything without ex-
ception, the shaped as well as shapeless etc. Because,
there is no modification of name or form, apart from
that. Therefore, is Brakman said to he 1ruth. The
question of the seeker of Brahman whether, Bralman
exists or not, is here in issue and it is by way of answer
that it is said * Atman desired * May I becoms
many.” The purport is that it ought to be known that it
created acco‘rdi‘ng to its wish the Akdsa and other
things characterised as true etc., entered it and became
many; seeing, hearing, thinking and kunowing ; that it
is located in that excellent cavity of the heart which is
within its own creation and that being perceived by
‘peculiar faith and:intuition it exists. - To the same
effect is said this hymn of the Brdhmana. Just
‘as in the previous five, there were maniras explaining
the Atman made of food ete., here also is a hymn, which
elucidates the existence of this, the innermost Atman.
0
Thus ends the Sixth Chapter.
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“ At first this was non-existent. Then this came to

exist. That created itself, Therefore, is it said to be-

self-made. > This which was self-made—that is “taste.
And having obtained this taste, man becomes blessed.
For, who can breathe out or breathe in, if this joy in
the cavity of the heart were not. And this Brahmun
himself brings us joy. This Atman obtains fearless
oneness with the Brahman who is invisible, incorporeal,
inexplicable, and unsupported. Then he becomes free
from fear. When however this Atman makes any
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the slightest distinction in Bralman, then there is
danger for him. That Brahman himself becomes the
source of fear, for him who makes a difference and thinks
not. To the spme effect is said this hymn.

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

12
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sulrita is well known, . It also exists, hecause of this.
Of what ? Because it is rasa. (joy). Why is Brakman
well known to be rasa® It is explained—That is rasa.
Rasa is what gives pleasure and joy, well known in the
world.as sweet, sour etc, One obtains a rusu and
becomes joyous. What is not, becoming a source of
joy is not seen in the world. Even Brdkimins who have
no external helps to joy, who have no desires, who
have no wish and who have. attained knowledge, are
seen to be joyous, as if they had external joy. Verily
Bralman atone is the cause of that joy. Therefore,
Brahman full of rasa and the canse of their joy exists.
It also exists on account of this. Of what ? Because
we see the activity of breathing etc ; for, even the body
of the living performs the function of Prdne through
Prdna, and that of dpdna through dpina. Thus, the
functions of the Fdyu and of the senses are seen to be.
performed by a combination of causes and. effocts.
This mutual dependence, for the purpose of a common.
object, is not possible without an independent intelli-
gent being ; for,-we have not seen it otherwise. That
is explained. If this Ananda placed in the highest
Akdsa within the heart were not, who in the world can
perform the functions of Apdna and Prdna ? Therefore,
Brakman exists. That, for whom these causes and
offects perform the functions of Prine ete., gives joy.
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to the world. Why? Because, this Paramdiman
-delights the world, according to their virtue. The
meaning is that that 4tman is looked upon by living
beings, as joy, being hidden by ignorance. That
Brahman exists, because that is the source
.of fear and fearlessness to the knowers and
the ignorant ; for, fearlessness can be obtained
only by attaching oneself to something which exists.
It is unreasonable that freedom from fear could be
obtained by something, which did not.-exist. '* Yadd-
hyeva)] because. Hshah] the worshipper. Etasmin] in
" the Brakman. How qualified ? Invisible. Whatever
is visible is a modification; for, all modification is meant
to be seen. Therefore, ‘invisible’ means not subject to
modification, changeless. In this Brahman which is
invisible, 4., changeless, t.e., not perceivable,
bodiless, hecause it is Invisible, indescribable, becanse
it is bodiless; it is a distinction alone that can
be described. All distinctian is modification’; and
Bralman is subject to no modification; because, it is
the cause of all modification. Therefore, Bruhman is
indescribable. Being*so, it is housgless, i.e., propless:
"i.e., unsupported. The meaning of the whole is in this
Braliman invisible, bodiless, indescribgble, unsupport~
ed; and opposed to all effects and. their attributes.
Abhayam is an adverb modifying the verb, Or, it may be
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converted into and read as ‘ Abhaydm’ of a different

gender. Prafishthdm]residence,i.e.,becoming the Atman,.
Vindale] attains. 'Then, finding there no distinction,,
the cause of fear and the creature of ignorance, he-

attaing fearlessness. For, when he becomes cen-
tred in self, he sees, hears and knows nothing else.
One may have fear of another but one cannot have
- fear of one self. Therefore, the Aiman, alone is the cause

- of the fearlessness of the Aiman. For, on allsides Brali-

wins are found to be fearless while canses of fear
exist and that cannot be if Brahman wlho relieves from
all fears does not exist. Therefore. as they are seen to-
be fearless, Brakman, the cause of their fearlessness,
does exist. When doés this worshipper attain fearless—
ness? When he finds nothing else but the Atman

and makes no difference. Then he attains fearlessness.

This is the meaning. But when in ignorance the
ignotant man perceives another placed before him by
dgnorance as a second moon owing to a disease in the
eye and perceives any difference, however small, in this
Brahsnan, then on account of the perception of such
difference, the Atman of him who perceives the difference

becomes afraid. Therefore, the Alman alone in the"

case of the ignorant is the cause of the fear of the

Atman. Therefore it is-said that in the case of the

knower who :sees a difference, i.c., who \thinksl that
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I'svara is distinct from him, that he himself is cther
than I’svare and subject to Swmsdre and who mdkes
the smallest distinction and who does not think that
Brahman is one, the Bralman called I’svara, thus seen
as different, causes fear. Therefore the knower who
-does not realise the entity of the Atman, one and
undivided, is really ignorant. It is well-known that
‘the sight of the cause of evil produces fear in one
who would avert the evil. The cause of evil cannot be
-eradicated. Where the canse of the evil is non-existent
‘there can be no fear prodnced by the sight of the
cause. All the world is seen to be full-of fear. - From
“the sight of the world full of fear it should be inferred
‘that there is the cause of fear, 1.6., the cause of evil
-itself permanent which the world fears. In ‘this sense
-also is said this hymn.
—_— :
Here ends the Seventh Chapter.
: 0 .
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Through fear of him, blows the wind. Thrdngﬁ
fear, rises the sun. Through fear of him, speed Agni,
Indra and Death the fifth. The following is the con~
sideration of Ananda Brahman. Let thers be a good
youth, student of the Vedas, well disciplined, very
firm and very strong. Let the whole earth be full of
wealth for him. This is one joy of man. This joy of
man multiplied a hundred-fold is one joy of men
who have become Gundharvas and also of a Srotriya
who is free from desires. This joy of men who
have become Gandharvas multiplied a hundred-
fold is one joy of Deva Gundhurvas and also of a Srotriya
who ie free from desires. This joy of Deva Gandharvas
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maultiplied a hundred-fold is one joy of the manes whose
worlds continue long and of a Srotriya free from desires.
This joy of the manes whose worlds continue long
multiplied a hundred-fold is one joy of the Gods born in

the Devaloka and of a Srotriya free from desires. This

joy of the Gods born in the Devaloka multiplied
a hundred-fold is one joy of the Gods who have
become so, by their Kuarma and of a Srolriya
free from desires. This joy of the Gods who be-
came Gods by their Karma is one joy of the Gods
and of a Srotriya free from desires. This joy of the
Gods multiplied a hundred-fold is one joy of Indra
and of a Srolriya free from desires. This joy of Indra
multiplied a hundred-fold is one joy of Brihaspati and
of a Srolriya free from desires. This joy of Brikaspatt
‘multiplied a hundred-fold is one joy of Prajipati and of
a Srotriya free from desires. This joy of Prajdpati
maultiplied a hundred-fold is one joy of Brahman and
of a Srotriya free from desires. He who is in 'the
Purusha and he who is in the sun are one. He who
“knows thus, leaving this world approaches this Atman
" made of food, approaches this Atman made of Prdna,
approaches this Afman made of mind, approaches this
.fftmmz made of knowledge, approaches this’ Jfftmam,
made of bliss. In that sense is said this hymn.

Oom.—From fear of this, the wind blows. i"’ro‘m
!
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fear, rises the sun. From fear of this, speed Agni and

Indra, and Death the fifth. * Wind etc.,” of great

worth, though lords in themselves regularly performed

their functions, blowing etc., requiring great effort. This
regularity with which they perform their functions can
‘be appropriate only if there is a controller. Therefore,

Brahman, their cause of fear and controller, exists ; be-
cause they set about their duties from fear of this
Brakman, as servants from fear of kings. That cause
of fear is Bliss, t.¢., Brahman. Of this Bruhman, i.e.,
Bliss, the following is an investigation. 'Whatis there
to be investigated about this Bliss will be explained.

“I'ne question to be investigated is whether  this Bliss
is produced by the relation of object and enjoyer, like

the worldly bliss or whether it is natural. Here the

worldly bliss produced by the presence of external
and internal helps is superior. That is here instanced,
for understanding the bliss of Brakman. For it is by
means of this well-known bliss, that the bliss realis-
able by intelligence turned away from object can be
understood. Even worldly bliss is a particle of the
bliss of Brahman. When knowledge is dimmed. by
ignorance and ignorance is steadily increasing, it _is
-enjoyed by Brakma etec., according to their Kaima and
according to their intelligence, and by means of its
welation to such aids as objects etc., temporarily in the
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worlds. The same joy is realized by a knower and a.
Srotriya, by the destruction of ignorance, desire and
Kurma in the higher and higher worlds ~of’
men, Gandharvas ete., as multiplied a hundred-fold
at every step till the bliss of Hiranyagarbla is reached.
When the distinction of object and perceiver created
by ignorance is destroyed by knowledge, the natural,
all-pervading bliss, one without a second is realised..
To lead to this object it is said as follows. Ywwva] one
young in age; good youth] good is an adjective
modifying youth. One, though young, may be bad;
and one though good may not be young. Therefore it
is said ‘ good youth.” Adhydyakuh] one who had studied
the Vedas. Asishthul] well-disciplined. Dridhishthah]
very firm. Balishihal'] very strong ; that is, thus fur--
nished with internal helps. To him all this
wide earth is full of wealth, i.e., aids to enjoyment
i.6., of the helps. to Karma bearing fruit in this world
and in the world to come. The meaning of the whole
is a king, 4.e;, lord of the earth. The bliss of that king
is the most excellent that man can have. This joy of
men multiplied a hundred-fold is one joy of men who
have become Gandharvas, i.e., the bliss of men who
have become Gandharvas is a hundred times superior-
to that of men, Manushya Gandharvas are those, who,.
being men, have become Gandharvas by . superiority
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of Karmn and knowledge. They possess the power-of
vanishing at pleasure etc., and subtle bodies and limbs.
"Therefore they have few obstacles and possess many
aids to get over couples of opposite conditions. To
the Manushye Gandharve thus not impeded and fur-
nished with remedies, clearness of mind may accrue.
And owing to superior clearness of mind, a realisation
of superior bliss. Thus in every higher and higher world
owing to superior clearness of mind, realisation of bliss
a hundred-fold superior to that in the lower world,is pos-
sible. The non-mention of a Srotriya free from desires at
the very beginning is to state that the bliss of a Srofriya
free from the desire of enjoyments, incident to mortals
is a hundred times superior ‘to the bliss of men and
equal to the bliss of men who have become Gundharvas.
By the expression ‘ good youth,’ student of Vedas, the-
being a Sroiriya and sinlessness are intended ; for
these two are common everywhere.' But the being free-
from desire is according to the superiority or inferiority
of the object the cause of the superiority or the inferi-.
ority of pleasure. Therefore, is the use of the term
‘ free from desire.’” It is from this special circum~
stance that bliss jncreased a hundred-fold is realised,
It is to lay down that, the being free from desire is a.
help to the attainment of the highest bliss, The rest
has been explained. Devagandharvas are so, from
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birth. The word ‘chiraloknlokdndm’ is an adjective:
-qualifying * pitrindm.) The manes are so, qualified
because their worlds stand for a long time. Ajduak]’
‘the world of the Gods. Those who are born in that
world are Ajdnajah, i.e., the Gods, born in the world of
“(Yods as such, by the virtue of their performance of the
Karma enjoined in Smritis. The Karmadevas are those
‘who reach the ahode of the (Gods, by the performance of
mere agnihotra ete., Karma enjoined by the Vedas. The
~Gods are the receivers of the oblations, thirty-three in
‘number. Indra is their lord. Brihaspati is his preceptor.
Prajapati is Brahma, the Virdt whose body is the three’
‘worlds, the one who has hecome many in form per<
vading the whole round of creation. Where these
-varieties of bliss become ‘one, as algo virtue produced-
by it, knowledge which has it for its object and un-
-gurpassed freedom from desire, he is this Hiranyagarbha
or Brahman, Thisis his bliss. It is divectly realised
by one whois a Srolriya, sinless and free from desires.

' “Therefore, these three are inferred to be aids. Of these,

the being a Orotriys and the heing -sinless are-
common, But the being ‘free from desires surpasses’
it and therefore it is’inferred it is the best aid. That
-of which the bliss of Brahman realised by the Srotriyi
and being multiplied a hundred-fold by his freedom-
from desires is but a particle, according to the texts of
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the Sruti: * It is on a particle of this bliss only, that
other beings live,” is this natural highext bliss in which
its particles separated like the particles of the water
of the sea become one. There is no distinction in that
state between the bliss and its enjoyer; because, they
are one. The result of this investigation is summed up-
in “Sa yaschiyam.” He who, i.e., the same who is lodged
in the highest Akdsa within the heart and who-
having created all things from the Akdsa down to the-
Annamuyo has entered the same. Who is this ? The-
same who is in the Purushaand in the sun, that high—
est bliss described.as realisable by the Srofriya and:
on a. portion of which all beings from Brahmae
downwards worthy of joy subsist. He is one in the
same sense in which the Akdsa within a pot in a dis-
tant place is one with the Akdsa. If it be urged that
his description without specification as being in the:
Pugusha is not proper and that the description that he
is in the right eye is right,. because of its being well~
known, -it is unsound ; because, the contest refers to
the Paramdétmaw ; it is well known that the Puramdimass
is bere contemplated, because of the texts ¢ the invisible:
formless &c.,” © from fear.of him the wind blows etc., ”
and “thia is the investigation of bliss.” -Nov is it right-
therefore, to describe what is not the subject: of . the
context and it.is the knowledge of the Paramdtman that
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is hers contemplated. Therefore it is the Paramdiman
who s veferred to in ‘He is one etc.” Again the context
relates to the iavestigation of bliss and the result of
the investigation should be summed up. The indivisi-
ble natural bliss is only she Paramé@iman and not that
which is produced by the contact of the emjoyer and
the enjoyable ; and the description ‘He who isin the
Purushe and he who is in the sun is one’ is agreeable
to this view as it destroys the distinction of his being
in different places. If it be asked that in this. view,
the mention of his being in the sun serves no purpose,
we say it is not purposeless ; because, it is meant to
remove (the notion of) superiority and inferiovity. It
is from the standpoint of duality consisting in what
ig shaped and shapeless that the greatest excellence is
within the sun; butif that is dropped by the destruction
of the conditions in the Purushe and by the thirst
for the highest bliss, there can be no superiority and
inferiority in the ease of ome who has attained that
state. Therefore, that he attainsfearlessness and firm
seat is reasonable.  The question whether he s
or not has "been explained. - The first question
has been answered by saying that Brahman,
the cause of the Akdsa etc.; certainly exists. There are
two other questions regarding the attainment.and the
non-attainment of the Brakman by the knower and the -

]
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ignorant. Here the last question is whether the know-
er attains or not. To remove that doubt, it is said as
follows. The intermediate question is answered by the
so]ution of the last and therefore no attempt is made to

answer that. He who thus realises the Brahman above de-
fined, dropping all distinctions of inferiority and superi-

ority and realises ‘I am Truth, Knowledge and Infinity’

—the word ‘evam’ veferring to the subject of the
context—having turned away from this world, the com-~
bination of visible and invisible objects, i.e., having
become free from desires approaches the Annamaya as

explained, i.e., does not see, the world of objects as

distinct from the Annamaya Atman, i.e., sees all that is

gross, as the Annamaya Atman. Then he sees the

inner Prinamaye Alman seated in all the Annamaya

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

Atman. Then, he attains fearlessness and firm seat in

the invisible, incorporeal, inexplicabie and un-

supported Brahman.

Here is a point that deserves t;o be thonghb over..
Who is it that knows this, and how does he attain
Brahman ? Is the person who attains Brahman distinet
from Brahman or one with him ? 1f it be answered &hat
he is distinet from Brahman, it is against the Srufi.
Having created it,- he immediately entered it; “He
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knows not who thinks ‘He is one and I am’
auother, Thou art that, one and without a second.”
If it be said that heis one with Brahman, to say that
he attaing the Atman, which is all joy, is to make
him the snbject and the ohject at the same time ;
besides, it would be making Paramdtman a Samsdri,
or one subject to the bonds of life. It may also result in
proving that there is no Paraméiman.” We answer
that he is the same with DParamdtman ; for, the be~
coming one with Paramdiman is the end aimed at, The
Sruti that he who knows Brakman obtains the highest
(Brahman) clearly shows that the becoming one with
the Paramdiman through knowledge is the end contem-
plated. It is said that one cannot become in nature
one with another, and that it is absurd to speak of
one becoming himself. This argument is not sound ;
for, we only mean that the notion of duality caused by
ignorance is removed (by knowledge) The attainment
of Self, which is the end of the knowledge of dnna
(food) and other forms of Atman, the creatures of i ignor-
ance erroneously elevated to the rank of Atman, which
they are not. 1fit is asked why it should be so under~
stood, we answer it is because knowledge of Brahman
alone is prescribed. It is'seen that the effect of know-
ledge (Vidya) is the removal of ignorance (Avidya), and
knowledge alone is here prescribed as a means. I it be
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argtied that it only instructs as to the road to be taken,
we say that the preseribing of the knowledge alone is
not supported by reason; for, it is only where the country
to be reached is distant that we find the road pointed
out. It could not be said that one is going within his
own village ; for, it is contradictory. 'L'here itis not
knowledge regarding the village that is advised but
the knowledge of the road, which taken, leads to the
village. But we do not find in this instance that any
knowledge of any meaus other than the knowledge
of Braluman is inculcated. Nor can it be said that the
knowledge of Brahman supplemented by such other
means as the performance of Karma above detailed, is
prescribed as the means to the attainment of the
highest ; for, this argument has already been refuted on
the ground that emancipation is permanent. The Sruty
also proves that the created Universe is not distinct from
Brahman; for, ib says ‘Having created it, he immediately
entered it.” Again, it is only on this view that he who.
knows Brahmar can attain fearless permanence. "It
is:only when the knower sees nothing else but his Self
that he can be fearless and permanent; for, in that case
there is none distinet from Self that could cause fear.
The notion of duality, the creature of ignorance, is
praved to be false by knowledge ; for, it is well-known
that the non-existence of a second moon is perceived
13
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by a person whose eyes are not diseased. But it may
-be argued that here the Atman is not so unperceived as
distinct from Brahman. We reply that it is not perceiv-
-ed either in sleep or during concentration. It cannot
" be said that this non-perception in sleep is explainable
‘like the non-perception by a person pre-occupied with
something else ; for, nothing is perceived in sleep,

Nor can it be contended that being perceived both
during waking hours and in dreams, theve is something
distinct from the Paramdtmun ; for, waking and dream-
ing are due to ignorance. Therefore,the duality perceived
while waking or dreaming is the.creature of ignorance ;
for, it does not subsist in the absence of ignorance. But,
if it is urged that the non-perception of duality in slesp
is alike due to ignorance, we say no; for, sleep is the
natural state. Immutability is the true condition of
things; for, that is independent of external forces.
Modification is not the trune state. as it is dependent

"' on external canses. The true condition of anything is

independent of am agent; whereas every alteration
requires an agent. The perception in .waking and
dreaming moments is a modification of the original
state. That state of a thing which is independent of
external causes is its true condition, and that
state of a thing ‘which is. dependent upon external
causes is not ite true condition ; for, this state cannot
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-subsist in the absence of the external cause, Therefore,
sleep being the natural condition, . there is no modi-
fication there, as in waking or dreaming. .

But in the case of those who believe that Brohman
is distinet from the Atman, there can be no getting
over their fear, as their fear is due to external causes;
for, if the cause be an external reality, it cannot perish
(it must continue to keep us in fear) and if it be un-
wreal, it cannot attain the Atman. But if it be argued
that the external reality, becomes a sournce of fear, only
when supplemented by other conditions, we say it leaves
us where we were, If the external reality, aided by some
-other causes, permanent or transitory, such as sins ete.,
be the cause of fear, there can be no end to that fear ;
for, the external cause of it, even on that view, cannot
-cease to be. Conceding that such a cause can cease to
be, it is no consolation to any that reality and false-
‘hood are mutually convertible.

On the theory that the individual soul is not distinct
from Brahman, the difficalty vanishes, as all Samséra
s the creation of ignorance. 'The second moon which
the diseased eye perceives has neither an origin nor
an end. It cannot be said that knowledge and ignor-'
ance come under the same category ; for, they could
be perceived. Judgment and the want of it are perceiv~
‘ed in the mind, Color perceived cannot be an attribate
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of the percipient. Ignorance is also proved by intro—
spection, as ‘I am a fool; my knowledge is not
clear,” Knowledge is similarly experienced. The wise
teach the knowledge of ~Atman to others and:the:
others also understand it. Therefore, knowledge and
ignorance, like name and color, are not the attvibutes
of the Atman ; for, another Sruti says that Brahman
has neither name nor color. Name and color are fie-
tions (falsely attributed to the Abman), like day
and night to the sun, and have no real existence. If
on the theory -that Atman is one with Brahman
it is objected that the same thing cannot be the-
subject and the object at the same time, as appears:
in the text ‘He passes the Atman which is-alb
joy,* we answer that Sankramane in the text does:
not mean a physical transition from one place to
another, but a mental realisation of it. It 1is ‘not
a physical progress like that of the leech that is here
inculcated, but it is only a mental progress that is.
meant by the Sruti. It cannot be said that the word:
Sankromana is used in its primary signification of
transition from one place to another ; for; this is not
seen in the case of the ‘ Annamaya Liman.’ It is wél¥
known that in the transition from the Annamaya Atman,
there is not seen any physical act of transition to
beyond this external world, either as in the case off
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the leech or otherwise. Nor could it be urged that
agin the case of the Manomaya and the Vijndnamaye
Atman, the word Sankramana here denotes ‘ Going
out from and returning to Self. If the word
Sankramana in the case of the Annamaya Atman
i3 used in its primary sense, - it cannot consist-
-ently be argued in the case of the Manomaya
and the Vijndnamaya Atman, to mean * Going out from
and back to Self.” Thus the . Anandamaya  Atman,
-ecannot be said to return to itself. Therefore, the word
Sankramana does not mean the physical act of reach-
ing nor anything due to the action of the .dnnemaye
.or other forms of Atman. By this elimination, it. is
-clear that the Sunkramana (transition) heve meant, is
-a purely mental operation performed by some other
than any from the Annamaya to the Anandamaya. If
Sankramana be merely a mental process, then the mis-~
take of the Atman within the Anandamaya, the creator
-of everythirig, from either, to. the Annamaya Atman:
into which he subsequently eniers, in viewing Annama-
ya and other forms as Atman which they are not—a
mistake induced by its contact with the cavity of the
heart, is removed by the mental realisation of Afman.
"This removal of the error caused by ignorance is the
gense in which the word Sankramana is here figurative-
ly used; for, otherwise we cannot speak of the
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Sanlramanam of the omnipresent Atman.  There is.
no existing thing other than itself which it can reach.
Nor can it go beyond itself ; for, certainly the leech
does not go beyond itself. Therefore, Sankramanam
only means the realisation of Atman according to its de--
finition contained in the text (Satyam gninam anantam
Brahma). Multiplying, the entry into its own creation,
the attainment of bliss, the removal of fear and transi--
tion are by some fiction attributed to Bralman in
practice, but no condition can attach to Brahman, the-
really unconditioned. Having thus by degrees realised
the unconditioned Atman, he does not fear anything-
and attains permanence. In this sense is said this.
hymn. This mantre is for the purpose of briefly
. elucidating the meaning of the whole of this chapter

of Ananda valli.

T e

Here ends the Eighth Chapter,
—_——— :
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Knowing the bliss of Brahman from which all words
return without reaching it, together with the mind,
(one) is not afraid of anything. Him certainly does
not grieve (the thought) ‘why have I not done what is
good; why have I committed sin’. He, who knows
thus, regards both these as Atman. Indeed both these
he regards as Alman, who knows thus. Thus ends
the Upanishad.

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

Om Peace, Peace, Peace, Horilh Om.
0
Here ends the Ninth Chapter.
0
Thus ends the Brahmdnandae valli.
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Harih Om. May it (the knowledge of Brakman)-
protect us both, May it make us both enjoy. May we
together acquire the capacity for knowledge. May our
study be brilliant. May we mnot hate each other.

Om Peace, Peace, Peace.

[
CHAPTER I,
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Harih Om. Bhrigu, Varuna’s son, approached his father
Varunasaying, ¢ Ok Reverend sir, teach me Brahman.”™




204 THE TAITTIRIVA UPANISHAD.

He (Varuna) said this to him (Bhrigu). “ Food, Prina,
. tthe eye, the ear, the mind and the speech (are
Brahman).” He said to him * That from which. these
beings are born, That by which, being born, these
‘beings live—That which they go to and enter into—
Jnow That; That is Brahman.” He performed a
penance. And having done that,—
Oom.—We have seen in the Anandavalli that
:gince the DBrakman who is Truth, Knowledge. and
Infinity, having created Aldsa etc., ending with things
smade of food .is being perceived as if it had distinctions,
man ought to know “I am one with that joy invisible
-which is unlike everything else ;” because, entrance into
it means knowing thus ; and that to him who knows this,
virtue and vicado not become the cause of future birth.
And the method of knowingBraluman we have dealt with.
‘Hereafter, he goes on, in order to speak of the penance
-which is the means of obtammg Bmhman and of the
~worship relating to food etc. The story that it ‘was
related by the father to his dear son is to praise know-
ledge. The particle vai is to remind that it is well
known. We are reminded that the name Bhrigu is.well
known, Vdruniis Paruna's offspring. He being desirons
of knowing Brahman, approached his father Varung
with the hymn ¢Teach me Brahman, Oh Reverend
-8ir.””  And he the father, spoke thus to his son, who
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thus approached him according to the Sdsiras. * Food,
Prana, eye, ear, mind, speech.” Food is body. Prana is-
the consumer; the helps to Perception are eye, ear, mind,
speech. These are said to be aids to the knowledge of’
Brahman, After mentioning these, food ete., which are as-
the gate-way to DBraliman, he goes on to give him a.
description of Braluman. What isit ? From whom are-
born all the living things from Brahma to a worm,
by whom, being born, these living things are
sustained, grow; in whom these beings enter at the-
time of their destruction and with whom they be-
come one; from whom these things do not swerve either-
at their birth or existence or death. That is the descrip-
tion of Brahman. That Braliman, desire to know well.
The meaning is ‘know the Brahman’ who is thus.
defined through food etc. Another Sruti also says =
* Those who know the Prana of Prdna, the eye of the
eye, the ear of the ear, the food of food, and the mind
of the mind, have realised Brakman, ancient and first.”™
He shows that these are the gate-ways to the knowledge
of Brahman. That Bhrigu having heard from his father
the gate-ways to the knowledge of Brakman and the-
description, began to perform penance which is- thé
means to the knowledge of Brahman. How is it that
Bhrigu understood that penance was an aid, though
penance was not inculcated ; because the instructiom
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was incomplete. To the realisation of the Annamaya
Brahman ete., the path and the definition had been
stated in the text ‘ From whom these beings etc.” That
is certainly incomplete because the true Brahman had
not yet been pointed out. Otherwise, Brakman in its
true nature should have been explained to the son
-desirous of knowing it, in the form ‘ Brahman is of this
nature.” But he did not so explain. What then did
he? His explanation was incomplete. It is therefors
inferred that the father required also another aid to
the knowledge of Brahman and the resorting to pen-
ance is because it is the pre-eminentaid of all ; for it is
well known in thé world that of all aids to the attain-
~ment of eternal objects, penance is the most excellent
aid. Therefore, Bhrigu resorted to penance as being the
means to the knowledge of Brulman, though his father
<lid not say anything about penance. And that pen-
-ance i the tranquillity of the external and the internal
-senses because that is the path to the attainment
Brahman. The greatest penance is the concentration
of the mind and the senses ; from the Smriti * That ig
a greater virtue than all the other virtues,” And he.
having performed penance,— ‘
) —0—
‘Here ends the First, Chapter,

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

Com.—He came to know that food was Brahman,
because it had the distinctive marks set forth. How?
For, from food are produced all these beings ; by it they
live ; they go to food and become one with it. The .
gist is that it is right that food should be Brahman.
After performing penance and knowing ‘that food is.
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Brahman,because it satisfied the definition of Brahman..
he again approached his father Varuna, being beset
with doubt. ¢ Oh Reverend one teach me Brahman.”
What thé cause of the doubt is, is mentioned. Advising
Penanceagain and aghin, instead of showing the origin of
food, is to clearly indicate that penance is the best means..
So long the description of Brahman does not become-
unsurpassed, and the desire to know does not ‘cease, so
long is penance the only means. The meaning is by
penance alone try to know Bralman.”” The rest.is clear..
| o 4 o
Here ends the Second Chapter.
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He knew that Prdna was Brahman ; for, it is from
Préna that all these living beings are produced ; and
being produced from it, they live by it; they go
towards Prdna, and become one with it. Having known
that, he again approached his father Varuna, saying
“ Oh Reverend one, teach me Brahman.” He (Varuna)
told him * Desire to know DBrahman by penance,
Penance is Brahman.” He performed penance and
having performed penance,—

o
Here ends the Third Chapter.
Py S
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He knew that mind was Brahman; for, it is from mind
that all these living beings are produced; and being
produced from it, they live by it ; they go towards mind
and become one with it. Having known that,heapproach-
ed his fatherVaruna, saying ¢Oh venerable one, teach
me Brahman.” He (Varuna) told him * Desire to know
Brakman by penance, Penance is DBrakman.” He
performed penance and having performed penance,—

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

0
Here ends the Fifth Chapter.
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He knew that bliss was Brahman. For, from bliss
all these beings are produced ; by bliss, do these beings.
live. They go to bliss and become one with it. This
is the knowledge learnt by Bhrign and taught by

Varuna. This ends in that excellent cavity of the
heart. He who knows thus becomes one with Brakman.
" He becomes the possessor of food and the eater of it.
- He becomes great in progeny, cattle and the splen--
 dour of Brahminhood. He becomes great in renown..
~ Qom.—Thus Bhrigu with his Atman purified and not.
finding all the marks in Prdna etec., slowly penetrated:
deeper and deeper, till with the aid of penance
alone, he learnt the innermost Ananda to be Brahman..
The meaning of the chapter is that one who desires to
know Brakman should perform that penance which
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.consists in the control of the external and the internal
senses.

The Sruti here turning from the story, explains
in its own words the purport inculcated by the story.
"This knowledge was acquired by Bhrigu and was
imparted by Varuna. This knowledge ends in that ex-

-cellent cavity of the heart in that supreme bliss which
has no second and it began in the soul of food. Any
‘one else who i in the same manner gradually penetrates
within, by means of penance and knows Ananda to be
Brahman becomes fixed in the Brahman of Ananda, be-
comes Bralhman himself, being firm in this knowledge.

~The visible fruit of that knowledge isalso mentioned.
He becomes possessed of plenty of food. Itis no credit
to knowledge, if he merely possesses food. Thus he also
‘becomes the eater of food, that is, he is possessed of a
good appetite. He becomes great. He explains great
Jn what. In progeny, that is, sons etc., in cattle 7.2,
sheep, horses etc., and in that splendour of Brdhminkoods
that splendour which is the result of calmness, tran-
-quillity, knowledge, etc. He also becomes great in

~ ifame which is the result of good conduct.

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

“Com.—Moreover, food ought not to be censured, even
a8 a preceptor (ought not to be censured) ; because,
Brahman was obtained only through the gate-way
of food. That duty is enjoined upon the knower of
‘Brahman. The teaching of this duty is to praise food ;-
and the praise of food is because of its being the means
of knowing Brakman. “ Prina is food * because Prina:
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is within the body and because that which is within
another is said to be the food of that other.

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

————0.—_—.

Here ends thé Seventh Chapter.
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" Do not reject food. That is duty. Water is food.
Light is the food-eater. Light is fixed in water.
Waber is fixed in Light. This food is fixed in food.
He whn knows that this food is fixed in food stands
for .ever. He becomes the possessor of food and the'
~ eater of food.. He becomes great in progeny, in cattle
" and in the ‘splendour of Brékminkood. He becomes
great in fame.
. Com.—Do not reject food. That is duty. As before,
~this it said in praise of it. Thus food not rejected
from good or bad motives becomes respected. As ex-
plained, the subsequent texts ‘water is food’ etc.,
should be understood.

.
Here ends the Eighth Chapter.
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Ac¢cumulate food. That is duty. The earth is food.
Ahisa is food-eater. In the earth is fixed Akdsa. In
Akdsa is fixed the earth. This food is fixed in food, He
‘who knows that this food is fixed in food stays for ever.
He becomes the possessor of food and.the eater of food.
He becomes great in progeny, in cattle and in the
~ sgplendour of Brahminhood. He becomes great in fame.
 Qom.—The accumulation of food is the duty of ome
‘who WOI‘ShlpS water and hght and food and food-eater...

~ Here ends the Nmth Chapter
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Do not deny residence to anybody.” This is duty. Let
one therefore acquire much food by any means whatso-
ever. They say ‘ food is ready.” If this food is given first,
food is given to the giver first. If this food is given in
the middle, food is given to the giver in the middle,
If this food is given last, food is given to the giver last.
He who thus knows will obtain reward as mentioned.
Brahman resides in speech as preserver; as acquirer:
and preserver in Prdng and Apdng ; as Karma in the -
hands ; as gait in the feet ; as the dischargein the anus. .
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Thus the meditations in respect of man. Next in respect
-of Gods, ag satisfaction in rain, as.strength in lightning,
~ as fame in cattle, as light in stars, as offspring, immor-
tality and joy in the organof generation, as all in the
Aledsa. Let one worship that as support. One gets sup-
. port. Let one worship that as Mahas; one becomes great.
Let one worship it as mind; one becomes thoughttul.
Let one worship that as mamas; one’s desires bend.
Liet one worship that a8 Brahman ; he realises Brahman.
1Lt one worship that as Brakman’s place of destraction ;
~* “one’s enemies and rivals perish. His brother’s sons
. unfriendly also perish.  He who is in the Purushé and
. 'he who is in the sun, he is'one. He who knows thus
- Yeaving this world appma.c'hes this Atmon wade of
food, approaches this Atman made of I"rdna»,
‘approaches this Atman made of mind, approaches this
. Atman made of knowledge, approaches this Atman
~ of bliss, travels these worlds eating what he likes.
‘ m& ‘sssuming what forms he likes sits singing this .
~ Baman * Oh 1 Oh ! Oh! I am food, I am food, I am food,
. I.am the eater of food, I am the eater of food, I am the

-eater of food. I am the author of the Sloka, Iam the L o

‘author of the Slokq. I am the author of the Sloka.

1 am the first-born of the True. Before the Gods, I was -
immortal. Who gives me, preserves me thus, I am -
food, eating the eater of food. Lhave conquered sll =~ = .
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this world, I am luminous like the sun.” Whosoever-
thus knows. This is the Upanishad.

Com.—So the worshipper of the earth and Akdsa
should not refuse residence to any one, that is, should
not turn out any one who comes to live with him.
‘When residence has been given, food also ought neces-
sarily to be given. Therefore, by some means or other,
man should obtain much food, that is should store up
food. Since the wise men who have food say to the hun~
gry comer ‘ Food is ready for you’ but do not say nay,.
therefore also—this ought to be taken with the previous-
sentence—food ought to be stored up. Further, the
greatness of the gift of food ig mentioned. For how
long he gives food, for so long does food fall to his
share. He explains how it is. When one gives food
in his youth or in the best mode, 7.e., with great res-
pect to the guest ~who seeks food, what results to
him is explained. Food is served him in his youth
~or in the best mode as he gave. Similarly, if he.
gives food in the middle of his life or with mid--
dling courtesy he  gets food in the same. If he-
gives food in his old age with scant courtesy, ..,
with disrespect; he gets: food in his old age or
with scant courtesy. He  who knows this, that
is, the greatness of food as above set forth, obtains
the merit of the gift of food as abovementioned. Now,
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the mode of worshipping Brahman is mentioned. As
Kshema in the tongue| Kshema meansthe protection
of that which has been obtained. Brahman ought to be
meditated upon as being Kshema in the tongue. Yoga-
kshema.]Yoga is the acquisition of that which had not been
acquired. Though Yoga and Kshema exist while Prine
and Apdna exist, still they are not the effect of Prdna and
Apdna. What then are they ? They are due to Brakman.
Therefore, Brahman should be meditated npon as being
fixed in Prdna and Apdna in the form of Yoga and
Kshema. Thus, in the other subsequent cases too, it is
Brahmanwho is meditated upon in the appropriate shape:
Since Karma is accomplished by Brahman, Brahman.
should be meditated upun a8 being Karma in the hands5
as being motion in the legs ; as being discharge at the
anus. These are the human Sumdjndh, that is, the
knowledge or wisdom or meditation relating to -the
body. Then is mentioned meditation relating to the
Devas. As pleasnre in rain] since rain is the
gource of _ pleasure through food etc., Brahman
should be contemplated as being pleasure in rain.
Similarly, in the others, it is8 Brahman who 1is to be
meditated upon in the different shapes. Similarly,
in the shape of strength in lightning; in the shape
-of fame in cattle; in the shape of light in the stars.
Progreation, immortality (immortality is obtained -
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by the discharge of debts by the son) and joy, all
these result from the organ of generation. The Brahman
-should be worshipped as being fixed in the organ of
.generation in this shapé. Everything is fixed in Akdsa ;
-go whatever is in Akdsa, that ought to be meditated
uapon as Brahman itself. And that Akdss is Brahman
itself. Therefore, it ought to be worshipped as the sup-
port of all. By the meditation of the quality of strength,
man becomes strong. Similarly, also as to those
previously named. It will be seen that whichever
fruit is at the disposal of Brahman, that is Brahman
himself. Also from that other text, ‘In whichever
form he meditates upon him, that form he
becomes.” Meditate upon it as mahas that is, as
possessing the quality of greatness; you become
great. Meditate upon it as manas, that is, as thinking ;
you become capable of thinking. Meditate upon it as
mamas, that is, as possessed of the quality of bending.
To such worshipper, the desires, that is, the objects of
desire become submissive. Meditate upon it as Brak--
-mamn, that is, as growing, you become possessed of its -
quality. Meditate upon it as the place of destruction of
Brakman. Parimara is that in which are destroyed the
five devatas, lightning, rain, the moon, the sun and fire.
Therefore the wind is the place of destruction as itis well-
known from another text of the Sruti. And this wind is not
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different from Akdsa therefore, Aldsa is the place of ,
destruction of Brakman. Meditate upon this Akdsa,

which is one with the wind, as being the place of
‘ deﬂ“hrmbmn of Brahman. 'Those adversaries hating him
: W’ho know thus—since adversaries may not hate, %‘h:ey
are’ qnahﬁed by hating adversaries—the rivals hating
him lose their life. Moreover, even those adver-
saries who do mot hate him, even they lose
~ their life. We have said beginning with ¢ Prdna is food-
' . The body is the food-eater* that the creations ending
- with Akdsa are food and food-eaters. Have we mnot
~ 8aid that with each consideration, it becomes manifest
' that this worldly existence with the destruction of the
. eater and food, is only in relation to phernomena but
not to noumena. Bub on the .éfﬁmwn, it is superposed
ouly by delusion. Tt ought not to be said that Atman
e the: mmon of Brahman and that therefore worldly

| “\IMWence is properly predicated of Atman, No; becaﬁfse,‘ ‘

- we. hear‘ of the entrance only of that which is not
~ subjeet to samsdra. ‘Having created it, he entered
it himselt] we hear only of the entrance into the
creations, of the Paramdfman which is the origin

- of Akiisa, etc., and which isnot subject to samsdra.
Therefore, the individual soul which has entered
into the created beingsis the Paramdiman free from o
samsdra. Also, from the propriety of the same doer
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in both ‘Having created it, he entered it him-
self.” The termination Fkifvu is proper, only if
there is the same doer for the acts of creation aund
entrance. It cannot be said that, having entered,
it might have become something else; because (actual)
entrance has been deried by giving it another
meaning. Nor can it be said that because of the
special text ¢ With this Jiva,” it enters with a different
quality. Because, it has been said to be the same.
‘ Thou art that.” Nor can it be said that it is only for
-one who has become different that the power to remove
that difference is required ; because, they are mentioned
in the same predicament. ‘ That is truth. Heis dtman.
“Thou art that.” It cannot be said thatthe subjection of the
Atman to Samsdra is visible ; because, the knower can
never be known. We cannot say that Atman is
known as subject to Samsdra; because, since the
«qualities, not being distinguished from the qualified, can-
not be objects. Such as heat and light cannot be heat-
ed and lighted. Ifitbe urged that from sight of fear
ete., it is inferred that it is miserable etc., it is unsound 3
because fear etc., and sorrow are knowable and there—
fore cannot be the qualities of the knower. Itshould
not be said that it is opposed to the systems of Logic
of Kapila and Kandda, because they might be deluded as
they have no authority and are opposed to the Vedas,
15



226 THE TAITTIRIYA UPANISHAD,

© According to the Veda and according to reason, Atman
. has clearly no worldly existence. Also because of its
‘umty ‘How it is one is explained. RS '
- *He who is in the Purusha and He who is in the
sun. They both are one’ etc., as before. Having
‘entered the soul of bliss step by step through the soul of
~ food etc., he sits singing this song. The meaning of the

" Bik ¢ Brakman is Truth, Knowledge etc.” has been
~ given infoll. But we have notset forth at length the

meaning of the Rik which mentions the result ¢He
enjoys all desires together with the wise Brahman’
| Zein the ffmandamalh whwh expands the meaning of
¢ Brahman is Truth ete”  The following is now begun
inorder to show what they are, of what nature those
‘desires are and how again he enjoys them with

Brakman. Then in the story of the father and son.

E Wmohwas supplemental to the previous chapter on
E‘unwleﬁge, it was sald that penance was the-
' edns to the knowledge of Brakman. We have alae
mentioned the application of the ¢reations begmnmg-’

with Prdnaand ending with 4kdsa as food and frod-eater. e
We havealso mentioned the ,methods of meditations . ‘

relating to Brahman. It has already been shown that all.
these desires which are generally attainable with the help.
of several means relate to the various created objects.
#uch as szt‘ww etc. When there is unity how can wher&
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be a desire and one who desires ; for, then all distinctions
migrate, merge into the Atman. It is explained how one
who knows this becomes Brahman and enjoys all his
desites at the same time. Because, he becomes the
Atmanof all. Hesays. How he becomes Alman of all
is explained. By the knowledge of the identity of the
Atman in the Purusha and the Atman inthesun, he drops
all distinctions of superiority and inferiority and having
passed through the sheaths born of ignorance
~ beginning from that made of food and ending with that
" of Ananda becomes Brahman who is Truth, Knowledge
and Iunfinity, who has the qualities of invisibility etc.,
who is self-created, wholis joy, unborn and immortal, who
is fearless, who is theone without a second and who is the
goal. And becoming this—this should be taken with the
distant clause —he wanders through these worlds Bhih,
etc. How does he wander ? Kdmdn i, t.e., eating at his
pleasure, Kdmardpt, i.e., assuming any shape at will,
Wandering, i.e., enjoying as Atman all these worlds,
. beingall, Then? He sits singing this song, Brakman
. himself is Sdman ; because, it is Sama, i.e., equal. He
- stands loudly pro¢laiming, for the benefit of the world,
' the unity of Atman, singing of that which is one with

. all, of that supreme contentment which is the frait

- of his knowledge. How does he sing ? Hasau which

; ig used in the sense of the particle dkho, in ovder to
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indicate extreme wonder., What that wonder is, is
explained. The one Atman without a second, though:
gimple, 2.6, myself, is food and is the food-eater.

" T am also the Sloka-krit. Slokais the union of food

and food-eater. I am the maker of that union ; that
is, I am he who is conscious; I am thes combiner
of all food intended for the benefit of the eater and
diverse in nature by reason of its being intended for
others’ benefit.

The three-fold repetition is to indicate wonder. I am]
shall become. Pratamajéh] first born. Of the true] of the
existing world shapen and shapeless. Before the Gods,
I was the midst of immortality ; that is, the immortal-
ity of living beings lies in me. He, who gives me (food)
to those who want food, protects him thus without loss.
But who, without giving me in time to those who ask
for me, eats food, I eat him, so eating .food. Here, he
says. If this be so, I am afraid of emancipation which
is becoming the Atman of all. Let me be Swmsdra. Be-
cause, even if liberated I shall, becoming food, be eaten.
Do not thus fear food ; because, all eating at pleasure
is mere matter of talk. But the knower transcends
all this matter of talk. This distinction between food
and eater created by ignorance becomes one with
Brahman byknowledge. To him, there is certainly no
second other than himself which he should fear.
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Therefore, one should not be afraid of emancipation. If
this be so why should he say-‘I am food. I am eater.” This
talk of food and eater in the nature of an effect is mere
matter of talk and is not a real existing thing. Even
this, of which Brahman is the cause, is thought not to ex-
ist without Brakman and for the purpose of praising the
becoming one with Brahman which is the effect of the
knowledge of Brahman, it is said ‘I am food. I am food
ete.” Therefore, there is in the case of him who has be~
come Brahman by destruction of ignorance, not even the
suspicion of faults created by ignorance such as fear etc.
I pervade all the world (bhuvanam) so called because it is
to be resorted to by all beings from Brahma downwards ;
or because, all beings are born there. I am brilliant
like the sun. The word na expresses similitude ; that is,
my light is at once splendid like the sun’s. Thus the

* knowledge of the Paramdtman is explained in these

two wallis. He who thus acquires this knowledge
of Brahman as explained, having control over the
external and the internal semses, being free from
desire, content and self-composed, and performing great
tapas obtains the fruit above described.

o
Here ends the Tenth Chapter.

—0
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May it (the knowledge of Brahman) protect us both.
May it make us both enjoy. May we together acquire
the capacity for knowledge. May our study be brilliant.

May we not hate each other.
Om Peace, Peace, Peace. Harih Om.
—0
Thus ends the Bhrigu Valli.
0
Here ends the Taittiriya Upanishad.

()




Laaaa 22 222 22 3

% THE UMNISHM)S
§

WITH TEXT I DEVANAGAHAR! .
AN ENGLISH TRANSLATION OF IT AND OF

Sankara’s Commentary.

PUBLISHED BY V. C. SESHACHARRI, BA, BL, MRAS.

[P,

Vols. |, 1 & V.
Translated by S. Sitarama Sastriar, B.A.

Vols. Il & IV,
Translated by Pandit Ganga’nath Jha’, M.A.

Cloth Paper
Bound, Bound.
: A Rs. A.
x Vol. | —I'S4, KENA AND MUNDAKA 2

Vol. |.—THE KATHA AND PRASNA - 1
! Vol. l.—THE CHHA’NDOGY A—
PART I.—The first 4 Adhya’'yas

Vol. IV.—THE CHHANDOGY A—
PART IT.—The last 4 Adhya’yas 1
Vol. V.—AITAREYA & TAITTIRIYA 1
e e e L e e e
Apply to—G. A, NATESAN & Co., Printers, Esplanade, Madras.




T ——
:% SELECT OPINIONS,

Prof. T. W. Rhys Davids.—* It seems very well done.”
Mr. Bal. Gungadhar Tilak.—1"¢ work appears to be
carefully exeouted and I have no doubt that your books will :
: prove to be of great use to the public, especially to the B
English reading class.
Lt. Col. A. W. Smart.—I have in parts compared with £
the original and find it a good and faithful translation. :
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t simple and easy style adopted by him renders it easy even
3 for the uninitiated to follow without effort, the spirit of
H the dissertation. B
i Madras Standard.—7The réndering which is as near &
2 as possible to the original will be found of great help to those '
B: interested in the subject. :
The Theosophist, Madras.—The eminent scholar-
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i cases precedes the English version; and English knowing ¥
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to the worthy publisher for undertaking such a commend-
able work in response to the growing demand among cultured %
: people in all lands, for a better knowledge of Eastern :
it religious Philosophy.
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